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PREFACE

TO THE SECOND EDITION.

THE increasing interest felt in India and Indian litera-

ture has led to such a demand for the present work, that
1t was found necessary to begin printing a second edition
almost immediately after the issue of the first. I have,
therefore, been unable to avail myself of the suggestions
contained in the Reviews which have hitherto appeared.
Nevertheless, a few unimportant alterations have been

- made in the present edition; and through the kindness

of Professor W. D. Whitney, who lost no time in sending
me some valuable notes, I have been able to improve the
chapter on Astronomy at p. 180.

Being on the eve of quitting England for a visit to
the principal seats of learning in India, I have for obvious
reasons deferred addressing myself to the fuller treatment
of those portions of Sanskrit literature of which I have
merely given a summary in Lecture XV.

India, with all its immutability, is now making such
rapid strides in education, that a Professor of Sanskrit at
Oxford, if he is to keep himself up to the level of advanc-
ing knowledge and attainments, ought to communicate
personally with some of those remarkable native Pandits
whoseé intellects have been developed at our great Indian
Colleges and Universities, and who owe their eminence
in various branches of learning to the advantages they
have enjoyed under our Government.

In undertaking so long a journey my only motives
are a sense of what is due from me to the Boden
Chair, a desire to extend my sphere of work, a craving

a2
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for trustworthy information on many obscure portions
of Indian religious literature not yet examined by
Kuropean scholars, and a hope that on my return,
should health and strength be spared to me, I may have
increased my powers of usefulness within my own pro-
vince, and be enabled to contribute more than I have
vet effected towards making England and India better
known to cach other, or at least towards making Oxford
an attractive centre of Indian studies, and its lecture-
rooms, museums, and libraries sources of accurate know-
ledge on Indian subjects.

Ozford, October 1875.

PREFACE
TO THE FIRST EDITION.

THE present volume® attempts to supply a want, the

existence of which has been impressed upon my
mind by an inquiry often addressed to me as Boden
Professor:—Is it possible to obtain from any one book
a good general idea of the character and contents of
Sanskrit literature ?

Its pages are also intended to subserve a further object.
They aim at imparting to educated Englishmen, by
means of translations and explanations of portions of the
sacred and philosophical literature of India, an insight
into the mind, habits of thought, and customs of the
Hindiis, as well as a correct knowledge of a system
of belief and practice which has constantly prevailed
for at least three thousand years, and still continues

! The volume is founded on my official lectures.
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to exist as one of the principal religions of the Non-
Christian world .

It cannot indeed be right, nor is it even possible for
educated Englishmen to remain any longer ignorant of
the literary productions, laws, institutions, religious creed,
and moral precepts of their Hinda fellow-creatures and
fellow-subjects. The East and West are every day being
drawn nearer to each other, and British India, in par-
ticular, is now brought so close to us by steam, electricity,
and the Suez (Canal, that the condition of the Hinda
community—mental, moral, and physical—forces itself
peremptorily on our attention. Nor is it any longer
Justifiable to plead the difficulty of obtaining accurate
official information as an excuse for ignorance. Our
Government has for a long period addressed itself most
energetically to the investigation of every detail capable
of throwing light on the past and present history of the
Queen’s Indian dominions.

A Literary survey of the whole of India has been
recently organized for the purpose of ascertaining what
Sanskrit MSS., worthy of preservation, exist in public and

! See the caution, last line of p. xxxi, and p. 2. Although European
nations have changed their religions during the past eighteen centuries,
the Hindiis have not done so, except very partially. Islam converted a
certain number by force of arms in the eighth and following centuries,
and Christian truth is at last creeping onwards and winning its way by
its own inherent energy in the nineteenth ; but the religious creeds, rites,
customs, and habits of thought of the Hindis generally have altered little
since the days of Manu, five hundred years B.c. Of course they have
experienced aceretions, but many of the same caste observances and rules
of conduct (@édra, vyavakara, see p. 217) are still in force; some of the
same laws of inheritance {daya, p. 2770) hold good ; even a beggar will
sometimes ask for alms in words prescribed by the ancient lawgiver
(bhiksham dehi, Manu I1. 49, Kulltka); and to this day, if a pupil absents
himself from an Indian college, he sometimes excuses himself by saying
that he has a prayad-éitta to perform (see p. 278, and Triibner’s Report
of Professor Stenzler’s Speech at the London Oriental Congress).
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private libraries. ~ Competent scholars have been ap-
pointed to the task, and the result of their labours, so
far as they have hitherto extended, has been published.

Simultaneously, an Archaeological survey has been ably
conducted under the superintendance of Major-General A.
Cunningham, and we have most interesting results pub-
lished and distributed by the Indian Governments in the
shape of four large volumes, filled with illustrations, the
Jast issued being the Report for the year 1871-72.

An Ethnological survey has also been set on foot in
Bengal, and a magnificent volume with portraits from pho-
tographs of numerous aboriginal tribes, called Descriptive
Ethnology of Bengal, by Colonel Dalton, was published at
Calcutta in 1872. This was preceded by a valuable guide
to the Ethnology of India, written by Sir George Campbell.

Even an Industrial survey has been partially carried
out under the able direction of Dr. Forbes Watson, who
proposes that a new Museum and Indian Institute shall
be built and attached to the India Office.

Moreover, Sir George Campbell caused to be prepared,
printed, and published, during his recent administration in
Bengal, comparative tables of specimens of all the languages
of India f&ryan, Dravidian, and aboriginal—the practical
benefit of which requires no demonstration on my part.

But there are other official publications still more ac-
cessible to every Englishman who will take the trouble
of applying to the proper authorities.

Those whose horizon of Eastern knowledge has hitherto
been hopelessly clouded, so as to shut out every country
beyond the Holy Land, have now a clear prospect opened
out towards India. They have only to study the Report
of the Moral and Material Progress and Condition of
Indio during 1872-73, published by the India Office,
and edited by Mr. C. R. Markham. At the risk of

being thought impertinent, I must crave permission to
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record here an opinion that this last mentioned work
is worthy of a better fate than to be wrapped in a blue
cover, as if it were a mere official statement of dry
facts and statistics. Its pages are full of valuable infor-
mation on every subject conmected with our Eastern
Empire—even including missionary progress—and the
carefully drawn maps with which it is illustrated are a
highly instructive study in themselves. The revelation
the Report makes of what is being done and what remains
to be done, may well humble as well as cheer every
thoughtful person. But emanating as the volume does
from the highest official authority, it is in itself an evidence
of oreat advance in our knowledge of India’s needs, and in
our endeavours to meet them, as well as an earnest of our
future efforts for the good of its inhabitants.

The same must be said of Sir George Campbell’s ex-
haustive Report on his own administration of Bengal
during 1872-73. This forms a thick 8vo volume of about
nine hundred pages, and affords a mine of interesting and
valuable information™

Most significant, too, of an increasing interchange of
Oriental and Occidental ideas and knowledge is the cir-
cumstance that almost every number of the Tumes news-
paper contains able articles and interesting communications
from its correspondents on Indian affairs, or records some
result of the intellectual stir and ferment now spreading,

1 Another very instruetive publication, though of quite a different
stamp from the official documents mentioned above, is M. Garcin de
Tassy’s Annual Review (Revue Annuelle) of the literary condition of India,
which is every year kindly presented to me, and to many other scholars,
by that eminent Orientalist. It is delivered annually in the form of a
discourse at the opening of his Hindstani lectures. Though it deals
more particularly with the development of Urdid and other linguistic
studies, it gives a complete and reliable account of the intellectual and
social movements now going on, and of the progress made in all branches
of education and knowledge.
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as it has never done before, from Cape Comorin to the
Himalaya mountains.

Another noteworthy indication of growing inter-com-
munity of thought between the East and West is the
fact that every principal periodical of the day finds itself
compelled to take increasing account of the sayings and
doings—wise or unwise—of young Bengal, Madras, and
Bombay. Our attention is continually drawn by one or
another publication to the proceedings of native religious
societies—such as the Brahma-samij, Sanatana-dharma-
samdj, Dharma-sabha, &c.’—or to the transactions of
literary and scientific clubs and institutions; while not
unfrequently we are presented with extracts from ver-
nacular journals? or from the speeches of high-minded
Hindas, who occasionally traverse India, not as Christian
missionaries, but seeking, in a spirit worthy of Chris-
tianity itself, to purify the Hinda creed and elevate the
tone of Indian thought and feeling. All this is a sure
criterion of the warm interest in Oriental matters now
taking possession of the public mind in Western countries.

But still more noteworthy as an evidence of increasing
personal intercourse between England and India is the
presence of Hindiis and Muslims amongst us here. Many
of the more intelligent and enlightened natives, breaking
through the prejudices of caste and tradition that have

1 There appear to be two sections of the Brahma-samaj or Theistic
society established in India. One clings to the Veda and seeks to restore
Hindiism to the pure monotheism believed to underlie the Veda. These
theists are followers of the late Rammohun Roy. The other society
rejects the Veda aud advocates an independent and purer theism. Its
present leader is Keshab Candra Sen.

2 The increase in the number of journals and newspapers in the ver-
nacular languages, conducted with much ability and intelligence by
native editors, is remarkable. An Urda and Hindi paper called Man-
gala-samdciara-patra, printed and published at Besvan, by Thakur Guru
Prasad Sinl, is, through his kindness, regularly transmitted to me.
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hitherto chained them as prisoners to their own soil, now
visit our shores and frequent our Universities to study
us, our institutions, laws, and literature. Some of them,
too, have already received a thorough English education
at Indian colleges. It is even asserted that they some-
times come amongst us knowing our language, our history,
and our standard authors better than we know them our-
selves. Be this as it may, thus much, at least, is clear
that Englishmen and Hindas are at length holding out
the right hand of fellowship to each other, and awaking
to the consciousness that the duty of studying the past
and present state—intellectual, moral, and physical—of
their respective countries can no longer be evaded by
educated men, whether in the East or in the West.

In truth, it cannot be too forcibly impressed upon
our minds that good laws may be enacted, justice ad-
ministered, the rights of property secured, railroads and
electric telegraphs laid down, the stupendous forces of
Nature controlled and regulated for the public good, the
three great scourges of war, pestilence, and famine averted
or mitigated-—all this may be done—and more than this,
the truths of our religion may be powerfully preached,
translations of the Bible lavishly distributed ; but if, after
all, we neglect to study the mind and character of those
we are seeking to govern and influence for good, no
mutual confidence will be enjoyed, no real sympathy felt
or inspired. Imbued with the conciliatory spirit which such
a study must impart, ¢/l Englishmen—whether resident in
England or India, whether clergymen or laymen—may
aid the cause of Christianity and good government, more
than by controversial discussions or cold donations of
guineas and rupees. Let us not forget that this great
Fastern empire has been entrusted to our rule, not to be
the Corpus wile of political and social experiments, nor
yet for the purpose of extending our commerce, flattering
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our pride, or increasing our prestige, but that a vast
population may be conciliated, benefited, and elevated,
and the regenerating influences of Christianity spread
through the length and breadth of the land. How, then,
have we executed our mission ? Much is now being done ;
but the results effected are mainly due to the growth of
a more cordial feeling, and a better understanding between
Christians, Hindis, Buddhists, and Musalmans. And
these good results may be expected to increase if the
true character of the three principal systems of religion
opposed to Christianity, and now existing in India, British
Burmah, and Ceylon, are fairly tested by an impartial
examination of the written documents held sacred by
each; if the points of contact between Christianity,
Brihmanism, Buddhism, and Islam become better appre-
ciated, and Christians while loyally devoting themselves—
heart and soul, body and mind—to the extension of the one
true faith, are led to search more candidly for the frag-
ments of truth, lying buried under superstition and error.
Be it remembered, then, that Sanskrit literature,—bound
up as it has ever been with all that is sacred in the religion
and institutions of India,—is the source of all trustworthy
knowledge of the Hindas ; and to this literature English-
men must turn, if they wish to understand the character and
mind of nearly two hundred millions (or about five-sixths)
of India’s population (see pp. xvi—xx of Introduction).
Some departments of Sanskrit literature have been
fully described of late years by various competent and
trustworthy scholars. Good translations, too, of isolated
works, and excellent metrical versions of the more choice
poems have from time to time been published in Europe,
or are scattered about in Magazines, Reviews, and ephe-
meral publications. But there has never hitherto, so far
as I know, existed any one work of moderate dimensions
like the present—accessible to general readers—composed
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by any one Sanskrit scholar with the direct aim of giving
Englishmen who are not necessarily Sanskritists, a con-
tinuous sketch of the chief departments of Sanskrit litera-
ture, Vedic and Post-vedic, with accompanying translations
of select passages, to serve as examples for comparison with
the literary productions of other countries’.

The plan pursued by me in my endeavour to execute
a novel and difficult task in a manner likely to be useful to
Oriental students, yet intelligible to general readers, and
especially to those men of cultured minds who, not being
Orientalists, are desirous of accurate information on sub-
jects they can no longer ignore, will be sufficiently evident
from a perusal of the lectures themselves, and their ap-
pended notes. To avoid misapprehension and exaggerated
ideas of my scope and aim, as well as to understand the
extent of my obligations to other scholars, let the reader
turn to pp. 1—4 with notes, p. 15, note 2. I will merely
add to what is there stated, that as Vedic literature has
been already so ably elucidated by numerous scholars in
Europe, and by Professor W. D. Whitney and others in
America, I have treated this part of the subject as
briefly as possible. Moreover, my survey of so vast and
intricate a field of inquiry as Indian philosophy, is neces-
sarily a mere sketch. In common with other European
scholars, I am greatly indebted to Dr. Fitz-Edward Hall for
his contributions to this and other departments of Sanskrit
literature, and especially for his translation of Nehemiah
Nilakantha's ¢ Rational Refutation of the Hindu Philo-
sophical Systems.’

I should state that, although the present volume is
intended to be complete in itself, I have been compelled to
reserve some of the later portion of the literature for fuller
treatment in a subsequent series of lectures.

! Great praise is, however, due to Mrs. Manning’s valuable compilation
called ¢ Ancient and Medieval India,’” published by W. H. Allen and Co.
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It is possible that some English readers may have given
so little attention to Indian subjects, that further pre-
liminary explanations may be needed by them before
commencing the perusal of the following pages. For
their benefit I have written an Introduction, which I hope
will clear the ground sufficiently for all.

Let me now discharge the grateful duty of tendering my
respectful thanks to the Governments of India for the patron-
age and support they have again accorded to my labours.
Let me also acknowledge the debt I owe to two eminent
Sanskritists—Dr. John Muir of Edinburgh, and Professor
E. B. Cowell of Cambridge—for their kindness in reading
the proof-sheets of the present series of lectures. These
scholars must not, however, be held responsible for any
novel theories propounded by me. In many cases I have
modified my statements in accordance with their sugges-
tions, yet in some instances, in order to preserve the
individuality of my own researches, I have preferred to
take an independent line of my own. Learned Orientalists
in Europe and India who are able adequately to appreciate
the difficulty of the task I have attempted will look on
my crrors with a lenient eye. As I shall welcome their
criticisms with gratitude, so I shall also hope for their
encouragement ; for, often as I have advanced in my
investigations, and have found an apparently interminable
horizon opening out before me, I have felt like a foolhardy
man seeking to cross an impassable ocean in a fragile
coracle, and so have applied to myself the well-known
words of the great Sanskrit poet :—

fadiygEl ARG aurd o

Titirshur dustaram mohad udupendsmi sagaram.

M. W.
Ozford, May 18735.
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INTRODUCTION.

N this Introduction! I shall endeavour, first, to explain how

Sanskrit literature is the only key to a correct knowledge of

the opinions and practices of the Hinda people; and, secondly, to

show how our possession of India involves special responsibilities

and opportunities with reference to the study of the three great

systems of belief now confronting Christianity in the world—Brah-
manism, Buddhism, and Islam.

To clear the ground let me review very briefly the past and

resent history of the great country whose teeming population
has been gradually, during the past two hundred and fifty years,
either drawn under our sway, or, almost against our will, forced
upon our protection.

The name India is derived from the Greek and Roman adaptation
of the word Hindii, which was used by the Persians for their Aryan
brethren, because the latter settled in the districts surrounding the
streams? of the Sindhu (pronounced by them Ilind/y and now called
Indus). The Greeks, who probably gained their first conceptions
of India from the Persians, changed the hard aspirate into a soft,
and named the Hindis "Ivdol (Herodotus IV. 44, V. 3). After the
Hinda Aryans had spread themselves over the plains of the Ganges,
the Persians called the whole of the region between the Panjab
and Benares Hindiistan or ‘abode of the Hindus,” and this name is
used in India at the present day, especially by the Musalman
population3. The classical name for India, however, as commonly

! Some detached portions of the information contained in this Intro-
duction were embodied in a lecture on ¢ The Study of Sanskrit in Relation
to Missionary Work in India,” delivered by me, April 19, 1861, and pub-
lished by Messrs. Williams & Norgate. This lecture is still procurable.

2 Seven rivers (sapte sindhavah) are mentioned, counting the main
river and the five rivers of the Panjab with the Sarasvati. In old Persian
or Zand we have the expression Hapta Hendu. It is well known that
a common phonetic interchange of initial s and % takes place in names
of the same objects, as pronounced by kindred races.

® The name Hindiistan properly belongs to the region between the
Sutlej and Benares, sometimes extended to the Narbada and Maha-nadi
yivers, but not to Bengal or the Dekhan.
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employed in Sanskrit literature and recognized by the whole
Sanskritic race, more particularly in Bengal and the Dekhan, is
Bhirata or Bharata-varsha—that is to say— the country of king
Bharata!,” who must have ruled over a large extent of territory in
ancient times (see pp. 371, 419 of this volume).

It will not be supposed that in our vast Eastern Empire we have
to deal with a single race or even with many merely ordinary races.
We are not there brought in contact with savage tribes who melt away
before the superior force and intelligence of Europeans. Rather are
we placed in the midst of great -and ancient peoples, who, some of
them tracing back their origin to the same stock as ourselves,
attained a high degree of civilization when our forefathers were
barbarians, and had a polished language, a cultivated literature,
and abstruse systems of philosophy, centuries before English existed
even in name.

The population of India, according to the census of 1872, amounts
to at least 240 millions2, An assemblage of beings so immense does

! Manu’s name (IT. 22) for the whole central region between the Hima-
laya and Vindhya mountains is Aiydvarta, ‘abode of the Aryans, and this
is still a classical appellation for that part of India. Another name for
India, occurring in Sanskrit poetry, is Jambu-deipa (see p. 419). This is
restricted to India in Buddhist writings. Strictly, however, Jambu-dvipa
is a poetical name for the whole earth (see p. 419), of which India was
thought to be the most important part. Bharata in Rig-veda 1. xcvi. 3
may mean ‘a supporter, ¢ sustainer, and Bhdrata-varsha may possibly
convey the idea of ¢ a supporting land.’

2 Of these, about 27 millions belong to the native states. In the
Bengal provinces alone the number, according to the census of 187172,
amounts to 66,856,859, far in excess of any previous estimate. Of these,
only 19,857 are Europeans, and 20,279 Eurasians. A most exhaustive
and interesting account of its details is given by Sir George Campbell in
his Bengal Administration Report. This is the first real census of the
country yet attempted. Sir William Jones in 1787 thought the popula-
tion of Bengal, Behar, Orissa (with Benares also) amounted to 24,000,000;
Colebrooke in 1802 computed it at 30,000,000 ; in 1844 it was estimated
at 31,000,000; and of late years it was assumed to be about 40 or 41
millions, Now it is found that the food-producing area of Bengal
numbers 650 souls to the square mile, as compared with 422 in England,
and 262 in the United Kingdom. The three Presidency towns number
644,405 inhabitants for Bombay (called by the natives Mumbaz) ; 447,600
for Caleutta (Kalikata); and 397,522 for Madras (Cenna-pattanam); but
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not, of course, form one nation. India is almost a continent like
Europe. From the earliest times its richness has attracted various
and successive immigrants and invaders, Asiatic and European.
Its inhabitants differ as much as the various continental races, and
speak languages equally distinet.

We have first the aboriginal primitive tribes, who, migrating
from Central Asia and the steppes of Tartary and Tibet, entered
India by successive incursions®.

Then we have the great Hinda race, originally members of that
primeval family who called themselves Arya or noble, and spoke
a language the common source of Sanskrit, Priakrit, Zand, Persian,
and Armenian in Asia; and of the Hellenic, Italic, Keltic, Teu-
tonic, and Slavoniec languages in Kurope. Starting at a later
period than the primitive races, but like them from some part of
the table-land of Central Asia—probably the region surrounding
the sources of the Oxus, in the neighbourhood of Bokhara—they
separated into distinet nationalities, and peopled Europe, Persia,
and India. The Hindd Aryans, after detaching themselves from
the Persian branch of the family, settled in the Panjab and near
the sacred river Sarasvati. Thence they overran the plains of the
Ganges, and spread themselves over the region called Aryivarta
(see p. xvi, note 1), occupying the whole of Central India, coalescing

the suburbs have been caleulated in the case of Bombay, making it come next
to London as the second city in the Empire. If this had been done in Cal-
cutta and Madras, the numbers for Caleutta (according to Sir (. Camp-
bell’s Report) would have been 892,429, placing it at the head of the three
cities. Almost every one in India marvies as a matter of course, and indeed
as a religious duty (see p. 246 of this volume). No infants perish from
cold and exposure. As soon as a child is weaned it lives on rice, goes
naked for two or three years, and requires no care whatever. The con-
sequent growth of population will soon afford matter for serious anxiety.
The Hindts are wholly averse from emigration. Formerly there were
three great depopulators—ivar, famine, and pestilence—which some regard
as evils providentially permitted to exist in order to maintain the balance
between the productive powers of the soil and the numbers it has to
support. Happily, our rule in India has mitigated these scourges; but
where are we to look for sufficient checks to excess of population ?

! These aboriginal tribes, according to the last census, amount to
14,238,198 of the whole population of India. For an account of them
see p. 312, note 1, and p. 236, note 2, of this volume,

b
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with and, so to speak, Aryanizing the primitive inhabitants, and
driving all who resisted them to the south or towards the hills.
But India, even after its occupation by the great Aryan race,
appears to have yielded itself up an easy prey to every invader.
Herodotus (IV. 44) affirms that it was subjugated by Darius
Hystaspes. This conquest, if it ever occurred, must have been
very partial. The expedition of Alexander the Great to the banks
of the Indus, about 327 B.c., is a familiar fact. To this invasion is
due the first authentic information obtained by Xuropeans con-
cerning the north-westerly portion of India and the region of the
five rivers, down which the Grecian troops were conducted in ships
Ly Nearchus., Megasthenes, the ambassador of Seleukos Nikator,
during his long sojourn at Palibothra (sce note, p. 231), collected
further information, of whieh Strabo (see p. 281, note), Pliny,
Arrian, and others availed themselves. The next immigrants who
appear, after a long interval, on the scene are the Parsis. This
small tribe of Persians (even now, according to the last census, not
more than seventy thousand in number) were expelled from their
native land by the conquering Muhammadans under the Khalif
Omar in the seventh century. Adhering to the ancient religion of
Persia—the worship, that is, of the Supreme Being under the symbol
of fire—and Dbringing with them the records of their faith, the
Zand-Avasta of their prophet Zoroaster (see p. 6), they settled down
in the neighbourhood of Surat about 1100 years ago, and became
great merchants and shipbuilders®. For two or three centuries we

! The Parsis appear to have settled first at Yazd in Persia, where a
number of them still remain. The Zand-Avastd consists of 1. the five
Qathas, or songs and prayers (in metres resembling Vedic), which alone
are thought to be the work of Zoroaster himself, and form part of the Yazna
(or Yasna=yajna), written in two dialects (the older of the two called
by Haug the Gathi); 2. the Vendidad, a code of laws; 3. the Yashis,
containing hymns to the sun and other deities. There is another portion,
called the Visparad, also a collection of prayers. Peshotun Dustoor
Behramjee Sunjana, in a note to his Dinkard (an ancient Pahlavi work just
published at Bombay, containing a life of Zoroaster and a history of the
Zoroastrian religion), informs us that the Avastdi has three parts:
1. Gatha, 2. Date, and 3. Mathre; 1. being in verse and treating of the
invisible world, 2. in prose and giving rules of conduct, 3. comprising
prayers and precepts and an account of the creation. The Hindd and
Zoroastrian systems were evidently derived from the same source. Fire



INTRODUCTION, XIX

know little of their history. ILike the Indo-Armenians?, they
never multiplied to any cxtent or coalesced with the Hinda popu-
lation, but they well deserve notice for their busy active habits,
in which they emulate Europeans.

Then eame the Muhammadans (Arabs, Turks, Afghans, Moguls,
and Persians), who entered India at different times®. Though they

and the Sun are venerated in both ; but Zoroaster (properly Zarathusira
Spitama) taught that the Supreme Being created two inferior beings—
Ormuzd (Ahura-mazda) the good spirit, and Ariman the evil. The former
will destroy the latter. This dualistic prineiple is foreign to the Veda.

! The Armenians of India hold a position like that of the Parsis, but
their numbers are less (about five thousand), and they are more scattered,
and keep up more communication with their native country. There are
often fresh arrivals; but some have been in India for centuries, and are
dark in complexion. They are frequently merchants and bankers, and
being Christian, generally adopt the European dress. They may be
called the Jews of the Eastern Church: for, though scattered, they hang
together and support each other. At Caleutta they have a large church
and grammar-school. Their sacred books are written in ancient Armenian.
Of the two modern dialects, that spoken S.E. of Ararat by the DPersi-
Armenians prevails among the Indo-Armenians.

. 2 Muhammad’s successors, after occupying Damascus for about one
hundred years, fixed their capital at Baghdad in 750, and thence their
power extended into Afghdnistan. The Arabs, however, never obtained
more than a temporary footing in India. Under the Khalif Walid I, in
711, Muhammad Kasim was sent at the head of an army into Sinde, but
the Muslims were expelled in 750; and for two centuries and a half
India was left unmolested by invaders from the west. . About the year
950, when the power of the Arabs began to decline in Asia, hardy tribes
of Tartars, known by the name of Turks (not the Ottoman tribe which
afterwards gained a footing in Europe, but hordes from the Altai moun-
tains), were employed by the Khalifs to infuse vigour into their effeminate
armies. These tribes became Muhammadans, and gradually took the
power into their own hands. In the province of Afghanistan, Sabaktagi,
once a mere Turkish slave, usurped the government. His son Mahmid
founded an empire at Ghazni in Afghanistan, and made his first of thir-
teen incursions into India in the year 100o. During the thirteenth
century the Mongol or Mogul hordes, under the celebrated Jangiz Khan,
overthrew the Turkish or Tartar tribes; and in 1398 Timiir, uniting
Tartars and Mongols into one army, made his well-known invasion of
India. After desolating the country he retired, but the sixth in descent
from him, Baber (Babar), conquered Afghanistan, and thence invading

b2
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now form about one-sixth (or, according to the last census, about
forty-one millions) of the entire population, a large number of them
are supposed to be the descendants of Hindiis converted to Islam?.

India about 1526, founded the Mogul empire, which his grandson Akbar
(son of Humiyiin) established on a firm basis in 1556; a very remarkable
man, Shir Shah Sur, having previously usurped the empire of HindGstan,
and raised it to great prosperity. The power of the Moguls, which
rapidly inereased under Akbar, Jahangir, and Shihjahan, until it eulmi-
pated under Aurangzib, began to decline under Shah ’Alam (Bahadur
Shah), Jahandar Shah, and Farrukh-siyar; and under Mulammad Shah,
the fourth from Aurangzib, took place the Persian invasion of Afgh@nistan
and thence of India, undertaken by Nadir Shah (a.p. 1738) to avenge on
the Afghans their inroads into Persia. Hence it appears that in all cases
the Muhammadan invaders of India came through Afghanistan, and gene-
rally settled there before proceeding to conquer the Hindds. On this
aceount, and from the proximity of Afghanistan, it has followed that the
greater number of Mubiammadan immigrants have been of Afghan blood.

1 The total number of Muhammadans in the Bengal provinces alone is
20,664,775—probably more than in any other country of the globe; so
that if England had merely these provinces, she would stand at the head
of all Muhammadan powers, ruling more Mussulmans than the present
representative of the Khalifs himself (see p. xxxv, note 1). The great
bulk of Indian Muhammadans are Sunnis (see p. xlii), very few Shi'as
being found in Bengal, or indeed in any part of India (except Oude, and
a few districts where there are descendants of Persian families). It is
noteworthy that in Behar the mass of the people is Hindg, and singularly
enough it is not in the great Mogul eapitals of Bengal, such as Dacea,
Gaur, and Murshidabad, that the Muslims are most numerous, but among
the peasants and cultivating classes. Sir George Campbell has remarked
that in Bengal the Musalmin invasion found Hindism resting on wealk
foundations. Its hold on the affections of the people was weak. The
Aryan element was only able to hold its own by frequent importation of
fresh blood from Upper India. Henee it happened that when the Muslim
conquerors invaded the lower Delta with the sword and the Kurdn, they
were not wholly unwelcome. They proclaimed equality among a people
kept down Dby caste. Tence in Bengal great masses became Mubam-
madans, being induced to embrace Islam by the social elevation it gave
them. In the North-west provinces and neighbourhood of the great
Mogul capital Delhi, where the Hindis have always been more spirited
and independent, there are only about four million Musalmans. In the
Panjab, however, there are nearly nine millions and a half.

One grand distinction between Islam and Hindism is, that the former
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Politically they became supreme, but they were never able to supplant
the Hindus, as these had done their predecessors. Morcover, it was
the policy of the Muhammadan conquerors to hend, in many points,
to the prejudices of their Indian subjects. Hence the Muslims of
India became partially Hindaized, and in language, habits, and
character took from the Hindas more than they imparted®.

Nor has the Hindé-Aryan element lost its ascendancy in India.
notwithstanding the accession and admixture of Furopean ingre-
dients. The Portuguese, the Dutch, the Danes, the French have
one after the other gained a footing on its shores, and their influence
still lingers at isolated points2  Last of all the English have spread
themselves over the whole country, and at this moment our poli-
tical supremacy 1s everywhere greater than that which once
belonged to the Musalmans®.  Yet the mass of the population is

is ever spreading and secking converts, whereas the latter, theoretically,
can never do so. A DBrahman is born, not made. Practieally, however, any
number of persons may form themselves into a new caste by eommunity
of occupation, and the Brahmans cf the present day ave ready to accept
them as Hindus.

! Hence it happens that the lower orders of Indian Muhammadans
obzerve distinctions of caste almost as strietly as the Hindds. Many of
them will eat and drink together, but not intermarry.

# In later times there has been a constant immigration of Chinese into
India, but only of the male sex. The Portuguese still hold three places
in India, viz. Goa, Daman, and the island of Diu on the western coast.
The Duteh once held Chinsura on the right bank of the Hooghly, and
Negapatam on the coast of Tanjore; but about the year 1824 they made
both over to wus, receiving in return our possessions on the coast of
Sumatra. Our cession of the coast of Sumatra was afterwards consi-
dered a blunder, to remedy whieh the formal transfer of Singapore to the
British was effected in 1824 by Sir Stamnford Raffles (a treaty being made
with the neighbouring Sultan) as an intermediate port for our trade with
China. The Danes once possessed Tranquebar and Serampore, both of
which were purchased from them by us in 1844. In 1846 they ceded
a small factory to us at Balasore, where the Portuguese also, as well as
the Duteh, held possessions in the early periods of Furopean intercourse.
The French still retain Pondicherry and Karvical on the Coromandel coast,
Chandernagore on the right bank of the Hooghly, Mahé on the Malabar
coast, and Yanaon near the mouths of the Godavari.

? Although our annexation of provinee after province cannot always
be justified, yet it may be truly said that our dominion has been gradually
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still essentially Iindi, and the moral influence of what may be
called the Indo-Aryan race is still paramount.

forced upon us. Our first dealings with India were merely commercial.
The trading corporation entitled ¢ Governors and Company of London
Merchants trading to the East Indies” was formed in 1600. The first
Court of Directors was held on the 23rd September 1600, and the first
charter was dated by Queen Elizabeth on the 3rst of December in that
year. The first factory was built at Surat, near the mouth of the Tapty,
north of Bombay, in 1613. In 1661 the island of Bombay was ceded to
the British by Portugal, as the marriage portion of the Infanta Catharine,
on her marriage with Charles IT, but its final possession was withheld for
four years. It was handed over by Charles to the East India Company
in 1669. Another factory was built on the Hooghly above Calcutta in
1636; Madras came into the Company’s possession in 1640, and they
purchased Calcutta itself in 1698. The battle of Plassy, from which dates
the real foundation of the British empire, was fought June 23, 1757.
There are still a large number of native states in India. According to
the India Office Report they exceed 460. Some merely acknowledge our
supremacy, like Nepil; but even this frontier country receives our Resi-
dent. Others are under a compact to govern well; others pay us tribute,
or provide for contingents. Some have power of life and death, and some
are obliged to refer capital cases to English courts of justice. Nearly all
are allowed to adopt successors on failure of heirs, and their continued
existence is thus secured. The Official Report classes them in twelve
groups, thus: 1. The Indo-Chinese, in two subdivisions, comprising—
A. the settled states, Nepal (whose chief minister and virtual ruler is Sir
Jung Bahadur), Sikkim (whose king lives at two cities, Tumlung and
Chumbi, and who has lately ceded some territory to us), Bhutan (a tur-
bulent hill-district), and Kiich Bakar; B. the hill-tribes, of Chinese
character and physiognomy. 2. The aboriginal Ghond and Kole tribes in
Chota Nagpur, Orissa, the Central Provinces, and the Jaipur (in Orissa)
Agency. 3. The states among the Himalayas, from the western frontier
of Nepil to Kaémir, ruled generally by Rajput chiefs. 4. The Afghan
and Belizchi frontier tribes beyond the Indus. 5. The Sikh states in the
Sirhind plain, occupying the classic ground between the Sutlej and the
Jumn3, and once watered by the Sarasvati. 6. Three Muhammadan
states, geographically apart, but having much in common, viz. Rampur
(a district in Rohilkkhand, representing the Rohilla state of the days of
Warren Hastings), Bhawalpur (separated from the Panjab by the Sutlej),
and Ahairpur (or Khyrpur) in Sind. 7. Mdlwa and Bundelkhand, the
former representing part of the Marathi power, and including the impor-
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Nevertheless, however closely bound together this race may be
by community of origin, of religion, of customs, and of speech, and
however powerful the influence it may exert over the Non-Aryan
population, differences distinguish the people of India as great as

tant states of Central India, viz. that of Gwalior, ruled over by Maharaja
Sindia; the district governed by Holkar ; the state of Dhar, ruled by the
third Marathi family, called Puars; the Muhammadan state of Bhopal ;
and Bundelkhand, including the district of Rewah. 8. The ancient sove-
reignties of Rajputina, including fifteen Rajput states (such as Odeypur,
Jaipur, &ec.), two Jat and one Muhammadan (Tonk). 9. The Gjarat?
native states, north of Bombay, the principal being that of Baroda, ruled
over by the Quikwdr or Guicowar. [Gui is for gai, ‘a cow,” and kwar
or cowdr (kuwdr) is possibly a corruption of Zumar=~kumara, ¢ a prince ;’
but there is a Marathi word Gayakya, ¢ a cowherd.” He is of the herdsman
caste, and descended from a Marathi general.] 10. The Marathi states
south of Bombay, representing the remains of the Marathi power founded
by Sivaji. Of these Satdra was annexed in 1848, but Aolapur remains;
nineteen others are under our management owing to the minority of the
chiefs, 11, The Mubammadau state of Haidarabad (or Hyderabad), in
the Dekhan, ruled over by the Nizdm, at present a minor, the government
being conducted by Sir Salar Jung and Shams-ul-Umra.  12. The state
of Mysore, whose old Raja remembered the siege of Seringapatam. He
died in 1868, and was succeeded by a child for whom we are now govern-
ing the country. To this must be added the two neighbouring Malayalam
states on the Malabar coast, called Travancore and Coclin, both of which
are excellently governed by enlightened Rijas and good ministers. Here
is a Muhammadan historian’s account of the first settlement of the Eng-
lish in India: ‘In the year 1020 (A.D. 1611) the Emperor of Delhy,
Jahingir, the son of king Akbar, granted a spot to the English to build
a factory in the city of Surat, in the province of Guzerat, which is the
first settlement that people made on the shores of Hinddstan. The
English have a separate king, independent of the king of Portugal, to
whom they owe no allegiance ; but, on the contrary, these two nations
put cach other to death wheresoever they meet. At present, in conse-
quence of the interference of the Emperor Jahingir, they arc at peace
with each other, though God only knows how long they will consent to
have factories in the same town, and to live in terms of amity and friend-
ship.” (Quoted in Sir George Campbell’s Modern India, p. 23.) An
excellent account of the rise of the British dominions in India is given by
Professor W. D. Whitney in the Second Series of his Oriental and Lin-
guistic Studies, procurable from Messrs. Trithner & Co.
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or even greater than those which once divided and still distinguish
the whole continent of Hurope. The spirited Hindastani, the
martial Sikh, the ambitious Marathi, the proud Rajput, the hardy
Gurkha', the calculating Bengali, the busy Telugu, the active
Tamil, the patient Pariah differ infer se as much as or more than
the vivacious Celt, the stubborn Saxon, the energetic Norman,
the submissive Slave, the enterprising Englishman, and the
haughty Spaniard.

Many causes have combined to produce these distinctions. Dif-
ference of climate has had its effect in modifying character.
Contact with the aboriginal races and with Muhammadans and
Europeans has operated differently in different parts of India.
Even in districts where the Ilindas are called by one name and
speak one dialect they are broken up into separate classes, divided
from each other by barriers of castes far more difficult to pass than
the social distinetions of Europe. This separation constitutes, in
point of fact, an essential doctrine of their religion. The growth
of the Indian caste-system is perhaps the most remarkable feature
in the history of this extraordinary people. Caste as a social insti-
tution, meaning thereby conventional rules which separate the
grades of society, exists of course in all countries. In England,
caste, in this sense, exerts no slight authority. But with us caste
is not a religious institution. On the contrary, our religion, though
1t permits differences of rank, teaches us that such differences are
to be laid aside in the worship of God, and that in His sight all
men are equal. Very different is the caste of the Hindas. The
Hinda theory, according to Manu (see p. 240), is that the Deity
regards men as wnequal, that he created distinet kinds of men, as
he created varieties of birds or beasts: that Brahmans, Kshatriyas,

' The word Gurkha for Gorkha—a contraction of the Sanskrit Go-
raksha—means ¢ cow-keeper. The aborigines of Nepil are mostly of
the Bhot or Tibetan family, and are therefore Buddhists; but tribes of
Hind@is immigrated into this mountainous region at different periods
within memory, and obtained the sovereignty of the country. They were
probably of the cowherd caste from the adjacent country of Oudh and
from the district below the hills, known as Gorakhpur. ¢The tutelary
deity of Nepal is a form of Siva, denominated Gorakhnath, whose priests
are Yogis, and the same seet and worship had formerly equal predomi-
nance at Gorakhpur.'— Asiatic Researches, vol. xvii. p. 189.
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Vaisyas, and Studras are born and must remain (at least in cach
separate existence) distinet from each other; and that to force any
Hinda to break the rules of caste is to force him to sin against
God, and against nature. It is true, that the endless rules of
caste in India principally hinge upon three points of mere social
economy and order: 1. food and its preparation!, 2. intermarriage?,
and 3. professional pursuits®; but among a religious people, who
regard these rules as sacred ordinances of their religion, an offence
against any one of them becomes a great crime. It is a remarkable
fact, that the jails in India often contain hardened eriminals, who
have fallen in our estimation to the lowest depths of infamy, but
who, priding themselves on the punctilious observance of caste, have
not lost one iota of their own self-respect, and would resent with
indignation any attempt to force them to eat food prepared by the
most virtuous person, if inferior to themselves in the social scale.

A full account of the origin and development of caste—of the
strictness of 1ts rules, and of the power it still exerts as a religious
rather than as a social institution—will be found at p. 218, p. 231,
&e. Moreover, for a deseription of the rise of Buddhism and its in-
fluence in the opposite direction the reader must refer to p. 53, &e.

It remains to point out that the very nature of the Hind religious

I The preparation of food is quite as vital a point as eating together.
Food prepared by a person of inferior caste causes defilement. Some
castes cook with their shoes on: but most Hindis would abhor food thus
prepared, because leather causes defilement. Food cooked on board a
boat or ship is supposed to destroy caste; thus, a boat proceeding down
the Ganges sometimes stops to allow native passengers to cook their food
on shore ; perhaps, because wood is regarded as a conductor of defilement.
It cannot, of course, be said that the rules of caste are confined to these
three points. A Hindu’s ideas about unclean animals are very capricious.
He dreads the approach of a fowl to his house or person, as a source of
contamination; but he does not mind ducks. Happily ecaste can no
longer hold its own against necessity and advantage—against railroads
and scientific inventions. (See the quotation at bottom of p. 219.)

? See the note on the mixed castes, p. 218, and p. 232 with note.

8 It is the restriction of employments caused by caste which necessi-
tates a large estabiishment of servants. The man who dresses hair feels
himself degraded by cleaning clothes, and one who brushes a coat will on
no account consent to sweep a room; while another who waits at table
will on no consideration be iuduced to carry an umbrella.
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creed has been the source of great diversities among the people of
India.

Every religion worthy of the name may be said to develope itself
in three principal directions: 1. that of faith, 2. that of works and
ritual, 3. that of doctrine or dogmatic knowledge ; to one or other of
which prominence is given according to peculiarities of mental bias
or temperament. I have endeavoured to show at pp. 36 and 327-329
that the first two lines of development represent a religious exo-
teric or popular side, while the third exhibits its esoteric aspect,
and is the only exponent of its more profound meaning.

Nothing can possibly be more simple than esoteric Hindiism,
It is a creed which may be expressed by the two words—spiritual
Pantheisin (see p. 36). A pantheistic creed of this kind is the
simplest of all beliefs, because it teaches that nothing really exists
but the one Universal Spirit; that the soul of each individual
is identical with that Spirit, and that every man’s highest aim
should bLe to get rid for ever of doing, having, and being, and
devote himself to profound contemplation, with a view to such
spiritual knowledge as shall deliver him from the mere illusion
of' separate existence, and force upon him the conviction that he
is himself part of the one Being constituting the Universe.

On the other band, nothing can be more devoid of simplicity,
nothing more multiform and capable of divergence into endless
ramifications than the exoteric and popular side of the same creed.
This apparent gulf between esoteric and exoteric IHindism is
bridged over by the simple substitution of the word emanation
for identification.

Popular Hinddism supposes that God may for his own purposes
amuse himself by illusory appearances; in other words, that he may
manifest himself variously, as light does in the rainbow, and that
all visible and material objects, including superior gods (e, #svara,
adhisa), secondary gods (deva), demons (dailya), demi-gods, good
and evil spirits, human beings, and animals, are emanations from
him, and for a time exist separately from him, though ultimately
to be reabsorbed into their source. Both these aspects of Hindaism
are fully explained at pp. 36 and 323-336 of the following Lectures.
Irom the explanations there given, the multiform character and
singular expansibility of the Hinda religious creed will be under-
stood.

Starting from the Veda, it ends by appearing to embrace something
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from all religions, and to present phases suited to all minds!. It
has its spiritual and its material aspect, its esoferic and exoteric,
its subjective and objeetive, its pure and its impure. It is at once
vaguely pantheistic, severely monotheistie, grossly polytheistic, and
coldly atheistic. It has a side for the practical, another for the
devotional, and another for the speculative. Those who rest in
ceremonial observances find it all-satisfying ; those who deny the
efficacy of works, and make faith the one thing needful, need not
wander from its pale; those who delight in meditating on the nature
of God and man, the relation of matter to spirit, the mystery of
separate existence, and the origin of evil, may here indulge their
love of speculation. And this capacity for almost endless expansion
and variety causes almost endless sectarian divisions even among
those who worship the same favourite deity. And these differences
are enhanced by the close intertwining of religion with social dis-
tinctions. The higher classes are supposed capable of a higher form
of religion than the lower, the educated than the uneducated, men
than women ; just as the religions of Muhammadans and Christians
are held (like their complexions) to be most suited to their peculiar
coustitutions, circumstances, and nationalities.

In unison with its variable character, the religious belief of the
Hindas has really no single succinet designation. We sometimes
call it Ilinddism and sometimes Brahmanism, but these are not
names recognized by the natives.

If, then, such great diversities of race, spoken dialect, character,
social organization, and religious belief exist among a teeming
population, spread over an extent of territory so vast that almost
every variety of soil, climate, and physical feature may be found there
represented, the question fairly arises—IIow is it possible for us Iing-
lishmen, in the face of such differences, to gain any really satisfactory
knowledge of the people committed to our rule? Ouly one key to
this difficulty exists. Happily India, though it has at least twenty
spoken languages (p. xxix), has but one sacred and learned language

! It is on this principle, I suppose, that Sir Mungoldas Nathooboy,
K. S.I,, of Bombay, is reported to have once argued with a zealous raw
missionary that Hindfis being Christians by nature needed not to be
converted ; adding, ‘But I thank God that you English were converted
to Christianity, or you would by this time have eaten up the world to
the bone.’
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and one literature, accepted and revered by all adherents of Hin-
diism alike, however diverse in race, dialeet, rank, and ereed. That
langunage is Sanskrit, and that literature is Sanskrit literature—the
repository of Veda, or ‘knowledge’ in its widest sense; the vehicle
of Hinda theology, philosophy, law, and mythology ; the one guide
to the intricacies and contradietions of Hindtism ; the one bond of
sympathy, which, like an electric chain, connects Hindus of oppo-
site characters in every distriet of India. Happily, too, the most
important and interesting parts of that literature are now accessible
to all, both in the original and in good translations.

And here let me explain that the name Sanskrit as applied to
the ancient language of the 1lindas is an artifieial designation for
a Lighly elaborated form of the language originally brought by the
Indian branch of the great Aryan race into India. This original
tongue soon became modified by contact with the dialects of the
aboriginal races who preceded the Aryans, and in this way converted
nto the peculiar language (fhdshd) of the Aryan immigrants who
settled in the neighbourhood of the seven rivers of the Panjab
and its outlying districts (Supta Sindhavas=in Zand Hapta Hendu).
The most suitable name for the original language thus moulded
into the speech of the Hindus is Hindt-i (=Sindha-i), its principal
later development being called Hindil, just as the Low German dia-
lect of the Saxons when modified in England was called Anglo-
Saxon. But very soon that happened in India whieh has come to
pass in all eivilized countries. The spoken language, when once its
general form and eharacter had been settled, scparated into two lines,
the one elaborated by the learned, the other popularized and vari-
ously provincialized by the unlearned. In India, hewever, from
the greater exclusiveness of the educated few, the greater ignorance
of the masses, and the desirve of a proud priesthood to keep the key
of knowledge in their own possession, this separation became more
marked, more diversified, and progressively intensified. Henee, the
very grammar whieh with other nations was regarded only as a

* Tt may be thought by some that this dialect was nearly identical with
the language of the Vedic hymns, and the latter often gives genuine Prakrit
forms (as kufa for krita) ; but even Vedic Sanskrit presents great clabora-
tion scarcely compatible with the notion of its being a simple original dialect
(for example, in the use of complicated grammatical forms like Intensives);
and Panini, in distinguishing between the common language and the Vedie,
uses the term Bhasha in contradistinction to Chandas (the Veda).
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means to an end, came to be treated by Indian Pandits as the end
itself, and was subtilized into an intricate science, fenced around by
a bristling barrier of technicalities. The language, too, elaborated
pari passu with the grammar, rejected the natural name of Hinda-i,
or ‘the speech of the Hindas,” and adopted an artificial designation,
viz. Sunskrita, < the perfectly constructed speech’ (sam=ovv, con, krila
=/uctus, ‘ formed’), to denote its complete severance from vulgar pur-
poses, and its exclusive dedication to religion and literature ; while
the name Prakrita—which may mean °the original’ as well as ¢ the
derived’ speech—was assigned to the common dialect. This of itself'is
a remarkable circumstance ; for, although a similar kind of separation
has happened in Europe, yet we do not find that Latin and Greek
ceased to be called Latin and Greek when they became the language
of the learned, anv more than we have at present distinet names for
the common dialect and literary language of modern nations.

The Sanskrit dramas afford a notable specimen of this linguistic
claboration on the one side, and disintegration on the other (sce
p- 469). The two forms of speech thus evolved may be compared
to two children of the same parent—the one, called Sanskrit, refined
by every appliance of art; the other, called Prakrit, allowed to run
more or less wild.

The present spoken languages of India—Bengili, Uriya or Oriya
(of Odra-de$a Orissa), Marithi, Gujarati, Panjabi, and Hindi', with
its modifications—represent, Prakrit® in its later stages of decom-

! By Hindi I mean the speech of the Hindis as represented by the
Prem Sagar, and the Ramayana of Tulasi Das. According to Dr. Fitz-
Edward Hall, the Prem Sagar does not furnish a model of the most
classical Hindi. There is certainly a modern literary Hindi which
borrows largely from pure Sanskrit, and another which is so mixed with
Arabic and Persian words as to receive another name, Hindaistani (p. xxxi,
note). Besides Hindi and Hindistinl and the languages above named,
there are Sindhi, Kadmiri, Nepalese, Assamese, Pushtll (of Afghanistan),
Sinhalese (of Ceylon), Burmese, the five Dravidian (xxx, 2), and the half
Diavidian Brahii-i. See Mr. Beames valuable Comparative Grammar.

* The various kinds of Prikrit introduced into the Sanskrit dramas
(the two principal forms of which—Maharashtri and Sauraseni—are
explained by Vararuéi in his grammar, the Prakrite-prakasa, edited by
Professor 1. B. Cowell) represent the last stage of development in the direc-
tion of the modern vernaculars. The earlier form of the ancient spoken
language, called Pdli or Jayadli, has a grammar and extensive litera-
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position, and variously modified by collision with the primitive
dialects of different localities.

It must not, however, be supposed that in taking this view of the
formation of Sanskrit, I mean to imply that it does not also stand in
a kind of parental relation to the spoken dialects. Sanskrit, when
too highly elaborated by the Pandits, became in one sense dead, but
in another sense it still breathes, and lives in the speech of the
people, infusing fresh life and vigour into all their dialects®. For,
independent of Sanskrit as the vernaculars probably were in their
first origin, they all now draw largely from it, for the enrichment
of their voeabulary 2.

ture of its own, the study of which will be greatly facilitated by the
Dictionary of Mr. R. C. Childers. Pili was introduced into Ceylon by
Buddhist missionaries from Magadha when Buddhism began to spread,
and is now the sacred language of Ceylon and Burmah, in which all their
Buddhist literature is written. Singularly enough, it found a kindred
dialect established in Ceylon, which had developed into the present Sinha-
lese. Pali is closely connected with, and was probably preceded by the
language of the Rock Inscriptions of the second and third centuries B.c.
The language of the Gathas, as found in the Lalita-vistara (see p. 55,
note 1) of the Northern Buddhists of Nepal, is thought by some to be a
still earlier form of the popular language ; so that four separate stages of
Prakrit, using that term generally for the spoken languages of the people
which preceded the modern vernaculars, can be traced : 1. the Githas;
2. the Inscriptions; 3. the Pali; 4. the Prakrit of the plays. (Professor
E. B. Cowell’s edition of Colebrooke’s Essays, II. 21.)

! The Sanskrit colleges founded at Benares, Calcutta, and other places,
for the cultivation of the learned language and literature of the Hindas,
are doing a good work; Dut, after all, the bearing of Sanskrit upon the
vernaculars constitutes a point of primary importance. For we must not
forget that the general diffusion of education throughout India must be
chiefly effected through the medium of the vernacular dialects,and not merely
through English. A knowledge of this fact has led to the establishment
of Sir William Muir’s new college at Allahabad (the ¢ Muir University
College’), to which numerous vernacular schools will be affiliated. With
reference to the study of the vernaculars and the spread of education
by their means, let me recommend a perusal of Sir Charles Treve-
lyan’s ¢ Original Papers on the Application of the Roman Alphabet to
the Languages of India,’ edited by me in 1859 (Longmans).

2 This applies even to the South-Indian languages—Tamil, Telugu,
Kanarese, Malayalam, and Tulu; although these are not Aryan in structure,
but belong rather to the Turanian or agglutinating family.
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If, then, the mere langunage of a people—the bare etymology of
isolated words, and the history of the changes they have undergone
in form and meaning—furnishes an exeellent guide to its past and
present condition, moral, intellectual, and physical, how much more
must this be true of its literature! And here again we are met by
the remarkable fact that India, notwithstanding all its diversities
of race, caste, customs, creed, and climate, has to this day but one
real literature, accepted by all alike—the common inheritance of all.
In European countries, literature changes with language. Xach
modern dialect has its own literature, which is the best representa-
tive of the actual condition of the people to whom it belongs. To
know the Italians, we need not study Latin, when the modern
literature is at our command. But the literature of the Ilindd
vernacular dialects (except perhaps that of Tamil) is scarcely yet
deserving of the name. In most cases it consists of mere reproduc-
tions of the Sanskrit!. To understand the past and present state of
Indian society—to unravel the complex texture of the Hindd mind;
to explain inconsistencies otherwise inexplicable—we must trust to
Sanskrit literature alone. Sanskrit is the only language of poetry,
drama, law, philosophy—the only key to a vast and apparently con-
fused religious system, and a sure medium of approach to the hearts
of the Hindas, however unlearned, or however disunited. It is, in
truth, even more to India than classical and patristic literature was
to Europe at the time of the Reformation. It gives a deeper impress
to the Hind@ mind, so that every Ilinda, however unlettered, is un-
consciously affected by it, and every Lnglishman, however strange
to the Kast, if only he be at home in Sanskrit literature, will rapidly
become at home in every corner of our Indian territories.

These considerations will, T trust, justify my attempt to give
some idea of the history and character of India’s literature.

Let 1t be clearly understood, however, that the examples of Indian
wisdom given in this volume generally present the bright side of the

! With regard to Hindastani (otherwise called Urda), the proper
language of the North-western districts and passing current, like French
in Europe, over all India, it cannot be said to rauk as a distinet language
till the time of Timir, about A.D. 1400, when it was finally formed in his
Urdd or camp by blending Hindi with the Arabic and Persian of the
Muhammadan invaders. Its prose literature, such as it is, certainly owes
more to Arabic than to Sanskrit, and is quite modern. The productions
of its greatest poet, Sauda, are not much more than a hundred years old.
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picture only. 'To make the sketch a faithful portrait of the reality,
many dark lines and shadows must be introduced.

My reasons for giving prominence to all that is good and true in
the Hinda system are stated in the note to p. 3 of Lecture I.  Let
me now add a few remarks to what is there asserted.

Tt appears to me high time that all thoughtful Christians should
reconsider their position, and—to use the phraseology of our modern
physicists—readjust themselves to their altered environments. The
ground is now being rapidly cleared for a fair and impartial study
of the writings of Eastern nations. The sacred books of the three
orcat systems opposed to Christianity—DBrahmanism, Buddhism,
and TIslim—are now at length becoming accessible to all; and
Christians can no longer neglect the duty of studying their con-
tents 1. All the inhabitants ol the world are being rapidly drawn

1 With regard to the books on which the three great false rcligions of
the world rest, not only have we access to those of Brahmanism and
Tslaim—viz. the Veda and the Kurin—both in printed editions of the
originals and in various translations (see pp. 6-9), but even the Buddbist
cacred Canon—written in the ancient language called Pali (see p. xxix,
note 2) —is now becoming accessible. Tts name 7'ri-pitaka, ¢ three haskets
or caskets, denotes its distribution under three divisions, viz. A. Satra
(Pali Sutta), works containing the doctrinal and practical discourses of the
great Buddha. B. Vinaya, ecclesiastical discipline, or works prescribing
vules and penalties for the regulation of the lives of the monks (Bhikshukas,
see p. 58). C. Ablidharma (Pali Ablidhamma), metaphysies and philo-
sophy. These three classes of works were rehearsed at the first council
by the Buddha’s three pupils, Ananda, Upali, and Kasyapa respectively.

A. has five subdivisions, viz. 1. Digha-nikaya (dirgha-n°), collections
of long Siitras. 2. Majjhima-nikaya (madhyama-n’), collections of Su-
tras of a middling length. 3. Sanyutta-nikiya (samyukta-n’), groups of
Sttras. 4. Anguttara-nikaya, collections of other Siitras. 5. Khuddaka-
nikaya (kshudraka-n°), collections of short Siitras in fifteen different works,
viz. 1. Khuddaka-pitha, lesser readings, edited and translated in the
¢ Journal of the Royal Asiatie Society’ by Mr. R. C. Childers ; 2. Dhamma-
pada, religious precepts (lit. verses or words, on Dharma); 3. Uddana, hymns
of praise; 4. Itivuttakam, precepts in which Itivuttam, ‘it has been so said,’
oceurs ; §. Sutta-nipdta, occasional Sutras; 6. Vimanavatthu, stories of
celestial mansions; 4. Petavatthu, stories of Pretas; 8. Thera-gatha;
9. Theri-githa, relating to elders among priests and priestesses ; 10. J ataka,
the Buddha's previous births; 11. Mahd-niddesa, great commentary; 12.
Pati-sambhida, exposition of the Patis; 13. dpadana, heroic actions ;
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together by increased facilities of communication, and St. Paul’s
grand saying—that God has made all nations of men of one blood
(Acts xvii. 26)—1is being brought home to us more forcibly every
day. Steam presses, as well as railroads and telegraphs, are doing
a great work, and bringing about rapid changes. They are every
day imposing upon us new duties and responsibilities in the opening
out of hitherto unexplored regions. Surely, then, we are bound to
follow the example of the great Apostle of the Gentiles, who,
speaking to Gentiles, instead of denouncing them as ¢hcathen,’
appealed to them as ‘very God-fearing’ (56L0‘L5(1Lpou€07épovs) and
even quoted a pussage from one of their own poetb in suppmt of a

14. Buddha-vansa, hlstory of Buddhas who preceded (xotama 15. O’am ya-
pitaka, casket of rites and deeds.

B. has five subdivisions : 1. Parajika; 2. Padittiya; 3. Cilavagya;
4. Mahavagga; 5. Parivara.

C. has seven subdivisions : 1. Dhamma-sawguni; 2. Vibhanga, 3. Ka-
thavatthu,; 4. Puggala; 5. Dhate; 6. Yamaka,; 7. Patthana.

Of the fifteen works under the fifth subdivision or Khuddala-nikaya of A,
the Dhamma-pada, Sutta-nipate, and Jatake are the most important.

The Dhamma-pada, or precepts of law—entirely in verse—has been
edited by Dr. Fausboll, of Copenhagen, with parts of the commentary
(Artha-kathd or Attha-kathd), and translated by Professor Weber (Indische
Streifen, I. 118) and by Professor Max Miiller.

The Sutta-wipate has lately been translated by Sir M. Coomira Swamy
(Triibner, 1874). It consists of maxims on doctrine and practice, in prose
and verse—sometimes in the form of dialogues—possibly as old as the third
Buddhist council, in Afoka’s reign, 246 B.c. (see p. 60). They are com-
pared to the discourses of Vasishtha, addressed to Rama, in the Vasishtha-
ramdyana (see p. 370).

The tenth work of the fifteen, viz. the Jataka, has also been partially
edited and translated by Fausboll (ten of the Jatakas very recently,
Tritbner, 1872; five others in 1861).

The above long list of works under A. B. C. constitutes the sacred Canon
of the Southern Buddhists of Ceylon. The Tri-pitaka of the Northern
Buddhists of Nepal has probably become corrupted and amplified in some
of its details, though the names of the works—as far as has yet been
ascertained—are in all likelihood the same. The Sad-dharma-pundarika
and the Lalita-vistara (see p. 55, note) were once thought to belong to
this Canon, but this is now held to be a mistake. In Burnouf’s transla-
tion of the former (called by him Lotus de (& bonne loi), a note was
commenced on the difference between the Northern and Southern Tri-
pitakas, but left unfinished in consequence of his untimely death.

C
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Christian truth (Aets xvii. 28); and who, writing to Christians,
directed them not to shut their eyes to anything true, honest,
just, pure, lovely, or of good report, wherever it might be found,
and exhorted them, that if there be amy virfue, and if there be
any praise, they were to think on these things (Phil. iv. 8).
Surely it is time we ceased to speak and act as if truth among
Gentiles and truth among Christians were two wholly different
things. Surely we ought to acknowledge and accept with gratitude
whatever is true and noble in the Hindd character, or in Hinda
writings, while we reflect with shame on our own shortcomings
under far greater advantages.

Nor ought we to forget the words of St. Peter, when—looking down
from our undoubted pre-eminence on the adherents of false systems,
such as Brihmans, Buddhists, Parsis, Fetish-worshippers, and Mus-
lims, wholly distinct from one another and separated by vast chasms
though they be—we are accustomed to bracket them all together
as if they were equally far from the kingdom of God. To continue
to label them all, or even the first four, with the common label
Heathen?, as if they were all to be placed in the same category as

1 T lately read an able article, written by a Christian and a man of
high culture, in which the term ‘heathen’ was applied to murderers and
villains—1I presume from the fact that the inhabitants of heaths and out-
lying districts are often lawless and benighted. Another author, speaking
of certain ignorant vagabonds, says, ‘These heathen, &e. In point of
fact, I believe that this is not an unusual application of the term, and
such phrases as ‘heathenish conduct,” ¢ heathenish ideas,” are commonly
current amongst us as opprobrious epithets. Are we, then, justified in
still using this single term as a common label for all unbelievers in
Christianity, however God-fearing and righteous (like Cornelius of old)
they may be. We make an exception in favour of Muhammadans, for-
getting that corruptio optimi pessima. True, the translators of the Bible
generally use ‘ heathen’ as an equivalent for 7& &, ¢Gentile nations;’
but this rests on a false notion of some etymological affinity between the
two words. The Greeks and Romans who called the rest of the world
¢ Barbarians, the Hindlis who call all other persons ¢ Mleééhas,” and the
Muslims who call all unbelievers in Muhammad ‘Kaifirs and Gabrs,” never
have, so far as I know, applied these expressions to villains and criminals.
It becomes a question whether, if we are to follow the example of the
Founder of Christianity, we ought not to substitute some such term as
¢ Gentiles’ or < Unbelievers’ or ¢ Non-Christian nations’ for an epithet
now become somewhat too opprobrious.
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equally idolaters, seems, under the present altered circumstanees of
our increasing acquaintance with these systems, a proceeding wholly
opposed to the spirit of that great Apostle, who, when addressing
Gentiles, assured them that God had taught him not to call any
man common or unclean; and declared that God was no respecter
of persons, but that in every nation he that feared Ilim and worked
righteousness was accepted by Ilim (Acts x. 34, 35; see also Rom. ii.
10, 11, 14, 15, iil. 29).

If, then, it is becoming more and more a duty for all the nations
of the world to study eaeh other; to inquire into and compare each
other’s systems of belief; to avoid expressions of contempt in speak-
ing of the sincere and earnest adherents of any creed ; and to search
diligently whether the principles and doctrines which guide their
own faith and conduct rest on the one true foundation or not—
surely we Englishmen, to whose rule India has been intrusted, have
special opportunities and responsibilities in this respect. Forin India
the three great systems which now confront Christianity—rviz. Brah-
manism, Buddhism, and Tslim—are all represented. Brahmanism
is, of course, numerically the strongest; yet Muhammadans form,
as we have seen (p. xx), a sixth part of its populationl. As to
Buddhism, we have indieated (pp. 53-61) that its relationship to
Brahmanism was in some respects similar to that of Christianity
to Judaism ; and although it is true that, in contrast to Christianity,

' It may startle some to learn from p. xx of this Intrcduction that
England is the greatest Mubhammadan power in the world, and that our
Queen has probably more than double as many Muslim subjects as the
ruler of the Turkish Empire. Roughly estimating the present population
of the globe at thirteen hundred millions, the Buddhists along with the
Confucianists (disciples of King-fii-tsze, see p. 4, note 1) and Tauists (of
Lau-tsze) would comprise about 490 millions; Christians, 360 millions;
Muslims or Muhammadans, 100 millions ; and Brahmanical Hind@is and
Semi-Hindis, 185 millions. Of other creeds, the Jews comprise about 8 or
9 millions; Jainas, Parsis, and Sikhs together about 3 or 4 millions. The
Fetish-worshippers of Africa, America, and Polynesia probably make up
the remaining 153 millions. The census of 1872 showed that there were
only 318,363 converts to Protestant Christianity in all India. The
religion of Christians, Buddhists, and Muslims is missionary ; that of
Jews, Hindiis, and Parsls, non-missionary. Without the missionary spirit
there can be no continued vitality and growth ; and this spirit is part of the
very essence of Christianity, whose first missionary was Christ Himself,

© 2
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which, originating among Semitic Jews afterwards spread among
the Aryans of Europe, Buddhism originated with the Aryans of
India and afterwards spread among Turanian races (see p. 4,
Lecture I, and p. 5, note 1); still India was most undoubtedly the
original home of this most popular system—the nominal creed
of the majority of the human race. Moreover, it may be gathered
from a perusal of the dramas (such as the Malati-madhava. p. 480),
that Hindaism and Buddhism coexisted and were tolerant of each
other in India till about the end of the eighth century of our era.
A reference, too, to pp. 128~132 will show that the Buddhistic
philosophy and Buddhistic ideas have left a deep impression on
Hindiism, and still linger everywhere scattered throughout our
Lastern Empire, especially among the Jainas! (see p. 128); and
Buddhism is to this day, as is well known, the faith of our fellow-
subjeets in Ceylon, Pegu, and British Burmah, being also found in
outlying districts of India, such as Chittagong, Darjeeling, Assam,
Neypal, Bhotan, and Sikkim,

It is one of the aims, then, of the following pages to indicate the
points of contact between Christianity and the three chief false
religions of the world, as they are thus represented in India’.

! According to the last census the number of Buddhists and Jainas in
Tndia amounts to nearly three millions (2,629,200). Sir George Camp-
bell's Report gives 86,496 as the number of Buddhists in the Bengal
provinces. Although Jainism has much in common with Buddhism, it
is nevertheless a very different system. The Jainas always call them-
selves and are considered Hindus (see p. 130, note 1). According to
Rijendralala Mitra, the Jaina scriptures are comprised in fifty different
works, collectively called the Sw@tras, and sometimes the Siddhantas, and
classed in two different ways: rst, under the two heads of Aalpa-sitra
and dgama, five works coming under the former, and forty-five under the
latter head: 2zndly, under eight different Leads, viz. 1. eleven Awgas;
2. twelve Upangas; 3. four Mila-sitra; 4. five Kalpa-sitra; 5. six
Cheddas; 6. ten LPayannas; 7. Nandi-satra; 8. Anuyoya-dvdra-sitra.
Some of them have a four-fold commentary, under the names 7'tka, Nir-
yukti, (5121'1}2, and Bhashya, constituting with the original the five-fold
(paidanga) Sitra. They are partly in Sanskrit, partly in Magadhi
Prakrit, and the total of the fifty works is said to amount to 600,000
Slokas (see Notices of Sanskrit MSS. No. VIIL p. 67).

2 Of course, the religion of ancient Persia, sometimes called Zoroas-
trianism—a most important and interesting creed (see p. 4)—is also repre-
sented, but the Parsis are numerically insignificant (sce note, p. xviii).
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This common ground is to be looked for more in Brahmanism
than in Buddhism, and even than in Islam. In proof of which T
refer the reader to pp. 53-6o for a summary of Buddhigm; to
PD- 36, 324, and to p. 12, note 1, for a summary of Hinddism both
popular and esoteric; to pp. 22, 228, for the Hinda account of the
creation of the world!; to pp. 32, 394, for that of the deluge; to
pp- 5-8 for the Hindi and Muhammadan doctrine of revelation and
inspiration ; to p. 146, note 1, for the Hindd conception of original
sin; to p. 333, note 1, for the Hindd theory of the gradual deprava-
tion of the human race; to p. 31, note 1, and to p. 251, for that of
sacrifices and sacramental acts®; to pp. 247-249, 279, for that of
the mystical efficacy of water in cleansing from sin 3 (compare also

1 Professor Banerjea (‘Indian Antiquary, Feb. 1875) thinks that the
Hindi account of the creation of the world preserves traces of the revelation
made in the Bible of the Spirit brooding on the surface of the waters; and
that the theory of the Nigas, who were half serpents half men, dwelling
in the lower regions (see p. 430), confirms the Biblical account of the
Serpent, which was originally perhaps a species corresponding to the
Niga, before the sentence was pronounced by which it became a creeping
reptile. Compare the story of the eldest of the five sons of Ayus (of the
lunar race), called Nabusha, cursed by Agastya to become a serpent, for
excessive pride, in having, after gaining by penance the rank of Indra,
compelled the Rishis to bear his litter on their backs, and then kicked
some of them (Manu VIL. 41; Vishna-pwrana, p. 413; Maha-bh. V. 343)-

2 The Hindis have two roots for ¢ to sacrifice,” hu (=an older dhun=
6v) and yaj. The first is restricted to oblations of clarified butter in fire ;
the latter is applied to saerificing, and honouring the gods with sacrifices
generally. A third root, su, is used for offering libations with the juice of
the Soma-plant, especially to the god Indra—the oldest form of sacrifice
in India (note 1, p. 31). The idea of sacrifice is ingrained in the whole
Hindd system. It is one of the carliest that appears in their religious
works, and no literature—not even the Jewish—contains so many words
relating to sacrifice as Sanskrit. It is remarkable that the food offered
to the gods, when appropriated and eaten by the priests, and the rice
distributed by them to the people, are called prasada (1=eiyapioria).

® Bathing in sacred rivers—especially in the Ganges and at particnlar
Tirthas, such as Haridvar, Prayiga—purifies the soul from all sin. Hence
dying persons are brought to the river-side, leaves of the TulasT plant being
often put in their mouths. Hence also Ganges water (as well as other
consecrated liquid) was used in the inauguration (abhisheka) of kings (see
p- 515, and of. Ramayana TT. xv. 5) and in the administration of oaths,
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p- 284, line g from bottom); to pp. 201, 246, for that of regenera-
tion or second birth; to pp. 278, 279, for that of atonement and
expiation ; to pp. 321-336 for the Hinda theory of incarnation and
the need of a Saviour; to p. 324 for that of the triple manifestation
or Hinda Triad; to pp. 104-106, 247 (with note 2), 251, for the
Hindi and Muhammadan teaching as to the religious duties of
prayer, ablutions, repetitions of sacred texts, almsgiving, penance,
&e.; to p. 252, note 1, for the actnal practice of these duties at the
present day ; to pp. 104106 for the infliction of self-mortifications,
fasting, &e.; and, lastly, to pp. 282-294, 440-448, 457-462, for
examples of moral and religious sentiments.

Lest, however, it should be inferred that, while advocating perfect
fairness and impartiality in comparing all four religious systems,
I have aimed in the present work at lowering in the slightest
degree the commanding position occupied by our own faith, or
written anything to place Christianity in an unfavourable light in
relation to the other systems of the world, I conclude this Intro-
duction by adverting to some principal points which, in my opinion,
constitute the distinctive features of our own religion, separating it
decisively from all the other creeds as the only divine scheme
capable of regenerating the entire human race.

It seems to me, then, that in comparing together these four
systems—Christianity, Islam, Brahmanism, and Buddhism—the
erucial test of the possession of that absolute divine truth which can
belong to one only of the four, and which—if supernaturally com-
municated by the common Father of mankind for the good of all
His creatures—must be intended to prevail everywhere, ought to lie
in the answer to two questions: 1st, What is the ultimate object
at which each aims? 2ndly, By what means and by what agency
is this aim to be accomplished ?

1. Let us begin with Buddhism, because as a religious system 1t
stands lowest ; not indeed deserving, or even claiming, to be called
a religion at all in the true sense of the word (see p. 57), though
it is numerically the strongest of all the four creeds. With
regard, then, to the first question :

The object aimed at by pure Buddhism is, as we have shown
at p. 57, Nirvapa, the being blown out like a flame—in other
words—utter anuihilation. It is true that the Sramanas or Bhi-
kshukas, asceties and religious mendicants,” alone can be said to
aim directly at Nirvana (see pp. 57, 58). The Upasakas or laymen
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think only of the effect of actions on the happiness or misery of
future states of being. But, if personality and the remembrance
of previous existences are not preserved, how can death be regarded
in any other light than absolute extinetion ?

2. Brahmanism rises to a higher level, for here there is a theore-
tical craving after union with the Supreme Spirit, as the grand aim
and object of the system (see p. 500). This union, however, really
means identification with or absorption into the One only self-
existing Being, as the river blends with the ocean; so that
Brahmanism really ends in destroying man’s personality, and prac-
tically, if not theoretically, lands its disciples in the same absolute
extinction aimed at by Buddhists, In fact, the higher and more
esoteric the teaching of both these systems, the more evidently do
they exhibit themselves in their true colours as mere schemes for
getting rid of the evils of life, by the extinction of all activity,
individuality, self-consciousness, and personal existence.

3. Let us now turn to Islam. The end which Muhammad set
before the disciples of the Kurian was admission to a material
paradise (junnat*), described as consisting of shaded gardens, abound-
ing with delicious fruits, watered by flowing streams (an/ar), filled
with black-ecyed Hurls, and replete with exquisite corporeal enjoy-
ments. It is certainly true that spiritual pleasures and the favour of
God are also said to form part of its delights, and that the permanence
of man’s personality is implied. But a holy God is still immeasurably
removed from Iis creatures, and intimate union with Him, or even
admission to His presence, is not the central idea of beatitude.

4. In contrast to Brihmanism, Buddhism, and Islam, the one
object aimed at in Christianity is, emphatically, such an access Zo
and wnion with a holy God as shall not only secure the perma-
nence of man’s own individual will, energy, and personality, but
even intensify them.

Perhaps, however, it is in the answer to the second question that
the great difference between the four systems is most apparent.

How, and by what means is the object aimed at by each system
avowedly effected? In replying to this, let us reverse the order,
and commence with our own religion.

! Muslims believe there are seven (or eight) heavens representing
degrees of felicity, and seven hells (jahannam), the seventh or deepest of
which is for hypocrites, the sixth for idolaters, the third for Christians,
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1. Christianity asserts that it effects its aim through nothing short
of an entire change of the whole man, and a complete renovation
of his nature. The means by which this renovation is effected may
be described as a kind of mutual transfer or substitution, leading to a
reciprocal interchange and co-operation between God and man’s
nature acting upon each other. Man—the Bible affirms—was
created in the image of God, but his nature became corrupt through
a taint, derived from the fall of the first representative man and
parent of the human race, which taint could only be removed by a
vicarious death.

Hence, the second representative man—Christ—whose nature was
divine and taintless, voluntarily underwent a sinner’s death, that the
taint of the old corrupted nature transferred to him might die also.
But this is not all. The great central truth of our religion lies
not so much in the fact of Christ’s death as in the fact of His
continved life (Rom. viii. 34). The first fact is that He of His own
free will died; but the second and more important fact is that He
rose again and lives eternally, that He may bestow life for death
and a participation in His own divine nature in place of the taint
which He has removed.

This, then, is the reciprocal exchange which marks Christianity
and distinguishes it from all other religions —an exchange between
the personal man descended from a corrupt parent, and the personal
God made man and becoming our second parent.. We are sepa-
rated from a rotten root, and are grafted into a living one. We
part with the corrupt will, depraved moral sense, and perverted
judgment inherited from the first Adam, and draw re-creative
force — renovated wills, fresh springs of wisdom, righteous-
ness, and knowledge'—from the ever-living divine stem of the

1 It has been objected to Christianity that it discourages increase
of knowledge; but the only knowledge it condemns is the empty know-
ledge which ¢ puffeth up’ (1 Cor. viii. 1, 2). ‘God is Light’ or knowledge
itself. The more a Christian man becomes Godlike, the more he aims
at increase of light, whether in religion or science. It is said of Christ
that ¢in Him are hid all the treasures of wisdom and knowledge’
(Col. 1i. 3). Truth must be one, and all truth is declared to come by
Him, as well as grace (St. John i. 17). Other religious systems, on the
contrary, are interpenetrated with so much that is false in every branch of
knowledge, that a simple lesson in geography tends to undermine every
thoughtful person’s faith in such creeds.
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second Adam, to which, by a simple act of faith, we are united.
In this manner is the grand object of Christianity effected. Other
religions have their doctrines and precepts of morality, which,
if carefully detached from much that is bad and worthless, may
even vie with those of Christianity. But Christianity has, besides
all these, what other religions have not—a personal God, ever living
to supply the free grace or regenerating Spirit by which human
nature is re-created and again made Godlike, and through which
man, becoming once again ‘pure in heart,” and still preserving his
own will, self-consciousness, and personality, is fitted to have access
to God the Father, and dwell in Iis presence for ever.

2. In TIslam, on the contrary, Muhammad is regarded as the
prophet of God and nothing more. He claimed no combination of
divinity with humanity!. Even his human nature was not held

! He did not even pretend to be the founder of a new religion, but
simply to have been commissioned to proclaim Islam (p. xliv) and its
cardinal doctrine—the unity of the Godhead—which degma the Kuran
constantly affirms with great beauty of language (chap. ii. 256, xxiv. 36).
God (Allah) in the Kuran has one hundred names, indicative of his attri-
butes, of whieh ‘the merciful,’ ‘the compassionate’ occur most frequently.
But God, Mubhammad maintained, begetteth not, nor is begotten. In
chap. ii. of the Kur@n, we read: ‘To God belongeth the cast and the west ;
therefore whithersoever ye turn yourselves to pray, there is the face
of God; for God is omnipresent and omniscient. They say, “God hath
begotten children.” God forbid.” Nevertheless, Muhammad did not
deny that Christ was a prophet and apostle. He merely claimed to be
a later and greater prophet himself. The Kuran (Ixi. 6) has the fol-
lowing : ‘Jesus, the son of Mary, said, “O children of Tsrael, verily T am
the apostle of God, sent unto you, confirming the law which was declared
before me, and bringing good tidings of an apostle who shall come after
me, whose name shall be Ahmad” (=Muhammad, in Greek mepuhiros, the
Muslim doctors making out that mapdkinros ought to be so written).’
But although thus arrogantly claiming to be the successor of Christ,
any sharing (shirk) of (lod’s divinity was utterly abhorrent from his
whole teaching. He did not even rest his own claims on miracles
(@yat, keramat), which he constantly excused himself from working,
It is said that some doubters once asked him to give them a sign by
turning the hill Safd into gold, but he declined to do so on the ground
that God had revealed to him that if after witnessing the miracle, they
remained incredulous, they would all be destroyed. The only sign of his
mission to which he pointed was the Kurdn itself, declaring himself to be
as untaught as a child just born (wmmiy), or in other words a wholly
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to be immaculate, nor did he make any pretence to mediatorial or
vicarious functions. He died like any other man?, and he certainly
did not rise from the grave that his followers might find in him
perpetual springs of divine life and vivifying power, as branches
draw sap and energy from a living stem. Nor do Muslims
believe him to be the source of any re-creative force, capable
of changing their whole being. Whatever the theory as to God’s
mercy propounded in the Kurdn, heaven is practically only acces-
sible to Muslims through the strict discharge of religious duties

unlettered person, to whom a composition in marvellously beautiful
language was revealed. It is, however, quite true that Muhammad’s
biographers afterwards attributed various miracles to their prophet. For
instance, it is handed down by tradition that taking a bar of iron he
struck a huge rock with such force that it fell shivered to pieces, and the
blow created a light which flashed from Medina to Madain in Persia.
On the night called lailat vl mi'rdj he ascended to heaven from Jerusalem
on a fabulous mule named Burak. He split the moon (by a miracle
called shakk ul kamar). He healed the eye of a soldier. He turned a
stick into a sword. He put his fingers over empty vessels, and fountains
of water flowed into them. He fed 130 men on the liver of a sheep.
He fed a million people on a few loaves and a lamb, and many fragments
were left. He once, by prayer to God, brought back the sun in the
heavens when it had nearly set. On his entrance into Mecca (Makkah)
he was saluted by mountains and trees, which said, ¢ Peace be to thee,
O prophet of God !’

Here, again, in contrast to the above, it is to be noted that about ninety
names are applied in the Bible to Christ Himself as the God-Man, and
that Christians appeal to the personal Christ, as the one miracle of
miracles, and to His personal resurrection as the sign of signs; while
Christ Himself appealed to no book except the Old Testament ; nor did
he write any book or direct any book to be written; and attributed
more importance to His own personal example, words, and works (¢pya)
than to the wonders e performed, rebuking a constant craving after
signs (oypela). We may also note that the artless unaffected simplicity
and total absence of what may be called ad captandum glitter of style in
the language of the New Testament, contrast remarkably with the studied
magniloquence of parts of Muhammad’s pretended revelation. See on the
subject of miracles a valuable little work by the Rev. G. Renaud, called,
‘How did Christ rank the proofs of His mission ?’ (Hatchards, 1872.)

! He is supposed, however, not to have died a natural death, but to
have been poisoned by a Jewess.
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which God as an absolute sovereign and hard task-master imposes’.
If these religious exercises are really more than a lifeless form,

! Muhammad sets forth falth in Islam and in lns own mission, 1epent-
ance, the performance of prayer, fasting, alms, pilgrimages, and the constant
repetition of certain words (especially parts of the Kuran), as infallible
means of obtaining paradise. In one place, suffering, perseverance, walk-
ing in the fear of God, and attachment to Him are insisted on. See Sale’s
Kuran, xxix. 1-%, iv. 21, xviil. 31, xx. 71, xx1. 94, xxil. 14, xxiil. 1.
Yet it must be admitted that the Kurin elsewhere maintains that good
works have no real meritorious efficacy in procuring paradise, and that
the righteous obtain entrance there through God’s mercy alone. Indeed,
every action in Islim is done ‘in the name of God, the merciful, the
compassionate’ (b'ismillah ar-rahman ar-rakim). DBut it must be noted
that the Kurdn is by no means systematic or consistent. It was delivered
in detached portions according to the exigences of the moment, and being
often confused and contradictory, had to be explained and developed by
traditional teaching. These traditions are called Sunnak, and a Sunni is
one who obeys the laws of Muhammad founded not only on the Kuran
but on the traditions as interpreted by four great doctors or leaders
of Islam, viz. Shafi-i, Hanifa, Malik, and Hanbal, each of whom is the
leader of a scct. It should be noted that the SAh7’as—a name derived
from s/7’at, a party of persons forming a sect—are opposed to the
Sunnis, like Protestants to Roman Catholics. They reject the tradi-
tions of the Sunuis, having separated from them about 363 years after
Muhammad’s Hijra (s.D. 985) under one of the ’Abbassi Khalifs (des-
cendants of Abbias, Muhammad’s uncle, who ruled as Khalifs over
Baghdad and Persia from A.D. 749 to 1258). They do not call them-
selves Shi’as, but *Adliyah, ‘the rightful society, and deny the Khali-
fate of the first three successors of Muhammad, AbGbakr, Omar,
and Othmdn (the first two being Muhammad’s fathers-in-law and the
third hLis son-in-law), who ruled at Medina. The Shi’as regard these
three as usurpers of the successorship (Khalifate), which they declare
belonged only to another son-in-law, the fourth Khalif, Ali (husband
of the prophet's daughter Fitima, and father of Hasan and Husain),
whom they regard as the first of their true Imams, and who ruled with
his sons at Ktifa. The Turks, Egyptians, and Indian Muhammadans are
mostly Sunnis, while the Persians are Shi’as. This doctrine of the Shi’as,
which may be called the protesting form of Islam, is no doubt more
spiritual than the original system of Muhammad. As it developed
itself in Persia, it was influenced in some measure by the ancient religion
of Zoroaster, which preceded it in that country. There the Shi’a tenets
ultimately gave birth to a kind of spiritual philosophy called SGfi-ism—
go similar to the Indian Vedanta (see p. 36 of this volume) that it is said
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the life-giving principle which animates them is not supposed to
come from Muhammad. Nevertheless, candour compels us to
admit that’' in one mnotable point every true Muslim sets the
Christian a good example. The word Islam means ‘complete
submission to the will of God,” and a Muslim is one who submits
himself to that will without a murmur. The same candour, how-
ever, also suggests the inquiry whether the submission of the
adherent of Islam may not be that of an abject slave, dreading
the displeasure of a stern master, rather than of a loving child
depending on its Father for life and breath and all things.

3. As to Brahmanism, we must, in fairness, allow that, according
to its more fully developed system, the aim of union with God
is held to be effected by faith in an apparently personal god,
as well as by works and by knowledge. And here some of the
lines of Brahmanical thought seem to intersect those of Christianity.
But the apparent personality of the various Hinda gods melts away,
on closer scrutiny, into a vague spiritual essence. It is true that
God becomes man and interposes for the good of men, causing a
secming combination of the human and divine-—and an apparent
interchange of action and even loving sympathy between the
Creator and is creatures. But can there be any real interaction
or co-operation between divine and human personalities when all
personal manifestations of the Supreme Being—gods as well as
men—ultimately merge in the Oneness of the Infinite, and nothing
remains permanently distinet from Him? It must be admitted
that most remarkable language is used of Kyishna (Vishnu), a sup-
posed form of the Supreme, as the source of all life and energy (see

to be based upoen two ideas, viz. 1. Nothing really exists but God;
all besides is illusion. 2. Union with God is the highest object of human
effort (see p. 113 of this volume). The Shi’as keep with great solemnity
the anniversary of the murder of Husain, son of ’Ali, on a particular day
in the Mubarram (or first month of their lunar year). Hasan is supposed
to have been poisoned by his wife, but Husain was killed at Karbala by
Yazid, son of the first Umayyad Khalif (commonly called Mu'aviya), who,
instigated by Muhammad’s favourite wife ’A-isha (daughter of Abtibakr),
opposed the suceession of "Ali’s descendants, assumed the government, and
transferred the Khalifate to Damascus. Hence the Shi’as perform pil-
grimages to Karbala, rather than to Mecca. The Wahabis are a recent
fanatical sect, founded by a man named Wahab. They may be described as
puritanical reformers, seeking to bring back Islam to its original purity.
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Pp- 144-148, and see also pp. 456, 457); but if identified with the
One God he can only, according to the Hinda theory, be the source
of life in the sense of giving out life to reabsorb it into himself.
If, on the other Land, he is held to be only an incarnation or
manifestation of the Supreme Being in human form, then by a
cardinal dogma of Brahmanism, so far from being a channel of life,
his own life must be derived from a higher source into which it
must finally be merged, while his claim to divinity can only be due
to his possessing less of individuality as distinet from God than
inferior creatures.

4. Tinally, in Buddhism—as we have shown at p. 57—the extine-
tion of personality and cessation of existence, which is the ultimate aim
of this system, is effected by suppression of the passions, self-mortifi-
cation, and abstinence from action. Buddha is no god, but only
the ideal of what every man may become. Ile cannot, therefore,
of course, be a source of even temporary life, when he is himself
extinet. It is only in its high morality that Buddhism has com-
mon ground with Christianity. And can the only motive to the
exercise of morality supplied by Buddhism—viz. on the one hand,
the desire for non-existence ; and, on the other, the hopes and fears
connected with innumerable future existences—which existences
are unconnected by conscious identity of being—be anything better
than mere superstitious delusion ?

It is refreshing to turn from such unsatisfying systems, however
interspersed with wise and even sublime sentiments, to the living,
energizing Christianity of European nations, however lamentably
fallen from its true standard, or however disgraced by the incon-
sistencies and shortcomings of nominal adherents—possessors of its
name and form without its power.

In conclusion, let me note one other point which of itself stamps
our religion as the only system adapted to the requirements of the
whole human race—the only message of salvation intended by God
to be gradually pressed upon the acceptance of all His intelligent
creatures, whether male or female, in all four quarters of the
globe—I mean the position it assigns to women in relation to
the stronger sex. It is not too much to affirm that the evils
arising from the degradation of women, or at least the assumption
of their supposed inferiority in the great religious systems of the
East, constitute the principal bar to the progress and elevation
of Asiatic nations. 1 refer the reader for evidence of this, as well
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as for fuller information on similar points, to pp. 257-259, 435-440
of the present volume.

It is, perhaps, almost impossible, as well as unreasonable, to
expect the natives of India generally to look at such a question
from a European stand-point. Nevertheless, those enlightened
Hindis and philanthropic Englishwomen who are now interesting
themselves in the spread of female education throughout the East,
may adduce good authority from India’s own sacred books for
striving to elevate the wives of India to a higher position than
that they occupy in the present day. They have only to quote
such passages as those referred to at p. 437, notes 1, 3, and
p- 438 of this volume. To these may be added the remarkable
definition of a wife given in Maha-bharata 1. 3028 &e., of which
I here offer a nearly literal version :

A wife is half the man, his truest friend—
A loving wife is a perpetual spring

Of virtue, pleasure, wealth ; a faithful wife
Is his best aid in seeking heavenly bliss;
A sweetly-speaking wife is a companion
In solitude ; a father in advice ;

A mother in all seasons of distress;

A rest in passing through life’s wilderness.

No wonder if, when sentiments like these are found in the sacred
literature of India’, a hope is dawning that inveterate prejudices
may eventually give way, and that both Hindis and Muslims may
one day be brought to confess that one of the most valuable results
of Christianity is the co-ordination of the sexes, and one of its most
precious gifts the restoration of woman to man, not only as the help
most meet for him—not only as his best counsellor and companion—
but as his partner in religious privileges, and his equal, if not his
superior, in religious capacities.

1 Still more ancient and weighty authorities than the Maha-bharata
are the Taittiriya-brahmana III. 3, 3, 1 (see p. 28 of this volume), and
Manu IX. 45, 130 (pp. 288, 273 of this volume), which also assert that
‘a wife is half of a man’s self,) that ‘a husband is one person with his
wife,” and that, ¢ a daughter is equal to a son.’ The Ardha-na11 form of
Siva (see p. 325, note I) seems to point to the same truth.
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Modern Religious Sects of the Hindas.

Some account of these will be found in p. 127, note 1, and p. 327, note 2
of the present volume. They are fully described by Professor H. H. Wilson
in vol. 1. of his works edited by Dr. Rost. The three great sects ave,
4. The Vaishnavas, who worship Vishnu, as the chief god of the Tri-mirti
(p. 324). B. The Saivas, who exalt Siva. (. The Saktas, adovers of
the female deity Devi (generally regarded as Siva’s wife). Each sect is
distinguished by different practices, and sectarian marks on the forehead
(called Z%laka). All three are subdivided into numerous sub-sects, each
of which again has two classes of persons under it—the clerical or monas-
tic, and the lay.

4. The Vaishpavas have six principal subdivisions, viz. 1. Ramanijas
or Sri-sampra«ldyins, founded by the reformer Ramdnija, who flourished
in the South of India towards the latter part of the twelfth century; they
have two perpendicular white lines drawn from the root of the hair to
each eycbrow, and a connecting streak across the root of the ncse. They
draw their doctrines from Vedanta works, the Vishnu and other Puriinas,
and are remarkable for the secrupulous preparation and privacy of their
meals. A sect called Ramavats differ little from them. 2. Zamanandas,
founded by Ramananda, disciple of Ramanuja, and numerous in Gangetic
India; they worship Rama-éandra and Sitd. 3. Followers of Aabir, the
most celebrated of the twelve disciples of Ramananda, whose life is related
in their favourite book the Bhakta-mald. He lived about the end of the
fourteenth century, and is said to have been a Muslim by birth. The Xabir-
pathins (or *panthis) are found in Upper and Central India; they believe
in one God, and do not observe all the Hindi ceremonies, yet pay respect
to Vishnn (Rama) as a form of the Supreme Being. 4. Vallabhaédryas
or Rudra-sampradayins, founded by Vallabhaéarya, who was born in
1479, and had great success in controversies with the Saivas. He left
behind 84 disciples. They draw their doctrines from the Bhagavata-
purdna and works of Vallabba. 5. Madhvas or Brahma-sampraddayins,
founded by Madhvadarya (p. 127, note). They are found especially in
the South of India, and although Vaishnavas, exhibit a leaning towards
Siva. 6. Vaishnavas of Bengal, founded by O’aztanya regarded as an
incarnation of Krishna. They are distinguished by bhakti or devotion to
Krishna, whose name they constantly repeat.

B. The Saivas are generally distinguished by a horizontal Tilaka mark
on the forehead, and by rosaries of Rudriksha berries. The temples
dedicated to Siva in his symbol of the Linga (see p. 325, note 1) are
numerous, but the doctrines of the great Saiva teachers, such as Sankara
(p- 327, note 2), are too austere and philosophical for the mass of the
people (p.326). ZEarlier subdivisions of Saivas are the Raudras, who
have the Tri-¢ila (p. 325, note 3) marked on their foreheads; the Ugras,
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who have the Damara on their arms; the Blakias, wlio have the Linga
on their foreheads; the Jangamas, who have that symbol on their heads;
and the Pasupatas (p. 127, note), who have it marked on other parts of
their bodies. Some more modern subdivisions are, 1. Dandins or mendi-
cant stafl-bearers; 2. Das-nami-dandins, divided iuto ten classes, each
bearing a name of one of the ten pupils of the four disciples of Sankara;
3. Yogins (or Jogis), who cultivate absorption into Siva by suppressions
of breath, fixing the eyes, and eighty-four postures (see p. 103); 4. Jan-ga-
mas, called Lingavats (commonly Linga-its), as wearing the Linga on
their person; 5. Paramahanrsas, who are solely oceupied with meditating
on Bralma; 6. Aghorins or Aghora-pathins, who propitiate Siva by terrific
aud revolting austerities; 7. Urdhva-bahus, who extend one or both arms
over the head and hold them in that position for years; 8. Akasa-mukhins,
who keep their necks bent back looking up at the sky. The Saivas
sometimes carry a staff with a skull at the top, called K afvanga.

(. The Saktas have two principal subdivisions, given PP 592, 503.
They aim at acquiring mystical powers by worshipping the Sakti.

Of the other sects named in p. 327, note 2, the Ganapatyas and Sauryas
can scarcely now be regarded as important. The Bhagavatas are said to be
a division of the Vaishnavas, and advocate faith in Bhagavat or the Supreme
Being as the means of beatitude (according to Sandilya, p. 137, 2). They
are sometimes called Paiéa-ratras, as their doctrines are taught in the
Narada-paiéardatra.

A form of Vishnu (Krishna), called Viththal or Vithoba, is the popular
god at Pandharpur in Maha-rashtra, and the favourite of the eelebrated
Marathi poet Tukarama. The followers of Dadd (Dada-pathins), a famous
ascetic who lived at Jaipur about A.D. 1600, are also devoted to Vishnu.

With regard to the Sikhs (Sanskrit S’ishydlz), disciples of Nanak Shah,
born near Lalore, A.D. 1469 (p. 327, note 2), this great reformer seems
to have owed much to Kabir, who preceded him. Their grantha or
sacred books are written in old Panjabi, and employ a modification of
the Nagari character, called Gurumukhi. Their holy city is Umritsur.

Mendicant devotees who voluntarily undergo penances and austerities,
and are variously called Sannydsis (often of the Saiva sect), Vairagss (often
of the Vaishnava sect), Yogis (or Jogis, see p. 104), Nagas (for Nagnas,
naked devotees), and Fakirs (which last name ought properly to be
restricted to Muhammadans), form a large class in India.

There is an interesting sect of Syrian Christians in Travancore and
Cochin, who have a bishop under the patriarch of Antioch, and trace
back their foundation to St. Thomas, about A.D. 50, and to a colony which,
300 years afterwards, immigrated from Syria.
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LECTURE L

The Hymns of the Veda.

IN the following Lectures I propose to offer examples

of the most remarkable religious, philosophical, and
ethical teachings of ancient Hind@ authors, arranging the
Instances given in regular sequence according to the suc-
cessive epochs of Sanskrit literature. In attempting this
task I am conscious of my inability to do justice in a short
compass to the richness of the materials at my command.
An adequate idea of the luxuriance of Sanskrit literature
can with difficulty be conveyed to occidental scholars.
Perhaps, too, the severe European critic will be slow to
acquiesce in any tribute of praise bestowed on composi-
tions too often marked by tedious repetitions, redundant
epithets, and far-fetched conceits; just as the genuine Ori-
ental, nurtured under glowing tropical skies, cannot easily
be brought to appreciate the coldness and severe simplicity
of an educated Englishman’s style of writing. We might
almost say that with Hinda authors excellence is apt to
be measured by magnitude, quality by quantity, were it
not for the striking thoughts and noble sentiments which
often reward the student who will take the trouble to release
them from their surplusage of words; were it not also,
that with all this tendency to diffuseness, it is certainly a
fact that nowhere do we find the art of condensation so
successfully cultivated as in some departments of Sanskrit
literature. Probably the very prolixity natural to Indian
writers led to the opposite extreme of brevity, not merely

B
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by a law of reaction, but by the necessity for providing
the memory with aids and restoratives when oppressed
and debilitated by too great a burden. However that
may be, every student of Sanskrit will certainly note in
its literary productions a singular inequality both as to
quantity and quality ; so that in studying Hindu litera-
ture continuously we are liable to be called upon to pass
from the most exuberant verbosity to the most obscure
brevity ; from sound wisdom to little better than puerile
unwisdom ; from subtle reasoning to transparent sophistry ;
from high morality—often expressed in impressive lan-
guage worthy of Christianity itself—to precepts implying
a social condition scarcely compatible with the lowest
grade of culture and civilization.

Such being the case, it will be easily understood that,
although my intention in these Lectures is to restrict
myself to selections from the best writings only, it does
not therefore follow that every example given will be put
forth as a model of style or wisdom. My simple object
is to illustrate continuously the development of Hinda
thought ; and it will conduce to a better appreciation of
the specimens I offer if I introduce them by brief descrip-
tions of the portions of literature to which they belong.

To give order and continuity to the subject it will be
necessary to begin with that foundation of the whole
fabric of Hindd@ religion and literature—the Veda.

Happily this word ¢ Veda’ has now a familiar sound
among Englishmen who take an interest in the history
and literature of their Indian fellow-subjects, so that I
need say but little on a subject which is really almost
trite, or at least has been already elucidated by many
clear and able writers. Indeed, most educated persons
are beginning to be conscious of the duty of studying
fairly and without prejudice the other religions of the
world. For may it not be maintained that the traces of
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the original truth imparted to mankind should be dili-
gently sought for in every religious system, however
corrupt, so that when any fragment of the living rock
is discovered’, it may (so to speak) at once be converted

! Surely we should study to be absolutely fair in our examination of
other religions, and avoid all appearance of a shadow of misrepresentation
in our description of them, endeavouring to take a just and compre-
hensive view, which shall embrace the purest form of each false system,
and not be confined to those corruptions, incrustations, and accretions
which in all religions tend to obscure, and even to conceal altogether, what
there is of good and true in them. Missionaries would do well to rcad
¢An Essay on Conciliation in Matters of Religion, by a Bengal Civilian,’
published in Calcutta in 1849. Let them also ponder the words of Sir
William Jones, in his ¢ Discourse on the Philosophy of the Asiatics’ (vol. iii.
p. 242, &c., of his Works). This great Orientalist there maintains
that our divine religion, the truth of which is abundantly proved by
historical evidence, has no need of such 2ids as many think to give it
by asserting that wise men of the heathen world were ignorant of the two
Christian maxims which teach us to do to others as we would they
should do unto us, and to veturn good for evil. The first exists in the
sayings of Confucius, and the spirit of both may be traced in several
Hindi precepts. One or two examples will be found in the Hitopadesa,
and Sir W. Jones’ is the following: Su-jano na yat vairan pare-hita-bud-
dhir vinasa-kale "pt Chede "yt bandana-tarul surabhayati mukham kutha-
rasya, ‘A good man who thinks only of benefiting his enemy has no
feelings of hostility towards him even at the moment of being destroyed
by him; (just as) the sandal-tree at the moment of being cut down
sheds perfume on the edge of the axe’ Sir W. Jones affirms that this
couplet was written three centuries B.c. It is given by Boehtlingle in
his ‘Indische Spriiche” Professor Aufrecht, in his late article on the
Sarngadhara-paddhati, mentions a similar verse in that Anthology attri-
buted to an author Ravi-gupta. The Persian poet Sadi of Shirdz has
a maxim taken from the Arabs, ¢ Confer benefits on him who has injured
thee! Again, ¢ The men of God’s true faith grieve not the hearts e'en of
their foes’ (chap. ii. story 4). Hafiz is also quoted by Sir W. Jones thus:

¢ Learn from yon Orient shell to love thy foe,
And store with pearls the hand that brings thee woe.
Free, like yon rock, from base vindictive pride,
Imblaze with gems the wrist that rends thy side.
B2
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into a fulecrum for the upheaving of the whole mass of
surrounding error? At all events, it may reasonably be
conceded that if nothing true or sound can be shown to
underlie the rotten tissue of decaying religious systems,
the truth of Christianity may at least in this manner be
more clearly exhibited and its value by contrast made
more conspicuous.

If, then, a comparison of the chief religions® of the world,
and an attempt to sweep away the incrustations which
everywhere obscure the points of contact between them,
is becoming every day more incumbent upon us, surely
Brahmanism, next to Judaism and Christianity, has the
first claim on our attention, both from its connection with
the religion of ancient Persia (said to have acted on
Judaism during the captivity), and from its close rela-
tionship to Buddhism, the faith of about thirty-one per

Mark where yon tree rewards the stony shower
With fruit nectareous or the balmy flower.

All nature calls aloud, “ Shall man do less
Than heal the smiter and the railer bless?”’

In Sarngadhara’s Anthology a sentiment is given from the Maha-
bharata, which is almost identical with St. Matt, vii. 3—Ti 8¢ BAémes 7o
kdppos 7o €v 6 SPlalpd Tov ddehod oov, Ty 8¢ év TG 0@ Spbalug dokov
ol karavoeis.

! These are eight in number, as shown by Professor Max Miiller in his
‘Science of Religion,’ viz. 1. Judaism, 2. Christianity, 3. Brahmanism,
4. Buddhism, 5. Zoroastrianism, 6. Islam; and the systems of the Chinese
philosophers, viz. 7. Confucius (a Latinized form of Kiing-fi-tsze, ‘the
sage of the family of Kiing’), 8. Lau-tsze (‘aged master or sage’); and
these eight rest on eight sets of books, viz. 1. the Old Testament, 2. the
New Testament, 3. the Veda, 4. the Tri-pitaka, 5. the Zand-Avasta, 6. the
Kuran, 4. the five volumes or King (viz. Yi, Shii, Shi, Li-ki, Chiin-tsiu)
and the four Shii or books, some of which were written by the philosopher
Mencius (Mang-tsze), 8. the Tau-te-King (‘ book of reason and virtue’);
and are in seven languages, viz. 1. Hebrew, 2. Greek, 3. Sanskrit, 4. Pali,
5. Zand, 6. Arabic, and 7, 8. Chinese. Of these eight religions only four
{the second, third, fourth, and sixth) are numerically important at the
present day.
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cent of the human race’. Now it is noteworthy that the
idea. of a direct revelation, though apparently never
entertained in a definite manner by the Greeks and
Romans? is perfectly familiar, first, to the Hindas; secondly,
to the Parsis, as representing the ancient Zoroastrian
Persians ; thirdly, to all the numerous races who have
adopted the religion founded by Muhammad?, and by

! Rather more than two-thirds of the human race are still unchristian-
ized (see note, p. xxxv). Christianity and Buddhism, the two most
prevalent veligions of the world, and in their very essence the two most
opposed to cach other, though, at the same time, the two which have
most common ground in their moral teaching, have both been rejected
by the races which gave them birth; yet both, when adopted by other
races, have acquired the greatest number of adherents. Christianity,
originating with a Semitic race, has spread among Aryans; Buddhism,
originating among Hindd Aryans, has spread chiefly among Turanian races.
Buddhism was driven out of India into Ceylon and still continucs there.
Thence it passed into Burmah, Siam, Tibet, China, and Japar. It does
not seem to have become established in China till the first century of our
era, and did not reach Japan till much later. The form it has assumed
in these countries deviates widely from the system founded by the great
Indian Buddha, and its adoption by the masses of the people is after all
more nominal than real. The ancient superstitious belief in good and
evil spirits of all kinds (of the sun, wind, and rain; of the earth, moun-
tains, rivers, trees, fields, &c., and of the dead) appears to prevail every-
where among the Chinese people, while the more educated are chiefly
adherents of the old moral and philosophical systems taught by Kuang-fu-
tsze (Confucius) and Lau-tsze. The latter taught belief in one universal
spirit called Zau, ‘ the way,” and his disciples are therefore styled Tau-ists.

2 Numa Pompilius is, however, supposed to have derived his inspira-
tions from the prophetic nymph Aegeria; as the Greek poets are imagined
to have owed theirs to the Muses.

3 The name of the great Arabian Pseudo-prophet popularly spelt
Mohammed, means ‘the highly praised’ or ‘praiseworthy” We very
naturally call the religion he founded Mohammedanism, but he laid no
claim to be a founder. Islam is a word denoting ‘submission to the
will and ordinances of God,” whose ahsolute unity Mohammed claimed as
a prophet to have been commissioned to proclaim.
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him called Tslam. Let us beware, however, of supposing
that the Veda occupies exactly the position of a Bible
to the Hindis, or that it is to them precisely what the
Avastd is to the Parsis or the Kuran to Muslims. Such
a notion must lead to some confusion of thought in study-
ing these very different religious systems. For the word
Avasta probably signifies ‘the settled text’ delivered by
Zoroaster (properly Zarathustra, and in Persian Zardusht),
which was written down and accompanied with its com-
mentary and paraphrases in Pahlavi’; as in the Hebrew
sacred writings, the Old Testament was furnished with its
accompaniments of Chaldee translations and paraphrases
called Targums.

Again, the word Kurin means emphatically ¢the read-
ing’ or ‘ that which ought to be read by every one®’ and
is applied to a single volume, manifestly the work of one
author, which, according to Muhammad, descended entire
from heaven in the night called Al Kadr?, in the month
called Ramazan, though alleged to have been revealed
to him by the angel Gabriel at different times, and chapter
by chapter. In fact, Muhammad affirmed that, being him-
self illiterate, he was specially directed and miraculously
empowered by God to commit the revelation to writing
for the spread of the true faith. (See Introd. xli—xliii.)

! Pahlavi is a later Iranian dialect which followed on Zand and the old
Persian of the inscriptions, and led to Parsi or Pazand and the Persian of
Firdausi. The word Zand at first denoted commentary, and was after-
wards applied to the language.

? u’\;.s qui’@n, ‘reading, is the verbal noun of the Arabic root gard’e,
‘to read” In the 96th chapter of the Kuran the command is twice
repeated, ¢ Read, in the name of thy Lord,” ‘ Read, by thy most beneficent
Lord, who taught the use of the pen.

% That is, “the night of gadr or power! The g7th chapter of the
Kuran begins thus, ‘ Verily we sent down the Kuran in the night of
Al Kadr.” Sce Sale’s translation.
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The word Veda, on the other hand, means ‘ knowledge,’
and is a term applied to divine wumwritten knowledge,
imagined to have issued like breath from the Self-
existent !, and communicated to no single person, but to
a whole class of men called Rishis or inspired sages. By
them the divine knowledge thus apprehended was trans-
mitted, not in writing, but through the ear, by constant oral
repetition through a succession of teachers, who claimed
as Brihmans to be its rightful recipients. Here, then, we
have a theory of inspiration higher even than that ad-
vanced by the Pseudo-prophet Muhammad and his followers,
or by the most enthusiastic adherents of any other religion
in the world. It is very true that this inspired know-
ledge, though its very essence was held to be mystically
bound up with Sabda or <articulate sound’ (thought to be
eternal), was ultimately written down, but the writing
and reading of it were not encouraged. It was even pro-
hibited by the Brahmans, to whom alone all property in
it belonged. Moreover, when at last, by its continued

! In Manu L. 3 the Veda is itself called ¢self-existent.” There are, how-
ever, numerous inconsistencies in the accounts of the production of the
Veda, which seem not to have troubled the Brahmans or interfered with
their faith in its divine origin. One account makes it issue from the Self-
existent, like reath, by the power of A-drishta, without any deliberation
or thought on his part; another makes the four Vedas issue from Brah-
man, like smoke from burning fuel; another educes them from the
clements; another from the Gayatri. A hymn in the Atharva-veda
(XIX. 54) educes them from Kala or ‘Time. The Satapatha-brahmana
asserts that the Creator brooded over the three worlds, and thence produced
three lights, fire, the air, and the sun, from which respectively were
extracted the Rig, Yajur, and Sima-veda. Manu (L. 23) affirms the same.
Tn the Purusha-siikta the three Vedas are derived from the mystical victim
Purusha. Lastly, by the Mimansakas the Veda is declared to be itself an
eternal sound, and to have existed absolutely from all eternity, quite inde-
pendently of any utterer or revealer of its texts. Hence it is often called
$ruta, “what is heard.” Tn opposition to all this we have the Rishis them-
selves frequently intimating that the Mantraswere composed by themselves.
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growth, it became too complex for mere oral transmission,
then this Veda resolved itself, not into one single volume,
like the Kuran, but into a whole series of compositions,
which had in reality been composed by a number of dif-
ferent poets and writers at different times during several
centuries.

There is this great difference, therefore, between the
Kurian and the Veda, that whereas the reading of the
former is regarded as a sacred duty, and constantly prac-
tised by all good Muslims, the Veda, even after it had
been committed to writing, became absolutely a sealed
book to the masses of Hindas, and with the exception
of some of the later Vedic works, called Upanishads, is to
this day almost entirely unread even by the learned, how-
ever much it may be venerated and its divine authority
as an infallible guide nominally upheld®,

Of what, then, does this Veda consist? To conduce to
clearness in arranging our examples we may regard it as
separating itself into three quite distinct divisions, viz.

1. Mantra or prayer and praise embodied in texts and
metrical hymns.

2. Bralmana or ritualistic precept and illustration

written in prose.

3. Upanishad, ‘mystical or secret doctrine’ appended
to the aforesaid Brahmana, in prose and oceasional verse.

! The absolute and infallible authority of the Veda is held to be so
manifest as to require no proof, and to be entirely beyond the province of
reason or argument. Manu even extends this to Smriti (IL 10), where
he says, ‘ By éruti is meant the Veda, and by smyiti the books of law ; the
contents of these must never be questioned by reason.” Nevertheless, the
want of familiarity with the Mantras of the Rig-veda is illustrated by
the native editions of Manu. That published in Calcutta with the com-
mentary of Kullika is a scholarlike production, but almost in every
place where the Mantras of the Rig-veda are alluded to by Manu (as in

VIIL g1, XI. 250, 252, 253, 254) errors disfigure the text and com-
mentary.
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To begin, then, with the Mantra portion. By this is
meant those prayers, invocations, and hymns which have
been collected and handed down to us from a period after
the Indian branch of the great Indo-European race had
finally settled down in Northern India, but which were
doubtless composed by a succession of poets at different
times (perhaps between 1500 and 1000 years B.c.). These
compositions, though very unequal in poetical merit, and
containing many tedious repetitions and puerilities, are
highly interesting and important, as embodying some of
the earliest religious conceptions, as well as some of the
carliest known forms, of the primitive language of that
primeval Aryan race-stock from which Greeks, Romans,
Kelts, Teutons, Russians, and Poles are all offshoots.

They are comprised in five principal Samhitas or col-
lections of Mantras, called respectively Rik, Atharvan,
Saman, Taittiriya, and Vijasaneyin. Of these the Rig-
veda-samhita — containing one thousand and seventeen
hymns —1is the oldest and most important, while the
Atharva-veda-samhitd is generally held to be the most
recent, and is perhaps the most interesting. Moreover,
these are the only two Vedic hymn-books worthy of
being called separate original collections'; and to these,
therefore, we shall confine our examples.

! The Atharva-veda (admirably edited by Professors Roth and Whitney)
does not appear to have been recognized as a fourth Veda in the time
of Manu, though he mentions the revelation made to Atharvan and
Angiras (XL 33). In book XI, verse 264, he says, Riéo yajunshe
danyani samani vividhani éa, esha Jreyas tri-vrid vedo yo vedainam sa
veda-vit. The Sima-veda and the two so-called Samhitas or collections
of the Yajur-veda (Taittiriya and Vajasaneyin or Black and White) all
borrow largely from the Rik, and are merely Brahmanical manuals, the
necessity for which grew out of the complicated ritual gradually elabo-
rated by the Hindad Aryans. A curious allusion to the Sama-veda
occurs in Manu IV. 123 &e., ‘The Rig-veda has the gods for its
deities, the Yajur-veda has men for its objects, the Sama-veda has
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To what deities, it will be asked, were the prayers and
hymns of these collections addressed ¢ This is an interest-
ing inquiry, for these were probably the very deities wor-
shipped under similar names by our Aryan progenitors in
their primeval home somewhere on the table-land of Cen-
tral Asia, perhaps in the region of Bokhara, not far from
the sources of the Oxus®. The answer is: They worshipped
those physical forces before which all nations, if guided
solely by the light of nature, have in the early period of
their life instinctively bowed down, and before which even
the more civilized and enlightened have always been com-
pelled to bend in awe and reverence, if not in adoration.

To our Aryan forefathers in their Asiatic home God’s
power was exhibited in the forces of nature even more
evidently than to ourselves. Lands, houses, flocks,
herds, men, and animals were more frequently than in
Western climates at the mercy of winds, fire, and
water, and the sun’s rays appeared to be endowed with
a potency quite beyond the experience of any European
country. We cannot be surprised, then, that these forces
were regarded by our Eastern progenitors as actual mani-
festations, either of one deity in different moods or of
separate rival deities contending for supremacy. Nor is

the Ditris, therefore its sound is impure’ Kullika, however, in his
commentary is careful to state that the Sima-veda is not really impure,
but only apparently so. This semblance of impurity may perhaps result
from its association with deceased persons and its repetition at a time
of A-fauéa. The Sima-veda is really a mere reproduction of parts of
the Rik, transposed and scattered about piece-meal, only seventy-eight
verses in the whole Sama-veda being, it is said, untraceable to the present
recension of the Rik. The greatest number of its verses are taken from
the ninth Mandala of the Rik, which is in praise of the Soma plant, the
Sama-veda being a collection of liturgical forms for the Soma ceremonies
of the Udgatri priests, as the Yajus is for the sacrifices performed by
the Adhvaryu priests.
1 Professor Whitney doubts this usual assumption (Lectures, p. 200).
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it wonderful that these mighty agencies should have
been at first poetically personified, and afterwards, when
invested with forms, attributes, and individuality, wor-
shipped as distinct gods. It was only natural, too, that
a varying supremacy and varying honours should have
been accorded to each deified force—to the air, the rain,
the storm, the sun, or fire—according to the special atmo-
spheric influences to which particular localities were ex-
posed, or according to the seasons of the year when the
dominance of each was to be prayed for or deprecated.

This was the religion represented in the Vedas and
the primitive creed of the Indo-Aryans about twelve or
thirteen centuries before Christ. The first forces deified
seem to have been those manifested in the sky and air.
These were at first generalized under one rather vague
personification, as was natural in the earliest attempts
at giving shape to religious ideas. For it may be observed
that all religious systems, even the most polytheistic, have
generally grown out of some undefined original belief in
a divine power or powers controlling and regulating the
universe. And although mnumerable gods and goddesses,
gifted with a thouswnd shapes, now crowd the Hmdu Pan-
theon, appealing to the instincts of the unthinking millions
whose capacity for religious ideas is supposed to require
the aid of external symbols, it is probable that there
existed for the first Aryan worshippers a simpler theistic
creed : even as the thoughtful Hinda of the present day
looks through the maze of his mythology to the concep-
tion of one divine self-existing being, one all-pervading
spirit, into whose unity all visible symbols are gathered,
and in whose essence all entities are comprehended.

In the Veda this unity soon diverged into various rami-
fications. Only a few of the hymns appear to contain
the simple conception of one divine self-existent omni-
present Being, and even in these the idea of one God
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present in all nature is somewhat nebulous and unde-
fined'. Perhaps the most ancient and beautiful deification
was that of Dyaus?, ‘the sky,” as Dyaush-pitar, ‘Heavenly
Father’ (the Zeus or Ju-piter of the Greeks and Romans).
Then, closely connected with Dyaus, was a goddess A-diti,
‘the Infinite Expanse,” conceived of subsequently as the
mother of all the gods. Next came a development of the
same conception called Varuna, ¢the Investing Sky,” said
to answer to Ahura Mazda, the Ormazd of the ancient
Persian (Zand) mythology, and to the Greek Odpavés—but
a more spiritual conception, leading to a worship which
rose to the nature of a belief in the great Ilamip jpév ¢ év

! Though vaguely stated in the Veda, it was clearly defined in the
time of Manu ; see the last verses of the twelfth book (123-125): ¢ Him
some adore as transcendently present in fire; others in Manu, lord of
creatures ; some as more distinctly present in Indra, others in pure air,
others as the most high eternal Spirit. Thus the man who perceives
in his own soul, the supreme soul present in all creatures, acquires
equanimity towards them all, and shall be absorbed at last in the
highest essence.” In the Purusha-sikta of the Rig-veda (X. go), which
is one of the later hymns, probably not much ecarlier than the earliest
Brahmana, the one Spirit is called Purusha. The more common name in
the later system is Brakman, neut. (nom. Brakmd), derived from root brik,
“to expand,’ and denoting the universally expanding essence or universally
diffused substance of the universe. For it is evident that this later
creed was not so much monotheistic (by which I mear the belief in
one god regarded as a personal Being external to the universe, though
creating and governing it) as pantheistic; Brahman in the neuter being
‘simple infinite being’—the only real eternal essence—which, when it
passes into actual manifested existence, is called Brahma, when it de-
velops itself in the world, is called Vishnu, and when it again dissolves
itself into simple being, is called Siva; all the other innumerable gods
and demigods being also mere manifestations of the neuter Brahman,
who alone is eternal. This appears to be the genuine pantheistic creed
of India to this very day.

2 From dyu or dyo, the same as the Old German Tiu or Ziu, who,
according to Professor Max Miiller, afterwards became a kind of Mars
(whence Tues-day). For Dyaush-pitar see Rig-veda VL. 51. 5.
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rols ovpavois. This Varuna, again, was soon thought of in
connection with another vague personification called Mitra
( =the Persian Mithra), < god of day.” After a time these
impersonations of the celestial sphere were felt to be too
vague to suit the growth of religious ideas in ordinary
minds.  Soon, therefore, the great investing firmament
resolved itself into separate cosmical entities with separate
powers and attributes. First, the watery atmosphere—
personified under the name of Indra, ever seeking to dis-
pense his dewy treasures (indu), though ever restrained
by an opposing force or spirit of evil called Vritra ; and,
secondly, the wind—thought of either as a single person-
ality named Vayu, or as a whole assemblage of moving
powers coming from every quarter of the compass, and
impersonated as Maruts or ‘Storm-gods.” At the same time
in this process of decentralization—if I may use the term
—the once purely celestial Varuna became relegated to a
position among seven secondary deities of the heavenly
sphere called Adityas (afterwards increased to twelve, and
regarded as diversified forms of the sun in the several
months of the year), and subsequently to a dominion over
the waters when they had left the air and rested on the
earth.

Of these separately deified physical forces by far the
most favourite object of adoration was the deity supposed
to yield the dew and rain, longed for by Eastern cultivators
of the soil with even greater cravings than by Northern
agriculturists. Indra, therefore—the Jupiter Pluvius of
early Indian mythology —is undoubtedly the principal
divinity of Vedic worshippers, in so far at least as the
greater number of their prayers and hymns are addressed
to him.

What, however, could rain effect without the aid of
heat ? A force the intensity of which must have impressed
an Indian mind with awe, and led him to invest the pos-
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sessor of it with divine attributes. Hence the other great
god of Vedic worshippers, and in some respects the most
important in his connection with sacrificial rites, is Agni
(Latin Tgnis), ‘the god of fire.” Even Siirya, ‘the sun’ (Greek
itos), who was probably at first adored as the original
source of heat, came to be regarded as only another form
of fire. e was merely a manifestation of the same divine
energy removed to the heavens, and consequently less acces-
sible. Another deity, Ushas, ‘ goddess of the dawn,’—the
7o of the Greeks,—was naturally connected with the sun,
and regarded as daughter of the sky. Two other deities,
the Aévins, were fabled as connected with Ushas, as ever
young and handsome, travelling in a golden car and pre-
cursors of the dawn. They are sometimes called Dasras,
as divine physicians, ‘destroyers of diseases;’ sometimes
Nasatyas, as ‘never untrue” They appear to have been
personifications of two luminous points or rays imagined
to precede the break of day. These, with Yama, ‘the god
of departed spirits, are the principal deities of the Mantra
portion of the Veda.

But here it may be asked, if sky, air, water, fire, and
the sun were thus worshipped as manifestations of the
supreme universal God of the universe, was not the earth
also an object of adoration with the early Hindus? And
it should be stated that in the earlier system the earth
under the name of Prithivi, ‘the broad one, does receive
divine honours, being thought of as the mother of all
beings. Moreover, various deities were regarded as the
progeny resulting from the fancied union of earth with

t Tt should be observed that there is no trace in the Mantras of the
Tri-mirti or Triad of deities (Brahmd, Vishnu, and Siva) afterwards
so popular. Nor does the doctrine of transmigration, afterwards an
essential element of the Hindd religion, appear in the Mantra portion
of the Veda. Caste is only clearly alluded to in one hymn (the Purusha-
stikta), generally allowed to be a comparatively modern composition.
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Dyaus, <heaven.’ This imaginary marriage of heaven and
earth was indeed a most natural idea, and much of the
later mythology may be explained by it. But it is
remarkable that as religious worship became of a more
selfish character, the earth, being more evidently under
man’s control, and not seeming to need propitiation so
urgently as the more uncertain air, fire, and water, lost
importance among the gods, and was rarely addressed in
prayer or hymn.

It may conduce to a better appreciation of the succeed-
ing hymns if it be borne in mind that the deified forces
addressed in them were probably not represented by
images or idols in the Vedic period, though, doubtless,
the ecarly worshippers clothed their gods with human
form in their own imaginations®.

I now commence my examples with a nearly literal
translation of the well-known sixteenth hymn of the
fourth book of the Atharva-veda, in praise of Varuna or
¢ the Investing Sky *:’

1 See Dr. Muir’s Sanskrit Texts, vol. v. p. 453.

2 Ably translated by Dr. Muir (Sanskrit Texts, vol. v. p. 63) and by
Professor Max Miiller. It may be thought that in giving additional trans-
lations of this and other hymns I am going over ground already well
trodden; but it should be borne in mind that as the design of these
Lectures is to illustrate continuously the development of Hindi know-
ledge and literature by a selection of good examples rendered into idio-
matic English, T could not, in common justice to such a subject, exclude
the best passages in each department of the literature merely because they
have been translated by others. I here, however, once for all acknow-
ledge with gratitude that, while making versions of my own, I have
derived the greatest assistance from Dr. Muir’s scholarlike translations and
poetical paraphrases (given in his Texts), as well as from Professor Max
Miiller’s works and those of Professor A. Weber of Berlin. It must be
understood that my examples are not put forth as offering rival transla-
tions. They are generally intended to be as literal as possible consistently
with the observance of English idiom, and on that account I have pre-
ferred blank verse; but occasionally they are paraphrases rather than
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The mighty Varuna, who rules above, looks down

Upon these worlds, his kingdom, as if close at hand.
When men imagine they do ought by stealth, he knows it.
No one can stand or walk or softly glide along

Or hide in dark recess, or lurk in secret cell,

But Varuna detects him and his movements gpies.

Two persons may devise some plot, together sitting

In private and alone; but he, the king, is there—

A third—and sees it all. This boundless earth is his,
His the vast sky, whose depth no mortal e’er can fathom.
Both oceans! find a place within his body, yet

In that small pool he lies contained. Whoe'er should flee
Far, far beyond the sky, would not escape the grasp

Of Varuna, the king. His messengers descend

Countless from his abode—for ever traversing

This world and scanning with a thousand eyes its inmates.
Whate'er exists within this earth, and all within the sky,
Yea all that is beyond, king Varuna perceives.

The winkings? of men’s eyes, are numbered all by him.
He wiclds the universe, as gamesters handle dice.

May thy destroying snares cast sevenfold round the wicked,
Entangle liars, but the truthful spare, O king 1®

I pass from the ancient Aryan deity Varuna to the
more thoroughly Indian god Indra (see p.13).

The following metrical lines bring together various scat-
tered texts relating to this Hinda Jupiter Pluvius*:

translations, sentences and words being here and there omitted or trans-
posed, or fragments joined together, so as to read like one continuous
passage. In fact, it will be seen that my main design has been to offer
English versions of the text for general readers and for those students
and educated men who, not being necessarily Sanskritists, are desirous of
some insight into Hindi literature.

1 That is, air and sea.

2 The winking of the eye is an especial characteristic of humanity,
distinguishing men from gods; cf. Nala V. 25, Magha III. 42.

s Compare Manu VIIL 82: A witness who speaks falsely is fast
bound by the snares of Varuna. These snares are explained by Kullaka
to be “cords consisting of serpents’ (pasaih sarpa-rajjubhik).

4 The texts which furnish the basis of these and the succeeding verses

s e, G
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Indra, twin brother of the god of fire,

When thou wast born, thy mother Aditi

Gave thee, her lusty child, the thrilling draught

Of mountain-growing Soma—source of life

And never-dying vigour to thy frame.

Then at the Thunderer’s birth, appalled with fear,
Dreading the hundred-jointed thunderbolt—

Forged by the cunning Tvashtri—mountains rocked,
Earth shook and heaven trembled. Thou wast born
Without a rival, king of gods and men—

The eye of living and terrestrial things.

Immortal Indra, unrelenting foe

Of drought and darkness, infinitely wise,

Terrific crusher of thy enemies,

Heroic, irresistible in might,

Wall of defence to us thy worshippers,

We sing thy praises, and our ardent hymns
Embrace thee, as a loving wife her lord.

Thou art our guardian, advocate, and friend,

A brother, father, mother, all combined.

Most fatherly of fathers, we are thine

And thou art ours; oh ! let thy pitying soul
Turn to us in compassion, when we praise thee,
And slay us not for one sin or for many.
Deliver us to-day, to-morrow, every day.

Armed for the conflict, see! the demons come—
Ahi and Vritra, and a long array

Of darksome spirits. Quick, then, quaff the draught
That stimulates thy martial energy,

And dashing onward in thy golden car,

Drawn by thy ruddy, Ribhu-fashioned?® steeds,
Speed to the charge, escorted by the Maruts.
Vainly the demons dare thy might ; in vain
Strive to deprive us of thy watery treasures.
Earth quakes beneath the crashing of thy bolts.
Pierced, shattered, lies the foe—his cities crushed,
His armies overthrown, his fortresses

| Shivered to fragments ; then the pent-up waters,

will be found in the sth volume of Dr. Muir’s work, and there will also
be found a complete poetical sketch of Indra (pp. 126-139).
| ! The Ribhus (Greek '0pgets) were the celestial artists of the Veda.

C
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Released from long imprisonment, descend
In torrents to the earth, and swollen rivers,
Foaming and rolling to their ocean home,
Proclaim the triumph of the Thunderer.

Let us proceed next to the all-important Vedic deity
Agni, ‘god of fire, especially of sacrificial fire. I propose
now to paraphrase a few of the texts which relate to him:

Agni, thou art a sage, a priest, a king,
Protector, father of the sacrifice.

Commissioned by us men thou dost ascend

A messenger, conveying to che sky

Our hymns and offerings. Though thy origin
Be threefold, now from air and now from water,
Now from the mystic double Arani?,

Thou art thyself a mighty god, a lord,

Giver of life and immortality,

One in thy essence, but to mortals three ;
Displaying thine eternal triple form,

As fire on earth, as lightning in the air,

As sun in heaven. Thou art a cherished guest
In every household—father, brother, son,
Friend, benefactor, guardian, all in one.

Bright, seven-rayed god ! how manifold thy shapes
Revealed to us thy votaries ! now we see thee,
With body all of gold, and radiant hair

Flaming from three terrific heads, and mouths
‘Whose burning jaws and teeth devour all things.
Now with a thousand glowing horns, and now
Flashing thy lustre from a thousand eyes,
Thou’rt borne towards us in a golden chariot,
Impelled by winds, and drawn by ruddy steeds,
Marking thy car’s destructive course, with blackness.
Deliver, mighty lord, thy worshippers.

Purge us from taint of sin, and when we die,
Deal mercifully with us on the pyre.

Burning our bodies with their load of guilt,

But bearing our eternal part on high

To luminous abodes and realms of bliss,

For ever there to dwell with righteous men.

* Two pieces of the wood of the Ficus religiosa used for kindling fire.
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The next deity is Sarya,  the Sun?,” who, with reference
to the variety of his functions, has various names—such
as Savitri, Aryaman, Mitra, Varuna, Pashan, sometimes
ranking as distinet deities of the celestial sphere. As
already explained, he is associated in the minds of Vedic
worshippers with Fire, and is frequently described as sitting
in a chariot drawn by seven ruddy horses (representing
the seven days of the week), preceded by the Dawn. Here
is an example of a hymn (Rig-veda I. 50) addressed to this
deity, translated almost literally :

Behold the rays of Dawn, like heralds, lead on high

The Sun, that men may sce the great all-knowing god.

The stars slink off like thieves, in company with Night,
Before the all-seeing eye, whose beams reveal his presence,
Gleaming like brilliant flames, to nation after nation.

‘With speed, beyond the ken of mortals, thou, O Sun,

Dost ever travel on, conspicuous to all.

Thou dost create the light, and with it dost illume

The universe entire ; thou risest in the sight

Of all the race of men, and all the host of heaven.
Light-giving Varuna ! thy piercing glance doth scan

In quick succession all this stirring, active world,

And penetrateth too the broad ethereal space,

Measuring our days and nights and spying out all creatures.
Strya with flaming locks, clear-sighted god of day,

Thy seven ruddy mares bear on thy rushing car.

With these thy self-yoked steeds, seven daughters of thy chariot,
Onward thou dost advance. To thy refulgent orb

Beyond this lower gloom and upward to the light

Would we ascend, O Sun, thou god among the gods.

As an accompaniment to this hymn may here be men-
tioned the celebrated Gayatri. It is a short prayer to the
Sun in his character of Savitri or ¢ the Vivifier, and is the
most sacred of all Vedic texts. Though not always under-
stood, it is to this very day used by every Brahman
throughout India in his daily devotions. It occurs in

t Yaska makes Indra, Agni, and Siirya the Vedic Triad of gods.
C 2
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Rig-veda III. 62. 10', and can be literally translated as
follows :

Let us meditate (or, we meditate) on that excellent glory of the divine
Vivifier. May he enlighten (or stimulate) our understandings. [Z'at
Savitur varenyam bhargo devasya dlimahi, Dhiyo yo nak pratodayat.)

May we not conjecture, with Sir William Jones, that
the great veneration in which this text has ever been held
by the Hindas from time immemorial, indicates that the
more enlightened worshippers adored, under the type of
the visible sun, that divine light which alone could illu-
mine their intellects ?

I may here also fitly offer a short paraphrase descriptive
of the Vedic Ushas, the Greek 'Hdyg, or < Dawn :’

Hail ruddy Ushas, golden goddess, borne

Upon thy shining car, thou comest like

A lovely maiden by her mother decked,
Disclosing coyly all thy hidden graces

To our admiring eyes; or like a wife

Unveiling to her lord, with conscious pride,
Beautics which, as he gazes lovingly,

Seem fresher, fairer each succeeding morn.
Through years on years thou hast lived on, and yet
Thou’rt ever young. Thou art the breath and life
Of all that breathes and lives, awaking day by day
Myriads of prostrate sleepers, as from death,
Causing the birds to flutter from their nests,

And rousing men to ply with busy feet

Their daily duties and appointed tasks,

Toiling for wealth or pleasure or renown.

Before leaving the subject of the Vedic deities I add
a few words about Yama, ¢ the god of departed spirits.” It
appears tolerably certain that the doctrine of metempsy-
chosis has no place in the Mantra portion of the Veda?

! Note that the Rishi or author was Visvamitra, a Kshatriya.
2 In Mandala L. 164. 32, bakhu-prajik is explained by bahu-janma-bhak,
“subject to many births,” but it may mean ¢ having abundant offspring.’
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nor do the authors of the hymns evince any sympathy
with the desire to get rid of all action and personal exist-
ence, which became so remarkable a feature of the theology
and philosophy of the Brahmans in later times. But there
are many indirect references to the immortality of the soul
and a future life, and these become more marked and
devided towards the end of the Rig-veda. One of the
hymns in the last Mandala is addressed to the Pitris or
fathers, that is to say, the spirits of departed ancestors
who have attained to a state of heavenly bliss, and are
supposed to occupy three different stages of blessedness,—
the highest inhabiting the upper sky, the middle the
intermediate air, and the lowest the regions of the atmo-
sphere near the earth. Reverence and adoration are
always to be offered them, and they are presided over by
the god Yama, the ruler of all the spirits of the dead,
whether good or bad. The earlier legends represent this
god as a kind of first man (his twin sister being Yami)
and also as the first of men that died. Hence he is
described as guiding the spirits of other men who die to
the same world. In some passages, however, Death is said
to be his messenger, he himself dwelling in celestial light,
to which the departed are brought, and where they enjoy
his society and that of the fathers. In the Veda he has
nothing to do with judging or punishing the departed (as
in the later mythology), but he has two terrific dogs, with
four eyes, which guard the way to his abode. Here are a

few thoughts abeut him from various hymns in the tenth
Mandala of the Rig-veda:

To Yama, mighty king, be gifts and homage paid.

He was the first of men that died, the first to brave
Death’s rapid rushing stream, the first to point the road
To heaven, and welcome others to that bright abode.

No power can rob us of the home thus won by thee.

O king, we come; the born must die, must tread the path
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That thou hast trod—the path by which each race of men,

In long succession, and our fathers, too, have passed.

Soul of the dead ! depart ; fear not to take the road—

The ancient road—by which thy ancestors have gone ;
Ascend to meet the god—to meet thy happy fathers,

Who dwell in bliss with him. Fear not to pass the guards—
The four-eyed brindled dogs—that watch for the departed.
Return unto thy home, O soul! Thy sin and shame

Leave thou behind on earth; assume a shining form—

Thy ancient shape—refined and from all taint set free.

Let me now endeavour, by slightly amplified trans-
lations, to convey some idea of two of the most remarkable
hymns in the Rig-veda. The first (Mandala X. 129), which
may be compared with some parts of the 38th chap. of
Job, attempts to describe the mystery of creation thus:

In the beginning there was neither nought nor aught,
Then there was neither sky nor atmosphere above.

‘What then enshrouded all this teeming Universe ?

In the receptacle of what was it contained ?

Was it enveloped in the gulf profound of water ?

Then was there neither death nor immortality,

Then was there neither day, nor night, nor light, nor darkness,
Only the Existent One breathed calmly, self-contained.
Nought else than him there was—mnought else above, beyond.
Then first came darkness hid in darkness, gloom in gloom.
Next all was water, all a chaos indiscreet,

In which the One lay void, shrouded in nothingness.

Then turning inwards he by self-developed force

Of inner fervour and intense abstraction, grew.

And now in him Desire, the primal germ of mind,

Arose, which learned men, profoundly searching, say

Is the first subtle bond, connecting Entity

‘With Nullity. This ray that kindled dormant life,
‘Where was it then ? before ! or was it found above ?
‘Were there parturient powers and latent qualities,

And fecund principles beneath, and active forces

That energized aloft? Who knows? "Who can declare?
How and from what has sprung this Universe ? the gods
Themselves are subsequent to its development.

Who, then, can penetrate the secret of its rise ?
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‘Whether ’twas framed or not, made or not made; he only
Who in the highest heaven sits, the omniscient lord,
Assuredly knows all, or haply knows he not.

The next example is from the first Mandala of the Rig-
veda (121). Like the preceding, it furnishes a good argu-
ment for those who maintain that the purer faith of the
Hindis is properly monotheistic :

What god shall we adore with sacrifice ?*

Him let us praise, the golden child that rose

In the beginning, who was born the lord—

The one sole lord of all that is—who made

The earth, and formed the sky, who giveth life,
Who giveth strength, whose bidding gods revere,
Whose hiding-place is immortality,

Whose shadow, death ; who by his might is king
Of all the breathing, sleeping, waking world—
‘Who governs men and beasts, whose majesty
These snowy hills, this ocean with its rivers
Declare ; of whom these spreading regions form
The arms ; by whom the firmament is strong,
Earth firmly planted, and the highest heavens
Supported, and the clouds that fill the air
Distributed and measured out ; to whom

Both earth and heaven, established by his will,
Look up with trembling mind ; in whom revealed
The rising sun shines forth above the world.
Where'er let loose in space, the mighty waters
Have gone, depositing a fruitful seed

And generating fire, there /e arose,

Who is the breath and life of all the gods,

Whose mighty glance looks round the vast expanse
Of watery vapour—source of energy,

Cause of the sacrifice—the only God

Above the gods. May he not injure us !

He the Creator of the earth—the righteous
Creator of the sky, Creator too

Of oceans bright, and far-extending waters.

! In the text this question is repeated at the end of every verse. A
literal translation will be found in Muir’s Sanskrit Texts, vol. iv. p. 16.
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Let me now give a few verses (not in regular order and
not quite literally translated) from the celebrated Purusha-
siikta, one of the most recent of the hymns of the Rig-
veda (Mandala X. go). It will serve to illustrate the
gradual sliding of Hind@ monotheism into pantheism, and
the first foreshadowing of the institution of caste, which
for so many centuries has held India in bondage :

The embodied spirit * has a thousand heads,

A thousand eyes, a thousand feet, around

On every side enveloping the earth,

Yet filling space no larger than a span

He is himself this very universe,

He is whatever is, has been, and shall be.

He is the lord of immortality.

All creatures are one-fourth of him, three-fourths
Are that which is immortal in the sky.

From him, called Purusha, was born Virdj,

And from Virdj was Purusha produced®

‘Whom gods and holy men made their oblation.
With Purusha as vietim they performed

A sacrifice.  When they divided him,

How did they cut him up ? what was his mouth?
What were his arms? and what his thighs and feet ?

* According to the Upanishads and the Tattva-samasa the all-pervading
self-existent spirit is called Purusha, puri Sayandt, from dwelling in the
body.

? Dr. Muir translates (literally), ¢ He overpassed the earth by a space of
ten fingers.” The Katha Upanishad (II. 4. 12) says that Purusha, ‘the
soul,” is of the measure of a thumb (angushtha-matrak).

% This is tantamount to saying that Purusha and Virdj are in sub-
stance the same. Virdj, as a kind of secondary creator, is sometimes
regarded as male, sometimes as female. Manu (L. 11) says that Purusha,
‘the first male,” was called Brahma, and was produced from the supreme
self-existent Spirit. In I. 32 he says that Brahma (see Kullika’s com-
mentary), having divided his own substance, became half male, half
female, and that from the female was produced Virdj, and that from

Viraj was born Manu—the secondary progenitor and producer of all

beings.
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The Brahman was his mouth, the kingly soldier*
‘Was made his arms, the husbandman his thighs,
The servile Studra issued from his feet.

I close my examples of the Mantras with slightly
amplified versions of two hymns—one in praise of Time,
personified as the source of all things, taken from the
Atharva-veda; the other addressed to Night, from the
Rig-veda .

The following is the hymn to Time (Atharva-veda XIX.
53). A few verses at the end are omitted, one or two
lines transposed, and a few inserted from the next hymn
on the same subject :

Time, like a brilliant steed with seven rays,

And with a thousand eyes, imperishable,

Full of fecundity, bears all things onward.

On him ascend the learned and the wise.

Time, like a seven-wheeled, seven-naved car, moves on.
His rolling wheels are all the worlds, his axle

Is immortality. He is the first of gods.

‘We see him like an overflowing jar;

We see him multiplied in various forms.

He draws forth and encompasses the worlds ;

He is all future worlds; he is their father;

He is their son ; there is no power like him.

The past and future issue out of Time,

All sacred knowledge and austerity.

From Time the earth and waters were produced ;
From Time, the rising, setting, burning sun ;

From Time, the wind ; through Time the carth is vast;
Through Time the eye perceives ; mind, breath, and name
In him are comprehended. All rejoice

‘When Time arrives—the monarch who has conquered
This world, the highest world, the holy worlds,

Yea, all the worlds—and ever marches on.

! The second caste or Kshatriya is here called Rajanya. By ¢ husband-
man’ in the next line is of course meant the third or Vaisya caste.

2 Both literally translated into prose by Dr. Muir, Texts, vol. v.
p- 408, vol. iv. p. 498.
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The hymn to Night is my last example. It is taken
from the tenth Mandala of the Rig-veda (12%):

The goddess Night arrives in all her glory,
Looking about her with her countless eyes.

She, the immortal goddess, throws her veil

Over low valley, rising ground, and hill,

But soon with bright effulgence dissipates

The darkness she produces ; soon advancing

She calls her sister Morning to return,

And then each darksome shadow melts away.
Kind goddess, be propiticus to thy servants

‘Who at thy coming straightway seek repose,
Like birds who nightly nestle in the trees.

Lo! men and cattle, flocks and wingéd creatures,
And €en the ravenous hawks, have gone to rest.
Drive thou away from us, O Night, the wolf ;
Drive thou away the thief, and bear us safely
Across thy borders. Then do thou, O Dawn, #
Like one who clears away a debt, chase off by
This black, yet palpable obscurity,

‘Which came to fold us in its close embrace.
Receive, O Night, dark daughter of the Day,

My hymn of praise, which I present to thee,
Like some rich offering to a conqueror.




LECTURE IL

The Bralkmanas and Upanishads.
I IAVING thus endeavoured to gain an insight into

portions of the Vedic Mantras, turn we now to the
second division of the Veda, called Brahmana, or ritualistic
precept and illustration. This division stands to the
Mantra portion in a relation somewhat resembling that of
the Talmud to the Mosaic code and of the Hadis or Sunna
to the Kuran. There is, however, a noteworthy difference;
for the Mosaic code alone contains the true revelation of
divine law for the Jew, and the Kurin is supposed to do
the same for Muslims, whereas the Brahmanas are as
much Veda and Sruti—as much revelation, according to
the Hinda idea of revelation—as the Mantras.

In fact, in their relation to caste and the dominance of
the Brihmans, these Brahmanas are even more important
than the Hymns. When, however, we are asked to ex-
plain the contents of the Brahmanas, we find it difficult to
define their nature accurately. It is usual to consider
them as a body of ritualistic precepts distributed under two
heads of Vidhi and Artha-vada, that is, rules and explana-
tory remarks. They are really a series of rambling and
unsystematic prose compositions (the oldest of which may
have been written seven or eight centuries B.c.), intended
to serve as ceremonial directories for the use of the priests
in the exercise of their craft, prescribing rules for the
employment of the Mantras at sacrifices, speculating as to
the meaning and effect of certain verses and metres, and
giving detailed explanations of the origin, import, and
conduct of the sacrifices, with the occasional addition of
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controversial remarks (nindd) and illustrations in the shape
of legends and old stories. The great diffuseness of these
compositions made them practically useless as directories
to the ritual, until they themselves were furnished with
guides in the form of Satras or aphoristic rules, to be
afterwards described.

Each of the Samhitas or collections of Mantras has its
own Brahmanas. Thus the Rig-veda has the Aitareya-
brahmana and the Kaushitaki- (or Sankhayana-) brah-
mana. The two collections of the Yajur-veda have the
Taittiriya-brahmana and the Satapatha-brahmana?, which
last, belonging to the Vajasaneyi-samhita, is perhaps one
of the most complete and interesting of these productions.
The Sama-veda has eight Brahmanas, of which the best
known are the Praudha or Panéa-vinéa, the Tandya, and
the Shad-vinsa. The Atharva-veda has also a Brahmana,
called Go-pathaZ

Though much of the matter contained in these treatises
is little better than mere silly sacerdotalism, yet they
furnish valuable materials to any one interested in tracing
out the growth of Brahmanism and many curious and
interesting legends.

One of the most remarkable of these legends, as intro-
ducing the idea of human sacrifice, is called the Story
of Sunahéepa’ in the Aitareya-brahmana® (Haug's edi-
tion, VIL 13; cf. Rig-veda I. 24. 12, &c., V. 2. 7). It has
been well translated by more than one scholar. I here
give a metrical epitome of part of the story:

1 Edited, with the Vajasaneyi-samhita, by Professor A. Weber of Berlin.

% This Brahmana must be less ancient than others, as, according to some,
the Atharva-veda was not recognized as a part of Sruti, ¢ revelation,” at the
time of the composition of the more ancient Brahmanas.

¢ Professor H. H. Wilson conjectured that this Brahmana was written
about six centuries B.c. It is sometimes called Aévalayana-brahmana.
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King Hariééandra had no son; he asked
Great Narada, the sage, ¢ What benefit
Comes from a son?’ then Narada replied—
¢ A father by his son clears off a debt!,

In him a self is born from self. The pleasure
A father has in his own son exceeds

All other pleasures. Food is life, apparel
Is a protection, gold an ornament,

A loving wife the best of friends, a daughter
An object of compassion?, but a son

Is like a light sent from the highest Leaven.
Go then to Varuna, the god, and say—

¢ Let but a son be born, O king, to me,
And I will sacrifice that son to thee.”’

This Hariééandra did, and thereupon

A son was born to him, called Rohita.

One day the father thus addressed his son—
‘T have devoted thee, my son, to him

Who granted thee to me, prepare thyself
For sacrifice to him.” The son said, ‘No,’
Then took his bow and left his father’s home.

The story goes on to relate that Varuna, being disap-
pointed of his promised victim, punished Hari$éandra by
afflicting him with dropsy. Meanwhile

For six long years did Hari¢éandra’s son

Roam in the forest ; there one day he met

A famished Brahman hermit, Ajigarta,

Half dead with hunger in the wilderness.

The hermit was attended by his wife

And three young sons; then Rohita addressed him—
¢O Brahman, I will give a hundred cows

For one of these thy sons” The father answered—
Folding his arms around his eldest boy—

‘I cannot part with him. The mother then

1 A man is in debt to his forefathers till he has a son, because the
happiness of the dead depends on certain ceremonies (called Sraddha)
performed by sons.

? Those who have lived in the East will perhaps understand why the
birth of a daughter is here described as a calamity.
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Clung to her youngest child and weeping said—
¢T cannot part with him.” Then Sunahéepa,
Their second son, said, ¢ Father, I will go?”

So he was purchased for a hundred cows

By Rohita, who forthwith left the forest,

And taking him to Hariséandra said—

¢ Father, this boy sball be my substitute.’

Then Hari¢éandra went to Varuna

And prayed, ¢ Accept this ransom for my son.’
The god replied, ¢ Let him be sacrificed,

A Brahman is more worthy than a Kshatriya.

Upon that, the sacrifice with the intended victim was
prepared. Four great Rishis officiated as priests, but
they conld not find any one willing to bind the boy to
the sacrificial post. His father Ajigarta, who had followed
his son to the place of sacrifice, then came forward and
satd—

¢Give me a hundred cows and I will bind him.’
They gave them to him, and he bound the boy.
But now no person would consent to kill him.
Then said the father, ¢ Give me yet again
Another hundred cows and I will slay him.’
Once more they gave a hundred, and the father
Whetted his knife to sacrifice his son.

Then said the child, ¢ Let me implore the gods,

! The Brahmana merely states that they agreed together upon selling
the middle son. This idea of the voluntary offer of himself on the part
of Sunahdepa may however be borrowed from the Ramayana, where the
story is thus related (I. 61, 62) :

Ambarisha, king of Ayodhyd, performed a sacrifice, but the victim
being stolen by Indra, he is told by the priest that either the victim itself
must be recoverzad, or a human victim substitated inits place. Ambarisha
wanders over the earth in search of the real victim, and meets at last with
a Brahman named Riéika, to whom he offers a hundred thousand cattle
for one of his sons. Riéika refuses to let his eldest son go, and his wife
will not part with the youngest. Upon this the middle son, Sunah-
$epa, volunteers to go, and is accepted. When about to be offered up
as a sacrifice he is saved by Vi$vimitra, who teaches him a prayer to
Agni, and two hymns to Indra and Vishnu.
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Haply they will deliver me from death.’

So Sunahéepa prayed to all the gods

With verses from the Veda, and they heard him.
Thus was the boy released from sacrifice,

And Hari¢éandra was restored to health.

As a sequel to the preceding legend I extract the follow-
ing curious passages from the Aitareya-brahmana, Book
II. (Haug, 1-8), not in order and not quite literally:

The gods killed a man for their vietim. But from him thus killed
the part which was fit for a sacrifice went out and entered a horse,
Thence the horse became an animal fit for being sacrificed. The gods
then killed the horse, but the part fit for being sacrificed went out of it
and entered an ox. The gods then killed the ox, but the part fit for
being sacrificed went out of it and entered a sheep. Thence it entered a
goat. The sacrificial part remained for the longest time in the goat,
thence it became pre-eminently fit for being sacrificed.

The gods went up to heaven by means of sacrifice. They were afraid

! This is curious as indicating that human sacrifice, if it prevailed to
any extent, was superseded by the sacrifice of animals, here enumerated
in the regular order of their fitness for sacrifice according to some sup-
posed inherent efficacy in each class. Such sacrifices were held to be
propitiatory, though one object of a Hinda's oblations was to afford actual
nourishment to the gods, food being a supposed necessity of their being.
The A¢va-medha, or ‘horse-sacrifice,” was a very ancient cercmony, hymns
162 and 163 in Mandala L of the Rig-veda being used at this rite. It
was regarded as the chief of all animal sacrifices, and in later times its
efficacy was so exaggerated that a hundred horse-sacrifices entitled the
sacrificer to displace Indra from the dominion of heaven. Some think
that the horse was not actually immolated, but merely bound to the post.
Mr. Hardwick, in his valuable work, ¢Christ and other Masters,” gives
some interesting remarks on the five heads of Hindi sacrifices (vol. i.
p-324). The five heads are—1. Agni-hotra, burnt-offerings and libations
of butter on fire every morning and evening (see p. 251); 2. Darda-
puarnamasa, half-monthly sacrifices at new and full moon ; 3. Caturmdsya,
sacrifices every four months; 4. Asva-medha and pasu-yajiia, sacrifices of
animals ; 5. Soma-yajia, offerings and libations of the juice of the Soma
or moon-plant (to Indra especially). Goats are still offered to Ka&li, but
Buddhism tended to abolish animal sacrifice in India.
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that men and sages, after having scen their sacrifice, might inquire how
they could obtain some knowledge of sacrificial rites and follow them.
They therefore debarred them by means of the Yaipa (or post to which
the victim was fastened), turning its point downwards. Thereupon the
men and sages dug the post out and turned its point upwards, Thus
they became aware of the sacrifice and reached the heavenly world.

The following lines may serve to give an outline of
another curious legend in the Aitareya-brahmana (Haug's
edition, I. 23), written perhaps seven or eight centuries B.c.:

The gods and demons were engaged in warfare.
The evil demons, like to mighty kings,

Made these worlds castles ; then they formed the earth
Into an iron citadel, the air

Into a silver fortress, and the sky

Into a fort of gold. Whereat the gods

Said to each other, ¢ Frame we other worlds

In opposition to these fortresses.’

Then they constructed sacrificial places,

‘Where they performed a triple burnt oblation.
By the first sacrifice they drove the demons

Out of their earthly fortress, by the second

Out of the air, and by the third oblation

Out of the sky. Thus were the evil spirits
Chased by the gods in triumph from the worlds.

I next give a metrical version of part of a well-known
legend in the éatapatha—bréhmana (Professor Weber’s edi-
tion, I. 8. 1. 1), which represents the Indo-Aryan tradition
of the flood as it existed in India many centuries before
the Christian era, perhaps not much later than the time
of David :

There lived in ancient time a holy man,
Called Manu?!, who by penances and prayers

1 According to the later mythology this Manu was not the first Manu,
held to be the author of the well-known Code, but the seventh or Manu
(Vaivasvata) of the present period, regarded as a progenitor of the human
race, and represented as conciliating the favour of the Supreme Being by
his piety in an age of universal depravity.
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Had won the favour of the lord of heaven.
One day they brought him water for ablution ;
Then, as he washed his hands, a little fish
Appeared and spoke in human accents thus—
‘Take care of me and I will be thy saviour.’
¢ From what wilt thou preserve me ?” Manu asked.
The fish replied, < A flood will sweep away
All creatures, I will rescue thee from that.’
‘But how shall I preserve thee ' Manu said.
The fish rejoined, ‘So long as we are small
‘We are in constant danger of destruction ;
For fish eats fish ; so keep me in a jar;
‘When I outgrow the jar, then dig a trench
And place me there; when I outgrow the trench,
Then take me to the ocean, I shall then
Be out of reach of danger” Having thus
Instructed Manu, straightway rapidly
The fish grew larger ; then he spake again—
¢ In such and such a year the flood will come ;
Therefore construct a ship and pay me homage.
When the flood rises, enter thou the ship,
And T will rescue thee! So Manu did
As he was ordered, and preserved the fish,
Then carried it in safety to the ocean ;
And in the very year the fish enjoined
He built a ship and paid the fish respect,
And there took refuge when the flood arose.
Soon near him swam the fish, and to its horn
Manu made fast the cable of his vessel.
Thus drawn along the waters Manu passed
Beyond the northern mountain. Then the fish,
Addressing Manu, said, ‘I have preserved thee ;
Quickly attach the ship to yonder tree.
But, lest the waters sink from under thee;
As fast as they subside, so fast shalt thou
Descend the mountain gently after them.’
Thus he descended from the northern mountain.
The flood had swept away all living creatures ;
Manu alone was left. Wishing for offspring,
He earnestly performed a sacrifice.
Tn a year’s time a female was produced.

D
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She came to Manu, then he said to her,

“Who art thou ¥’ She replied, ‘I am thy daughter.’
He said, ‘How, lovely lady, can that be?’

¢T came forth,’ she rejoined, * from thine oblations
Cast on the waters; thou wilt find in me

A Dlessing, use me in the sacrifice.’

With her he worshipped and with toilsome zeal
Performed religious rites, hoping for offspring.
Thus were created men, called sons of Manu.
Whatever benediction he implored

With her, was thus vouchsafed in full abundance.

We shall see hereafter that the fish which figures in this
story is declared, in the Mahabharata, to be an incarnation
of Brahma, the creator, who assumed this form to preserve
the pious Manu from perishing in the waters.

The Brahmanas express belief in a future life more posi-
tively than the Mantras. They also assert that a recom-
pense awaits all beings in the next world according to their
conduct in this. But the doctrine of transmigration, which
became afterwards an essential element of the Hinda re-
ligion, is not developed’. There is a remarkable passage
in the Satapatha-brahmana (X. 4. 3. 9), some idea of which
may be gained from the following lines:

The gods lived constantly in dread of death—
The mighty Ender—so with toilsome rites
They worshipped and performed religious acts
Till they became immortal. Then the Ender
Said to the gods, ‘As ye have made yourselves
Imperishable, so will men endeavour

To free themselves from me ; what portion then
Shall I possess in man?’ The gods replied,
‘Henceforth no being shall become immortal

In his own body; this his mortal frame

Shalt thou still seize; this shall remain thy own.
He who through knowledge or religious works

Henceforth attains to immortality
Shall first present his body, Death, to thee.

1 Qe the third of Professor Weber’s Indische Streifen, and compare
note 1, p. 68.
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I add one other passage extracted from the Aitareya-
brahmana (Dr. Haug’s edition, 111 44) :

The sun never sets nor rises. When people think to themselves the
sun is setting, he only changes about (viparyasyate) after reaching the end
of the day, and makes night below and day to what is on the other side.
Then when people think he rises in the morning, he only shifts himself
about after reaching the end of the night, and makes day below and night
to what is on the other side. In fact, he never does set at all. Whoever
knows this that the sun never sets, enjoys union and sameness of nature
with him and abides in the same sphere. [Atha yad enam pratar udetiti
manyante ratrer eva tad antam itv@ atha aimanam viparyasyate, ahar
eva avastat kurute ratrim parastat. S vai esha na kadadana nimrocati.
Na ha vai kadacana nimrodaty etasya ha sayvjyam saripatam salokatam
asnute ya evam veda.]

We may close the subject of the Brahmanas by paying a
tribute of respect to the acuteness of the Hinda mind, which
seems to have made some shrewd astronomical guesses
more than 2000 years before the birth of Copernicus.

The Upanishads.

I come now to the third division of the Veda, called
Upanishad, or mystical doctrine (rahasya). The title Upa-
nishad (derived from the root sad with the prepositions
upa and ns') implies something mystical that underlies
or is beneath the surface. And these Upanishads do in
fact lie at the root of what may be called the philosophical
side of Hindaism. Not only are they as much $&ruti, or
revelation, as the Mantra and Brahmana, but they are
practically the only Veda of all thoughtful Hindds in the
present day.

There appear, in real truth, to be two sides to almost
every religious system. Perhaps the one religion of the
world that offers the same doctrines both to the learned

* According to native authorities wpa-ni-shad means ‘to set ignorance
at rest by revealing the knowledge of the supreme spirit.’

D2
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and unlearned is Christianity. Its deeper truths may be
mysteries, but they are not restricted to any single class of
men ; they are open to the reception of all, and equally to
be apprehended by all. The case is different with other
religions. We know that the Greeks and Romans had
their so-called mysteries reserved only for the initiated.
Even the Kuran is held to possess an exoteric or evident
meaning called zahr, and an esoteric, deeper significance
called bagn; and in later times a mystical system of pan-
theistic philosophy called Stfi-ism was developed in Persia
out of this esoteric teaching.

Very similar too is the Hinda idea of Veda or sacred
knowledge. It is said to possess two quite distinct
branches. The first is called Karma-kanda, which, em-
bracing both Mantra and Brahmana, is for that vast
majority of persons who are unable to conceive of religion
except as a process of laying up merit by external rites.
For these the one God, although really without form,
assumes various forms with the sole object of lowering
himself to the level of human understandings. The
second branch of the Veda, on the other hand, is called
Jnana-kanda, and is reserved for that select few who
are capable of the true knowledge’.

What then, it will be asked, is this true knowledge ?
The answer is that the creed of the man who is said to
possess the true Veda is singularly simple. He believes
in the unity of all being. In other words, that there
is but one real Being in the universe, which Being also
constitutes the universe. This, it will be said, is simple
pantheism, but it is at least a pantheism of a very spiritual
kind ; for this one Being is thought of as the great universal
Spirit, the only really existing Soul, with which all seem-

! The one implies action, the other cessation from all action. This
division of the Veda is recognized by Manu, see XII. 88,




THE UPANISHADS. 37

ingly existing material substances are identified, and into
which the separate souls of men, falsely regarded as ema-
nations from it, must be ultimately merged.

This, then, is the pantheistic doctrine everywhere trace-
able in some of the more ancient Upanishads, though often
wrapped up in mystic language and fantastic allegory.
A list of about 150 of these treatises has been given,
but the absence of all trustworthy historical records in
India makes it impossible to fix the date of any of them
with certainty. Some of the more ancient, however, may
be as old as 500 years before Christ. These are appended
to the Aranyakas—certain chapters of the Brahmanas so
awe-inspiring and obscure that they were required to be
read in the solitude of forests. Properly each Brahmana
had its Aranyakas, but the mystical doctrines they con-
tained were so mixed up with extraneous subjects that
the chapters called Upanishads appear to have been
added with the object of investigating more definitely
such abstruse problems as the origin of the universe,
the nature of deity, the nature of the soul, and the re-
ciprocal connection of spirit and matter.

It is interesting to trace the rudiments of the later
philosophy amid the labyrinth of mystic language, fanciful
etymologies, far-fetched analogies, and puerile conceits,
which bewilder the reader of the Upanishads. Moreover
1t is instructive to mark the connection of these treatises
with the Brihmaunas, manifested by the frequent intro-
duction of legendary matter and allusions to sacrificial
rites.  The language of both, though occasionally archaic,
18 less s0 than that of the Mantras, and differs little from
classical Sanskrit.

The following are some of the most important Upa-
nishads : —the Aitareya Upanishad and Kaushitaki-
brahmana Upanishad® of the Rig-veda; the Taittiriya

! Edited and translated for the Bibliotheca Indica by Professor Cowell.
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belonging to the Taittiriya-samhitd of the Yajur-veda;
the Brihad-aranyaka attached to the Satapatha—brahmar_la
of the Vajasaneyi-samhita of that Veda and the Isa or
Iéavasya forming an actual part (the goth chapter) of
this latter Samhita (this being the only instance of an
Upanishad attached to a Samhita rather than a Brahmana);
the Chindogya and Kena' belonging to the Sima-veda;
the Pragna, Mundaka, Mandukya, and Katha belonging
to the Atharva-veda. In some of these works (written
generally in prose in the form of dialogues with occasional
variations in verse) striking thoughts, original ideas, and
lofty sentiments may be found scattered here and there, as
I hope now to show. I commence my examples with a
nearly literal translation of about half of a very short
Upanishad—the I$a®:

Whate'er exists within this universe

Is all to be regarded as enveloped

By the great Lord, as if wrapped in a vesture.

Renounce, O man, the world, and covet not

Another’s wealth, so shalt thou save thy soul.

Perform religious works, so may’st thou wish

To live a hundred years; in this way only

May’st thou engage in worldly acts, untainted.

To worlds immersed in darkness, tenanted

By evil spirits, shall they go at death,

Who in this life are killers of their souls.

There is one only Being who exists

Unmoved, yet moving swifter than the mind ;

Who far outstrips the senses, though as gods

They strive to reach him; who himself at rest

Transcends the fleetest flight of other beings;

Who, like the air, supports all vital action.

He moves, yet moves not; he is far, yet near;

He is within this universe, and yet

Outside this universe; whoe’er beholds

1 Also called Talava-kara, and also assigned to the Atharva-veda.
2 This has been well edited and translated into prose by Dr. Rder.
Sir W. Jones translated the I¢a, but by no means literally.
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All living creatures as in him, and him—
The universal Spirit—as in all,

Henceforth regards no creature with contempt.
The man who understands that every creature
Exists in God alone, and thus perceives

The unity of being, has no grief

And no illusion. He, the all-pervading,

Is brilliant, without body, sinewless,
Invulnerable, pure, and undefiled

By taint of sin. He also is all-wise,

The Ruler of the mind, above all beings,

The Self-existent. He created all things
Just as they are from all eternity.

Next we may pass to a few passages selected from
different portions of the Brihad-aranyaka Upanishad—
a long and tedious but important work:

In this universe there was not anything at first distinguishable. But
indeed it was enveloped by Death, and Death is Voracity—that is to say—
the desire to devour (I. 2. 1).

As the web issues from the spider, as little sparks proceed from fire, so
from the one Soul proceed all breathing animals, all worlds, all the gods,
and all beings (II. 1. 20).

Being in this world we may know the Supreme Spirit; if there be
ignorance of him, then complete death ensues; those who know him
become immortal (IV. 4. 14).

When a person regards his own soul as truly God, as the lord of what
was and is to be, then he does not wish to conceal himself from that Soul
(IV. 4. 135).

That Soul the gods adore as the light of lights (jwotisham jyotik) and
as the immortal life (IV. 4. 16).

Those who know him as the life of life, the eye of the eye, the ear of
the ear, and the mind of the mind, have comprehended the eternal pre-
existing Spirit (IV. 4. 18).

By the mind is he to be perceived, in him there is no variation.
‘Whoever sees variation in him obtains death after death (IV. 4. 19).

Infinitely full (or pervasive) is that Spirit (regarded as independent of
all relation); infinite too is this Spirit (in his relations and attributes),
From the infinite is drawn out the infinite. On taking the infinite from
the infinite, there remains the infinite (V. 1).
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I am Brahma’ Whoever knows this, ‘I am Brahma, knows all.
Even the gods are unable to prevent his becoming Brahma (I. 4. 10).

Man indeed is like a lofty tree, the lord of the forest. His hair is like
the leaves, his skin the external bark. From his skin flows blood as sap
from the bark ; it issues from his wounded body like sap from a stricken
tree. Ifa tree be cut down, it springs up anew from the root. From what
root does mortal man grow again when hewn down by death? [Cf. Job
xiv. 7-10.] The root is Brahma, who is knowledge and bliss (III. 9. 28).

The éhandogya Upanishad of the Sama-veda has some
interesting passages. In the seventh chapter occurs a
dialogue between Narada and Sanat-kumara, in which the
latter, in explaining the nature of God, asserts that a
knowledge of the four Vedas, Itihasas, Purnas, and such
works, is useless without the knowledge of Brahma, the
universal Spirit (VIL 1. 4):

The knowledge of these works is a mere name. Speech is greater than
this name, Mind than Speech, Will than Mind, Sensation (or the capacity
of feeling) is greater than Mind, Reflection is higher than Sensation,
Knowledge than Reflection, Power than Knowledge, and highest of all

stands Prana or Life. As the spokes of a wheel are attached to the nave,
so are all things attached to Life*.

This Life ought to be approached with faith and reverence, and viewed
as an Immensity which abides in its own glory. That Immensity extends
from above and from below, from behind and from before, from the south
and from the north. Itis the Soul of the universe. It is God himself.
The man who is conscious of this divinity incurs neither disease, nor pain,
nor death.

But lest the deity might from this description be con-
founded with space, it is afterwards stated that he is

inconceivably minute, dwelling in a minute chamber of
the heart ; and lest this should lead to the notion of his

! Cf. the hymn to Prina, Atharva-veda XI. 4 (Muir’s Texts, vol. v.
D. 394). It begins thus, ¢ Reverence to Prana, to whom this universe is
subject, who has become the lord of all, on whom all is supported.” The

text of this Veda has been edited in a masterly manner by Professors
‘W. D. Whitney and R. Roth.
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being finite, he is afterwards declared to be the Envelope
of all creation.

In another part of the work (VI. 10) human souls are
compared to rivers:

These rivers proceed from the East towards the West, thence from the

ocean they rise in the form of vapour, and dropping again they flow
towards the South and merge into the ocean.

Again (VIIL 4), the supreme Soul is compared to a
bridge which cannot be crossed by disease, death, grief,
virtue, or vice :

Crossing this bridge, the blind cease to be blind, the wounded to be
wounded, the afflicted to be afflicted, and on crossing this bridge nights
become days ; for ever refulgent is the region of the universal Spirit.

Here is a portion of a passage in the Chindogya Upani-
shad (VI. 2) which has some celebrity as containing the
well-known Vedantist formula ekam evadvitiyam :

In the beginning there was the mere state of being (o v)—one only
without a second. Some, however, say that in the beginning there was
the state of non-being (6 pj §v)—one only without a second. Hence out of
a state of non-being would proceed a state of being. But, of a truth, how
can this be? How can being (6 &) proceed out of non-being? In the
beginning, then, there was the mere state of being—one only without
a second. Tt willed?, ‘I shall multiply and be born.” It created heat.
That heat willed, ‘I shall multiply and be born.” It created water. The
water willed, ‘I shall multiply and be born.” It created aliment. There-

! T follow Dr. Réer here. Subjoined are the divided Sanskrit words
of the fragment taken from the original text :—Sad eva idam agre dsid,
ekam eva advitiyam. Tad ha eke ahur asad eva idam agre Gsid, ekam
eva advitiyam, tasmad asatah saj jayeta. Kutas tu khalu syad i,
katham asatah saj jayeta tti. Sat tv eva idam agre asid ekam eva
advitiyam. Tad aikshate bakw syam prajayeya iti, tat tejo asrijata.
Tat teja aikshata bahw syam prajayeya iti, tad apo asrijata. Ta apa
atkshanta bahvah syama prajayemahi it ta annam asrijanta. Tasmad
yatra kva éa varshati tad eva bhiayishtham annam bhavati. Sa iyam
devatd aikshata, aham imas tisro devatd jivena dtmand anupravisya
nama-ripe vydkaravani iti.
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fore, wherever rain falls much aliment is produced. That deity willed,
¢‘FEntering these three divinities in a living form, I shall develop name
and form.’

In the Mundaka Upanishad® there are some interesting
passages. The following is from the second section of the
second Mundaka (5):

Know him, the Spirit, to be one alone. Give up all words contrary
to this. He is the bridge of immortality.

The following remarkable passage from the third Mun-
daka (1. 1-3) is quoted by the Sankhyas in support of
their doctrine of a duality of principle, but is also appealed
to by Vedantists. It rests on a Mantra of the Rig-veda
(I. 164. 20), explained by Siayana in a Vedantic sense?:

Two birds (the Paramatman and Jivatman or supreme and individual
souls) always united, of the same name, occupy the same tree (abide in
the same body). One of them (the Jivatman) enjoys the sweet fruit of
the fig (or fruit of acts), the other looks on as a witness. Dwelling on
the same tree (with the supreme Soul), the deluded (individual) soul,
immersed (in worldly relations), is grieved by the want of power; but
when it perceives the Ruler, separate (from worldly relations) and his
glory, then its grief ceases. When the beholder sces the golden-coloured
maker (of the world), the lord, the soul, the source of Brahma, then
having become wise, shaking off virtue and vice, without taint of any
kind, he obtains the highest identity (Réer’s edition, p. 305).

! The name Mundaka is derived from Mund, ‘to shave,” because he who
understands the doctrine of this Upanishad is ‘shorn’ of all error.

* Subjoined is the Mantra :—Dvad suparna sayuja sakhaya samanam
wriksham parishasvajate, Tayor anyak pippalam svadv atty an-asnann
anyo abhitakasiti, ‘ two birds associated together as friends inhabit the
same tree. The one of them tastes the sweet fig, the other looks on with-
out enjoying.’ Sankara, commenting on the Upanishad, explains sakkaya
by samana-khydatau, ‘of the same name.” He also remarks that the
Pippala or Aévattha, ‘holy fig-tree,” having roots above and branches bent
downwards, is allegorical, and that each tree, springing from an unper-
ceived root, is emblematic of the body, which really springs from and is
one with Brahma. In the Katha VI. 1 and Bhagavad-gita XV. 1—3 the
same tree is said to typify the universe. It is supposed to be the male of
the Vata or Banyan (Fieus Indica).
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Here are two or three other examples from the same

Upanishad :

As the spider casts out and draws in (its web), as from a living man
the hairs of the head and body spring forth, so is produced the universe
from the indestructible Spirit (I. 1. 7).

As from a blazing fire consubstantial sparks proceed in a thousand
ways, so from the imperishable (Spirit) various living souls are produced,
and they return to him too (IL 1. I).

As flowing rivers are resolved into the seca, losing their names and
forms, so the wise, freed from name and form, pass into the divine Spirit,
which is greater than the great. He who knows that supreme Spirit
becomes spirit (111. 2. 8, 9).

One of the most ancient and important Upanishads is
the Katha. It enjoys considerable reputation in India,
and is also well known by Sanskrit students in Europe.
It opens with the story of Naéiketas.

He was the pious son of a sage who had given all his
property to the priests, and who, in a fit of irritation,
devoted this son to Death.

Naéiketas is described as going to Death’s abode, and
there, having propitiated Yama, he is told to choose three
boons. The youth chose for the first boon, that he might
be restored to life and see his reconciled father once more ;
for the second, that he might know the fire by which
heaven is gained. When asked to name the third boon,
he addresses the god of death thus,—

Some say the soul exists after death, others say it does not exist.
I request, as my third boon, that I may be instructed by thee in the true
answer to this question.

Death tries to put him off, intreating him to choose any
other boon than this; but the youth persisting in his
demand to be enlightened as to the mysteries of the next
world, Yama at length gives way and enlarges upon the
desired theme in the following manner (Vallt IT):

The good, the pleasant, these are separate ends,
The one or other all mankind pursue ;
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But those who seck the good, alone are blest ;
Who choose the pleasant miss man’s highest aim.
The sage the truth discerns, not so the fool.
But thou, my son, with wisdom hast abandoned
The fatal road of wealth that leads to death.
Two other roads there are all wide apart,
Ending in widely different goals—the one
Called ignorance, the other knowledge—this,

O Nadiketas, thou dost well to choose.

The foolish follow ignorance, but think

They tread the road of wisdom, circling round
With erring steps, like blind men led by blind.
The careless youth, by lust of gain deceived,
Knows but one world, one life ; to him the Now
Alone exists, the Future is a dream. /

The highest aim of knowledge is the soul ;

This is a miracle, beyond the ken

Of common mortals, thought of though it be,
And variously explained by skilful teachers.
Who gains this knowledge is a marvel too.

He lives above the cares—the griefs and joys
Of time and sense—seeking to penetrate

The fathomless unborn eternal essence.

The slayer thinks he slays, the slain

Believes himself destroyed, the thoughts of botl:
Are false, the soul survives, nor kills, nor dies;
"Tis subtler than the subtlest, greater than

The greatest, infinitely small, yet vast,

Asleep, yet restless, moving everywhere
Among the bodies—ever bodiless—

Think not to grasp it by the reasoning mind ;
The wicked ne’er can know it ; soul alone
Knows soul, to none but soul is soul revealed.

In the third Valli (3, 4, &c.) of the same Upanishad the

soul is compared to a rider in a chariot, the body being
the chariot, the intellect the charioteer, the mind the
reins, the passions or senses the horses, and the objects of
sense the roads. The unwise man neglects to apply the
reins; in consequence of which the passions, like unre-




THE UPANISHADS. 45

strained vicious horses, rush about hither and thither,
carrying the charioteer wherever they please™
In the fifth Valli (11) the following sentiment occurs :

As the sun, the eye of the whole world, is not sullied by the defects of
the (human) eye or of external objects, so the inner soul of all beings is
not sullied by the misery of the world.

I'now add a few extracts from one of the most modern of
these treatises, called Svetaévatara?, which may serve to
show how epithets of the Supreme Being are heaped
together by the writers of the Upanishads without much
order and often with apparent contradiction :

Him may we know, the ruler of all rulers,

The god of gods, the lord of lords, the greater
Than all the greatest, the resplendent being,
The world’s protector, worthy of all homage.

Of him there is not cause nor yet effect.

He is the cause, lord of the lord of causes,
None is there like him, none superior to him,
His power is absolute, yet various,

Dependent on himself, acting with knowledge,
He the one god is hidden in all beings,
Pervades their inner souls and rules their actions,
Dwelling within their hearts, a witness, thinker,
The singly perfect, without qualities.

He is the Universe’s maker, he

Its knower, soul and origin of all,

Maker of time, endowed with every virtue,
Omniscient, lord of all embodied beings,

! Compare Manu II. 88, ‘In the restraint of the organs running wild
among objects of sense, which hurry him away hither and thither, a wise
man should make diligent effort, like a charioteer restraining restive
steeds” So Plato in the Phaedrus (54, 74) compares the soul to a
charioteer (the reason) driving a pair of winged steeds, one of which (the
will) is obedient to the rein, and tries to control its wild and vicious yoke-
fellow (the appetite): Tpixy SetXduny Yruxiy éxdomnp, irmopdpdo pév dlo Tive
€187, fuoywdy 8¢ eidos TpiTov, k. T, N,

2 Of the Yajur-veda, though sometimes found (according to Colebrooke)
in Atharva-veda collections. See Weber’s Indische Studien I. 420-439.
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Lord of the triple qualities, the cause

Of man’s existence, bondage and release,
Eternal, omnipresent, without parts,

All knowing, tranquil, spotless, without blame,
The light, the bridge of immortality,

Subtler than what is subtlest, many-shaped,
One penetrator of the universe,

All-blest, unborn, incomprehensible,

Above, below, between, invisible

To mortal eyes, the mover of all beings,
‘Whose name is Glory, matchless, infinite,

The perfect spirit, with a *housand heads,

A thousand eyes, a thousand feet, the ruler

Of all that is, that was, that is to be,

Diffused through endless space, yet of the measure
Of a man’s thumb, abiding in the heart,
Known only by the heart, whoever knows him
Oains everlasting peace and deathlessness ™.

I close these extracts from the Upanishads by a metrical

version of part of the first chapter of a short Upanishad
called Maitrayani or Maitrayaniya, belonging to the Black
Yajur-veda *:

In this decaying body, made of bones,

Skin, tendons, membranes, muscles, blood, saliva,
Full of putrescence and impurity,

What relish can there be for true enjoyment?°
In this weak body, ever liable

To wrath, ambition, avarice, illusion,

To fear, grief, envy, hatred, separation

1 Most of these epithets will be found in the following sections of the
Svetagvatara Upanishad VL. 7, 8, 11, 17, 19, IV. 14, 17, 19, &e. Com-
pare the extract from the Purusha-stikta given at p. 24.

2 Also called Maitrayani, Maitrayana, Maiti, and Maitri. Under the
latter name it has been well edited and translated for the Bibliotheca
Indica by Professor E. B. Cowell. It is in seven chapters, the first of
which was translated into prose by Sir W. Jones, but without any name.
My version is partly based on his, but I have consulted Professor Cowell’s
more accurate translation.

3 Compare Manu VI, 77.




LECTURE IIL

The Systems of Philosophy.

I MUST now advert in a general way to the six systems

of philosophy which grew out of the Upanishads.
They are sometimes called the six Sastras or bodies of
teaching, sometimes the Shad Dardanas or six Demon-
strations. They are—

1. The Nyaya, founded by Gotama.

The Vaiéeshika, by Kanada.

The Sankhya, by Kapila.

The Yoga, by Patanjali.

The Mimansa, by Jaimini.

. The Vedanta, by Badamyana or Vyasa.

They are delivered in Sutras or aphorisms, which are
held to be the basis of all subsequent teaching under each
head .

It is as impossible however to settle the date of any of
them with certainty as it is to determine the period of the

oG e

! These Siitras are often so brief and obscure as to be absolutely unin-
telligible without a commentary. They are commonly called ¢ aphorisms,’
but really are mere memorial suggestions of the briefest possible kind,
skilfully contrived for aiding the recollection of the teachers of each
system. Probably the first to comment upon the Siitras thus delivered
was the author of them himself. He was followed by a vast number of
other commentators in suceeeding generations (generally a triple set), and
by wiiters who often embodied in treatises or compendiums of their own
the tenets of the particular school to which they were attached. The
most celebrated of all commentators is the great Sankara Aéarya, a native
of Malabar, who lived probably between 650 and 740 4.D., and wrote
almost countless works, including commentaries on the Upanishads,
Vedanta-sttras, and Bhagavad-gita.
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From those we hold most dear, association

With those we hate ; continually exposed

To hunger, thirst, disease, decrepitude,
Emaeiation, growth, decline, and death,

What relish can there be for true enjoyment ?
The universe is tending to decay,

Grass, trees, and animals spring up and die.

But what are they? Earth’s mighty men are gone,
Leaving their joys and glories; they have passed
Out of this world into the realm of spirits.

But what are they? Beings greater still than these,
Gods, demigods, and demons, all have gone.

But what are they ? for others greater still

Have passed away, vast occans have been dried,
Mountains thrown down, the polar star displaced,
The cords that bind the planets rent asunder,
The whole earth deluged with a flood of water,
E'en highest angels driven from their stations.

In such a world what relish can there be

For true enjoyment ? deign to rescue us;

Thou only art our refuge, holy lord .

! The following sentiment occurs in the text before the concluding line :
Andhodapana-stho bheka iva aham asmin samsdre :
Living in such a world I seem to be
A frog abiding in a dried-up well.
Compare some of the Stoical reflections of Marcus Aurelius, given by
the Rev. F. W. Farrar in his ¢ Seekers after God :’
¢0il, sweat, dirt, filthy water, all things disgusting—so is every part
of life.
¢ Enough of this wretched life, and murmuring, and apish trifles.”
¢All the present time is a point in eternity. All things ave little,
changeable, perishable.’
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composition of any single work in Sanskrit literature.
Moreover, it 1s scarcely practicable to decide as to which
of the six systems of philosophy preceded the other in
point of time. All we can say is, that about 500 years
before the commencement of the Christian era a great
stir seems to have taken place in Indo-Aryan, as in
Grecian minds, and indeed in thinking minds everywhere
throughout the then civilized world. Thus when Buddha
arose in India, Greece had her thinker in Pythagoras,
Persia in Zoroaster, and China in Confucius. Men began
to ask themselves earnestly such questions as—What
am I? whence have I come ? whither am I going ? Ilow
can I explain my consciousness of personal existence ?
What is the relationship between my material and imma-
terial nature ? What is this world in which I find myself?
Did a wise, good, and all-powerful Being create it out of
nothing ? or did it evolve itself out of an eternal germ ?
or did it come together by the combination of eternal
atoms? If created by a Being of infinite wisdom, how
can I account for the inequalities of condition in it—good
and evil, happiness and misery ? Has the Creator form,
or is he formless ? Has he any qualities or none ?

Certainly in India no satisfactory solution of questions
such as these was likely to be obtained from the prayers
and hymns of the ancient Indo-Aryan poets, which, though
called Veda or ‘knowledge’ by the Brahmans, did not
even profess to furnish any real knowledge on these
points, but merely gave expression to the first gropings
of the human mind, searching for truth by the uncertain
light of natural phenomena.

! The second aphorism of the Sankhya-karikda states distinctly that
Anuséravika or knowledge derived from Sruti—the revelation con-
tained in the Veda—is ineffectual to deliver from the bondage of
existence.

E
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Nor did the ritualistic Brahmanas contribute anything
to the elucidation of such topics. They merely encouraged
the growth of a superstitious belief in the eflicacy of sacri-
fices and fostered the increasing dependence of the multi-
tude on a mediatorial caste of priests, supposed to be
qualified to stand between them and an angry god. Still
these momentous questions pressed for solution, and the
minds of men finding no rest in mere traditional revela-
tion and no satisfaction in mere external rites, turned
inwards, each thinker endeavouring to think out the great
problems of life for himself by the aid of his own reason.
Hence were composed those vague mystical rationalistic
speculations called Upanishads, of which examples have
been already given. Be it remembered that these treatises
were not regarded as antagonistic to revelation, but rather
as completory of it. They were held to be an integral
portion of the Veda or true knowledge ; and, ¢ven more
—they so rose in the estimation of thoughtful persons
that they ended by taking rank as its most important
portion, its grandest and noblest utterance, the apex to
which all previous revelation tended. Probably the
simple fact was, that as it was found impossible to stem
the progress of free inquiry, the Brihmans with true
wisdom determined on making rationalistic speculation
their own, and dignifying its first development in the
Upanishads with the title of Veda. Probably, too, some
of their number (like Javali) became themselves infected
with the spirit of scepticism, and were not to be re-
strained from prosecuting free philosophical investigations
for themselves.

There are not wanting, however, evident indications
that the Kshatriyas or second caste were the first intro-
ducers into India of rationalistic speculation. We shall
presently point out that the great Buddha was a Ksha-
triya, and the Chandogya Upanishad (V. 3) has a remark-
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able passage which, as bearing upon this point, I here
abridge (Roer’s edition, p. 315):

A youth called Svetaketu (the son of a Brihman named Gautama)
repaired to the court of the king of Panéila, Pravihana, who said to him,
‘ Boy, has thy father instructed thee?” ¢ Yes, sir, replied he. ¢ Knowest
thou where men ascend when they quit this world?’ ¢No, sir,’ replied
he. ‘Knowest thou how they return ¥’ ¢ No, sir,’ replied he. ¢Knowest
thou why the region to which they ascend is not filled up? ‘No, sir,’
replied he. ‘Why then saidst thou that thou hadst been instructed ?’
The boy returned sorrowful to his father’s house and said, ‘The king
asked me certain questions which T could not answer.” His father said,
‘I know not the answers” Then he, Gautama, the father of the boy,
went to the king’s house. "When he arrived, the king received him hos-
pitably and said, ‘O Gautama, choose as a boon the best of all worldly
possessions.”  He replied, ¢ O king, thine be all worldly possessions; tell
me the answers to the questions you asked my son.” The king became
distressed in mind (knowing that a Brihman could not be refused a
request) and begged him to tarry for a time. Then he said, ¢ Since you
have sought this information from me, and since this knowledge has
never been imparted to any other Brihman before thee, therefore the
right of imparting it has remained with the Kshatriyas among all the
people of the world.’

This story certainly appears to favour the supposition
that men of the caste next in rank to that of Brahmans
were the first to venture upon free philosophical specu-
lation. However that may be, it was not long before
Brahmanism and rationalism advanced hand in hand,
making only one compact, that however inconsistent with
each other, neither should declare the other to be a false
guide. A Brahman might be a rationalist, or both ration-
alist and Brahman might live together in harmony, pro-
vided both gave a nominal assent to the Veda, maintained
the inviolability of caste, the ascendancy of Brahmans,
and their sole right to be the teachers both of religion
and philosophy. But if a rationalist asserted that any
one might be a teacher, or might gain emancipation for
himself irrespectively of the Veda or caste observances,

E 2
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he was at once excommunicated as a heretic and infidel.
It is evident that a spirit of free inquiry had begun to
show itself even during the Mantra period and had become
common enough in Manu’s time. In the second book of
his Laws (verse 11) it is declared :

The Brahman who resorting to rationalistic treatises (hefu-sistra) shall
contemn the two roots of all knowledge (viz. $ruti and smyriti), that man
is to be excommunicated (vakish-karyah) by the righteous as an atheist
(nastika) and reviler of the Vedas.

Such heretics, however, soon became numerous in India
by the simple law of reaction; for it may with truth be
asserted that the Buddhist reformation, when it first began
to operate, was the result of a reaction from the tyranuy
of Brihmanism and the inflexible rigour of caste. Like
the return swing of a pendulum, it was a rebound to the
opposite extreme—a recoil from excessive intolerance and
exclusiveness to the broadest tolerance and comprehen-
siveness. It was the name for unfettered religious thought,
asserting itself without fear of consequences and regard-
less of running counter to traditional usages, however
ancient and inveterate.

According to this view, the lines of free inquiry which
ended in the recognized schools of philosophy cannot be
regarded as having sprung directly out of Buddhism ;
nor did the latter owe its origin to them. Buddhism and
philosophy seem rather to have existed contemporane-
ously’. Buddhism was for the bold and honest free-thinker
who cared nothing for maintaining a reputation for ortho-
doxy, while the schools of philosophy were the homes
of those rationalists who sacrificed honesty at the shrine
of ecclesiastical respectability. Doubtless the orthodox
philosopher usually went through the form of denouncing

! The Sankhya Siitras I. 27—47 refer to certain Buddhistic tenets, but,
as remarked by Dr. Muir, these may be later interpolations, and so prove
nothing as to the priority of Buddhism.
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all Buddhist heretics ; but except in the three points of
a nominal assent to the Veda, adherence to caste, and a
different term for final emancipation, two at least of the
systems, viz. the Vaiseshika and Sankhya, went almost
to the same length with Buddhism, even to the practical
if not ostensible ignoring of a supreme intelligent creator.
It 1s curious, too, that Gotama or Gautama, the name of
the supposed orthodox Brahman founder of the Nydya,
was also a name of the heretical Kshatriya who founded
Buddhism.

In fact, not the extremest latitudinarian of the present
day could possibly be allowed such liberty of thought as
was conceded to the free-thinkers of India, provided they
neutralized their heterodoxy by nominally accepting the
Veda, or at least its Upanishad portion, and conforming to
ITinda Dharma—that is, to the duties of caste, involving
of course the recognition of Brahmanical ascendancy.

It would be difficult then, I think, to refer Hinda
rationalism to any one special person or school as its
founder. Not that Kapila, Gautama, and the great
Buddha of the sixth century B.c., were myths. Some men
of vigorous intellect and enlightened views doubtless arose
who gathered together and formulated the floating free
thought of the day; and some one of them, like the
Buddha, became a rallying point for the increasing anti-
pathy to sacerdotal domination, a kind of champion of
reason and liberator of mind from the tyranny of tra-
ditional opinions. It may without hesitation be affirmed
that such leaders of rationalistic inquiry once lived in India.
I commence, then, with a brief notice of the celebrated

Buddha.
Buddhism.
Some particulars in the life of the great Buddha are
known with tolerable certainty. He is described as the
son of a king, Suddhodana, who reigned in Kapila-



54 INDIAN WISDOM.

vastu, the capital of a country at the foot of the moun-
tains of Nepal. He was therefore a prince of the Ksha-
triya or military caste, which of itself disqualified him in
the eyes of the Brahmans from setting up as a religious
teacher. His proper family or tribal name was Sakya, and
that of his race or clan Gautama or Gotama?; for it is
well known that this great reformer never arrogated to him-
self an exclusive right to the title Buddha, ‘ enlightened,’
or claimed any divine honours or even any special rever-
ence. He issaid to have entered on his reforming mission
in the district of Magadba or Behar?® about the year
588 B.C., but he taught that other philosophers (Budhas)
and even numerous Buddhas—that is, perfectly enlight-
ened men—had existed in previous periods of the world.
He claimed to be nothing but an example of that perfec-
tion in knowledge to which any man might attain by the
exercise of abstract meditation, self-control, and bodily
mortification. Gentle, however, and unassuming as the
great reforming Ascetic was, he aimed at the grandest

! His mother’s name was Maya or Maya-devi, daughter of king Su-
prabuddha. The Buddha had also a wife called Yadodhara and a son
Rihula and a cousin Ananda.

2 (Gautama is said to have been one of the names of the great Solar race
to which king Suddhodana belonged. The titles Sinha and Muni are
often added to Sakya, thus Sakya-sinha, ¢ the lion of the Sakyas;” Sakya-
muni, ‘the Sakya-saint.” His name Siddhartha, ‘one whose aims have
been accomplished,” was either assumed, like Buddha, as an epithet in after
life, or, as some say, was given by his parents, ‘whose prayer had been
granted,” something in the same manner as Deva-daita, ©codépyros, Theo-
dore. Sramana, meaning ‘ascetic,’ is sometimes affixed to Gautama. e
is also styled Bhagavat, ¢the adorable,” and Tatha-gata or Su-gata, ‘one
who has gone the right way.’ Every Buddhist may be a Sramana (see
p- 5%) for the more rapid attainment of Nirvana.

® He is said to have given lectures to his disciples in a garden belong-
ing to a rich and liberal houscholder, named Sudatta or Anatha-pindada,
in the eity of Stavasti, somewhere in the district now called Oude, north
of the Ganges.
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practical results. He stood forth as the deliverer of a priest-
ridden, caste-ridden nation,—the courageous reformer and
imnovator who dared to attempt what doubtless others
had long felt was necessary, namely, the breaking down
of an intolerable ecclesiastical monopoly by proclaiming
absolute free trade in religious opinions and the abolition
of all caste! privileges®. It may be taken as a fixed law
of human nature that wherever there arise extravagant
claims to ecclesiastical authority on the one side, there will
always arise Buddhas on the other—men who, like the
Buddha of India, become rapidly popular by proclaiming

t Bauddhas or Buddhists believe that after immense intervals of time
(Kalpas) men with perfect knowledge, entitled to be called supreme
Buddhas, come into the world to teach men the true way to Nirvana,
which gradually fades away from their minds in the lapse of ages and has
again to be communicated by another perfect teacher. The Buddha fore-
told that one of his followers was to be the next supreme Buddha. An
ascetic who has arrived at the stage when there is only onc more birth,
before attaining to the rank of a Buddha, is called by Buddhists Bodhi-
sattva, ‘one who has the cssence of perfeet wisdom in him.” TFew, of
course, attain to be supreme Buddhas—completely enlightened teachers
—though all may ultimately reach Nirvdna. Candidates for Nirvana
are called Arhats, i.e. < venerables.’

Dr. Muir, at the end of the second volume of his Texts, gives a most
interesting metrical translation of part of the Lalita-vistara, a legendary
history in prose and verse of the Buddha’s life. The prose of this his-
tory is in Sanskrit, but the Gathas or songs interspersed with it are in a
kind of mixed dialect, half Sanskrit, half Prakrit. The pascage translated
describes Buddha as a deliverer and redeemer in terms which almost
assimilate his character to the Christian conception of a Saviour. Pro-
fessor Max Miiller, in his Sanskrit Literature (p. 79), has drawn attention
to a passage from Kumarila Bhatfa, according to which the following
words, claiming the functions of a kind of vicarious redeemer, are ascribed
to Buddha :—¢Let all the evils (or sins) flowing from the corruption of
the fourth or degenerate age (called Aal7) fall upon me, but let the world
be redeemed.’” Bishop Claughton is reported to have said in a recent
lecture, that there is nothing out of Christianity equal to Buddhism in a

moral point of view.
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general religious equality, universal charity and toleration,
and whose followers develop their doctrines to a point
beyond that intended by themselves. In fact, a sort of
Buddhism capable of being pushed to the extremest point
of Nihilism 1s a not unlikely terminus of all lines of un-
controlled thought, whose starting-point is the sense of
freedom produced by the breaking loose of reason from the
unnatural restraints which sacerdotal dogmatism delights
to impose. It is a remarkable proof of the enchaining
power of caste, that notwithstanding the popularity and
attractive features of Buddhism, its universal toleration
and benevolence, its recognition of the common brother-
hood of mankind, its reverence for every form of organized
existence—so that not only every human being, but every
living creature however insignificant, has a right to respect
and tender treatment—its inculcation of the virtues of
self-sacrifice, purity, truthfulness, gentleness of speech,
humility, patience, and courage—this wonderful system
which originated in India and adapted itself so completely
in most of its doctrines to Indian tastes and habits of
thought, should have been in the end unsuccessful in its
contest with Brahmanism.

But though the religion of India at the present day
1s certainly not Buddhism, yet it is equally certain that
this rejected system has left a deep impress on the Hinda
mind, and has much in common with HindGism generally ;
while its attractiveness to the Oriental character is notably
evidenced, by its having during a period of about two thou-
sand four hundred years so commended itself to Eastern
nations as to number at this moment, according to recent
calculations, about four hundred and fifty-five millions of
nominal adherents. Therefore, before quitting the sub-
ject of the great Indian reformer, it will not be irrelevant
if I indicate briefly the principal points of his teaching.

Let me begin by directing attention to its most marked
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feature. The Buddha recognized no supreme deity’. The
only god, he affirmed, is what man himself can become.
In Brahmanism God becomes man; in Buddhism man
becomes a god. Practically, however, Buddhists are subject
to a formidable god in Karman, ‘act.” DBut thisis a god
to be got rid of as soon as possible, for action leads to con-
tinual existence, carried on through innumerable bodies
till acts are adequately rewarded or punished ; and that all
existence is an evil is a fundamental dogma of Buddhism.
Hence the great end of the system is Nirvana, <the being
blown out’ or non-existence. From this statement it might
be supposed that all good actions as well as bad are to be
avoided. But this 1s not exactly the case. Certain acts,
mmvolving abnegation of self and suppression of evil pas-
sions, are supposed very inconsistently to contribute to
the great end of Nirvdna or non-existence. According
to the best authorities? the Buddha regarded men as
divided into two classes—first, those who are still attached
to the world and worldly life; secondly, those who by
self-mortification are bent on being delivered from it.
The first class are Upasakas or ‘laymen,” the second are
S'rama,r_las or ‘ascetics®’ These last are rather monks or
friars than priests. Of priests and clergy in our sense
the Buddhist religion has none. In real fact Buddhism
ought not to be called a religion at all, for where there
is no god there can be no need of sacrifice or propitiation

! With Buddhists, as indeed with Brahmans, the gods are merely
superior beings, subject to the same law of dissolution as the rest of the
universe. Certainly the Buddha himself never claimed to be worshipped
as a god, nor is he so worshipped, though his memory is revered and the
relics of him are inclosed in shrines, and even a kind of prayer in his
honour is uttered or turned round in a wheel to act as a charm. Strictly,
a Buddhist never prays; he merely contemplates.

? For a full account see the article ‘ Buddha’ in Chambers’ Cyclopaedia.

8 They are also called Stavakas as hearers of Buddha and Mahi-érivakas
as great hearers. When mendicants they are Bhikshus or Bhikshukas.
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or even of prayer, though this last is practised as a kind
of charm® against diseases, worldly evils and malignant
demons, and as having, like other acts, a kind of mecha-
nical efficacy. Both classes, however, laymen and ascetics,
must equally practise certain virtues to avoid greater
misery, either in future births or in one of the 136 hells;
for the passing through repeated births, even in the most
degraded forms of life, is not sufficient punishment for the
effacement of demerit without the endurance of terrific
torments in numerous hells?. '

Ten moral prohibitions are given. Five are for all, viz.
Kill not. Steal not. Commit not adultery. Lie not.
Drink no strong drink. The other five are for the ascetics
who have commenced the direct pursuit of Nirvana, viz.
Eat no food out of season. Abstain from dances, theatres,
songs, and music. Use no ornaments or perfumes. Ab-
stain from luxurious beds. Receive no gold nor silver.
Again, there are still more severe precepts for those who
are not merely commencing a religious life, but have actu-
ally renounced the world. These persons are sometimes
called Bhikshus or Parivrijakas, ‘religious mendicants.’
They must dress only in rags sewed together with their
own hands, and covered with a yellow cloak. They must
cat only one meal daily, and that before noon, and only
what may be collected from door to door in a wooden
bowl. For a part of the year they must live in the woods
with no other shelter than a tree, and with no furniture
but a carpet on which they must sit, and never lie down

! These Buddhist prayers are called Dharanis and are used, like the
Brahmanical Mantras, as charms against evil of all kinds. It should be
noted that Buddhists believe in a kind of devil or demon of love, anger,
evil, and death, called Mara, who opposed Buddha and the spread of his
religion. He is supposed to send forth legions of evil demons like himself.

? See note 2, p. 66. There are also numerous Buddhist heavens. One
of these, called Tushita, was inhabited by Sakya-muni as a Bodhi-sattva
before he came into the world as a Buddha. '
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during sleep. Besides these prohibitions and injunctions
there are six transeendent perfections of conduct which
lead to the other shore of Nirvana (Param-itds, as they are
called), and which are incumbent on all, viz. 1. Charity
or benevolence (dana). 2. Virtue or moral goodness (sila).
3. Patience and forbearance (kshdantr). 4. Fortitude (virya).
5. Meditation (dhydna). 6. Knowledge (prajid)’. Of
these, that which especially characterizes Buddhism is the
perfection of benevolence and sympathy displayed towards
all living beings, and carried to the extreme of avoiding
injury to the most minute animalculae and treating with
tenderness the most noxious animals. Even self-sacrifice
for the good of such animals and of inferior creatures of
all kinds is a duty. It is recorded of the Buddha himself
that in former existences he frequently gave himself up as
a substituted vietim in the place of doves and other inno-
cent, creatures to satisfy the appetites of hawks and beasts
of prey; and on one occasion, meeting with a famished
tigress unable to feed her cubs, he was so overcome with
compassion that he sacrificed his own body to supply the
starving family with food >,

These rules of conduct include many secondary pre-
cepts ; for instance, not only is untruthfulness prohibited,
but all offensive and bad language ; not only is patience
enjoined, but the bearing of injuries, resignation under
misfortune, humility, repentance, and the practice of con-
fessing sins, which last appears to have been regarded as
possessing in itself some kind of expiatory efficacy?®.

1 Four others are sometimes added, making—4. Upaya, ¢ expediency.’
8. Bala, ‘power. 9. Pranidhi, ‘circumspection.” 10. Jiidna, ‘lknow-
ledge of universal truth.’ See Lalita-vistara by Rajendralal Mitra, p. 7.

2 Modern Buddhism is not so tender to animals as Jainism, and in
China animal food is eaten.

% In the edicts of Piya-dasi (Sanskrit Priya-darii), supposed to be the
same as Afoka, one of the Buddhist kings of Magadha, who lived in the
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The following is an abridged version of Buddha’s out-
burst of joy at having achieved, by the knowledge of
truth, emancipation from the troubles of life and solved
for himself the great problem of existence*:

See what true knowledge has effected here !

The lust and anger which infest the world,
Arising from delusion, are destroyed

Like thieves condemned to perish. Ignorance
And worldly longings, working only evil,

By the great fire of knowledge are burnt up
With all their mass of tangled roots. The cords
And knots of lands and houses and possessions,
And selfishness, which talks of ‘self’ and ¢ mine,’
Are severed by the weapons of my knowledge.
The raging stream of lust which has its source
In evil thoughts, fed by concupiscence,

And swollen by sight’s waters, are dried up

By the bright sun of knowledge ; and the forest
Of trouble, slander, envy, and delusion,

Is by the flame of discipline consumed.

Now I have gained release, and this world’s bonds
Are cut asunder by the knife of knowledge.

third century B.c., the people are commanded to confess their sins pub-
licly every five years. Four great Buddhist councils were held, viz. 1. by
Ajata-fatru, king of Magadha after the Buddha’s death (which occurred,
according to the opinion of the generality of scholars, about 543 B.c.);
2. by Kaladoka, a century later; 3. by Asoka, 246 or 247 B.C.; 4. by
Kanishka, king of Kashmir, 143 B.c. At the first council all the teach-
ings and sayings of the Buddha, who appears never to have written any-
thing, were collected into three sets of books, called Tri-pitaka, ¢the three
baskets or collections,” which form the Buddhist sacred scriptures. These
three collections are—i1. the Siitra-pitaka, collected by Ananda, the
Buddha's cousin, containing all the maxims and discourses of Sakya-
muni, and by no means brief like the Brihmanical Stutras; 2. the
Vinaya-pitaka, containing books on morals and discipline ; 3. the Abhi-
dharma-pitaka, on metaphysics and philosophy (see Introduction, xxxii.
note 1). Professor Kern, in his recent learned dissertation on Buddha,
makes the date of Buddha’s death 388 B.c.
* The original text is given by Professor Banerjea, Dialogues, p. 198.
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Thus I have crossed the ocean of the world,
Filled with the shark-like monsters of desire,
And agitated by the waves of passion—

Borne onward by the boat of stern resolve.

Now T have tasted the immortal truth—

Known also to unnumbered saints of yore—
That frees mankind from sorrow, pain, and death.

This imperfect sketch of Buddhism in its earliest and
purest phase may conduce to the better understanding of
the other lines of Indian rationalism, which differed from
it in pretending to accept the authority of the Veda.

These lines were before described as six in number, but
they are practically reducible to three, the Nyadya, the
Sawkhya, and the Vedanta. They all hold certain tenets
in common with each other and to a certain extent also
(especially the Sanrkhya) with heretical Buddhism.

A common philosophical creed, as we have already
hinted, must have prevailed in India long before the crys-
tallization of rationalistic inquiry into separate systems.
If not distinctly developed in the Upanishads, it is clearly
traceable throughout Manu’; and as it is not only the faith
of every Indian philosopher at the present day, but also of
the greater number of thinking Brihmans, whether dis-
ciples of any particular philosophical school or not, and
indeed of the greater number of educated Hindus, whether
nominal adherents of Vishnu or Siva or to whatever caste
they may belong—its principal features may be advan-
tageously stated before pointing out the chief differences
between the six systems.

1. In the first place, then, rationalistic Brahmanism—as
I propose to call this common faith—holds the eternity of
soul, both retrospectively and prospectively® Tt looks

1 See Manu XII. 12, 15-18.
? Plato appears to have held the same: Yvyy waca dbdvaros, 76 yip
dewivproy dfdvarov, Phaed. 51. Andagain : *Eredy 8¢ dyéumrdy éore, kal adud-
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upon soul as of two kinds: «. the supreme Soul (called
variously Paramdatman, Bralman, &c.); b. the personal
individuated soul of living beings (jivdtman)!; and it
maintains that if any entity is eternal it cannot have had
a beginning, or else it must have an end. Hence the per-
sonal soul of every human being, just as the supreme Soul,
has existed everlastingly and will never cease to exist®

2. In the second place this creed asserts the eternity
of the matter or substance constituting the visible uni-
verse, or of that substance out of which the universe has
been evolved ; in other words, of its substantial or mate-
rial cause® It is very true that one system (the Vedanta)

PBopov aird avdyky elvar, Phaed. 52. And again: Toiro 8 o dméM\vabar olire
yéyveabar Suvardv. Cicero expresses it thus: Id autem nec nasci potest nec
mort, Tuse. Quaest. I. 23.  Plato, however, seems to have given no eternity
to individual souls, except as emanations from the divine; and in Timaeus
44 he distinguishes two parts of the soul, one immortal, the other mortal.

1 All the systems, as we shall see, are not equally clear about the
existence of a supreme Soul. One at least practically ignores such a soul.
With regard to the Sitratman, see the Lecture on the Vedanta. The
Buddhist also believes that all souls have existed from the beginning
of a cycle, but, in opposition to the Brahman, holds that their end is
Nirvana.

2 The Muslims have two words for eternity : 1. ;| a2/, ‘ that eternity
which has no beginning’ (whence God is called A4zal7, ‘having no begin-
ning’) ; and 2. &) abd, ¢ that eternity which has no end.

8 The term for substantial or material cause is samavdyi-karana,
literally, ‘inseparable inherent cause ;’ in the Vedanta upadana-karana is
used. With regard to the word ¢matter,’ see note, p. 64. Though the
Greek philosophers are not very definite in their views as to the eternity
of matter or its nature, yet they seem to have acquiesced generally in
the independent existence of some sort of primordial substance. Flato
appears to have held that the elements before the creation were shapeless
and soulless, but were moulded and arranged by the Creator (Timacus
2%) out of some invisible and formless essence (dvdparov €ldds v xal
#uoppov, Timaeus 24). Aristotle in one passage describes the views of
older philosophers who held that primeval substance was affected and
made to undergo changes by some sort of affections like the Samkhya

m—
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identifies soul with this substance by asserting that the
world was not made out of gross particles of matter, but
out of soul itself, as its illusory material cause; but to
affirm that the universe (v¢ wav) is a part of the one only
existing soul is of course equivalent to maintaining the
eternal existence of both. In real truth a Hinda philo-
sopher’s belief in the eternity of the world’s substance,
whether that substance has a real material existence or is
simply illusory, arises from that fixed article of his creed,
‘ Ex nililo nilil fit] navastuno vastu-siddhih. In other
words, A-satah saj jayeta kutas, “how can an entity be pro-
duced out of a nonentity ?’*

Gunas, whence all the universe was developed : Tijs pév odolus tmopevoions
Tols 8¢ wdbeor peraBalloions, TotTo oTotyelov kal Tabtyy THY dpxfy Puciy elva
oy dvrov, Metaph. 1. 3. (Sce Wilson’s Sanwkhya-karika, p. 53.) Aris-
totle adds his own opinion, ¢ It is necessarythere should be a certain nature
(¢boes)—either one or more—out of which other entities are produced.’

1 0¢v yivera éx Tod py vros, ‘nothing is produced out of nothing.” All
the ancient philosophers of Greece and Rome seem also to have agreed
upon this point, as Aristotle aflirms (wept yap raimys Spoyvwpdvovor s 86&ns
dmavres of mepl Pplaews). Lucretius (L. 150) starts with laying down the same
principle :—¢ Principium hine nobis exordia sumet Nullam rem e nihilo
gigni divinitus unquam.” Aristotle, in the third chapter of the first book
of his Metaphysics, informs us that Thales made the primitive substance
out of which the universe originated water, Anaximenes and Diogenes
made it air, Heracleitus made it fire, Empedocles combined earth, air, fire,
and water. Anaximander, on the other hand, regarded the primordial
germ as an indeterminate but infinite or boundless principle (16 dmespov).
Other philosophers affirmed something similar in referring everything
back to a confused chaos. Parmenides made Desire his first principle,
and Hesiod, quoted by Aristotle, says poetically,—

¢ First indeed of all was chaos; then afterwards

Earth with her broad breast (cf. Sanskrit prithivi);

Then Desire (¢pos), who is pre-eminent among all the Immortals.’
Lastly, the Eleatics, like the Indian Vedantists, were thoroughly panthe-
istic, and held that the universe was God and God the universe ; in other
words, that God was 76 &, or the only one existing thing. With all these
accounts compare the Rig-veda hymn on the creation, translated on p. z2.
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3. In the third place, the soul, though itself sheer
thought and knowledge, can only exercise thought, con-
sciousness, sensation, and cognition, and indeed can only
act and will when connected with external and material
objects of sensation’, invested with some bodily form?*
and joined to mind (manas), which last (viz. mind) is an
internal organ of sense (antah-karana)®—a sort of inlet of

1 Tt is difficult to find any suitable word to express what the Hindis
mean by material objects. There seems, in real truth, to be no proper
Sanskrit word cquivalent to ¢ matter” in its usual English sense.  Vastu,
as applied to the ‘one reality, is the term for the Vedantist’s universal
Spirit ; dravyae stands for soul, mind, time, and space, as well as the five
elements ; ‘mairtti is anything which has definite limits, and therefore
includes mind and the four elements, but not @kase, ‘ether;’ pradhina is
the original producer of the Sankhya system ; paddrtha is used for the
seven categories of the Vai¢eshika. 'What is here meant is not necessarily
a collection of material atoms, nor, again, that imperceptible substance
propounded by some as lying underneath and supporting all visible phe-
nomena (disbelieved in by Berkeley), and holding together the attributes
or qualities of cverything, but rather what is seen, heard, felt, tasted, and
touched, which is perhaps best denoted by the Sanskrit word vishaya,
the terms swmavayi-karana and wpadana-karana being generally used
for the substantial or the material cause of the universe.

2 All the systems assign to each person two bodies : a. an exterior or
gross body (sthila-sartra) ; b. an interior or subtle body (s@kshma-sarira
or linga-sarira). The last is necessary as a vehicle for the soul when the
gross body is dissolved, accompanying it through all its transmigrations
and sojournings in heaven or hell, and never becoming separated from it
till its emancipation is effected. The Vedanta affirms the existence of a
third body, called karana-sarira or causal body, described as a kind of
inner rudiment or latent embryo of the body existing with the soul, and
by some regarded as primeval ignorance united with the soul in dreamless
sleep. The Platonists and other Greek and Roman philosophers seem to
have held a similar doctrine as to a subtle material envelope investing
the soul after death, serving as its dxqua or vehicle. See Plato, Timaeus
17. This is like the idea of a deceased person’s ghost or shade (eldwhov,
umbra, imago, simulacrum). Cf. Virgil, Aeneid, VI. 390, 701.

$ Manas is often taken as the general term applicable to all the mental
powers, but Manas is properly a subdivision of antah-karana, which is
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thought to the soul—belonging only to the body, only
existing with it, and quite as distinct from the soul as any
of the external organs of the body'. The supreme Soul
(variously called Paramatman, Brahman, neut., &c.) has
thus connected itself in successive ages with objects and
forms, becoming manifest either as Brahma the creator
or in the form of other gods, as Vishnu and Siva (see
note 1, p.12), or again in the form of men.

4. Fourthly, this union of the soul with the body is
productive of bondage, and in the case of human souls,
of misery, for when once so united the soul begins to
apprehend objects through the senses, recciving there-
from painful and pleasurable impressions. It also be-
comes conscious of personal existence and individuality;
then it commences acting ; but all action, whether good or
bad, leads to bondage, because every act inevitably entaiis
a consequence, according to the maxim, dvaSyam cva
bloktavyam kritam karma  $ubhasubham, ‘the fruit of
every action good or bad must of necessity be eaten.’
Hence, if an act be good it must be rewarded, and if bad
it must be punished %

divided into Buddhi, ¢perception or intellection;’ Ahankdra, ¢self-con-
sciousness;” and Manas, ‘volition or determination;’ to which the
Vedanta adds a fourth division, ditta, ‘the thinking or reasoning organ.’
1 This idea of the mind agrees to a great extent with the doctrine
of Lucretius, stated in III. g4, &ec. :
¢ Primum animum dico (mentem quem saepe vocamus)
In quo consilium vitae regimenque locatum est,
Esse hominis partem nihilo minus ac manus et pes
Atque oculi partes animantis totius extant.
The remainder of his description of the mind is very interesting in con-
nection with the Hinda theory.
2 In the Panéa-tantra (II. 135, 136) we read: ‘ An evil act follows
a man, passing through a hundred thousand transmigrations; in like
manner the act of a high-minded man. As shade and sunlight are ever
closely joined together, so an act and the agent stick close to each other.’

F
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5. Fifthly, in order to accomplish the entire working
out of these consequences or ‘ripenings of acts’ as they
are called (karma-vipakal?'), it is not enough that the
personal soul goes to heaven or to hell. For all the
systems contend that even in heaven or hell merit or
demerit, resulting from the inexorable retributive efficacy
of former acts, continues clinging to the soul as grease
does to a pot after it has been emptied. The necessity
for removal to a place of reward or punishment is indeed
admitted 2; but this is not effectual or final. In order
that the consequences of acts may be entirely worked out,
the soul must leave heaven or hell and return to corporeal
existence. Thus it has to pass through innumerable
bodies, migrating into higher, intermediate or lower forms,
from a god?® to a demon, man, animal, or plant, or even

! Bad consequences are called Dur-vipaka. Some of these, in the
shape of diseases, &c., are detailed by Manu (XI. 48-32). Thus any one
who has stolen gold in a former life will suffer from whitlows on his
nails, a drinker of spirits will have black tecth, and the killer of a
Brahman, consumption. In the Sabda-kalpa-druma, under the head of
Karma-vipaka, will be found a long catalogue of the various diseases
with which men are born as the fruit of evil deeds committed in former
states of existence, and a declaration as to the number of births through
which each disease will be protracted, unless expiations (préyaséitta) be
performed in the present life, as described in the eleventh book of Manu.

2 The twenty-one hells (NVarakas) are enumerated in Manu IV. 88-go.
One is a place of terrific darkness; another a pit of red-hot charcoal;
another a forest whose leaves are swords; another is filled with fetid
mud ; anotheris paved with iron spikes. These are not to be confounded
with the seven places under the earth, of which Patala is one, the abode
of a kind of serpent demon. The Buddhists have one hundred and
thirty-six hells in the interior of the earth, with regular gradations of
suffering. Hindlis and Buddhists have also numerous heavens. The
former make six regions rising above carth, the seventh; viz. bhur
(earth), bhuvar, svar, mahar, janar, tapah, satya.

$ The gods themselves are only finite beings. They are nothing but
portions of the existing system of a perishing universe. In fact, they are
represented as actually feeding on the oblations offered to them (see
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a stone, according to its various shades of merit or
demerit %,
0. Sixthly, this transmigration of the soul through a

Bhagavad-gita II1. 11); they go through penances (see Manu XI. 221) ;
they are liable to passions and affections like men and animals, and are
subject, as regards their corporeal part, to the same law of dissolution, while
their souls obey the same necessity of ultimate absorption into the supreme
soul. Thefollowing oecurs inthe San-khya-karika (p. 3 of Wilson) :—¢Many
thousands of Indras and other gods have, through time, passed away in every
mundane age, for time cannot be overcome.” Muir’s Texts, vol. v. p. 16.

! According to Manu XII. 3, Sub]zdsublm—phalm_n karma mano-vig-
deha-sambhavam karma-ja gatayo nrinam witamadhama-madhyamdih,
‘an act either mental, verbal, or corporeal bears good or evil fruit; the
various transmigrations of men through the highest, middle, and lowest
stages are produced by acts.” This triple order of transmigration is after-
wards (XII. 40, &c.) explained to be the passage of the soul through deities,
men, and beasts and plants, according to the dominance of one or other
of the three Gunas, goodness, passion, or darkness. And each of these
three degrees of transmigration has three sub-degrees. The highest of
the first degree is Brahmd himself, the lowest of the lowest is any
sthdvara or ‘stationary substance,” whieh is explained to mean either
a vegetable or a mineral; other lowest forms of the lowest degree are
in an upward order worms, insects, fish, reptiles, snakes, tortoises, &ec.
Again, in VI. 61, 63, we read: Let the man who has renounced the
world reflect on the transmigrations of men caused by the fault of their
acts (karma-dosha) ; on their downfall into hell and their torments in
the abode of Yama; on their formation again in the womb and the
glidings of the soul through ten millions of other wombs. Again, in
XII. 54, 55, &c. : Those who have ecommitted great crimes, having passed
through terrible hells for many series of years, at the end of that time
pass through various bodies. A Brahman-killer enters the body of a dog,
boar, ass, camel, bull, goat, sheep, stag, bird, &e. The violator of the bed of
a Guru migrates a hundred times into the forms of grasses, shrubs, plants,
&c. InT. 49, XI. 143-146, it is clearly implied that trees and vegetables
of all kinds have internal conselousness (antahsariji@), and are susceptible
of pleasure and pain. The Buddhists have also a triple series of transmi-
grations, borrowed doubtless from the Brihmans. The highest is called
Maha-yana, the lowest Hina-yane. Buddha is said to have pointed out
to his followers a broom which he affirmed had formerly been a novice
who had neglected to sweep out the assembly-hall.

F 2
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constant succession of bodies, which is as much a fixed
and peremptory doctrine of Buddhism as of Hinda@ism?, is
to be regarded as the root of all evil. Moreover, by it
all the misery, inequality of fortune and diversity of cha-
racter in the world is to be explained® For even great

t The doctrine of metempsychosis, however, does not appear to have
taken hold of the Hind@ mind when the Mantras were composed. There
seems at least to be no allusion to it in the Rig-veda, see note, p. zo. It
begins to appear, though not clearly defined, in the Brahmanas, and is
fully developed in the Upanishads, Darfanas, and Manu. A passage in
the Satapatha-brahmana (XI. 6. 1. 1), quoted by Professor Weber and
Dr. Muir, describes animals and plants as revenging in a future state of
existence injuries and death inflicted on them by men in this life.

In Greece and Rome the doctrine of transmigration seems never to have
impressed itself deeply on the popular mind. It was confined to philoso-
phers and their disciples, and was first plainly taught by Pythagoras, who
is said to have asserted that he remembered his own previous existences.
He was followed by Plato, who is supposed by some to have been indebted
to Hindd writers for his views on this subject. In the Timaeus (72, 73)
he affirms his opinion that those who have lived unrighteously and
effeminately will, at their next birth, be changed to women ; those who
have lived innocently but frivolously will become birds ; those who have
lived without knowledge of the truths of philosophy will become beasts ;
and those whose lives have been marked by the extreme of ignorance and
folly will become fishes, oysters, &c. He sums up thus: Kard raira &
wavra Tére kai viv SwapeiBerar Ta (Ba els dNpha, vod kal dvolas dwo30)f «kai
krioer peraBaldpeva.  Virgil, in the sixth book of the Aeneid (680-y51),
describes the condition of certain souls, which, after going through a sort
of purgatory for a thousand years in the lower regions, again ascend to
earth and occupy new bodies.

The Jews seem to have known something of the doctrine, if we may
judge by the question proposed to our Lord :  Who did sin, this man (i. e.
in a former life) or his parents, that he was born blind 2’ John ix. 2.

? Among Greek philosophers, Aristotle, in the eleventh book of his
Metaphysics (ch. 10), goes into the origin of evil, and his view may
therefore be compared with that of Hind@ philosophers. He recognizes
good as a paramount principle in the world, but admits the power of evil,
and considers matter (UAn) as its prime and only source, much in the same
way as the Gnostics and other early Christian philosophical sects, who,
like Indian philosophers, denied the possibility of anything being pro-
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genius, aptitude for special work, and innate excellence
are not natural gifts, but the result of habits formed and
powers developed through perhaps millions of previous
existences. So again, sufterings of all kinds—weaknesses,
sicknesses, and moral depravity—are simply the conse-
quences of acts done by each soul, of its own free will,
in former bodies, which acts exert uponihat\soul an irre-
sistible power called very significantly Adrishta, because
felt and not seen.

Thus the soul has to bear the consequences of ifs own
acts only. It 1is tossed hither and thither at the mercy of
a force set in motion by itself alone, but which can never
be guarded against, because its operation depends on past
actions wholly beyond control and even unremembered ™.

7. Seventhly and lastly, from a consideration of these
essential articles of Hinda Rationalism it is plain that the

dueed out of nothing, and repudiated the doctrine that God could in any
way be connected with evil. They, therefore, supposed the eternal exist-
ence of a sluggish, inert substance, out of which the world was formed by
God, hut which contained in itself the principle of evil.

! The absence of all recollection of acts done in former states of exist-
ence does not scem to strike the Hindlis as an objection to their theory
of transmigration. Most of the systems evade the difficulty by main-
taining that at each death the soul is divested of mind, understanding,
and conscionsness. See Mullens’ Essay, p. 386. The Garbha Upanishad
(4) attributes the loss of memory to the pain and pressure suffered by
the soul in the act of leaving the womb. The mythology, however,
records cases of men who were gifted with the power of recollecting
former existences. In the Phaedo of Plato (47) Cebes is described as
saying to Socrates, ‘According to that doctrine which you are frequently
in the habit of advaneing, if it is true, that all knowledge is nothing else
than reminiscence (6r¢ fuiv # pdfnous odk dNo Tt §) avdprnots Tvyxdver ofga),
it is surely necessary that we must at some former time have learned
what we now remember. But this is impossible, unless our soul existed
somewhere before it came into this human form.” Cieero, in Tuse. Quaest.
1. 24, says, speaking of the soul, ¢ Habet primam memoriam, et eam infi-
nitam rerum innumerabilium, quam quidem Plato recordationem esse vult
superioris vitae.” Cf. Sakuntala, Act V. 104 ¢Can it be that the dim
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great aim of philosophy is to teach a man to abstain from
every kind of action ; from liking or disliking, from loving
or hating, and even from being indifferent to anything.

The living personal soul must shake off the fetters of
action and getting rid of body, mind, and all sense of sepa-
rate personality, return to the condition of simple soul.

This constitutes Pramd or Jndna, the true measure
of all existing difficulties—the right apprehension of truth
—which, if once acquired by the soul, confers upon it final
emancipation, whether called Mukti, Moksha, Nihsreyasa,
Apavarga, or Nirvana'. This, in short, is the summum
bonum of philosophical Brahmanism ; this is the only real
bliss,—the loss of all personality and separate identity
by absorption into the supreme and only really existing
Being—mere life with nothing to live for, mere joy with
nothing to rejoice about, and mere thought with nothing
upon which thought is to be exercised

Having thus attempted to set forth the common tenets
of Indian philosophy, I must next indicate the principal
points in which the systems differ from each other?.

memory of events long past, or friendships formed in other states of being,
flits like a passing shadow o'er the spirit?’ Virgil (Aeneid VI. 714)
wisely makes the souls who are to occupy new bodies upon earth throng
the banks of Lethe that they may drink a deep draught of oblivion from
its waters.

! Nirvana, ¢the being blown out,’ is, as we have seen, the Duddhist
expression for liberation from existence. The other terms are used by
rationalistic Brahmanism. Two of the Daréanas, however, as we have
seen, practically ignore a supreme Being.

2 My, Hardwick has well shown that the great boon conferred by the
Gospel, in contradistinction to these false systems, is the recognition of
man’s responsible free ageney and the permanence of his personality.
¢ Not to be’ is the melancholy result of the religion and philosophy of the
Hindis. See ¢ Christ and other Masters, vol. i. p. 355. Christianity
satisfies the deepest want of man’s religious life, viz. to know and love
God as a person. See Canon Liddon’s ‘ Elements of Religion,’ p. 36.

® These were explained in lectures to my highest class only.




LECTURE 1IV.
The Nyaya.
"VE begin with the Nyaya of Gotama or Gautama,

with its supplement, the Vaideshika, not because
this is first in order of time (see p. 48), but because it is
generally the first studied, and much of its terminology
is adopted by the other systems™.

The word Nydya signifies < going into a subject,” that is,
investigating it analytically. In this sense of ° analysis,
Nyaya is exactly opposed to the word Sankhya, ¢ synthesis.”
It is common to suppose that the Nyiya is chiefly cen-
cerned with logic; but this is merely one part of a single
topic. The fact rather is that this system was intended
to furnish a correct method of philosophical inquiry into
all the objects and subjects of human knowledge, including,
amongst others, the process of reasoning and laws of
thought. The Nyaya proper differs from its later develop-
ment, the Vaieshika, by propounding sixteen topics in
its first Satra. The first topic of these sixteen is Pra-

! The Nyaya Siitras, consisting of five boolks, with the commentary,
were printed at Calcutta in 1828, under the title of Nyaya-sttra-vritti.
Four of the five books were edited and translated by the late Dr. Ballan-
tyne. He also published the Nyaya compendium, called Tarka-sangraha.
A favourite text-book of this system is the Bhasha-pariééheda, with its
commentary, called Siddhinta-muktavali. This has been edited and
translated by Dr. Rder. The Vaieshika Sitras, consisting of ten books,
have quite recently been edited and translated in a scholarlike manner by
Mr. A. E. Gough, one of my most distinguished Boden scholars, and now
Anglo-Sanskrit Professor in the Government College, Benares. Professor
E. B. Cowell’s edition of the Kusumanjali, a Nyaya treatise proving the
existence of a God, is an interesting work.
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mdna, that is, the means or instruments by which Prama
or the right measure of any subject is to be obtained.
Under this head are enunciated the different processes
by which the mind arrives at true and accurate know-
ledge.

These processes are declared in the third Satra of
the first book to be four, viz.

a. Pratyaksha, ¢ perception by the senses. b. Adnumdna, ‘inference.
c. Upamana, ‘comparison.” d. Sabda, *verbal authority’ or *trust-
worthy testimony,” including Vedic revelation.

The treatment of the second of these, viz. inference,
possesses more interest for Europeans, as indicating that
the Hindas have not, like other nations, borrowed their
logic and metaphysics from the Greeks.

Inference is divided in Satra I. 32 into five Avayavas
or ‘members.’

1. The pratijia or proposition (stated hypothetically).

2. The hetu or reason.

3. The udaharana (sometimes called nidarsona) or example (equiva-
lent to the major premiss).

4. The upanaya or application of the reason (equivalent to the minor
premiss).

5. The nigamana or conclusion (i.e. the pratijia or ‘proposition’
re-stated as proved).

This method of splitting an inference or argument into
five divisions is familiarly illustrated by native commen-
tators thus:

1. The hill is fiery ; 2. for it smokes ; 3. whatever smokes is fiery, as a

kitchen-hearth (or, inversely, not as a lake, which 1s invariably without
fire) ; 4. this hill smokes; 5. therefore this hill is fiery.

Here we bave a combination of enthymeme and syllo-
gism, which seems clumsy by the side of Aristotle’s more
concise method ; the fourth and fifth members being repe-
titions of the second and first, which, therefore, appear
superfluous. But it possesses some advantages when
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regarded, not as a syllogism, but as a full and complete
rhetorical statement of an argument.

Perhaps the most noticeable peculiarity in the Indian
method, stamping it as an original and independent ana-
lysis of the laws of thought, is the use of the curious
terms, Vydpti, ¢ invariable pervasion’ or ‘concomitance ;’
Vydpaka, ‘ pervader’ or <invariably pervading attribute;’
and Vydpya, ‘ invariably pervaded.” These terms are em-
ployed in making a universal affirmation or in affirming
universal distribution; as, for example, ¢ Wherever there is
smoke there is fire.” < Wherever there is humanity there is
mortality.” In such cases an Indian logician always ex-
presses himself by saying that there is an invariably per-
vading concomitance of fire with smoke and of mortality
with humanity.

Similarly, fire and mortality are called the pervaders
(Vyapaka), smoke and humanity the pervaded (Vydapya).
The first argument would therefore be thus briefly stated
by a Naiyayika: ‘The mountain has invariably fire-per-
vaded smoke, therefore it has fire.”

To show the importance attached to a right under-
standing of this technical expression Vydpti, and to serve
as a specimen of a Naiyayika writer's style, I now make
an abridged extract from Sankara-miéra’s comment on the
fourteenth Sitra of the first daily lesson of the third book
of the Vaideshika Sttras (Gough, p. 86):

Tt may be asked, What is this invariable concomitance ¢ (Nanu keyam
vyaptih.) It is not merely a relation of co-extension. Nor is it the relation
of totality. For if you say that invariable concomitance is the connection
of the middle term with the whole of the major term (kritsnasya sadhyasya
sadlhana-sambandhal), such connection does not exist in the case of
smoke, &c. [for although fire exists wherever smoke exists, smoke does not
always exist where fire exists, not being found in red-hot iron]. Noris it
natural conjunction ; for the nature of a thing is the thing’s proper mode
of being. Nor is it invariable co-inherence of the major, which is absent
only when there is absolute non-existence of that of which the middle is
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predicated ; for volcanic fire must always be non-existent in a kitchen-
hearth, though smoky. Nor is it the not being a subject of incompati-
bility with the predicate. Nor is it the possession of a form determined
by the same connection as something clse ; as, for instance, the being fiery
is not determined by connection with smoke, for the being fiery is more
extensive. We proceed, then, to state that invariable concomitance is
a connection requiring no qualifying term or limitation (an-aupadhikal
sambandhal)'. It is an extensiveness co-extensive with the predicate
(sadhya-vydapaka-vyapakatvam). In other words, invariable concomitance
is invariable co-inherence of the predicate 2

The second head or topic of the Nyaya is Prameya,
by which is meant all the objects or subjects of Pramd—
those points, in short, about which correct knowledge is to
be obtained. This topic includes all the most important
subjects investigated by Indian philosophy. The Pra-
meyas are twelve, as given in the ninth Satra ; thus,—

1. Soul (@tman). 2. Body (Sarira). 3. Senses (indriya). 4. Objects
of sense (artha). 5. Understanding or intellection (buddii). 6. Mind
(manas). 7. Activity (pravritti). 8. Faults (dosha). ¢. Transmigration
(pretya-bhava). 10. Consequences or fruits (phalu). 11. Pain (dukkha).
12, Emancipation (epavarga).

In his first topic Gautama provides for hearing opposing
disputants who desire to discuss fairly any of these Pra-
meyas which form his second topie.

With regard to his fourteen other topics, they seem to
be not so much philosophical categories as an enumeration
of the regular stages through which a controversy is likely

! Hence, ‘the mountain is smoky because it has fire’ is not vyapti, but
ati-vyapti, because the upadhi or qualification ardrendana-jata, ¢ produced
by wet wood,” must be added to make the argument correct. When the
middle term (fire) and the major (smoke) are made co-extensive then the
fault of ati-vyapti is removed.

? It would be difficult to convey to a general reader any idea of the
terseness with which the use of long compounds enables all this to be
expressed in the original Sauskrit. Of course the obscurity of the style
is proportionably great, and the difficulty of translation enhanced.
Mr. Gough, however, is not responsible for every word of the above.

S
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to pass. In India argument slides into wrangling dispu-
tation even more easily than in Europe, and these remain-
ing topics certainly illustrate very curiously the captious
propensities of a Hinda disputant, leading him to be quick
in repartee and ready with specious objections in oppo-
sition to the most conclusive logic.

There 1s, first, the state of Samsaya, or < doubt about the
point to be discussed” Next, there must be a Prayojana,
or ‘motive for discussing it.” Next, a Dyishtanta, or ¢ fami-
liar example, must be adduced in order that a Siddhanta,
or <established conclusion,” may be arrived at. Then comes
an objector with his Avayava, or ‘argument’ split up, as
we have seen, into five members. Next follows the T'arka,
or ‘ refutation (reductio ad absurdum) of his objection,” and
the Nirnaya, or ‘ascertainment of the true state of the
case. But this is not enough to satisfy a Hindt's passion
for disputation. Every side of a question must be ex-
amined—every possible objection stated—and so a further
Vidda, or ‘ controversy,’ takes place, which of course leads
to Jalpa, ‘mere wrangling,’ followed by Vitanda, ‘ cavil-
ling ;> Hetv-abhdsa, ‘ fallacious reasoning* 5 Chala, ¢ quib-
bling artifices ; Jatz, < futile replies ;" and NV wgraha-sthana,
“the putting an end to all discussion’ by a demonstration
of the objector’s incapacity for argument.

The above are Gotama’s sixteen topics. After enumerat-
ing them he proceeds to state how deliverance from the
misery of repeated births is to be attained ; thus,—

Misery, birth, activity, fault, false notions; on the removal of these in

turn (beginning with the last), there is the removal also of that which
precedes it ; then ensues final emancipation.

1 As an example of fallacious argument may be taken the sixteenth
Aphorism of the third book of the Vaileshika Sutras, yasmad vishani
tasmad asvah, ¢ because this has horns, therefore it is a horse;’ or the
next Siitra, yasmad vishans tasmad gauk,  because it has horns, therefore
it is a cow,” which last is the fallacy of ‘undistributed middle.
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That is to say, from false notions comes the fault of
liking, disliking, or being indifferent to anything; from
that fault proceeds activity; from this mistaken activity
proceed actions involving either merit or demerit, which
merit or demerit forces a man nolens wvolens to pass
through repeated births for the sake of its reward or
punishment.  From these births proceed misery, and it
1s the aim of philosophy to correct the false notions at
the root of this misery.

A Naiyayika commentator, Vitsyayana, thus comments
on the foregoing statement (Banerjea, p. 185):

From false notion proceed partiality and prejudice ; thence come the
faults of detraction, envy, delusion, intoxication, pride, avarice. Acting
with a body, a person commits injury, theft, and unlawful sensualities,—
becomes false, harsh, and slanderous. This viclous activity produces
demerit. DBut to do acts of charity, benevolence, and service with the
body ; to be truthful, useful, agreeable in speech, or given to repetition of
the Veda; to be kind, disinterested, and rcverential—these produce
merit (dharma). Hence merit and demerit are fostered by activity.
This activity is the cause of vile as well as honourable births. Attendant
on birth is pain. That comprises the feeling of distress, trouble, discase,
and sorrow. Emancipation is the cessation of all these. What intelligent
person will not desire emancipation from all pain? For, it is said, food
mixed with honey and poison is to be rejected. Pleasure joined with pain
is to be avoided.

I pass at once to the most important part of the Nyaya
system, its supplement :

The Vaiseshika.

We now come to the VaiSeshika development of the
Nyaya, attributed to an author Kanada®. This is not

! This was probably a mere nickname, meaning ‘ Feeder on Atoms.
He is also called Ulika. Gautama, the author of the Nyaya proper,
had also a nickname, 4ksha-pada, ‘eye-footed,” having his eyes always
fixed in abstraction on his feet, or supernaturally gifted with eyes in his
feet, because too absent to see with those in his head.
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so much a branch of this system as a supplement to it,
extending the Nyaya to physical inquiries, which it does
very imperfectly, it is true, and often with strange fancies
and blunders ; but, nevertheless, with occasional exactness
and not unfrequently with singular sagacity. It is cer-
tainly the most interesting of all the systems, both from
its more practical character and from the parallels it offers
to Kuropean philosophical ideas. It begins by arranging
its inquiries under seven Paddarthas, which, as they are
more properly categories (i. e. an enumeration of certain
general properties or attributes that may be predicated or
affirmed of existing things?'), ave now the generally received
categories of Naiyayikas. They are as follow: 1. Sub-
stance (dravya). 2. Quality or propeity (guna). 3. Act
or action (karman). 4. Generality or community of pro-
perties (s@manya). 5. Particularity or individuality (ve-
sesha). 6. Co-inherence or perpetual intimate relation

(samavaya). 7. Non-existence or negation of existence
(abhava) .

! Thus man is a substance, so also is a chair and a stone ; whiteness,
blackness, breadth, and length, though very different things, are yet all
qualities, &e.

? It is interesting to compare the ten Aristotelian categories. They
are : 1. Olola, ‘ Substance.” 2. Toody,  How much ’ ¢ Quantity.” 3. Houy,
¢Of what kind ¥’ ¢ Quality.” 4. Hpds =, ¢ In relation to what?’ ¢ Relation.’
5. Howi, ¢ Action” 6. Idoyew, ‘Passiveness’ or ¢Passivity. 7. Hod,
¢ Where?’ ‘Positicn in space.” 8. Mére, *When?’ ¢Position in time.
9. Keiofat,  Local situation.” 10.”Exew, ‘ Possession.” Mr. J. S. Mill, in
his Logic, declares that this enumeration is both redundant and defective.
Some obj cts are admitted and others repeated under different heads.
¢It is like,” he says, ‘a division of animals into men, quadrupeds, horses,
asses, and ponies.” Action, passivity, and local situation ought not to be
excluded from the category of relation, and the distinction between position
in space and local situation is merely verbal. His own enumeration of all
existing or describable things is as follows : 1. ¢ Feelings or states of con-
sciousness.” Even the external world is only known as conceived by the
mind. 2. ‘The minds’ which experience those feelings. 3. ‘The bodies,’
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Kanada, however, the author of the Satras, enumerated
only six categories. The seventh was added by later
writers. This is stated in the fourth Sttra of book I; thus
(Gougl’s translation, p. 4):

The highest good results from knowledge of the truth which springs
from particular merit, and is obtained by means of the similarity and dis-
similarity of the categories, substance, attribute, action, generality, parti-
cularity, co-inherence.

The commentator adds :

In this place there is mention of six categories, but in reality non-
existence is also implied by the sage as another category.

The seven categories are all subdivided.

Let us begin with the first category of Dravya or ‘sub-
stance” The fifth Sttra makes the following enumeration
of nine Dravyas :

Earth (prithivi), water (apas), light (tejas), air (vayu), ether (akasa),
time (kala), space (dis), soul (@tman), the internal organ, mind (manas)
are the substances.

The commentator adds :

If it be objected, there is a tenth substance, darkness (tamas), why is
it not enumerated ? for it is recognized by perception, and substantially
belongs to it, because it is possessed of colour and action ; and because
devoid of odour, it is not earth ; and because it possesses dark colour, it is
not water, &c.: we reply that it is not so, because it is illogical to
imagine another substance, when it is necessarily produced by non-exist-
ence of light.

It should be stated that of these substances the first
four (earth, water, light, and air) and the last (mind) are
held to be atomie, and that the first four are both eternal
and non-eternal—non-eternal in their various compounds,

supposed to excite feelings or sensations. 4. ‘ The successions and co-exist-
ences, the likenesses and unlikenesses’ between these feelings. Further,
he shows that all possible propositions affirm or deny one or other of the
following properties or facts: 1. Existence, the most general attribute.
2. Co-existence. 3. Sequence or Succession. 4. Causation. 5. Resem-
blance. See Chambers’ Cyclopaedia, under the article ¢ Categories.’
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eternal in their ultimate atoms, to which they must be
traced back’.

Next follows the second category of ‘quality” The
sixth Sttra enumerates seventeen qualities or properties
which belong to or are inherent in the nine substances :

Colour (rapa), savour (rasa), odour (gandha), tangibility (sparsa),
numbers (sankhyak), extensions (parimdanant), individuality (prithaktva),
conjunction (samyoga), disjunction (vibhdga), priority (paratva), posteri-
ority (aparatva),intellections (buddhayak), pleasure (sukha), pain (dubkha),
desire (:6éha), aversion (dvesha), volitions (prayatnak) ave (the seventeen)
qualities.

The commentator Sankara-miéra adds seven others,
which, he says, are implied, though not mentioned, making
twenty-four in all. They are :

Gravity (gurutva), fluidity (dravatva), viseidity (sneha), self-reproduc-
tion (sanskdra, implying—a. impetus as the cause of activity ; b. elas-
ticity ; c. the faculty of memory), merit, demerit, and sound.

In point of fact the Nyaya goes more philosophically
and more correctly than the other systems into the

! According to the Platonic school, substances (odoia:) are ranged under
two heads—a. voyral kai dkivnroc; b, alobnrai kat év kimoe: a. perceptible
by the mind and immovable; b. perceptible by the senses and in motion.
Aristotle, in his Metaphysics (XI. 1), seems to divide substances into
three classes—a. those that are cognizable by the mind, immovable,
unchangeable, and eternal ; . those cognizable by the senses and cternal ;
c. those cognizable by the senses and subject to decay, as plants and
animals.  Obolw 8¢ 7pels” pla pév, alobnri fs § pév didwos, ) 8¢ Pbapry, Ay
wdvres Spoloyolaww, olov T4 purd kal Ta (ba ) & didios. ANy 8¢ drlvpros. In
another place (VII. 8) he defines substance as the essence or very nature
of a thing (76 ¢ #v elvar). Again, in illustration (IV. 8), he says that
whatever may be the cause of being is a substance, as soul in an animal
(7 Yuxn 76 {be) ; and again, as many inherent parts in anything as define
and indicate what ¢t s, e. g. superficies, a line, number, and that essence
of which the formal cause (6 Adyos) is the definition; and, thirdly, he says
that earth, fire, water, &c., and all bodies and all animals consisting of
these are substances. See the Rev. J. H. M‘Mahon’s useful translation,
published by Bohn.
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qualities of all substances. The twenty-four which it
enumerates may be regarded as separating into two classes,
according as they are the sixteen qualities of material
substances or the eight properties of soul. These eight
are intellection, volition, desire, aversion, pleasure, pain,
merit, and demerit.

The third category, Karman, ‘act’ or ¢action, is thus
divided in Sutra L. 1. 7:

Elevation (literally throwing upwards), depression (throwing down-
wards), contraction, dilatation, and going (or motion in general) are the
(ive kinds of) acts. [Utkshepanam avakshepanam akwibanam prasa-
ranam gamanwm ite karmdz}i.]

The fourth category, Samdnya, ‘ generality,” is said to
be twofold, viz. higher (para) and lower (apara); the
first being ‘simple existence,” applicable to genus; the
second being ‘substantiality, applicable to species.

The fifth category, Videsha, ‘ particularity, belongs to
the nine eternal substances of the first category, viz. soul,
time, place, ether, and the five atoms of earth, water,
light, air, and mind, all of which have an eternal ultimate
difference, distinguishing each from the other.

The sixth category, Samavaya, ¢ co-inherence’ or inti-
mate relation,” is of only one kind. This relation appears
to be that which exists between a substance and its
qualities, between atoms and what 1s formed ouat of them,
or between any object and the general idea connected
with it, and is thought to be a real entity, very much
in accordance with the Platonic realism of the Middle
Ages. It is the relation between a jar and the earth
which composes it, between a cloth and its threads, be-
tween the idea of round and any round thing, between a
whole and its parts, between a genus or species and its
individuals, between an act and its agent, between indi-
viduality and eternal substance.

In connection with this sixth category may be men-
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tioned-the Nyaya theory of causation. Satra I. 2.1, 2
states—

From non-existence of cause (kdrana) is non-existence of effect (karya),
but there is not from non-existence of effect non-existence of cause.

In the Tarka-sangraha a cause is declared to be ‘that
which invariably precedes an effect which otherwise could
not be,” and three kinds of causes are enumerated, viz.

a. Co-inherence cause, or that resulting from intimate and constant
relation—perhaps best rendered by ‘ substantial cause’ (sammavayi-karana),
as threads are the substantial cause of cloth. This corresponds to the
material cause of Aristotle. 5. Non-substantial cause (a-samavay:-
karana), as the putting together of the threads is of cloth. This corre-
sponds to the formal cause. ¢. Instrumental cause (nimitta-karana), as
the weaver’s tools, the loom, or the skill of the weaver himself, &c. are of
cloth. This corresponds to the efficient cause’.

As to the seventh category of non-existence or negation,
four kinds are specified, viz.

a. Antecedent (or the non-existence of anything before it Dbegan to
exist, as a jar not yet made). 5. Cessation of existence (as of a jar when

it is smashed to pieces). ¢. Mutual non-existence (as of a jar in cloth).
d. Absolute non-existence (as of fire in a lake).

Without dwelling longer on the seven categories we

! Aristotle’s four causes are—r. Material cause, i.e. the matter ()
from which anything is made, as marble of a statue, silver of a goblet.
2. Formal cause, i.e. the specific form or pattern according to which
anything is made, as a drawing or plan is the formal cause of the building
of a house. 3. Efficient cause, 1. e. the origin of the principle of motion
(86ev 7§ dpx) Ths kwnoews), as the energy of a workman is the prime mover
in producing any work. 4. Final cause, i. e. the purpose for which any-
thing is made, the motive for its production, or the end served by its
existence, According to Dr. Ballantyne (Lecture on the Nyaya, p. 23),
Aristotle’s final cause has a counterpart in the Naiyayika's prayojana,
i.e. motive, purpose, or use. The writer in Chambers’ Cyclopaedia, under
the head of ¢ Cause,” shows that these causes of Aristotle and the Nyaya
should rather be called the aggregate of conditions necessary to the pro-
duction of any work of man,
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must briefly indicate how the views of the Nydye and
Vaideshika, as to the external world and the nature of
soul, differ from those of the other systems. First, then,
as to the formation of the world. This is supposed to be
effected by the aggregation of Anus or ‘atoms.” These
are innumerable and eternal, and are eternally aggregated,
disintegrated, and redintegrated by the power of Adrishta.
According to Kanada’s Sttras (IV. 1) an atom is ‘ some-
thing existing, having no cause, eternal’ (sad akdranavan
nityam). They are, moreover, described as less than the
least, invisible, intangible, indivisible, imperceptible by
the senses ; and—what is most noteworthy in distinguish-
ing the Vaideshika system from others—as having each
of them a Visesha or eternal essence of its own. The
combination of these atoms is first into an amrregatc
of two, called Dvy-anuka. Three of them, again, are
supposed to combine into a Zrasa-renu, which, like a
mote in a sunbeam, has just sufficient magnitude to be
perceptible ™.

According to Colebrooke’s statement of the Vaiseshika
theory the following process is supposed to take place in

the aggregation of atoms to form earth, water, light, and
air :

Two earthly atoms concurring by an unseen peculiar virtue (a-drishta),
or by the will of God, or by time, or by other competent cause, constitute
a double atom of earth ; and by concourse of three binary atoms a tertiary
atom is produced, and by concourse of four triple atoms a quaternary
atom, and so on to a gross, grosser, or grossest mass of earth ; thus great

1 The binary compound only differs from the single atom by number,
and not by measure, size, or pereceptibility. Both are infinitesimal, and,
being joined, can only produce an infinitesimal result (like multiplied
fractions). It is the tertiary compound which first introduces magnitude
and causes measure, just as a jar’s measure is caused by that of its two
halves. See Professor Cowell’s translation of the Kusumanjali, p. 66.
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carth is produced; and in like manner great water from aqueous atoms,
great light from luminous, and great air from aerial ’.

From the Tarka-sangraha we may continue the account
thus :

a. Earth possesses the property of odour, which is its distinguishing
quality. It is of two kinds, eternal and non-eternal—eternal in the form
of atoms ( paramdanu-ripa), non-eternal in the form of products (k@rya-
70pd). The non-eternal character of aggregated earth is shown by the
want of permanence in a jar when crushed to powder. When aggregated
it is of three kinds, organized body (farira), organ of sense (indriya),
and unorganic mass (vishaya). 'The organ connected with it is the nose
or sense of smell (ghrdna), which is the recipient of odour. . Water
possesses the property of being cool to the touch. Tt is also of two kinds,
eternal and non-eternal, as before. TIts organ is the tongue or taste
(rasana), the recipient of savour, which is one of the qualities of water.

1 Asthese Lectures were delivered before classical scholars I thought it
superfluous, at the time of their delivery, to indicate all the obvious points
of comparison between Indian and European systems. Reference might
here, however, be made to the doctrines of Epicurus, especially as ex-
pounded by Lueretius, who begins his description of the coalescing of
atoms or primordial seeds to form the world and various material objects
thus

¢ Nunc age, quo motu genitalia materiai
Corpora res varias gignant, genitasque resolvant
Et qua vi facere id cogantur, quaeve sit ollis
Reddita mobilitas magnum per inane meandi
Expediam.” (II. 61-64.)

Nearly the whole of the second book of Lucretius might be quoted. It is
full of interest in connection with the Vaideshika system. Cicero’s criti-
cisms on the Epicurean theory are also interesting in relation to this
subject. In bhis De Natura Deorum (1I. 37) he says, ‘If a concourse of
atoms could produce a world (quod si mundum efficere potest concursus
atomorum), why not also a portico, a temple, a house, a city, which are
much less difficult to form?% We might even be tempted to contrast
some of the discoveries of modern chemists and physicists with the crude
but shrewd ideas of Indian philosophers prosecuting their investigations
more than 2000 years ago without the aids and appliances now at every
one’s command.

G 2
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c. Light is distinguished by being hot to the feel!. It is similarly of two
kinds, and its organ is the eye (éakshus), the recipient of colour or form,
which is its principal quality. d. Air is distinguished by being sensible
to the touch. It is similarly of two kinds, and is colourless. TIts organ
is the skin (tva¢), the percipient of tangibility. e. Ether is the substratum
of the quality of sound. It is eternal, one, and all-pervading. Its organ
is the ear ($rotra), the recipient of sound 2

The great commentator Sankaradarya (quoted by Pro-
fessor Banerjea, p. 62) states the process thus:

¢ At the time of creation action is produced in aerial atoms, which is
dependent on A-drishta. That action joins its own atom with another.
Then from binaries, by gradual steps, is produced the air. The same is
the case with fire. The same with water. The same with earth. The
same with organized bodies®. Thus is the whole universe produced from
atoms *’

With regard to the question whether God or the
supreme Soul is to be regarded as having taken part
in the bringing together and arranging of these atoms,
it should be noted that although the name of I$vara is

! Light and heat are regarded by Naiyayikas as one and the same sub-
stance. Curiously enough, gold is described as mineral {(@kara-ja) light.

2 Professor H. H. Wilson has observed (Sankhya-karika, p. 122) that
something like the Hindd notion of the senses and the elements partaking
of a common nature is expressed in the dictum of Empedocles :

Taly pév yap yaiav omémauer, v8are 8 Tdwp,

Albépe & albépa Siav, drap mupl wip didplov.
¢ By the earthy element we perceive earth ; by the watery, water ; by the
aerial element, the air of heaven; and by the element of fire, devouring
fire.” Plato, Repub. VI. 18, has the following: ’AAN" flwedéorardy ye
olpar Tév wept Tas aloBnoes dpydvov, ¢ 1 regard it (the eye) as of all the organs
of sense possessing most likeness to the sun.” See Muir’s Texts V. 298.

8 In Manu (I. 75-%8) and the Sankhya and the Vedinta the order of
the elements is ether, air, light or fire, water, and earth. See p. 93.

4 Compare Cicero, De Natura Deorum II. 33, ¢Since there are four
sorts of elements, the continuance of the world is caused by their reci-
procal action and changes (vicissitudine). For from the earth comes
water ; from water arises air; from air, ether; and then counversely in
regular order backwards, from ether, air ; from air, water; from water,
earth, the lowest element.
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introduced once into Gotama’s Sutras!, it is not found
in Kanada’s?2 Probably the belief of both was that the
formation of the world was simply the result of Adrisita,
or ‘the unseen force, which is derived from the works or
acts of a previous world, and which becomes in Hinda
philosophy a kind of god, if not the only god (see p. 69).
Later Naiyayika writers, however, affirm the existence of a
supreme Soul, Paramdtman, distinct from the Jivdtman, or
‘human soul;” and this supreme Soul is described as eternal,
immutable, omniscient, without form, all-pervading, all-
powerful, and, moreover, as the framer of the universe.
Thus the Tarka-sangraha states (Ballantyne, p. 12):

The seat of knowledge is the soul (dtman). It is twofold, the living
soul (jwdtman) and the supreme soul (paramatman). The supreme soul
is lord, omniscient, one only, subject to neither pleasure nor pain, infinite
and eternal.

Indeed the Nyaya is held by some to be the stronghold
of Theism.

As to the living individual souls of corporeal beings,
the Nyiya view is that they are ecternal, manifold?

1 The Sitra is IV. 5. 19, and is as follows. Some one suggests, ‘ God
is the (sole) cause, because we see that the acts of men are occasionally
unattended by their fruits’ (iSvarak karanam purusha-karmaphalya-
darsandt). The next Aphorism is an answer to this suggestion, and seems
to assert that God was not the cause of the universe; thus, ‘Not so,
because in the absence of men’s acts the fruit is not produced.” The next
Aphorism runs thus : <It (man's agency ?) is not the (sole) cause, because
that is caused by that” The word ‘sole,” however, is introduced by the
commentator, and all three Aphorisms seem designedly obscure.

2 According to Banerjea, p. 62 ; but the commentators say it is implied
in the third Satra.

3 According to the Vaideshika-sitra IIL 2. 20, Vyavasthato ndnd,
“because of its circumstances (or conditions), soul is manifold.” The com-
mentator adds, ¢ Circumstances are the several conditions; as, one is rich,
another mean ; one is happy, another unhappy; one is of high, another of
low birth; one is learned, another reads badly. These circumstances
evince a diversity and plurality of souls’
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eternally separate from each other and distinct from the
body, senses, and mind, yet capable of apprehension, voli-
tion (or effort), desire, aversion, pleasure, pain, merit, and
demerit.

In the Vaideshika Aphorisms (III. 2. 4) other charac-
teristic signs (lingani) of the living soul are given, such
as the opening and shutting of the eyes, the motions of
the mind and especially life’. The commentator, in com-
menting upon this, describes the soul as the governor
or superintendent over the body” Here is the passage
(Gough, p. 110):

Vitality is a mark of the existence of the soul; for by the word ‘life’
the effects of vitality, such as growth, the healing of wounds and bruises,
are implied. For as the owner of a house builds up the broken edifice or
enlarges a building which is too small, so the ruler of the body effects by
food, &c., the increase and enlargement of the body, which is to him in
the stead of a habitation, and with medicine and the like causes what is
wounded to grow again and mutilated hands or feet to heal. Thus a
superintendent of the body (dehasya adhishthata) is proved like a master
of a house.

Tt should be added that souls are held to be infinite,
ubiquitous, and diffused everywhere throughout space, so
that a man’s soul is as much in England as in Calcutta,
though it can only apprehend and feel and act where
the body happens to be.

The Nyaya idea of the mind or internal organ (Manas)
is that it, like the soul, is a Dravya or ‘cternal substance.”
Tnstead, however, of being diffused everywhere like the
soul, it is atomic, like earth, water, fire, and air. Indeed,
if it were infinite, like the soul, it might be united with all
subjects at once, and all apprehensions might be contem-
poraneous, which is impossible. It is therefore regarded
as a mere atom or atomic iniet to the soul, not allowing

! Plato (Phaedrus 52) defines soul as 7o aird abrd kwoiv, quoted by
Cicero, Tuse. Quaest. I. 23.
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the latter to receive more than one thought or conception
at a time. So in Nyaya-siitra L. 3. 16, and in Vaideshika
VIII. 1. 22, 23, it is affirmed as follows :

‘The characteristic of the mind is that it does not give rise to more
than one notion simultaneously.” ¢Ether, in consequence of its universal
pervasion, is infinitely great, and so likewise is soul. In consequence of
non-existence of that universal pervasion, the internal organ (mind) is
an atom .’

In regard to the authority to be accorded to the Veda,
the views of the Nyaya appear by no means unorthodox.
Gautama, in his Aphorisms (I 58-6o, 68), declares
plainly that the Veda is not false, that it is not charge-
able either with self-contradiction or tautology, and that
it is an instrument of true knowledge. Similarly, the
third Aphorism of Kanida may be regarded as a kind
of confession of faith in the Veda, intended apparently,
like that of Gautama, to counteract imputations of hetero-
doxy.

Tn further proof of the Theism claimed for the Nyaya
I here give a short passage from the Kusumanjali, a
Naiyayika treatize by Udayana Adlarya, which will serve
as a specimen of the sort of arguments employed to prove
the existence of a personal God (I&vara) in opposition to
atheistical objectors. This work has been ably edited and
translated by Professor E. B. Cowell 2. The following is
merely the opening of the fifth chapter, with a portion
of Hari-dasa’s comment :

An omniscient and indestructible Being is to be proved from the exist-
ence of effects, from the combination of atoms, from the support of the

! The theory propounded by Lucretius was that the mind is composed
of exceedingly subtle atoms ; he says (ILL. 180) of it, ¢ Esse aio persub-
tilem atque minutis Perquam corporibus factum constare. As to ether,
sce note 2, p. 93.

2 T have referred to his edition and to Dr. Muir's extracts in the
appendix to the third volume of his Texts.
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earth in the sky, from traditional arts, from belief in revelation, from the
Veda, from its sentences, and from particular numbers.

Comment: The earth must have had a maker, because it is an effect
like a jar. Combination is an action, and therefore the action which pro-
duced the conjunction of two atoms at the beginning of a creation must
have been accompanied by the volition of an intelligent being. Again,
the world depends upon some being who wills to hinder it from falling,
like a stick supported by a bird in the air. Again, the traditional arts
( pada) now current, as that of making cloth, &ec., musi have proceeded
from an independent being. Again, the knowledge derived from the
Veda is derived from a virtue residing in its cause, because it is true
knowledge ', (this virtue consisting in the Veda’s being uttered by a fit
person, and therefore necessarily implying a personal inspirer.)

From this brief statement of the distinctive features
of the Nyaya school it is clear that this system, at least
in its VaiSeshika cosmogony, is dualistic in the sense of
assuming the existence of gross material eternal atoms,
side by side either with eternal souls or with the supreme
Soul of the universe. It sets itself against any theory
which would make an impure and evil world spring from
a pure and perfect spirit. Nor does it undertake to decide
positively what it cannot prove dialectically,—the precise
relation between soul and matter.

! Those who wish to pursue the argument shonld consult Professor
Cowell’s translation. It is interesting to compare Cicero, De Natura
Deorum (T1. 34): ‘But if all the parts of the universe are so constituted
that they could not be better for use or more beautiful in appearance,
let us consider whether they could have been put together by chance or
whether their condition is such that they could not even colere unless
divine wisdom and providence had directed them (nisi sensw moderante
divindque providentid).’




LECTURE V.
The Sankhya.

HE Sankhya' philosophy, though possibly prior in
date, is generally studied next to the Nyaya, and
is more peremptorily and categorically dualistic (dvaila-
vadin). Tt utterly repudiates the notion that impure
matter can originate from pure spirit, and, of course,
denies that anything can be produced out of nothing.
The following are Aphorisms, 1. 78, 11 4-117, propound-
ing its doctrine of evolution, which may not be altogether
unworthy of the attention of Darwinians :
There cannot be the production of something out of nothing (navas-

tuno vastu-siddhik); that which is not cannot be developed into that
which is. The production of what does not already exist (potentially) is

1 Kapila, the reputed founder of this school (sometimes fabled as a son
of Brahma, sometimes as an incarnation of Vishnu and identified with the
sage described in the Ramayana as the destroyer of the sixty thousand
sons of Sagara, who in their search for their father’s horse disturbed
his devotions), was probably a Brahman, though nothing is known about
him. See Maha-bharata XII. 13703. The word Aapila means ‘of a tawny
brown colour, and may possibly have been applied as a nickname, like
Aksha-pada and Kanada. He is the supposed author of two works, viz.
a. the original Sinkhya Sitras, sometimes called Sankhya-pravatana,
comprising 526 aphorisms in six books; b. a short work called the Tattva-
samasa or ‘ Compendium of Principles’ (translated by Dr. Ballantyne). The
original Siitras are of course accompanied with abundant commentaries,
of which one of the best known is the Sankhya-pravacana-bhashya, by
Vijhana-bhikshu, edited with an able and interesting preface by Dr. Fitz-
Edward Hall. A very useful and popular compendium of the doctrines
of this system, called the Sankhya-karika, was edited and translated by
Professor H. H. Wilson.
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impossible, like a horn on a man (rasad-utpado nri-Spingyavat); because
there must of necessity be a material out of which a product is developed ;
and because everything cannot occur everywhere at all times (sarvatra
sarvada sarvasambhavdt) ; and because anything possible must be pro-
duced from something competent to produce it'.

¢Thus, remarks a commentator, ‘curds come from milk, not water.
A potter produces a jar from clay, not from cloth. Production is only
manifestation of what previously existed.” Aphorism 121 adds, ¢ Destruc-
tion is a resolution of anything into its cause.’

In the Sankhya, therefore, instead of an analytical in-
quiry into the universe as actually existing, arranged
under topics and categories, we have a synthetical system
propounded, starting from an original primordial tatfva or
“eternally existing essence?,’ called Prakyiti (a word mean-
ing “ that which evolves or produces everything else’).

1 See the note on the dogma Ex nikilo nihil fit, p. 63. We are also
here reminded of Lucretius 1. 160, &e. :

Nam si de Nihilo fierent ex omniby’ rebus

Omne genus nasci posset ; nil semine egeret ;

Il mare primum homines, e terrd posset orire
Squammigerum genus et volucres ; erumpere caelo
Armenta, atque aliae pecudes : genus omne ferarum
Incerto partu culta ac deserta teneret :

Nec fructus tidem arboribus constare solerent,

Sed mutarentur : ferre omnes omnia possent.

¢ If things proceed from nothing, everything might spring from everything,
and nothing would require a seed. Men might arise first from the sea,
and fish and birds from the earth, and flocks and herds break into being
from the sky ; every kind of beast might be produced at random in culti-
vated places or deserts. The same fruits would not grow on the same
trees, but would be changed. All things would be able to produce all
things.’

2 Tt i3 usual to translate tat-tva, ¢ that-ness, by  principle;’ but such
words as ‘essence,’ ‘entity,” and in some cases even ‘substance,” seem to
convey a more definite idea of its meaning. It corresponds to the bar-
barous term ‘quiddity ’ (from quid est 7), discarded by Liocke and modern
English philosophers.  Certainly ‘nature * i anything but a good equi-
valent for Prakriti, which denotes something very different from matter

—
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Tt is described by Kapila in his sixty-seventh Aphorism
as ‘a rootless root!, amilam milam, thus:

From the absence of a root in the root, the root (of all things) is rootless.

Then he continues in his sixty-eighth Aphorism :

Even if there be a succession of causes (one before the other) there
must be a halt at some one point ; and so Prakriti is only a name for the
primal source (of all productions).

Beginning, then, with this original eternal germ or
element, the Sankhya reckons up synthetically, whence
its name of ¢ Synthetic enumeration®’ twenty-three other

or even the germ of mere material substances, Tt is an intensely subtle
original essence wholly distinet from soul, yet capable of evolving out of
itself consciousness and mind as well as the whole visible world. Praka-
roti iti prakritt is given as its derivation in the Sarva-darfana-sangraha,
p. 147, where pra seems to stand for ¢ forth,” not ‘before, The commen-
tator on the Sankhya-karika (p. 4) uses the word paddrtha as applicable
to all the twenty-five Tattvas. A Vedantist would not regard tai-tva as
an abstract noun from faf, ‘that,” but would say it meant ‘truth,” and in
its etymology contained the essence of truth, viz. tat tvam, ¢ that art thou.

' In a passage in the Timaeus (34) Plato propounds a theory of
creation in allegorical and not very intelligible language, which the
reader can compare with the Sankhyan view: 'Ev & odv 7§ mapdurt xp3
yévn Savonbivar Tpirtd, 76 pév yryvipevov, 1o 8 év & ylyverar 16 & 80ev dcho-
pototpevoy ierar 7O yryvipevor. kai 81 kal mposekdoar mwpémer TO pév Jexduevoy
pyrply 6 8 80ev marpl, Ty 8¢ perafd Tovrev Piow ydve, &b &) T Tod
yeyovdros parod kal mdvrws alobyrod pnrépa kal UmoSoxmy pire yiv pire dépa
pire wip pire U8wp Néywpey, uire dua ék TovTey ire €6 by TaiTa yéyover' AN
dvéparov €ld06s T kal dpopcpov, mavdexés. ¢ For the present, therefore, we
ought to consider three things, that which is produced, that in which it is
produced, and that from which a thing is produced, having a natural
resemblance. And especially it is proper to compare that which receives
to the mother, that from which it receives to the father, and the nature
which is between these to the ehild. Then, as to this mother and recep-
tacle of things created which are visible and altogether perceptible, we
cannot term it either earth, air, fire, or water, nor any one of their com-
pounds, nor any of the elements from which they were produced, but
a certain invisible and shapeless essence, which receives all things,” &e.
Compare note 3, p. 62.

? Hence Sir W. Jones called the Sankhya the Numeral philosophy. Tt
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Tattvas or ‘ entities,” which are all productions of the first,
evolving themselves out of it as naturally and spontane-
ously as cream out of milk or milk out of a cow.

The twenty-fifth entity is Purusha,  the soul,” which is
neither producer nor produced, but eternal, like Prakriti.
It is quite distinct from the producing or produced ele-
ments and creations of the phenomenal world, though
liable to be brought into connection with them. In fact,
the object of the Sankhya system is to effect the libera-
tion of the soul from the fetters in which it is involved
by union with Prakriti. It does this by conveying the
Prama or ¢ correct knowledge’ of the twenty-four consti-
tuent principles of creation, and rightly diseriminating
the soul from them ; its Pramdnas, or ‘means of obtain-
ing the correct measure of existing things,’ being reduced
from four (see p. 72) to three, viz. Drishta, Anumdna, and
tha—mc’ana, ‘perception by the senses, inference, and
credible assertion or trustworthy testimony.’

The third Aphorism of the Sankhya-karika thus reckons
up the catalogue of all existing entities :

The root and substance of all things (except soul) is Prakriti. Tt is no
production. Seven things produced by it are also producers. Thence

come sixteen productions. Soul, the twenty-fifth essence, is neither a
production nor producer.

Hence it appears that from an original Prakriti (vari-
ously called Mala-prakyits, *root-principle;’ Amiilam
mitlam, ‘ rootless root ;" Pradhdna, ‘chief one ;” A-vyakta,
‘unevolved evolver ;> Brahman, < supreme ;” Mayd, ¢ power
of illusion!’), seven other producers are evolved, and as so
evolved are regarded as Vikaras or ¢ productions.” The first
production of the original producer is Buddhi, commonly

has been compared partly with the metaphysies of Pythagoras, partly (in
its Yoga) with the system of Zeno ; also with that of Berkeley.
! According to Gaudapada’s commentary on Sankhya-karika, zz.
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called ‘intellect or intellectual perception’ (and wvari-
ously termed Mahat, from its being the Great source of
the two other internal faculties, Ahankira and Manas or
¢self-consciousness and mind’). Third in order comes this
Alankara, the ‘I-making’ faculty, that is, self-consciousness
or the sense of individuality (sometimes conveniently
termed © Ego-ism ’), which produces the next five principles,
called Tanmdiras or ‘subtle elementary particles,” out of
which the grosser elements (Maha-bhita) are evolved ™.
These eight constitute the producers.

Then follow the sixteen that are productions only; and
first in order, as produced by the Twnmatras, come the
five grosser elements already mentioned, viz.

a. Akasa? ether, with the distinguishing property of sound, or, in
other words, the substratum of sound (which sound is the wishaya or
object for a corresponding organ of sense, the ear). b. Fayuw, ¢air, with
the property of tangibility (which is the vishaya for the skin). c. Z¢jas
or jyotis, ¢ fire or light,” with the property of form or colour (which is the
vishaya for the eye). d. Apas, ¢ water, with the property of savour or
taste (which is the viskaya for the tongue). e. Prithivi or bhiamy, ‘ earth,’
with the property of odour or smell (which is the vishaya for the nose).

Each of these elements after the first has also the pro-
perty or properties of the preceding besides its own.

! These Tanmitras appear nearly to correspond to the mpdra oroyeia
of Plato (Theaet. 139), or rather to the orocxeia croyeiwy, ‘elements of
elements’ (Theaet. 142), and to the gu{épara of Empedocles.

2 Akagda, as shown elsewhere (see p. 115, note 3), must not be exactly
identified with the modern ‘ether,” though this word is usually taken
as its nearest possible equivalent. In some of its properties and functions
it more corresponds with the inane, ‘ vacant space,’ of Lucretius. Qua-
propter locus est intactus Inane, vacansque (L. 335). At any rate, one
synonym of @kdsa is §unya. Cicero, De Nat. Deorum II. 40, seems to
identify ether with sky or space, which stretches to the remotest point
and surrounds all things. The Ramiayana, IL. 110. 5, makes Brahma
spring from ether, but the Epic and Purnic accounts of akasa are very
inconsistent. Some say that it was created and is perizhable, others that
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Next follow the eleven organs produced, like the Tan-
mitras, by the third producer, Ahankara, viz. the five
organs of sense, the five organs of action ’, and an eleventh
organ standing between these two sets, called Manas, <the
mind,” which is an internal organ of perception, volition,
and action.

The eight producers, then, with the five grosser elements,
ether, air, fire, water, earth, and with the eleven organs,
constitute the true elements and constituent substances of
the phenomenal world. As, however, the most important
of the producers, after the mere unintelligent original germ,
is the third, called Ahankdra, ¢ self-consciousness or indi-
viduality, it is scarcely too much to maintain that, accord-
ing to the Sankhya view, the whole world of sense 1s
practically created by the individual Ego?, who s,
nevertheless, quite distinet from the soul, as this soul 1is
supposed to possess in itself no real consciousness of sepa-
rate individuality, though deluded by it.

Tt should also be noted that, according to the Sankhya
theory, Prakriti, though a subtle elementary essence, is
yet to be regarded as consisting of three ingredients or
constituent principles in equipoise, called Gupas. These
are Sattva, Rajas, and Tamas, © goodness or purity, passion
or activity, and darkness or ignorance.’

Thus Kapila (Aphorism 61) affirms as follows :

Prakriti is the state of equipoise (S@myavasthd@) of goodness, passion,
and darkness.

it was not created and is eternal. See Muir’s Texts IV. 119, Maha-bha-
rata XIT. 6132.

1 The five organs of sense or perception (buddhindriyant) are, ear,
skin, eye, nose, tongue ; those of action (karmendriyant) are, larynx,
hand, foot, and the excretory and generative organs.

2 This idea of personal individual creation is what chiefly distinguishes
the Sankhya from the pantheism of the Vedanta, which denies all real
personal individuality. It has also led to the San'khya system being
compared to the theory of Berkeley.
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Evidently, then, these three constituents of the primal
elementary germ are really themselves elementary sub-
stances, and not qualities, although they are called Gunas
and although such expressions as goodness, purity, &c.
convey more the notion of a quality than of any actual
substance. According to the Sankhya-pravaéana-bhashya:

These Gunas are not like the ‘qualities’ of the Vaifeshika. They arc
substances possessing themselves qualities or properties, such as conjunc-
tion, disjunction, lightness, motion, weight, &c. The word Guna, there-
fore, is employed because these three substances form the triple cord by
which the soul, like an animal (purusha-pasu), is bound .

Tt is plain, indeed, that as one meaning of the word
Guna is ‘rope’ or ‘cord, the Sankhya three Gunas may be
supposed to act like a triple-stranded rope, binding and
confining souls in different degrees®. In point of fact,
goodness, passion, and darkness are imagined to be the
actual substances of which Prakriti is constituted, just as
trees are the constituents of a forest. Moreover, as they
are the ingredients of Prakriti, so they make up the whole
world of sense evolved out of Prakriti. Except, however,
in the case of the original producer, they are not con-
joined in equal quantities. They form component parts of
everything evolved, but in varying proportions, one or other
being in excess. In other words, they affect everything in
creation unequally ; and as they affect man, make him
divine and noble, thoroughly human and selfish, or bestial
and ignorant, according to the predominance of goodness,

1 Aristotle (Metaph. 1. 3) describes primordial substance as undergoing
changes through different affections, something after the manner of the
Sankhya Gunas. See note 3, p. 62.

"2 Manu states the doctrine of the three Gunas very similarly (XII. 24,
25, &c.): ‘One should know that the three Gunpas (bonds or fetters) of
the soul are goodness, passion, and darkness ; (bound) by one or more of
these, it continues incessantly attached to forms of existence. Whenever
any one of the three Gunas predominates wholly in a body, it makes the
embodied spirit abound in that Guna.
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passion, or darkness respectively. The soul, on the other
hand, though bound by the Gunas, is itself wholly and
entirely free from such constituent ingredients (nir-guna).
It stands twenty-fifth in the catalogue of Tattvas, and is
to be wholly distinguished from the creations evolved by
the three evolvers, Prakriti, Buddhi, and Ahawkdra. It
has, in short, nothing whatever in common with the world-
evolver, Prakriti, except eternal existence.

But although Prakriti is the sole originator of creation,
yet, according to the pure Sankhya, it does not create for
itself, but rather for each individual soul which comes into
connection or juxtaposition with it, like a crystal vase
with a flower. Souls, indeed, exist eternally separate from
each other and from the world-evolver Prakriti ; and with
whatever form of body they may be joined, they are held
to be all intrinsically equal, and each retains its individu-
ality, remaining one and unchanged through all transmigra-
tions!. But each separate soul is a witness of the act of
creation without participating in the act. It is a looker
on, uniting itself with unintelligent Prakyiti, as a lame
man mounted on a blind man’s shoulders, for the sake
of observing and contemplating the phenomena of crea-
tion, which Prakriti herself is unable to observe. In the
Sankhya-karika (19) we read :

The soul is witness, solitary, bystander, spectator, and passive. For its

contemplation of Prakriti the union of both takes place, as of the halt
and blind ; by that union a creation is formed.

It appears, too, that all Prakriti’s performances are

1 This separate eternal existence of innumerable individual souls is the
great feature distinguishing the Nyaya and Sankhya from the Vedanta,
which holds the oneness of all soul. And yet it would seem that each
soul must be regarded as universally diffused both in Sankhya and Nyaya
(see p. 86); for unless the soul is all-pervading it cannot be eternal. All
Hindis hold that nothing can be eternal that is divisible into parts ; and
all things have parts except the infinite (soul) and the infinitesimal (atoms).

B
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solely for the benefit of soul, who receives her favours
ungratefully. Thus, in the Sankhya-kiarika 59, 60, we
have the following :

As a female dancer, having exhibited herself to a spectator, desists
from the dance, so does Prakriti desist, having manifested herself to soul.
By various means Prakriti, endowed with qualities (qunavat), acting as a
benefactress, accomplishes without profit to herself the purpose of soul,
who is devoid of qualities (aguna) and makes no return of benefit.

In fact, Prakriti is sometimes reproached with boldness
in exposing herself to the gaze of soul, who takes no interest
whatever in the sight. There is something to a European
mind very unreal, cloudy, and unpractical in all this.
Certainly no one can doubt that the Sankhya view of the
soul is inferior to that of the Nyaya, which ascribes to it,
when joined to mind, activity, volition, thought, and feel-
ing (see p. 86). Obviously, too, its view of all existing
things is even more atheistical than that of the earliest
Naiyayikas. For if the creation produced by the Evolver,
Prakriti, has an existence of its own independent of all
connection with the particular Purusha to which it is
joined, there can be no need for an intelligent Creator
of the world or even of any superintending power®.

Here are two or three of Kapila’s Aphorisms bearing
upon the charge of atheism brought against him. An
objection is made that some of his definitions are incon-
sistent with the supposed existence of a supreme Lord
(Iévara). To this he replies in the ninety-second and
following Aphorisms, thus :

(They are not inconsistent) because the existence of a supreme Lord is
unproved ([évarasiddheh). Since he could not be either free (from

desires and anxieties) or bound by troubles of any kind, there can be
no proof of his existence. Either way he could not be effective of any

! T presume this is the reason why in a catalogue of MSS. just edited by
Rajendralal Mitra the Sankhya is styled the Hylotheistic philosophy.

H
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creation. (That is, if he were free from anxieties he could have no wish
to create ; and if he were bound by desires of any kind, he would then be
under bondage, and therefore deficient in power.)

The commentary of Gauda-pida on Sankhya-karika 61
ought, however, to be here quoted :

The Sankhya teachers say, ‘How can beings composed of the three
Gunas proceed from Iévara (God), who is devoid of Gunas? Or how can
they proceed from soul, equally devoid of qualities? Therefore they
must proceed from Prakriti. Thus from white threads white cloth is
produced; from black threads, black cloth;’ and so from Prakriti,
composed of the three Gunas, the three worlds composed of the three
Gunas are produced. God (I$vara) is free from Gunas. The production
of the three worlds composed of the Grunas from him would be an incon-
sistency.

Again, with reference to the soul, we have the following
in Kapila’s ninety-sixth Aphorism :

‘There is a ruling influence of the soul (over Prakriti) caused by their
proximity, just as the loadstone (draws iron to itsclf).” That is, the
proximity of soul to Prakriti impels the latter to go through the steps of
production. This sort of attraction between the two leads to creation,
but in no other sense is soul an agent or concerned in creation at all ™.

Notwithstanding these atheistical tendencies, the San-
khya evades the charge of unorthodoxy by a confession of
faith in the Veda. Hence in Aphorism 98 we have—

The declaration of the meaning of the texts of the Veda is an autho-
rity, since the author of them knew the established truth.

And it should be noted that some adherents of the
Sankhya maintain the existence of a supreme Soul ?, called

1 Tt is stated in Kapila’s fifty-eighth Aphorism, quoted by Dr. Ballan-
tyne, that the bondage of the soul caused by its union with Prakriti is
after all merely nominal, and not real, because it resides in the mind, and
not in the soul itself (vawmatram na tu tattvam Citta-sthiteh). See
Mullens’ Essay, p. 183.

% Qr, according to Professor E. B. Cowell, ‘ personified Sum of exist-
ence, Elphinstone’s India, p. 126, note.
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Hiranya-garbha, and of a general ideal phenomenal uni-
verse with which that supreme Soul is connected and into
which all the subcreations of inferior souls are by him
gathered. Nor can it be aflirmed that the Sankhya proper
commits itself to a positive denial of the existence of a
supreme Being, so much as to an ignoring of what the
founder of the school believed to be incapable of dialectic
demonstration. As, however, the original World-evolver
only evolves the world for the sake of the spectator, soul,
this is practically an admission that there can be no
realization of creation without the union of Prakriti with
Purusha, the personal soul. In all probability Kapila’s
own idea was that every Purusha, though he did not him-
self create, had his own creation and his own created
universe comprehended in his own person’. It may
easily be supposed that this union of Purusha and Pra-
kriti began soon to be compared to that of male and female;
and it may be conjectured that the idea of the production
ot the universe by the male and female principles associat-
ing together, which was symbolized by the Ardha-nari
form of Siva, and which lies at the root of the whole later
mythology of India, was derived mainly from the Sankhya
philosophy.

It was not indeed to be expected that the uneducated
masses could make anything of a metaphysical mysticism
which could not be explained to them in intelligible lan-
guage. How could they form any notion of a primordial
eternal energy evolving out of itself twenty-three other
elements or substances to form a visible world for the soul,
described as apathetic, inactive, devoid of all qualities,
and a mere indifferent spectator, though in close contact

! Something after the manner of Berkeley, who held that the ‘without’
was all within, though he believed in the real existence of external objects
produced by other minds and wills.

H 2
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with the individual Evolver and deluded by its self-
consciousness ? But they could well understand the idea
of a universe proceeding from Prakriti and Purusha as
from mother and father. Indeed the idea of a union
between the female principle, regarded as an energy,
and the male principle, is of great antiquity in Hinda
systems of cosmogony. In the Rig-veda and Brahmanas
there are various allusions, as we have already seen, to
a supposed union of Earth and Heaven, who together
produce men, gods, and all creatures®.

Buddhism, moreover, which represented many of the
more popular philosophical ideas of the Hindas perhaps
as early as the sixth century B.c., has more in common
with the Sankhya philosophy than with any of the other
systems.

Even the cosmogony of Manu, although a compound of
various theories, presents a process of evolution very
similar, as we shall see hereafter, to that of the Sankhya.

Again, the antiquity and prevalence of Sankhyan ideas
is proved by the frequent allusions to them in the great
Indian epic poem, called Maha-bharata?; and the perma-
nence of their popularity till at least the first century
of our era is indicated by the fact that the celebrated
philosophical poem called Bhagavad-gita attempts to re-
concile the Sankhya with Vedantist views?.

Perhaps, however, the extensive prevalence of Sankhyan

! See Muir’s Texts, vol. v. pp. 22, 23.

2 In the Sabhi-parvan (Muir, vol. iv. p. 173) Krishna is described as
undeveloped Prakriti, the eternal creator (eska prakritir a-vyaktda karta
éaiva sandtanak). On the other hand, in the Vana-parvan (1622, &c.,
Muir, vol. iv. p. 195) the god Siva is declared to be the cause of the
causes of the world (loka-karana-karanam), and therefore superior and
antecedent to Pradhina and Purusha. Again, in SAnti-parvan 12723,
124737, 13041, &c., the sons of Brahma are called Prakritayah.

3 See Lecture VII on the Eclectic School and Bhagavad-gita.
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ideas in India is best shown by the later cosmogony and
mythology. In those repositories of the popular Hinda
creed, the Puranas and Tantras, Prakriti becomes a real
Mother of the universe. It is true that in some of the
Puranas there is occasional confusion and perversion of
Sankhyan doctrines. Thus, for example, in the Vishnu-
purana I. 2. 22, we have the following :

‘There was neither day nor night, neither sky nor earth; there was
neither darkness nor light nor anything else. There was then the One,
Brahma, the Male, possessing the character of Pradhana (pradhanika)t.
And further on: ‘The principles or elements, commenecing with Mahat,

presided over by Purusha and under the influence of Pradhana, generated
an egg, which became the receptacle of Vishnu in the form of Brahma.’

But generally in the later mythology, especially as
represented by the Tantras, the Sankhya principle of
Prakriti takes the form of female personifications, who
are thought of as the wives or creative female energies
of the principal male deities, to whom, on the other hand,
the name Purusha, in the sense of the supreme Soul or the
supreme Male, is sometimes applied®. This is especially
the case with the Sakti or female energy of Siva, wor-
shipped by a vast number of persons as the true Jagad-
ambd, or < Mother of the universe.’

These proofs of the ancient popularity of the Sankhya
and its influence on the later mythology may help us to
understand that, although in modern times there are com-
paratively few students of the Sankhya among the Pandits
of India, there is still a common saying current every-
where (which will be found in Maha-bharata, Santi-parvan,
11676), Ndsti Sankhya-samam jidnam nasti Y oga-samam
balam, * there is no knowledge equal to the Sankhya and
no power equal to the Yoga.’

} Compare the Rig-veda hymn, translated at p. 22 of this book.
? Vishnu or Krishna is called Purushottama, and the name Purusha is
equally given to Brahma and Siva.
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The Yoga.

The Yoga, commonly regarded as a branch of the
Sankhya, is scarcely worthy of the name of a system
of philosophy, though it has undoubted charms for the
naturally contemplative and ascetical Hinda, and lays
claim to greater orthodoxy than the Sankhya proper by
directly acknowledging the existence of Iévara or a
supreme Being®. In fact, the aim of the Yoga is to
teach the means by which the human soul may attain
complete union with the supreme Soul. This fusion
(Z(L ya) or union of individual with universal spirit may
be effected even in the body. According to Patanjall the
author of the system, the very word Yoga is interpreted
to mean the act of ‘fixing or concentrating the mind in
abstract meditation,” and this is said to be effected by pre-
venting the modifications of Citta or the thinking prin-
ciple [wlnch modifications arise through the three Pra-
minas, perception, inference, and verbal testimony, as well
as through incorrect ascertainment, fancy, sleep, and recol-
lection], by the constant habit (abhydsa) of keeping the
mind in its unmodified state—a state clear as crystal
when uncoloured by contact with other substances—
and by the practice of Vairdgya—that is, complete sup-
pression of the passions. This Vairdgya is only to be
obtained by Iévara-pranidhdna or the contemplation of
the supreme Being, who is defined to be a particular
Purusha or Spirit unaffected by works, afflictions, &c., and

* The Yoga was propounded by Patanjali (of whom nothing is known,
except that he was probably not the same person as the author of the
Maha-bhashya) in Aphorisms called the Yoga-siitra, a work in four books
or chapters, two of which, with some of the commentary of Bhoja-rija or
Bhoja-deva, were translated by Dr, Ballantyne. Other commentators were
Vaéaspati-mi¢ra, Vijndna-bhikshu, and Nagoji-bhatta.
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having the appellation Prapava or Om. The repetition
of this monosyllable is supposed to be attended with mar-
vellous results, and the muttering of it with reflection on
its meaning! is said to be conducive to a knowledge of
the Supreme and to a prevention of all the obstacles to
Yoga. The eight means of mental concentration are—
1. Yama, ¢ forbearance,” ‘restraint.” 2. Niyama, ¢ religious
observances. 3. Asana, ¢ postures®’ 4. Prandydma, sup-
pression of the breath’ or ‘breathing in a peculiar way.
5. Pratydhdra, ‘restraint of the senses. 6. Dharana,
‘steadying of the mind’ 7. Dhyana, contemplation.’
8. Samddhi, ‘ profound meditation,” or rather a state of
religious trance, which, according to the Bhagavad-gita
(VL. 13), is most effectually attained by such practices as
fixing the eyes intently and incessantly on the tip of the
nose, &c.> The system of Yoga appears, in fact, to be
a mere contrivance for getting rid of all thought, or at
least for concentrating the mind with the utmost intensity
upon nothing in particular. It is a strange compound
of mental and bodily exercises, consisting in unnatural
restraint, forced and painful postures, twistings and con-
tortions of the limbs, suppressions of the breath, and utter
absence of mind. But although the Yoga of Patanjali
professes to effect union with the universal Spirit by means
such as these, it should be observed that far more severe
austerities and self-imposed physical mortifications are

! Om is supposed. to be composed of the three letters A, U, M, which
form a most sacred monosyllable (ek@kshara), significant of the supreme
Being as developing himself in the Triad of gods, Brahma, Vishnu, and
Siva. See Bhagavad-gita VIII. 13, and especially Manu II. 83, 84.

2 One of these postures is called paryawka-bandhana or paryanka-
granthi, ‘bed-binding ’ or ¢ bed-knot,” and is performed by sitting on the
hams with a cloth fastened round the knees and back. See line 1 of the
Mrié-¢hakatika.

% See the account of the Bhagavad-gita, p. 142 of this volume.
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popularly connected with the Yoga system. All Hinda
devotees and ascetics, especially those who, as forming
a division of the Salva, sect, identify the terrific god S1va
with the supreme Being, are commonly called Yogins or
Yogis, and indeed properly so called, in so far as the pro-
fessed object of their austerities is union with the Deity .

The variety and intensity of the forms of austerity prac-
tised by such Yogis in India would appear to surpass all
credibility were they not sufficiently attested by trust-
worthy evidence. A few illustrations may not be out of
place here, or at least may be instructive, especially as
bearing upon an interesting field of inquiry, viz. first, how
is it that faith in a false system can operate with sufficient
force upon a Hind@ to impel him to submit voluntarily to
almost incredible restraints, mortifications of the flesh, and
physical tortures ? and secondly, how is it that an amount
of physical endurance may be exhibited by an apparently
weakly and emaciated Asiatic, which would be impossible
in a Kuropean, the climate and diet in the one case tend-
ing to deblllt’lte in the other to invigorate ?

In the Sakuntala (Act VII. verse 175) there is a de-
scription of an ascetic engaged in Yoga, whose condition
of fixed trance and immovable impassiveness had lasted so
long that ants had thrown up a mound as high as his
waist without being disturbed, and birds had built their
nests in the long clotted tresses of his tangled hair. This
may be thought a mere flight of poetical fancy, but a
Mohammedan traveller, whose narrative is quoted by
Mr. Mill (British India, I. 355), once actually saw a man
in India standing motionless with his face turned towards
the sun. The same traveller, having occasion to revisit

! The name Fakir or Faqir, sometimes given to Hindi devotees, ought

to be restricted to Muslims. It is an Arabic word, meaning ¢poor,’
¢ indigent.’
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the same spot sixteen years afterwards, found the very
same man in the very same attitude. Such men have
been known to fix their gaze on the sun’s disk till sight
has been extinguished. This is paralleled by a particular
form of austerity described in Manu VI. 23, where men-
tion is made of the Panca-tapds, a Yogl who, during the
three hottest months (April, May, and June), sits between
four blazing fires placed towards the four quarters, with
the burning sun above his head to form a fifth. In fact,
a Yogl was actually seen not long ago (Mill's India, I. 353)
seated between four such fires on a quadrangular stage.
He stood on one leg gazing at the sun while these fires
were lighted at the four corners. Then placing himself
upright on his head, with his feet elevated in the air, he
remained for three hours in that position. He then seated
himself cross-legged and continued bearing the raging
heat of the sun above his head and the fires which sur-
rounded him till the end of the day, occasionally adding
combustibles with his own hands to increase the flames.
Again, in the Asiatic Monthly Journal for March, 1829,
an account is given of a Brahman who, with no other
apparatus than a low stool, a hollow bamboo, and a kind
of crutch, poised himself apparently in the air, about four
feet from the ground, for forty minutes. This actually
took place before the governor of Madras. Nor does there
appear to be any limit to the various forms of austerity
practised by Hind@ devotees. We read of some who
acquire the power of remaining under water for a space of
time quite incredible ; of others who bury themselves up
to the neck in the ground, or even below it, leaving only
a little hole through which to breathe ; of others who keep
their fists clenched for years till the nails grow through
the back of their hands; of others who hold one or both
arms aloft till they become immovably fixed in that posi-
tion and withered to the bone ; of others who roll their
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bodies for thousands of miles to some place of pilgrimage ;
of others who sleep on beds of iron spikes. One man was
seen at Benares (described in the Asiatic Researches, vol. v.
p- 49) who was alleged to have used such a bed for thirty-
five years. Others have been known to chain themselves
for life to trees; others, again, to pass their lives, heavily
chained, in iron cages. Lastly, the extent to which
some Indian ascetics will carry fasting far exceeds any-
thing ever heard of in Kurope, as may be understood
by a reference to the rules of the lunar penance given by
Manu (VI. 20, XI. 216-220). This penance is a kind of
fast which consists in diminishing the consumption of food
every day by one mouthful for the waning half of the lunar
montl, beginning with fifteen mouthfuls at the full moon
until the quantity is reduced to o at the new moon, and
then increasing it in like manner during the fortnight of
the moon’s increase.

Of course all these mortifications are explicable by their
connection with the fancied attainment of extraordinary
sanctity and supernatural powers,

As a conclusion to the subject of Yoga, I quote a
remarkable passage from Professor Banerjea (Dialogues,

pp. 09, 70):

The Yogi may not see or hear what passes around,—he may be insen-
sible to external impressions, but he has intuition of things which his
neighbours cannot see or hear. He becomes so buoyant, or rather =o
sublimated by his Yoga, that gravitation, or, as Bhaskaraéarya calls it,
the attractive power of the earth, has no influence on him. He can walk
and ascend in tke sky, as if he were suspended under a balloon. He can
by this intuitive process inform himself of the mysteries of astronomy and
anatomy, of all things in fact that may be found in any of the different
worlds. He may eall to recollection the events of a previous life. He
may understand the language of the brute creation. He may obtain an
insight into the past and future. He may discern the thoughts of others.
He may himself vanish at pleasure, and, if he choose to do so, enter into
his neighbour’s body and take possession of his living skin.
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By these and other doctrines of Hindi philosophy we
are often reminded that the human mind repeats itself
according to the sentiment expressed in Ecclesiastes i. o,
¢The thing that hath been, it is that which shall be ; and
that which is done is that which shall be done : and there
is no new thing under the sun.” Certainly almost all
extravagant ideas now current seem to have their counter-
part, if not their source, in the East. The practisers of
self-imposed superstitious restraints and mortifications, not
to speak of the votaries of animal magnetism, clairvoyance,
and so-called spiritualism, will find most of their theories
represented or rather far outdone by corresponding notions
existing in this Yoga system invented by the Hindis con-
siderably more than 2000 years ago, and more or less
earnestly believed in and sedulously practised up to the
present day.



LECTURE VL

The Parva-mimansd and Veddanta.

OUR next subject is the Mimansa of Jaimini’, which is
sometimes connected with the Vedanta, this latter
being called the Uttara-mimansa or Bralma-mimansd—
as founded on the Upanishads or latter part of the Vedas
—while Jaimini’s system is styled the Parva-mimansd
or Karma-mimdnsd, as concerned with the Mantras and
Brahmanas only. It is more usual, however, to indicate
the opposition of the two systems to each other by calling
the one Mimansa and the other Vedanta. Infact, Jaimini’s
system, like the Yoga, cannot suitably be called a subdivi-
sion of any other system, for it is in real truth not a
system of philosophy, but rather of ritualism. It does
not concern itself, like the other systems, with investiga-
tions into the nature of soul, mind, and matter, but with
a correct interpretation of the ritual of the Veda and the
solutions of doubts and discrepancies in regard to Vedic
texts caused by the discordant explanations of opposite
schools. Its only claim to the title of a philosophy
consists in its mode of interpretation, the topics being

! Jaimini, as usual, enunciated his doctrines in aphorisms. His work
called the Mimansi-stitra or Jaimini-sfitra is in twelve books. It has
been partly edited and translated by Dr. Ballantyne. A commentary on
it was written by Sabara-sviimin, which is being published in the Biblio-
theca Indica, and this again was commented on by the celebrated Mimansi
authority, Kumarila (also styled Kumarila-bhatta, Kumarila-svimin),
whose work was again followed by numerous other commentaries and
treatises. A compendious explanation of the system, called Jaiminiya-
nyaya-mald-vistara, was written by Madbavaéarya. Jaimini must have
been a learned Brahman, but nothing is known as to the date of his life.
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arranged according to particular categories (such as autho-
ritativeness, indirect precept, &ec.), and treated according
to a kind of logical method, commencing with the propo-
sition to be discussed, the doubt arising about it, the
Parva-paksha or prim facie and wrong view of the ques-
tion, the Uttara-paksha or refutation of the wrong view,
and the conclusion. The main design of the whole system
appears to be to make a god of ritualism. Hence it con-
sists chiefly of a critical commentary on the Brahmana or
ritual portion of the Veda in its connection with the
Mantras, the interpretation given being an exposition of
the obvious literal sense and not of any supposed occult
meaning underlying the text, as in the Upanishads and
Vedanta. Jaimini was, in point of fact, the opponent of
both rationalism and theism. Not that he denied a God,
but the real tendency of his teaching was to allow no
voice or authority to either reason or God. The Veda was
to be everything. A supreme Being might exist, but was
not necessary to the system. The Veda, said Jaimini, is
itself authority and has no need of an Authorizer. His
first Aphorism states the whole aim and object of his
system, viz. a desire to know duty (dhrama-jijidsd).
When amplified, it may be thus stated :

Understand, O student, that, after studying the Veda with a preceptor,
a desire to know Dharma or duty is to be entertained by thee.

The fifth Aphorism asserts the strange doctrine of an
original and perpetual connection between a word and its
sense. It is thus paraphrased :

The connection of a word with its sense is contemporaneous with the

origin of both. In consequence of this connection, the words of the Veda
convey unerring instruction in the knowledge of duty.

But it is to be understood that Dharme or duty consists
in the performance of the ritual acts prescribed by the
Veda because they are so prescribed, without reference to
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the will or approval of any personal god, for Dharma is
itself the bestower of reward. Some recent Mimansakas,
however, maintain that Dharma ought to be performed as
an offering to a supreme Being, and that it is to be so
performed as a means of emancipation. Even a verse of
the Bhagavad-gitd is quoted in support of this view.
Krishna, regarded by his worshippers as a manifestation
of the supreme lord of the universe, says to Arjuna,

Whatever thou doest, whatever thou eatest, whatever thou sacrificest,
whatever thou givest away, whatever austerity thou practisest, do that as
an offering to me (IX. 27). (See Lecture VII on the Eclectic School and
Bhagavad-gita, p. 143 of this volume.)

Some singular speculations occur in Jaimini's system.
As Le maintains the inherent authority of the Veda, with-
out any dependence on an eternal Authorizer or Revealer,
so he asserts its own absolute cternity, and declares that
only eternally pre-existing objects are mentioned in 1it.
This theory is supported by affirming that sound is eternal,
or rather that an eternal sound underlies all temporary
sound. From Aphorism 18 we gather the following:

Sound must be eternal, because its utterance [cxhibition] is intended to
convey a meaning to others. If it were not cternal it would not continue
till the hearer had learned its sense, and thus he would not learn the
sense, because the cause had ceased to exist.

If, on the other hand (says a commentator), it continues to exist for
any period, however short, after ceasing to be perceived, it is impossible
to assign any other instant at which there is any evidence of the discon-
tinuance of its existence, whence its eternity is inferred ™.

This eternity of sound is further pretended to be estab-
lished by the two following short passages, one from the

Rig-veda (VIIL. 64. 6) and one from Smriti, with which
I close this brief notice of the Mimansa :

1 See Muir’s Texts, vol. iii. pp. 53, 57; Dr. Ballantyne’s Mimansa-
stutra, p. 23.
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¢Send forth praises, O Virlipa, with an eternal voice.’

¢An eternal voice, without beginning or end, was uttered by the self-
existent '

Let me conclude these remarks on the singular theory
of the eternity of sound by observing that the Chinese are
said to have a saying, ¢ The echoes of a word once uttered
vibrate in space to all eternity.’

The Vedanta.

Of orthodox systems there only remains the Vedanta of
Vyisa or Badardyana®; but this is in some respects the
most important of all the six, both from its closer con-

! The whole text of the Rig-veda (VIIL 64. or 75. 6) is, Tasinai nanam
ablidyave vaca Virdape nityaya, vrishne codasva sushiutim, ‘send forth
praises to this heaven-aspiring and prolific Agni, O Viripa, with an
eternal voice” Nitya, though taken by the Mimausakas in the sense of
‘eternal,’ probably means only ‘unceasing.” Dr. Muir’s Texts, vol. iii,
p- 5. The text from Smriti has only as yet been found in Maha-
bharata, Santi-parvan 8. 533, An-adi-nidhana nitya vag wutsrishta
svayam-bhuvd.

% The reputed author of this system, Badariyana, is very loosely iden-
tified with the legendary person named Vyasa, who is supposed to have
arranged the Vedas and written the Maha-bharata, Puranas, and a parti-
cular Dharma-éastra or law-book. No doubt the name Vyasa, ¢ arranger,’
was applied as a kind of title to various great writers or compilers, and
in this sense it seems to have been given to the founder of the Vedanta
system. He propounded his views, as usual, in Sttras, but Badarayana’s
Aphorisms are generally ealled Brahma-sttra, or sometimes Sariraka-
sutra, aud the system itself is variously styled Brahma-mimaunsi and
Sariraka-mimansa (investigation into the supreme Soul or embodied
Spirit). The text of the Siitras and the celebrated commentary by San--
kardéarya have been edited in the Bibliotheca Indica by Dr. Roer, and a
portion translated by Professor Banerjea. Dr. Ballantyne also edited and
translated a portion of the Sutras and commentary and a popular com-
pendium called the Vedanta-sara. A vast number of other commentaries
and treatises on the Vedanta exist.
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formity to the pantheistic doctrines propounded in the
Upanishads, on which treatises as forming the end of the
Veda it professes to be founded, and from its greater adap-
tation to the habits of thought common among thinking
and educated Hindfis, as much in present as in former
periods. The pantheism pervading the Upanishads and
leading directly to the Vedanta system has already been
illustrated by a seléction of examples.

The following simple confession of a Vedantist’'s faith
can be added from the Chandogya Upanishad (IIL. 14) :

All this universe (v6 mav) indeed is Brahma; from him does it pro-
ceed ; into him it is dissolved; in him it breathes!. So let every one
adore him calmly.

Here, then, we have presented to us a different view of
the origin of the world. In the Nyaya it was supposed
to proceed from a concurrence of innumerable eternal
atoms ; in the Sankhya from one original eternal element
called Prakriti; both operating independently, though
associated with eternal souls and, according to one view,
presided over by a supreme Soul. But in the Vedanta
there is really no material world at all, as distinct from
the universal Soul. Hence the doctrine of this school is
called A-dvaita, ‘non-dualism.” The universe exists but
merely as a form of the one eternal essence (ro &). Heis
the all-pervading Spirit, the only really existing substance
(vastu). Even as early as the Rig-veda the outlines of
this pantheistic creed, which became more definite in the
Upanishads and Vedanta, may be traced. The germ of
the Vedanta is observable in the Purusha-stikta, as we

! This is expressed in the text by one compound, taj-jalan, interpreted
as equivalent to taj-ja, tal-la, tad-ana. 'The whole text is sarvam khalv
idam brahma taj-jalan iti $anta wpasita. The philosophy of the Siifis,
alleged to be developed out of the Kuran (see p. 36), appears to be a
kind of pantheism very similar to that of the Vedanta.
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have already shown by the example given at p. 24. The
early Vedantic creed has the merit of being exceedingly
sumple It is comprised in these three words, occurring in
the bhandogya Upanishad (see p. 41), Ekam evddvitiyain,

‘one only Essence without a second ; or in the following
line of nine short words, Brahma satyam jagan mithyd
Jwo brakmaiva ndparah, ‘Brahma is true, the world i
false, the soul is only Brahma and no other.’

As the Nyiya has much in common with the practical
philosophy of Aristotle, which gave to things and indi-
viduals, rather than to ideas, a real existence, so the
Vedanta offers many parallels to the idealism of Plato™.
Badarayana’s very first Aphorism states the object of the
whole system in one compound word, viz. Bralma-yijiasa,

! Plato does not always state his theory of ideas very intelligibly, and
probably modified them in his later works. He seems, however, to have
insisted on the doetrine that mind preeeded and gave rise to matter, or,
in other words, that the whole material world proceeded from or was
actually produced by the Creator according to the idea or pattern of
a world existing eternally and for ever the same in his own mind. In
the Timacus (10) he says: ‘To discover the Maker and Father of this
universe (rod mavrds) is difficult, and, when he has been discovered, it is
impossible to describe him to the multitude. According to which of two
patterns (mpos mérepov Tév mapaderypdrev) did he frame the world?  Accord-
ing to one subsisting for ever the same? Or according to one which was
produced ?  Since, then, this universe is beautiful and its Artificer good,
he evidently looked in modelling it to an eternal (didior) pattern.” Simi-
larly, Plato seems to have held that the human mind has existing within
it certain abstract ideas or ideal forms which precede and are visibly
manifested in the actual concrete forms around us. For example, the
abstract ideas of goodness and beauty are found pre-existing in the mind,
and, as it were, give rise to the various good and beautiful objects mani-
fested before our eyes. In the same manner all circular things must
have been preceded by some ideal circular form existing as an eternal
reality. For, according to Plato, these abstract ideas had a real, cternal,
unchanging existence of their own, quite separate from and independent of
the ever-varying conerete objects and appearances connceted with them,

I
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‘ Brahma-inquisitiveness,” i. e. the desire of knowing
Brahman (neut.), or the only really existing being.

Here we may quote a portion of Sankaraéarya’s com-
mentary (Roer’s edition, pp. 29 and 43):

The knower of Brahma attains the supreme good and supreme object
of man (param purushartham=r5 dyabév, 6 dpiorov, summum bonum).

A really existing substance (vastu) cannot alternately be thus and not
thus, cannot (optionally) be and not be. The knowledge of a substance
just as it is in reality (i.e. true knowledge) is not dependent on a man’s
own personal notions (na purusha-buddhy-apeksham)'. It depends on the
substance itself. To say of one and thé same post that it is either a post
or a man or something else is not true knowledge (tattva-jianam). Tt is
a false notion (mithya-jianam)®. That it is a post is alone the truth,
because it is dependent on the substance itself (vastu-tantratvat). Thus
the proving of an existing substance is dependent on the substance itself.
Thus the knowledge of Brahma is dependent on the substance itself (not
on the notion a man may form of Brahma), because it relates to a really
existing substance (bhita-vastu-vishayatvat).

In the second Aphorism Brahma® is defined to mean
“that from which the production of this universe results.

Sankara adds a fuller definition, thus (Réer’s edition,
P 38):
! Sankara appears here to argue against a doctrine like that ascribed

to Protagoras, mavrwy pérpov dvbpamos, ¢ the individual man is the standard
of all things’

? One of Plato’s causes of mistaken notion is that when two persons or
things have been seen and their forms impressed on the mind, they are
yet, owing to imperfect observation, mistaken the one for the other: ‘It
remains that I may form a false notion in this case, when knowing you
and Theodorus and having the impression of both of you on that waxen
tablet of the mind (év éketvg v xpive) made by a seal ring as it were,
seeing you both from a distance and not sufficiently distinguishing you,
I fit the aspect of each to the impression of the other, changing them like
those that put their shoes on the wrong feet: rére 84 oupBaiver § érepodobia
kai 76 Yevdj dofd{ew, Theaet. 122.  Compare Banerjea’s translation of the
Brahma-siitra, p. 2.

® The name Brakman is in fact derived from the root brih or vrik, ‘to
grow and expand, and therefore means literally the one essence which
grows or expands. Vriksha, ‘a tree,’ is from the same root.
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Bralima is that all-knowing, all-powerful Cause from which arises the
production, continuance, and dissolution of the universe, which (universe)
is modified by name and form, contains many agents and patients (kartyi-
bhoktri-samyukia), is the repository (asraya) of actions and effects, and
in the form of its arrangement cannot be conceived even by the mind.

The Aphorisms which follow, as far as the 28th, proceed
to define and describe the character of God as the supreme
Soul of the universe. I here give a summary?® of the most
interesting of them, with portions of the commentary :

That the supreme Being is omniscient follows from the fact that he is
the source of the Veda (sastra-yonitvat). As from that Being every soul
is evolved, so to that same Being does every soul retwin.  How can souls
be merged into Prakriti?? for then the intelligent would be absorbed in
the unintelligent. He, the supreme Being, consists of joy. This is clear
from the Veda, which describes him as the cause of joy; for as those who
enrich otlers must e themselves rich, so there must be abundant joy
with him who causes others to rejoice. Again, he, the one God, is the
light (jyotis). He is within the sun and within the eye. e is the
ethereal element (@hdse)®. He is the life and the breath of life (prana).
He is the life with which Indra identified himself when he said to Pra-
tardana, ‘I am the life, consisting of perfect knowledge. Worship me as

the life immortal ¢’

From other portions of the Aphorisms it appears that
the 70 &, or one universal essence called Brahma, is to the
external world what yarn is to cloth, what milk to curds,

1 See Dr. Ballantyne’s translation, and that of Professor Banerjea.
2 The Prakriti or Pradhana of the Sankhya system.
® Professor Banerjea considers that the word ‘ether’ is not a good ren-
dering for akdsa, which pervades everything. There is akasa in our cups
and within our bodies, which are surely not ethereal. One of the
synonyms of akdsa is snya, and this may be compared in some respects
to the ‘inane’ or space of Lucretius (I. 330):
Nec tamen undique corpored stipata tenentur
Ommnin naturd ; namque est in rebus inane.
¢ And yet all things are not on all sides held and jammed together in close
and solid parts ; there is a space (or void) in things.’
* This is from the Kaushitaki-brahmana Upanishad, chapter 3. See
Professor E. B. Cowell’s translation.
I2
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what earth to a jar, and gold to a bracelet. He is both
creator and creation, actor and act. He is also Existence,
Knowledge, and Joy (Saé-did-ananda), but is at the same
time without parts, unbound by qualities (nir-guna, see
p-95), without action, without emotion, having no conscious-
ness such as is denoted by ‘I’ and ¢ Thou?®’ apprehending
no person or thing, nor apprehended by any, having neither
beginning nor end, immutable, the only real entity.

This is surely almost tantamount to asserting that pure
Being is identical with pure Nothing, so that the two
extremes of Buddhistic Nihilism and Vedantic Pantheisin,
far as they profess to be apart, appear in the end to meet.

I add two or three extracts from Sankaradirya’s com-
ment on Satra IT. 1. 342

It may be objected that God is proved not to be the cause of the
universe. Why? From the visible instances of injustice (vaishamya)
and cruelty (nairghrinye). Some he makes very happy, as the gods, &e.;
some very miserable, as the brutes, &e.; and some in a middling condi-
tion, as men, &e. Being the author of such an unjust ereation, he is
proved to be subject to passions like other persons—that is to say, to
partiality and prejudice—and therefore his nature is found wanting in

T A true Vedantie spirit is observable in the Orphic hymns when they
identify Zcus with the universe; thus, ‘Zeus is the ether; Zeus is the
carth; Zeus is the heaven; Zeus is all things.” Orphie. Fragm. IV. 363,
VL 366. Compare also Virgil, Aeneid VI. 724, &e.:

¢ Principio caclum ac terras, camposque liquentes
Lucentemque globum Lunae, Titaniaque astra,
Spiritus intus alit, totamque infusa per artus
Mens agitat molem et magno se corpore miseet.’

2 As shown by Professor Banerjea, Sankara compares the second per-
son Thow with darkness, because there cannot be a real Thou. So San--
kara affirms that ‘ Thou’ and ‘I’ are as opposed as darkness and light.
Plato speaks similarly of darkness and light in conneetion with nonentity
and real entity. Sophist. 254.

% Quoted by Professor Banerjea and Mr. Mullens, and translated by
them. Dialogues, p. 120, &c. Essay on Hind@ Philosophy, p. rgo. The
Aphorism is, Vaishamya-nairghrinye na sapekshatvat tathahi darsayats.
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spotlessness. And by dispensing pain and ruin, he is chargeable with
malicious cruelty, deemed culpable even among the wicked. Hence,
because of the instances of injustice and cruelty, God cannot be the cause
of the universe. To this we reply: Injustice and cruelty cannot be
charged upon God. Why? Because he did not act independently
(sapekshatvat). God being dependent (sapekshal) creates this world of
inequalities. If you ask on what he is dependent, we reply, on merit and
demerit (dharmadharman). That there should be an unequal creation,
dependent on the merit and demerit of the souls created, is no fault of
God. As the rain is the common cause of the production of rice and
wheat, but the causes of their specifie distinctions as rice and wheat are
the varying powers of their respective seeds; so is God the common cause
in the creation of gods, men, and others ; but of the distinetions between
gods, men, and others, the causes are the varying works inherent in their
respective souls.

In commenting on the next Aphorism (35), he answers
the objection, ¢ How could there be previous works at the
original creation 2> The objection and reply are thus
stated *:

The supreme Being existed at the begining, one without a second
(see p. 113). Hence, before the creation there could be no works in
dependence on which inequalities might be created. God may be depen-
dent on works after distinctions are made. But before the creation there
could be no works caused by varying instruments, and therefore we ought
to find a uniform creation (fulya srishtil). We reply: This does not
vitiate our doctrine, because the world is without beginning (andditvat
samsarasya). The world being without beginning, nothing can prevent
works and unequal creations from continuing in the states of cause and
effect, like the seed and its plant (vijankura-vat).

Other objections to the Vedanta theory are thus treated
by Sankara :

How can this universe, which is manifold, void of life, impure, and
irrational, proceed from him who is one, living, pure, and rational? We
reply: The lifeless world can proceed from Brahma, just as lifeless hair
can spring from a living man. But in the universe we find him who
enjoys and him who is enjoyed ; how can he be both? We reply: Such
are the changes of the sea. Foam, waves, billows, bubbles are not
different from the sea. There is no difference between the universe and

* The original Sttra isy Na karmavibhagad iti éen nanaditvat.
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Brahma. The effect is not different from its cause. He 1s the soul ; the
soul is he. The same earth produces diamonds, rock-crystal, and vermi-
lion. The same sun produces many kinds of plants. The same nourish-
ment is converted into hair, nails, &e. As milk is changed into curds, and
water into ice, so is Brahma variously transformed without external aids.
So the spider spins its web from its own substance. So spirits assume
various shapes.

Such a creed as this does not necessarily imply what
the later Vedantists teach—that the world is all Maya,
“a mere illusion.” This illusion theory, now so popular
among Indian philosophers, receives little countenance in
the Upanishads, being rather imported from Buddhism.
A true Vedantist, though he affirms that Bralima alone is
real, allows a vyavahdrika, ¢ practical existence’ to souls,
the world, and Iévara, as distinguished from paramdrihika,
‘veal,” and pratebhasika, < apparent or illusory existence.’
How, indeed, can it be denied that external things exist,
when we see them before our eyes and feel them at
every instant ? DBut how, on the other hand, can it be
maintained that an impure world is the manifestation
of a pure spiritual essence ? To avoid this difliculty, the
supreme Spirit is represented as ignoring himself by a
sort of self-imposed ignorance, in order to draw out from
himself for his own amusement the separate individuated
souls and various appearances, which, although really
parts of his own essence, constitute the apparent phe-
nomena of the universe. Hence the external world, the
living souls of individual men, and even I[§vara, the per-
sonal God, are all described as created by a power which
the Vedantist is obliged, for want of a better solution
of his difficulty, to call A-vidya!, generally translated
¢ Ignorance,” but perhaps better rendered by “ False know-
ledge’ or ‘ False notion.’

Of this power there are two distinct forms of operation,

! Something like the ’Aywola of Plato. See Banerjea’s translation of
the Satras, p. 3. ’
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viz. 1. that of envelopment (@varanca), which, enveloping
the soul, causes it to imagine that it is liable to mundane
vicissitudes—that it is an agent or a patient; that it
rejoices or grieves, &c—as if a person under a delusion
were to mistake a rope for a snake: 2. that of pro-
jection (vikshepa), which, affecting the soul in its state
of pure intelligence, raises upon it the appearance of a
world, producing first the five subtile elements and draw-
ing out from them seventeen subtile bodies (also called
linga-$arira, comprising the five organs of sense, the five
organs of action, the five vital airs, with buddhi and
manas), and the five gross elements in the same order as
in the Rankhya (see p. 93). Hence the soul mistakes itself
for a mere mortal, as it mistook the rope for a snake .

By reason of A-vidya, then, the Jivatman, or ¢ personal
soul of every individual,” mistakes the world, as well as its
own body and mind, for realities, just as a rope in a dark
night might be mistaken for a snake. The moment the
personal soul is set free from this self-imposed Ignorance
by a proper understanding of the truth, through the
Vedanta philosophy, all the illusion vanishes and the
identity of the Jivaitman and of the whole phenomenal
universe with the Paramatman, or ¢ one only really existing
spirit,’ is re-established 2

Let me here introduce a version of part of a short
Vedantic tract in verse, called Atma-bodha, knowledge
of soul, attributed to the great Sankaraéarya. It is
highly esteemed as an exposition of Vedantic doctrines,
and has therefore been inserted by Dr. Hiberlin in his
anthology of shorter poems?  The following metrical lines

! See Ballantyne’s Lecture on the Vedanta-sara, p. 25. Reference may
also be made to the Vedanta-paribhasha, a text book of the most modern
Vedantic school.

* Sec the passage from the Mundaka Upanishad, quoted p. 42.

® There is also a Tamil version and commentary translated by the
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may serve as a specimen of some of the ideas contained in
this well-known epitome of Hind@ pantheistic philosophy :

Knowledge alone effects emancipation.

As fire is indispensable to cooking,

So knowledge is essential to deliverance (2).
Knowledge alone disperses ignorance,

As sunlight scatters darkness—not so acts ;

For ignorance originates in works (3).

The world and all the course of mundane things
Are like the vain creation of a dream .,

In which Ambition, Hatred, Pride, and Passion
Appear like phantoms mixing in confusion.
‘While the dream lasts the universe seems real,
But when ’tis past the world exists no longer (6).
Like the deceptive silver of a shell 2,

So at first sight the world deludes the man

Who takes mere semblance for reality (7).

As golden bracelets are in substance one

With gold, so are all visible appearances

And each distinet existence one with Brahma (8).
By action of the fivefold elements?®

Through acts performed in former states of being,
Are formed corporeal bodies, which become

The dwelling-place of pleasure and of pain (11).
The soul inwrapped in five investing sheaths *
Seems formed of these, and all its purity
Darkened, like crystal laid on coloured cloth (14).
As winnowed rice is purified from husk,

So is the soul disburdened of its sheaths

By force of meditation? as by threshing (15).

Rev. I. . Kearns, Madras, 1867. I have consulted the Tamil commen-
tary as given by Mr. Kearns.

! Cf. Shakspeare’s ‘We are such stuff As dreams are made on, and
our little life Is rounded with a sleep.” Tempest, Act iv. Scene 1.

? That is, the mother-of-pearl oyster (sukti).

3 This is called Pwici-krita or Paiéi-karana, the production of the
body, and indeed of the whole world, by the action of the five elements
(see p. 93), being a dogma of the Vedanta.

* See the remarks, p. 123.

® Yukti seems here to be equivalent to yoga. It may also mean ‘argu-
ment,” ¢ reasoning.’
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The soul is like a king whose ministers
Are body, senses, mind, and understanding?.
The soul is wholly separate from these,
Yet witnesses and overlooks their actions (18).
The foolish think the Spirit acts, whereas
The senses are the actors, so the moon-
Is thought to move when clouds are passing o'cr it (19).
When intellect and mind are present, then
Affections, inclinations, pleasures, pains
Are active ; in profound and dreamless sleep
‘When intellect is non-existent, these
Exist not; therefore they belong to mind (22).
As brightness is inherent in the sun,
Coolness in water, warmness in the fire,
FE’en so existence, knowledge, perfect bliss?
And perfect purity inhere in soul (23).
The understanding cannot recognize
The soul, nor does the soul need other knowledge
To know itself? e’en as a shining light
equires no light to make itself perceived (27, 28).
The soul declares its own condition thus—
‘I am distinct from body, I am free
From birth, old age, infirmity, and death.
I have no senses ; I have no connection
With sound or sight or objects of sensation.
T am distinet from mind, and so exempt

! The soul is supposed by Vedintists to have three conditions besides
the conditions of pure intelligence, viz. waking, dreaming, and profound
or dreamless sleep (su-shupti). While awake, the soul, associated with
the body, is active and has to do with a real creation. While dreaming,
it has to do with an unreal or illusory world. When profoundly and
dreamlessly asleep, it is supposed to have retired by the channel of some
of the pericardial arteries into the perfect repose of union with the
supreme Soul. See Vedanta-sutra III. 2. 1—-10.

2 Hence the Vedantist’s name for the one universal Spirit, Saé-éid-
ananda.

® The eelebrated Hindd maxim dtminam &Gtmand pasya, ‘know (see)
thyself by thyself,” or ‘know the soul by the soul,” has, therefore, a deeper
philosophical meaning than the still more celebrated Greek precept yvdfe
geavtdy, attributed to Thales.
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From passion, pride, aversion, fear, and pain.

I have no qualities?, T am without

Activity, and destitute of option?

Changeless, eternal, formless, without taint,
For cver free, for ever without stain,

I, like the boundless ether, permeate

The universe within, without, abiding

Always, for ever similar in all,

Perfect, immovable, without affection,
Existence, knowledge, undivided Dliss,
Without a second, One, supreme am I’ (31-35).
The perfect consctousness that ‘I am Brahma’
Removes the false appearances projected

By Ignorance?®, just as elixir, sickness (36).
The universal Soul knows no distinetion

Of knower, knowledge, object to he known.
Rather is it enlightened through itself

And its own essence, which is simple knowledge (40).
When contemplation rubs the Arani*

Of soul, the flame of knowledge blazing up
Quickly consumes the fuel ignorance (41).

The saint® who has attained to full perfection
Of contemplation, sees the universe

Existing in himself, and with the cye

Of knowledge sees the All as the One Soul (46).
When bodily disguises® are dissolved,

The perfect saint becomes completely blended
With the one Soul, as water blends with water,
As air unites with air, as fire with fire (52).
That gain than which there is no greater gain,
That joy than which there is no greater joy,
That lore than which there is no greater lore,
Is the one Brahma—this is certain truth (53).

! The epithet nir-guna, ‘quality-less, so commonly applied to the
supreme Being in India, will be better understood by a reference to p. g5.

* Nir-vikalpa may perhaps be translated, ‘destitute of all reflection,
or perhaps, ‘free from all will.’

* Awidya-vikshepan, * the projections of ignorance.” See p. 119.

* See note, p. 18. ® Yogin, see p. 102.

¢ Upadhi, a term for the illusive disguises assumed by Brahma.
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That which is through, above, below, complete,
Existence, wisdom, bliss?, without a second?,
Endless, eternal, one—know that as Brahma (55).
That which is neither coarse nor yet minute,

That which is neither short nor long, unborn,
Imperishable, without form, unbound

By qualities, without distinetive marks,

Without a name—know that indeed as Bralima (59).
Nothing exists but Brahma, when aught else
Appears to be, ‘tis, like the mirage, false® (62).

With regard to the five sheaths (paida-kosa) alluded to
in the fourteenth verse of the Atma-bodha, it must be noted
that in the Vedanta the individuated soul, when separated
off from the supreme Soul, is regarded as enclosed in a suc-
cession of cases (Losa) which envelope it and, as it were, fold
one over the other, ‘like the coats of an onion*’ The first
or innermost sheath is called the Vijidna-maya-kose or
‘sheath composed of mere intellection,” associated with
the organs of perception. This gives the personal soul its
first conception of individuality. The second case is called
the Mano-maya or ‘sheath composed of mind,” associated
with the organs of action. This gives the individual soul
its powers of thought and judgment. The third envelope
is called the Prana-maya or ‘breathing sheath, i. e. the
sheath composed of breath and the other vital airs associated
with the organs of action. The fourth case is called the
Anna-maya or ‘covering supported by food,’ i.e. the cor-
poreal form or gross body ; the three preceding sheaths,
when combined together; constituting the subtile body.
A fifth case, called Ananda-maya or ‘that composed of
supreme bliss,” is also named, although not admitted by all.
It must be regarded as the innermost of all, and ought
therefore, when five are enumerated, to be placed before

t Sué-tid-anandam. 2 A-dvayam.
S Mithya yatha maru-mariéika.
¢ As remarked by Dr. Ballantyne, Lecture on the Vedanta-sara, p. z9.
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the Vipmana-maya. Moreover, a collective totality of sub-
tile bodies is supposed to exist, and the soul, which is
imagined to pass through these subtile bodies like a thread,
is called the Satrdtman, ¢ thread-soul’ (occasionally styled
the Prdnatman), and sometimes identified with Hiranya-
garbha.

Of course the Vedanta theory, if pushed to its ultimate
consequences, must lead to the neglect of all duties, reli-
gious and moral, of all activity, physical or intellectual, and
of all self-culture. If everything (vo6 wav) be God, then
you and he and I must be one.  Why should any efforts be
made for the advancement of self or for the good of others ?
Everything we have must be common property. Accord-
ing to the Brihad-aranyaka Upanishad (IV. 5):

Where there is anything like duality there one sees another, one smells
another, one tastes another, one speaks to another, one hears another,
one minds another, one regards another, one knows another ; but where
the whole of this (r6 mav) is one spirit, then whom and by what can one
sec ? whom and by what can one smell ? whom and by what can one taste?
to whom and by what can one speak? whom and by what can one

hear? whom and by what can one mind ! whom and by what can one
regard ! whom and by what can one know ?

This Indian pantheism is paralleled by some phases of
modern German thought, as described by Dean Mansel
in the following extract from one of his Essays lately

published :

‘With German philosophers the root of all mischief is the number two
—-Self and Not-self, Ego and Non-ego. The pantheist tells me that T have
not a real distinet existence and unity of my own, but that I am merely
a phenomenal manifestation, or an aggregate of many manifestations of
the one infinite Being. If [then] we shrink from Nihilism, there remains
the alternative of Pantheism. The instinets of our nature plead against
annihilation and maintain, in spite of philosophy, that there must really
exist something somewhere. Granting that something exists, why is that
something to be called Ego? What qualities can it possess which shall
make it 7 rather than 7%ou, or any one being rather than any other being?
T am directly conscious of the existence of a self. But this consciousness

A e £
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is a delusion. This self is but the phenomenal shadow of a further self,
of which I am not conscious. Why may not this also be a shadow of
something further still? Why may there not be a yet more remote
reality, which is itself neither self nor not-self, but the root and founda-
tion, and at the same time the indifference of both?  This ultimate exist-
ence, the one and sole reality, is then set up as the deity of philosophy,
and the result is pure pantheism,

Perhaps it may not be out of place here to contrast
with Indian ideas Aristotle’s grand conception of the
nature of God as propounded in the eleventh book of
his Metaphysics>. In chapter vii of that book Aristotle
says (not, however, quite in the order here given):

The principle of life is in God; for energy of mind constitutes life,
and God is this energy. He, the first mover, imparts motion and pnrsues
the work of creation as something that is loved («kwet 8¢ ds épdpevor).  His
course of life (Surywys) must be similar to what is most cxeellent in our
own short career. But he exists for ever in this excellence, whereas this
is impossible for us.  His pleasure consists in the excrcise of his essential
energy, and on this account vigilance, wakefulness, and perception are
most agreeable to him. Again, the more we examine God’s nature the
more wonderful does it appear to us. He is an eternal (didwr) and most
excellent (dpioror) Being. He is indivisible (dSiuperds), devoid of parts
(dpepis), and having no magnitude (uéyefos), for God imparts motion
through infinite time, and nothing finite, as magnitude is, can have an
infinite capacity. He is a being devoid of passions and unalterable

(amabés kai dvallolwrov)®.

' This work has been well translated by the Rev. J. H. M Mahon.

* Hence, according to the translator, Aristotle’s idea of God is that he
is a Being whose essence is love, manifested in eternal energy, the final
cause of this energy being the happiness of his creatures, in which he
himself participates for ever. Aristotle, again, warns his disciples against
regarding God’s nature through the medium of their own subjectivity.
There is a celebrated passage in book XI, chap. viii, in which he says
that traditions have been handed down representing the heavens as gods,
and the divine essence (76 eior) as embracing the whole of nature ; and
these traditions, he affirms, are kept up to win over the multitude and
secure obedience to the laws and for the sake of general expediency. On
that account gods are described as existing in the form of man (drfpw-
moedels), or even as taking the shape of animals.
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Before quitting the subject of the Vedianta philosophy
it should be stated that in many points the Vedanta
agrees with the Sankhya. The order of creation in both
is nearly the same, though the ‘ Originant’ in one case is
Prakriti, in the other A-vidya, ‘ignorance’ (or ‘false
knowledge’). But even here an attempt is made by some
to establish a community of ideas by identifying both
Prakriti and A-vidya with Mayd or illusion.” In both
systems the gross elements proceed from subtile principles,
imperceptible to sense, in the same order (see the San-
khyan account of the elements, p. 93). In both there is
a subtile as well as a gross body!. The nature of the
soul in being incapable of cognition without the help of
the mind or internal organ (antah-karana) is described in
nearly similar language by both. Again, this internal
organ (antal-karana) is held by both to stand between
the organs of perception and those of action, as an eleventh
organ partaking of the nature of each (see p. 94). But
while the Sankhya divides the internal organ into Buddhz,
“intellectual perception,” Ahankdra, ©self-consciousness,
and Manas, < the reasoning mind,” the first being the great
source of the others (see p. 93), the Vedanta propounds a
fourth division, viz. Citta or “the faculty of thought. On
the other hand, the Vedanta adds two Pramanas or ¢ instru-
ments of true knowledge ’ (4n-upalabdhi, ¢ non-perception’
or ‘negative proof, and Arthdpatti, ¢ inference from cir-
cumstances’) to the four admitted by the Nyaya (see p. 72),
while the Sankhya rejects the Nyaya Upamdna, and re-
tains as its only three Pramanas, Pratyaksha, Anumana,

and Sabda.

! The gross body is sometimes called the nine-gated city of Brahma
(Bralkma-pura), from its being the abode of the soul and from its having
nine openings.




LECTURE VIL

Irreqular Systems and Eclectic School.

BEFORE passing to the Eclectic School I must notice

briefly two heretical and irregular systems of philo-
sophy, which probably grew out of Buddhism, or at least
have much in common with it as well as with the six
orthodox systems just described.

These two systems are, 1.that of the Jainas or Jains,
2. that of the Carvakas or Materialists. They are described
in the celebrated Madhavadarya’s work, called Sarva-dar-
sana-sangraha, which is a concise description of various
Hinda systems and sects, religious and philowphical ortho-
dox and heterodox, even mcluduw the science of apply-
ing quicksilver (rase$vara, regarded as a form of S]Vd) or
its preparations to various chemical and alchemical opera-
tions, and embracing also Panini’s theory of grammar,

! Madhava lived in the fourteenth century. He was elder brother of
Sayana, and associated with him in the commentary on the Rig-veda. (By
Mr. Burnell, however, in his preface to the Vana-brahmana, he is identified
with Sdyana.) He was also prime minister in the court of Bukka I at
Vijaya-nagara. He wrote many works (e.g. an introduction to the Mimansa
philosophy, called Nyaya-mala-vistara, a commentary on Pard‘ara’s law-
book, the Kala-nirndya, &e.) besides the Sarva-daréana-sangraha, which
treats of fifteen systems as follow: 1. ('a arvaka-darsana ; 2. Bauddha-d°
3. drhata-d°; S 4 Ramanuja-d°; 5. Pirpa-prajia-d®; 6. Nakulisa- pasu-
pata-d°; 7. Saiva-d°; 8. Pratyabhijia-d°; 9. Rasesvara-d°; 1o0. Aulikya-
d®; 11. dkshapada d 12. Jaimini-d°; 13. Panini-d°; 14. Sankhya-d°;
15. Pataijala-d°. The Vedanta is not included in the list. Raminuja,
the founder of the fourth, was a Vaishnava Reformer, who, according to
H. H. Wilson, lived about the middle of the twelfth century. The fifth
is the doctrine of Ananda-tirtha, surnamed Madhvadarya, and also called
Madhya-mandira, his epithet Pa@rna-prajia merely meaning ‘ one whose
knowledge is complete” The sixth is the system of a branch of the Mahe-
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Jainism.

Madhava’s account of the Jainas or Jains, whom he calls
Arhatas (from arhat, < venerable,” applied to a Jina or chief
saint), comes third in his list of sects, and naturally follows
his exposition of the Bauddha doctrines. Jainism is, in
fact, the only representative of Buddhistic ideas now left in
India, and has so much in common with them that, having
already gained some insight into Buddhism, we need only
notice a few of the distinctive features of a system which
is certainly its near relation, if not its actual descendant’.

The Jainas, who are still found in great numbers in
various parts of India? are divided into two principal
sects or parties,—1. the Svetambaras, ‘clothed in white
garments;’ 2. the Dig-ambaras, ¢sky-clad’ or ‘naked?®;’

{varas, as shown by Professor E. B. Cowell (Colebrooke’s Essays, L. pp. 431,
434). He conjectures that Siva himself, called Nakuli‘a, may have been
the supposed founder of this sect, and points out that the Pasupatas are
worshippers of Siva as Padu-pati, ‘master of all inferior creatures’

(explained by some to mean ‘lord of pasu or the soul entangled in the
bonds of matter’). The eighth is like the sixth and that of the Mahe-
¢varas, a form of Saiva doctrine, but more pantheistic, the Saivas main-
taining that God is, in creating, Karmadi-sapeksha, ¢ dependent on the acts
&e. of individual souls, while this eighth asserts that God’s will is the
only cause of creation ; for it is said, ¢ He being independent (nir-apekshal)
and regarding no face but his own, threw all existences as a reflection on
the mirror of himself. Hence pratyabhijia is defined as pratimabhimu-
khyena jidnam, ¢ recognition as of a visible object or image.” The tenth
is the Vaideshika. See note, p. 76.

1 T have consulted Professor E. B. Cowell’s appendix to Colebrooke on
the Jainas, H. H. Wilson's essay, an article in Chambers’ Cyclopaedia and
in the ¢ Indian Antiquary’ for September 1873, and a dissertation on the
Jainas in Tamil by a learned Jain, named Sastram Aiyar, in the Rev. H.
Bower’s introduction to the C"intﬁmani, Madras, 1868. Professor Kern
regards the Jains as having originally formed one sect with the Buddhists.

2 They are most numerous in Gujerat and the west coast, but are found
everywhere, especially in South Behar (Magadha), where they originated.

3 Also called Muktambaras, Vi-vasanas. A nickname for an ascetic of
both sects is Tunéita-kesa, ¢ one who tears out his hair’
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the latter, however, wear coloured garments, except while
eating, and are required to carry peacocks’ tails in their
hands. These sects, though their doctrines rest on the
same sacred books, called collectively Satras?, differ in
some unimportant matters, such as the clothing or non-
clothing of their images, the number of their heavens, &ec.
They both agree with the Buddhists in rejecting the Veda
of the Brahmans. The principal point in the Jaina creed
1s the reverence paid to holy men, who, by long discipline,
have raised themselves to divine perfection. The Jina
or ‘conquering saint,” who, having conquered all worldly
desires, declares the true knowledge of the Tattvas, is with
Jainas what the Buddha or ¢ perfectly enlightened saint’
1s with Buddhists. He is also called Jinedvara, ¢ chief of
Jinas;’ Arhat, < the venerable ;” Tirtha-kara or Tirthan-
kara, ¢ the saint who has made the passage of the world ;’
Sarva-jna, ‘omniscient;” Bhagavat, ‘holy one. Time with
Jainas proceeds in two eternally recurring eyeles or periods
of immense duration, defying all human calculation: 1. the
Utsarpini or ‘ascending cycle;’ 2. the Avasarpini or
¢descending cycle” Each of these has six stages. Those
of the Utsarpini period are bad-bad, bad, bad-good, good-
bad, good, good-good time. In the Avasarpini period the
series begins with good-good and goes regularly back-
wards. In the first cycle the age and stature of men
increases; in the other, decreases. We are now in the
fifth stage of the Avasarpini, i.e. in ‘bad’ time. When
the two cycles have run out, a Yuga or ‘age’ is accom-
plished. Twenty-four Jinas or ‘perfect saints’ raised to
the rank of gods have appeared in the present Avasarpini
cycle, twenty-four in the past Utsarpini, and twenty-four
will appear in the future® The idols representing them

! See Introduction, p. xxxvi, note 1. They have also Purinas.
? The names are all given in the Abhidhana-¢intamani, a well-known
vocabulary of synonyms, by a learned Jain, named Hemadandra, who is

K
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are always, like that of the Buddha, in a contemplative
posture, but have different animals, plants, and symbols
accompanying them (such as a bull, elephant, horse, ape,
a lotus, the moon), to serve as distinguishing character-
istics. The first Jina of the present cycle lived 8,400,000
years, and attained a stature equal to the length of 500
bows (dhanus). The age and stature of the second was
somewhat less, and so in a descending scale. The last
two Jinas, Paréva-natha and Maha-vira, were probably
real persons and are those principally revered by the
Jainas of the present day?, the first founder of the sect
having been Par§va-natha, and its first active propagator,
Maha-vira. In the same cycle there have lived twelve
Cakra-vartins, ¢ universal emperors, nine divine personages
called Bala-devas, nine called Vasudevas, and nine others
called Prativasudevas, making a list of sixty-three divine
persons in all 2

With regard to the world, the Jainas affirm that, being
formed of eternal atoms, it has existed and will exist

sald to have lived in the twelfth century of our era. Those of the present
cycle are, 1. Rishabha or Vrishabha; 2. Ajita; 3. Sambhava; 4. Abhi-
nandana; 5. Sumati; 6. Padmaprabha; 4. Su-paréva; 8, éandra—prabha;
9. Pushpa-danta; 1o. Sitala; r11.Sreyas or Sreydna; 12. Vasupijya;
13. Vimala; 14. Ananta; 15. Dharma; 16. Santi; 17. Kunthu; 18. Ara;
19. Malli; 20. Muni-suvrata or Su-vrata; 21. Nimi; 22. Nemi; 23. Paréva-
niitha or Par$va; 24. Vardhamana or Mahd-vira or Vira. The last of
these dwindled to the size of an ordinary man, and only lived forty,
while the twenty-third lived a hundred years.

! Dr. Muir has kindly allowed me to rvead his abstract of Professor
H. Kern's learred dissertation on the date of Buddha’s death and the
Afoka inseriptions, written for a forthcoming number of the ‘Indian
Antiquary,” whence I gather that, notwithstanding the notable difference
between the legends of Sakya-muni and Jina Maha-vira, there are also
striking points of resemblance. Maha-vira is said to have been the son
of Siddhartha, of the solar race, and to have died in 388 B.c., which is
also Dr. Kern'’s date for the death of the Buddha Sakya-muni.

% See their names in Hemacandra’s third chapter.
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eternally. They believe that it has three divisions, viz.
lower, middle, and upper, and that there are numerous
hells and heavens. All existing things are arranged under
the two great Tattvas of Jiva, ‘living soul,” and A-jiva,
‘inanimate objects.” Of living souls there are three kinds:
a. Nitya-siddha, < ever perfect,’ as the Jina ; b. Muktdatman,
‘liberated soul;’ c. Baddlhatman, ‘bound soul, or one
bound by works and worldly associations. Material objects
are sometimes classed under a Tattva called Pudgala, and
some make seven, others nine Tattvas.

There are three ¢ gems’ which together effect the soul’s
Moksha, liberation,” viz. a. right intuition (samyag-dar-
$ana) ; b. right knowledge (samyag-jidna); e. right con-
duct (samyak-éaritra). This last consists in observing
five duties or vows of self-restraint (Vratas), thus: 1. Do
not kill or injure ; which Jainas carry to so preposterous an
extreme that they strain water before drinking it, sweep
the ground with a brush before treading on it, never cat
or drink in the dark, and sometimes wear muslin before
their mouths to prevent the risk of swallowing minute
insects. Moreover, they never eat figs or any fruit con-
taining seed, nor will they even touch flesh-meat with
their hands. 2. Do not tell lies. 3. Steal not. 4. Be
chaste and temperate in thought, word, and deed. 5. Desire
nothing immoderately.

There are two classes of Jainas, as of Buddhists (seep. 57),
viz. Sravakas, those who engage in lay or secular occupa-
tions, and Yutis, monks or ascetics, who are required to
pluck out their hair or wear it cropped short. The latter
are often collected in Mathas or ¢ monasteries,” being called
Sadhw when not monastic. Jainas are sometimes called
Syad-vadins, from their method of propounding seven
modes of reconciling opposite views as to the possibility
of anything existing or not existing (sapta-bhanga-naya,
syad-vada). It should be noted that they accord a sort

K 2
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of moditied worship to the Hind@ gods (especially Brahma,
Vishnu, Siva, and Ganeda, as subordinate to the Jinas) ;
and are even observers of caste, and claim to be regarded
as Hindas, though rejecting the Hindd Veda. In Western
India the priests of Jaina temples are Bralimans.

The Carvakas.

Nothing is known about Carvaka, the Pyrrho and Epi-
curus of India and founder of the materialistic school.
His system is the worst form of all heresies, and therefore
honoured with the first place in Madhavaéarya’s Sarva-dar-
sana-sangraha. In the Sﬁ,nti—parvan of the Maha-bharata
(1410, &c.) there is a story of a Rakshasa named Carvika,
who, in the disguise of a mendicant Brihman, reviled
Yudhishthira during his trinmphant entry into Hastina-
pura, and uttered profane and heretical doctrines. He
was, however, soon detected, and the real Brahmans, filled
with fury, killed him on the spot. This legend may pos-
sibly rest on some basis of fact.

The creed of the éarvakas, who are sometimes called
Lokayatas or Lokayatikas?, is said to have been derived
from the Varhaspatya Sutras (Aphorisms of Vrihaspati).
They reject all the Pramanas, or ‘sources of true knowledge,’
except Pratyaksha, ¢ perception by the senses’ (see p. 72);
they admit only four Tattvas or ‘eternal principles,’ viz.
earth, air, fire, and water, and from these intelligence
(émitanya) is alleged to be produced ; they affirm that the
soul 1s not different from the body ; and, lastly, they assert
that all the phenomena of the world are spontaneously pro-
duced, without even the help of Adrishta (see p. 69). Isum
up their views with a version of a passage in the Sarva-
darfana-sangraha (I&vara-6andra Vidyasigara’s edition,

! By some this name is given to a subdivision of the Carvakas. The

name Carvaka is applied to any adherent of the materialistic school; see
Vedanta-sara, 82-85.
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p- 0), setting forth the opinions of the Carvaka materialists
according to the supposed teaching of Vrihaspati'. The
sentiments, it will be perceived, are worthy of the most
seeptical, materialistic, and epicurean of European writers :

No heaven exists, no final liberation,

No soul, no other world, no rites of caste,

No recompense for acts; the Agnihotra?,

The triple Veda, triple self-command?,

And all the dust and ashes of repentance—

These yield a means of livelihood for men,

Devoid of intellect and manliness.

If victims slaughtered at a sacrifice

Are raised to heavenly mansions*, why should not

The sacrificer immolate his father ?

If offerings of food can satisfy °

Hungry departed spirits, why supply

The man who goes a journey with provisions ?

His friends at home can feed him with oblations.

If those abiding in celestial spheres

Are filled with food presented upon earth,

Why should not those who live in upper stories

Be nourished by a meal spread out below ?

! T have consulted Professor E. B. Cowell’s appendix to Colebrooke’s
Essay, and Dr. Muir’s prose translation as given by him in his article on
‘Indian Materialists’ (Royal Asiatic Society’s Journal, vol. xix, art. xi).
He compares a passage in the Vishnu-purdna IIT. 18, which contains
similar sentiments. Cf. also the speech of the rationalistic Brahman Javali,
addressed to Rama in the Ramayana. 2 See note, p. 32.

3 T'ri-danda, ¢ control over thoughts, words, and actions,” denoted by
the three Dandas or staves carried by ascetics. See Manu XTII. 1o, 11.

* This, as Dr. Muir points out, refers to Manu V. 42, where it is stated
that animals duly sacrificed are conveyed to mansions of supreme felicity.
Cf. Maha-bharata, Aévamedhika-parvan 793 &e.

5 This is a hit at the Sraddha, one of the most important of all Hind
religious acts, when oblations of cakes and libations of water are made to
the spirits of deceased fathers, grandfathers, and progenitors. The strict
observance of these ceremonies at regular intervals is at least an evidence
of the strength of filial feeling among Hindts. Respect for parents and
their memory has all the sanction of religion, and is even more insisted
on as a religious duty than in Furope.
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While life endures let life be spent in case
And merriment !; let a man borrow money
From all his friends and feast on melted butter.
How can this body when reduced to dust
Revisit earth ? and if a ghost can pass

To other worlds, why does not strong affection
For those he leaves behind attract him back ?
The costly rites enjoined for those who die
Are a mere means of livelihood devised

By sacerdotal cunning—nothing more.

The three composers of the triple Veda

Were rogues, or evil gpirits, or buffoons.

The recitation of mysterious words

And jabber ? of the priests is simple nonsense.

The Lelectic School represented by the Bhagavad-gitd.

As a fitting conclusion to the subject of Indian philo-
sophy let me endeavour to give some idea of one of the
most interesting and popular works in the whole range
of Sanskrit literature, called Bhagavad-gita, the Song of
Bhagavat—that is, the mystical doctrines (Upanishadah®)
sung by ‘the adorable one ’—a name applied to Krishna
when identified with the supreme Being. This poem,
abounding in sentiments borrowed from the Upanishads,
and commented on by the great Vedantic teacher San-
karadarya, may be taken to represent the Eclectic school
of Indian philosophy. As the regular systems or Dardanas
were more or less developments of the Upanishads, so the
Eclectic school is connected with those mystical treatises

! ‘Let us eat and drink, for to-morrow we die, 1 Cor. xv. 32. See
Dr. Muir’s note. Compare such Horatian precepts as Epod. XIII. 3, &e.

? Two curious Vedic words, jarbhari and turphari, are given in the
text as specimens of what I suppose modern scoffers might call ‘ Vedic
slang.” They occur, as Dr. Muir points out, in Rig-veda X. 106. 6, and
Nirukta XIIL 5. For their explanation see Bohtlingk and Roth and my
Sanskrit-English Dictionary.

At the end of each chapter the name of the chapter is given in the
plural; thus, 7t $ri-bhagavad-gitasw upanishatsu, &c. Sce note 1, p. 138.
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through the Svetaévatara Upanishad® of the Black Yajur-
veda (see p. 45). This latter is doubtless a comparatively
modern work, but whether composed before or after the
Bhagavad-gitd, certain it is that the design of both
appears to be the same. They both aim at reconciling
the conflicting views of different systems, and both do
so by attempting to engraft the Sankhya and Yoga upon
Vedanta doctrines®  Although, therefore, the order of
creation and much of the cosmogony and other Sankhya
views are retained in both, the paramount sovereignty of
the supreme Soul of the universe (Brahma) as the source
and ultimate end of all created things, and vet wholly
independent of all such creations, is asserted by both.

Some extracts from the Sveti$vatara, describing the
character and attributes of this supreme Being, who 1s
everything and in everything, have already been given at
p- 45. The following are additional extracts from the
first and third chapters (Réer, pp. 50, 55, 58):

This (absolute Brahma) should be meditated on as eternal and as
abiding in one’s own soul; for beside him there is nothing to be known
(ndtah param veditavyam ki kindit). As oil in seeds (tleshu), butter in
eream, water in a river, and fire in wood, so is that absolute Soul per-
ceived within himself by a person who beholds him by means of truth
and by austerity.

1 The name of this Upanishad is derived from a sage, S'vetasvatara,
who, at the end of the work (VL. 21), is said to have taught the doc-
trine of Brahma to the most excellent of the four orders. Tt has becn
translated by Dr. Roer into English, and nearly all by Professor Weber
into German (Indische Studien I. 422-429). The author must have been
a Saiva (not a Vaishnava, like the author of the Bhagavad-gita), as he
identifies Rudra with the supreme Being. According to Wilson, bveta
¢white,’ Svetawa, ¢ white-horsed,’ Sveta-sikha,  white-haired,” and Sveta-
lohita, ¢ white-blooded, were names of four disciples of Siva. Weber
suspects here a mission of Syrian Christians, and thinks that both the
Upanishad and the Gitd, the latter especially, may have borrowed ideas
from Christianity.

2 Qee Dr. Rier’s introduction for a full explanation of this.
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He is the eye of all, the face of all, the arm of all, the foot of all.

Thou art the black bee (nilak patangak), the green bird with red-
coloured eye, the cloud in whose womb sleeps the lightning, the seasons,
the seas. Without beginning thou pervadest all things by thy almighty
power ; for by thee are all the worlds created.

The following, again, 1s an example of a passage occur-
ring in the fourth chapter (5), which is decidedly San-
khyan in its tone:

The one unborn (individual soul), for the sake of enjoyment, lies close
to the One unborn (Prakritt), which is of a white, red, and black colour
[answering evidently to the three Sankhyan Gunas], which is of one and
the same form, and produces a manifold offspring. Then the other
unborn (or eternal soul) abandons her (Prakriti) whose enjoyment he has
enjoyed.

Let us now turn to the Bhagavad-gita. The real author
of this work is unknown. It was at an early date digni-
fied by a place in the Maha-bharata, in which poem it lies
imbedded, or rather inlaid like a pearl!, contributing with
other numerous episodes to the mosaic-like character of
that immense epic. The Bhagavad-gita, however, is
quite independent of the great epic; and it cannot be
questioned that its proper place in any arrangement of
Sanskrit literature framed with regard to the continuous
development and progress of Hinda thought and know-
ledge should be at the close of the subject of philosophy.
The author was probably a Brahman and nominally a

! It has been interpolated into the Bhishma-parvan of the Maha-bharata
and is divided into eighteen chapters or into three scctions, each contain-
ing six lectures, commencing at line 830 of the twenty-fifth chapter of
the Parva, and ending at line 1532. Such is the estimation in which
the work is held both in Asia and Europe, that it has been translated
into Hindi, Telugu, Kanarese, and other Eastern languages, and is also
well known by European translations, of which that of Sir C. Wilkins,
published in London in 1485, was the first. Mr. J. C. Thomson’s edition
and translation, published, with an elaborate introduction, by Stephen
Austin in 18355, is, on the whole, a very meritorious production, and
I am glad to acknewledge my obligations to it.
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Vaishnava, but really a philosopher whose mind was cast
in a broad and comprehensive mould. He is supposed to
have lived in India during the first or second eentury
of our era'. Finding no rest for his spirit in any one
system of philosophy, as commonly taught in his own time,
much less in the corrupt Brahmanism which surrounded
him, he was led to make a selection from the various
schools of rationalistic and dogmatic thought, so as to
construct a composite theory of his own. This he did
with great perspicuity and beauty of language, inter-
weaving various opinions into one system by taking, so to
speak, threads from the Sankhya, Yoga, and Vedanta, as
well as from the later theory of Bhakti or ‘faith in a
supreme Being?’ With these threads he weaves, as it
were, a woof of many-coloured hues of thought, which are
shot across a stiff warp of stern uncompromising panthe-
istic doctrines, worthy of the most decided adherent of
the Vedanta school®. Of these cross threads the most
conspicuous are those of the Sankhya system, for which
the author of the Gitd has an evident predilection. The
whole composition is skilfully thrown into the form of a
dramatic poem or dialogue, something after the manner

! Some consider that he lived as late as the third century, and some
place him even later, but with these I cannot agree.

* The Aphorisms of Sandilya, the editing of which was commenced by
Dr. Ballantyne and continued by Professor Griffith, his successor at
Benares, deny that knowledge is the one thing needful, and insist on the
subjection of knowledge to the higher principle of Bhakts, < faith in God.
The first Aphorism introduces the inquiry into the nature of faith, thus,
Athato bhaktijijidsa. Professor Weber and others think that the intro-
duction of mioris and dydmy into the HindG system is due to the influence
of Christianity.

* The predominance of pantheistic doctrines, notwithstanding the
attempt to interweave them with portions of the Sankhya and Yoga
systems, is denoted by the fact that the Vedantists claim this poem as an
exponent of their own opinions.
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of the book of Job or a dialogue of Plato'. The speakers
are the two most important personages in the Maha-
bharata, Arjuna and Krishna. Arjuna is perhaps the
real hero of that epic. He is the bravest, and yet the
most tender-hearted of the five sons of Piandu. The god
Krishna, who is identified with Vishnu?, and in this philo-
sophical dialogue is held to be an incarnation of the supreme
Being himself, had taken human form as the son of Devaki
and Vasudeva, who was brother of Kunti, wite of Pandu.
Hence the god was cousin of the sons of Pandu, brother of
Dhritarashtra, the sons of these brothers being of course
related as cousins to each other. In the great war which
arose between the two families, each contending for the
kingdom of Hastinapura®, Krishna refused to take up
arms on either side, but consented to act as the charioteer

1 Tt is, however, styled an Upanishad, or rather a series of Upanishads,
because, like the Upanishads, it reveals secret and mystical doctrines.
For instance, at the close of the dialogue (X VIIL. 63), Krishna says, ‘I have
thus communicated to you knowledge more secret than secret itself’ (it
me jianam akhydatam guhyad gulyataram maya).

2 Professor Weber (Indische Studien I. 400) thinks that Brahmans
may have crossed the sea to Asia Minor at the beginning of the Christian
era, and on their return made use of Christian narratives to fabricate the
story of their deified hero, Krishna, whose very name would remind them
of Christ. The legends of the birth of Krishna and his persecution by
Kansa, remind us, says Weber, too strikingly of the corresponding
Christian narratives to leave room for the supposition that the similarity
is quite accidental. According to Lassen, the passages of the Maha-
bharata in which Krishna receives divine honours are later interpola-
tions, and the real worship of Krishna is not found before the fifth or
sixth century. Dr. Lorinser, as we shall presently see, thinks he can
trace the influence of Christianity throughout the Bhagavad-giti. The
legend of S'veta-dvipa in the Maha-bharata (XII. 12703) certainly favours
the idea of some intercourse with Europe at an early date. The legends
relating to Krishna are found detailed at full in the tenth book of the
Bhagavata-purana and its Hindi paraphrase, the Prem Sagar.

# See the epitome of this great epic in a subsequent Lecture.
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of Arjuna and to aid him with his advice. At the com-
mencement of the Bhagavad-gita the two contending
armies are supposed to be drawn up in battle array, when
Arjuna, struck with sudden compunction at the idea of
fichting his way to a kingdom through the blood of his
kindred, makes a sudden resolution to retire from the
combat, confiding his thoughts to Krishna thus (I. 28-33):

Beholding these my relatives arrayed

Before my eyes in serried line of battle,

Preparing for the deadly fray, my limbs

Are all relaxed, my blood dries up, a tremor

Palsies my frame, the hairs upon my skin

Bristle with horror, all my body burns

As if with fever, and my mind whirls round,

So that I eannot stand upright, nor hold

The bow Gandiva slipping from my hand.

1 cannot—will not fight—O mighty Krishna.

I seek not victory, I seck no kingdom.

‘What shall we do with regal pomp and power,

What with enjoyments or with life itself,

When we have slaughtered all our kindred here ?

Krishna’s reply to this speech is made the occasion of
the long philosophical and theological dialogue which, in
fact, constitutes the Bhagavad-gita, the main design of
which undoubtedly is to exalt the duties of caste above
all other obligations, including the ties of friendship and
affection, but at the same time to show that the practice
of these duties is compatible with all the self-mortification
and concentration of thought enjoined by the Yoga philo-
sophy, as well as with the deepest devotion to the supreme
Being, with whom Krishna claims to be identified’. As

! There is a sect among the Hindis called Ganapatyas, who identify
Granapati or Ganeéa with the supreme Being. Their doctrines are embodied
in the Ganesa-purana, but they have a poem called the Ganesa-gita, which
is identical in substance with the Bhagavad-gitd, the name of Ganeda
being substituted for that of Krishna.
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Arjuna belongs to the military caste, he is exhorted to
perform his duties as a soldier. Again and again is he
urged to fight, without the least thought about conse-
quences, and without the slightest question as to the pro-
priety of slaughtering his relations, if only he acts in the
path of duty. Hence we have the following sentiments
repeated more than once (I11. 35, XVIII. 47, 48):

Better to do the duty of one’s caste?,

Though bad and ill-performed and fraught with evil,

Than undertake the business of another,

However good it be. For better far

Abandon life at once than not fulfil

One’s own appointed work ; another’s duty

Brings danger to the man who meddles with it.

Perfection is alone attained by him

Who swerves not from the business of his caste.

Remembering the sacred character attributed to this
poem and the veneration in which it has always been held
throughout India, we may well understand that such
words as these must have exerted a powerful influence for
the last 1800 years ; tending, as they must have done, to
rivet the fetters of caste-institutions which, for several
centuries preceding the Christian era, notwithstanding
the efforts of the great liberator Buddha, increased year
by year their hold upon the various classes of Hinda
society, impeding mutual intercourse, preventing healthy
interchange of ideas, and making national union almost
impossible.

Before proceeding to offer further examples, we may
remark that as the Bhagavad-gita is divided into three
sections, each containing six chapters, so the philosophical
teaching is somewhat distinct in each section.

! Compare Sakuntald, verse 133, ¢ Verily the occupation in which a
man is born, though it be in bad repute, must not be abandoned.” The
words used (saha-jam karma) are the same as those in the Bhagavad-gita.
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The first section dwells chiefly on the benefits of the
Yoga system, pointing out, however, as we have already
observed, that the asceticism of the Yoga ought to be
joined with action and the performance of regular caste
duties, and winding up with a declaration that the grand
end and aim of all asceticism is to attain that most desirable
pantheistic state which enables a man to see God in every-
thing and everything in God. Arjuna is exhorted as a
member of the soldier-caste to dismiss all doubt about the
propriety of fighting and killing his relations, by an argu-
ment drawn from the eternal existence of the soul, which
is nobly expressed thus (I 11, &e)?!:

The wise grieve not for the departed, nor for those who yet survive.
Ne'er was the time when I was not, nor thou, nor yonder chiefs, and ne’er
Shall be the time when all of us shall be not; as the embodied soul

In this corporeal frame moves swiftly on through boyhood, youth, and age,
So will it pass through other forms hereafter—be not grieved thereat.
The man whom pain and pleasure, heat and cold affect not, he is fit

For immortality ; whatever is not cannot be, whatever is

Can never cease to be. Know this—the Being that spread this universe
Is indestructible.  Who can destroy the Indestructible ?

These bodies that inclose the everlasting soul, inscrutable,

Immortal, have an end ; but he who thinks the soul can be destroyed,
And he who deems it a destroyer, are alike mistaken ; it

Kills not, and is not killed ; it is not born, nor doth it ever die ;

It has no past nor future—unproduced, unchanging, infinite ; he

‘Who knows it fixed, unborn, imperishable, indissoluble,

How can that man destroy another, or extinguish aught below ?

As men abandon old and threadbare clothes to put on others new,

So casts the embodied soul its worn-out frame to enter other forms,

No dart can pierce it ; flame cannot consume it, water wet it not,

Nor scorching breezes dry it—indestructible, incapable

Of heat or moisture or aridity, eternal, all-pervading,

Steadfast, immovable, perpetual, yet imperceptible,

Incomprehensible, unfading, deathless, unimaginable %

' T have endeavoured to give a more literal version than the well-known
one of Dean Milman, though T have followed him in some expressions.
? Compare the passage from the Katha Upanishad, translated P 44.
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The duty of Yoga or “intense concentration of the mind
on one subject’ (viz. the supreme Being, here identified
with Krishna), till at last the great end of freedom from
all thought, perfect calm, and absorption in the Deity are
obtained, is enjoined with much force of language in the
second and sixth books, from which I extract the following
examples, translated nearly literally, but not quite accord-
ing to the order of the text :

That holy man who stands immovable,
As if erect upon a pinnacle’,

His appetites and organs all subducd,
Sated with knowledge secular and sacred,
To whom a lump of earth, a stone, or gold? |
To whom friends, relatives, acquaintances, |
Neutrals and enemies, the good and bad,

Are all alike, is called ‘ one yoked with God.’
The man who aims at that supreme condition
Of perfect yoking ® with the Deity

Must first of all be moderate in all things,

In food, in sleep, in vigilance, in action,

In exercise and recreation. Then

Let him, if seeking God by deep abstraction,
Abandon his possessions and his hopes,
Betake himself to some secluded spot *,

And fix his heart and thoughts on God alone.
There let him choose a seat, not high nor low,
And with a cloth or skin to cover him,

And Ku$a grass beneath him, let him sit
Firm and erect, his body, head, and neck
Straight and immovable, his eyes dirccted
Towards a single point®, not looking round,

Y Kita-sthah (V1. 8) may mean ‘standing erect like a peak.’

2 Persely expressed in Sanskrit by sama-loshiasma-kaicanalh V1. 8.

3 T use these expressions as kindred words to the Sanskrit yukta and
yoga. ‘Joined’ and ‘ junction’ are alsc cognate expressions.

4 Of, Matt. vi. 6, ‘But thou, when thou prayest, enter into thy closet,
and when thou hast shut thy door, pray to thy Father which is in secret.’

5 The text (VI. 13) says, ¢ fixing his eyes on the tip of his nose’ (sam-
prekshya nasikagram). See p. 103.
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Devoid of passion, free from anxious thought,
His heart restrained, and deep in meditation.
E’en as a tortoise draws its head and feet
Within its shell, so must he keep his organs
Withdrawn from sensual objects. He whose senses
Are well controlled attains to sacred knowledge,
And thence obtains tranquillity of thought.
Without quiescence there can be no bliss.

F’en as a storm-tossed ship upon the waves,

So is the man whose heart obeys his passions,
‘Which, like the winds, will hurry him away.
Quiescence is the state of the Supreme.

He who, intent on meditation, joins

His soul with the Supreme, is like a flame

That flickers not when sheltered from the wind.

I pass now to the second division of this poem, in which
the pantheistic doctrines of the Vedanta are more directly
inculcated thau in the other sections. Krishna here in the
plainest language claims adoration as one with the great
universal Spirit, pervading and constituting the universe.
I extract portions from different parts of this section with-
out observing the order of the text, which contains much
tautology, as well as repetitions of similar ideas in dif-
ferent language :

Whate’er thou dost perform, whate’er thou eatest,
Whate’er thou givest to the poor, whate’er
Thou offerest in saerifice, whatever

Thou doest as an act of holy penance,
Do all as if to me, O Arjuna (IX. 27)%

! Compare 1 Cor. x. 31, ¢ Whether therefore ye eat, or drink, or what-
soever ye do, do all to the glory of God. Dr. Lorinser, expanding the
views of Professor Weber and others concerning the influence of Christi-
anity on the legends of Krishna, thinks that many of the sentiments of
the Bhagavad-gita have been directly borrowed from the New Testament,
copies of which, he thinks, found their way into India about the third
century, when he believes the poem to have been written. He even
adopts the theory of a parallel in the names of Christ and Krishpa. He
seems, however, to forget that fragments of truth are to be found in all
religious systems, however false, and that the Bible, though a true revela-
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T am the ancient sage?, without beginning,

I am the Ruler and the All-sustainer?

I am inecomprehensible in form,

More subtle and minute than subtlest atoms?;
1 am the cause of the whole universe ;
Through me it is created and dissolved ;

On me all things within it hang suspended,
Like pearls upon a string®. I am the light
In sun and moon, far, far beyond the darkness®;
I am the brilliancy in flame, the radiance

In all that’s radiant, and the hght of lights?®,

tion, is still in regard to the human mind, throu"h \\hlch the thoughts
are transfused, a thoroughly Oriental book, cast in an Oriental mould,
and full of Oriental ideas and expressions. Some of his comparisons
seem mere coincidences of language, which might occur quite naturally
and independently. In other cases, where he draws attention to coinei-
dences of ideas—as, for example, the division of the sphere of self-control
into thought, word, and deed in chap. XVII. 14-16, &c., and of good works
into prayer, fasting, and alms-giving—how could these be borrowed from
Christianity, when they are also found in Manu, which few will plaee
later than the fifth century B.c.? Thus a 7'i-dandin (Manu XII. 1o) is
explained to mean ‘a triple commander, who commands his thoughts,
words, and actions (see note 3, p. 133); the same division is found in
Manu II. 192, 236. Professor Cowell has pointed out that it occurs still
carlier than Manu, in the Black Yajur-veda VI. 1. 7, and its Aranyaka
X. 1. 10, and in the Aitareya-brahmana IIIL. 28. Plato also has the same
in his Protagoras (p. 348), and it is found in the Zand Avasti (Gatha
Ahunavaiti ITI. 3). Nevertheless, something may be said for Dr. Lorinser’s
theory. His German translation (1869) is rich in notes, pointing out
parallels. See also the ‘Indian Antiquary’ for October 1873.

v Kavih puranah VIIL. 9. < Kavi’in Vedic Sanskrit means ¢ wise,” and
is an epithet applied to most of the gods, espeeially to Agni. The mean-
ing ‘poet’ belongs to later Sanskrit. ? Sarvasya dhaia VIIL. 9.

3 Anor antyar VIIL. 9. Compare p. 82 of this volume.

* VIL. 4. Dr. Lorinser compares Rom. xi. 36, ¢ Of him, and through
him, and unto him, are all things.” John i. 3, ¢ All things were made by
him; and without him was not anything made that was made.

8 Prabhasmi sasi-siryayoh VIL. 8. Tamasah parastat VIIL 9. Cf.
1 John 1. 5, ¢God is light, and in him is no darkness at all” See Rig-
veda I. 50. 10.

8 Jyotisham jyotik XIIL. 17. Cf. Brihad-aranyaka Upanishad, quoted
p. 39 of this volume.

BENppSEETE
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The sound in ether, fragrance in the earth,
The seed eternal of existing things?,

The life in all, the father, mother, husband,
Forefather, and sustainer of the world,

Its friend and lord. I am its way? and refuge,
Its habitation and receptacle,

I am its witness. I am Victory

And Energy; I watch the universe

‘With eyes and face in all directions turned3.
T dwell, as Wisdom, in the heart of all®,

T am the Goodness of the good, I am
Beginning, Middle, End, eternal Time,

The Birth, the Death of all®. T am the symhol A
Among the characters® I have created all
Out of one portion of myself. F'en those
‘Who are of low and unpretending birth 7,
May find the path to highest happiness,

If they depend on me; how much more those
Who are by rank and penance holy Brahmans
And saintly soldier-princes like thyself,

Then be not sorrowful ; from all thy sins

! Sarva-bhatanam vijam VII. 10, X. 39. Cf John i. 3, ¢All things
were made by him.’

? Gati IX. 18. Cf. John xiv. 6, ‘T am the way.

$ Visvato-mukha, ‘ facing in all directions,” IX. 15.

* Jianam hridi sarvasya nishthitam XIIL 17, Cf. 2 Cor. iv. 6.

® Compare Rev. i. 17, 18, ‘I am the first and the last; and have the
keys of hell and of death.” Mr. Mullens draws attention to parallel deserip-
tions of the supreme Ruler in the Greek Orphic hymns : ¢ Zeus was the
first and Zeus the last; Zeus is the head; Zeus, the centre; from Zeus
have all things been made ; Zeus is the breath of all things; Zeus is the
sun and moon,” &c. See his Essay, p. 193, and cf. note 1, p. 116. Cf.
also an inscription said to exist in a temple of Athene, 'Eyd eipl mav 7o
yeyovds kal by kal éodpevov,

¢ dksharanam a-karo ’smi X. 33. Compare Rev.i. 8, ‘I am Alpha
and Omega.’

" Papa-yonayak, ‘base-born, IX. 32. The text states who these are,
viz. Women, Vaidyas, and STdras. This is significant in regard to the
Hindd estimate of the female sex. A woman’s religion is thought to
consist in obedience first to her father and then to ber husband, with
attention to domestic duties. See Manu IL. 64. But the joining of

L
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I will deliver thee!. Think thou on me,

Have faith in me, adore and worship me?

And join thyself in meditation to me;

Thus shalt thou come to me, O Arjuna ;

Thus shalt thou rise to my supreme abode,

Where neither sun nor moon have need to shine,
For know that all the lustre they possess is mine?®.

I come now to chapter XI, called the Vision (or Reve-
lation) of the Universal Form’ (vi$va-rapa-darsanam).
Arjuna filled with awe at the discovery of the true nature
of Krishna, acting as his charioteer, addresses him thus :

Most mighty Lord supreme, this revelation
Of thy mysterious essence and thy oneness
With the eternal Spirit, clears away

The mists of my illusions. Show me then
Thy form celestial, most divine of men®,
If haply I may dare to look upon it.

Vaifyas with STdras is curious (cf. p. 159. 6). DBrahmans, Kshatriyas, and
Rajarshis, i.e. Loly personages—half princes, half saints—are by birth and
rank fitted for religious exercises, and more likely to reach heaven.

Y Aham team sarva-papebhyo moéayishyami ma suéah. Cf. Matt. ix. 2,
‘Be of good cheer; thy sins be forgiven thee” A sense of original cor-
ruption seems to be felt by all classes of Hindas, as indicated by the
following prayer used after the Gayatri by many religious persons :

Papo "ham papa-karmaham papdatma papa-sambhaval,
Trahi mam, pundarikaksha sarva-papa-hara Hare,
T am sinful, I commit sin, my nature is sinful, T am conceived in sin,
Save me, O thou lotus-eyed Hari, the remover of sin/

2 The original is, Mawmana bhava mad-bhakto mad-yaji mam namas-
Fwru IX. 34.  Cf. Prov. xxiii. 26, ‘ My son, give me thine heart.

¢ Na tad bhasayate siryo na Sasankalh XV.6. Yad aditya-gatam tejo
yaé candramas tat tejo viddhi mamakam XV. 12. Cf. Rev. xxi. 23,
¢The city had no need of the sun, neither of the moon, to shine in it: for
the glory of God did lighten it.” Cf. also Maha-bharata IIT. 1745, &c.,
Na tatra siryah somo va dyotate na éa pavakah, Svayaiva prabhaya tatra
dyotante punya-labdhayd, ‘there (in Indra’s heaven) the sun shines not,
nor the moon nor fire ; there they (righteous men) shine by their own
glory acquired by their own merit.

t Purushottama, ‘most excellent of men,’” a common name for Krishna.

L = SR
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To this Krishna replies :
Thou canst not bear to gaze upon my shape
‘With these thy human eyes, O son of Pandu,
But now I gift thee with celestial vision;
Behold me in a hundred thousand forms,
In phases, colours, fashions infinite.

Here follows the description of Krishna’s supernatural
transformation’:

Thus having said, the mighty Lord of all
Displayed to Arjuna his form supreme,
Endowed with countless mouths and countless eyes,
With countless faces turned to every quarter,
With countless marvellous appearances,

With ornaments and wreaths and robes divine,
With heavenly fragrance and celestial weapons.
It was as if the firmament were filled,

All in an instant, with a thousand suns,
Blazing with dazzling lustre, so beheld he
The glories of the universe eolleeted

In the one person of the God of gods®

Arjuna, with every hair on his body bristling with awe,
bows his head at this vision, and folding his hands in
reverence, gives utterance to a passionate outburst of
enthusiastic adoration, which I here abridge:

I sce thee, mighty Lord of all, revealed
In forms of infinite diversity.

I see thee like a mass of purest light,
Flashing thy lustre everywhere around.

! The 1idea of this, Dr. Lorinser considers borrowed from the Gospel
narrative of the transfiguration. It is certainly very instructive to con-
trast the simplicity of the Glospel scene :  His face did shine as the sun,
and his raiment was white as the light, Matt. xvii. 2, Mark ix. 3.

* In the Udyoga-parva of the Maha-bharata (4419-4430) Krishna
reveals his form in the same way to the assembled princes, who are
obliged to close their eyes at the awful sight, while the blind Dhrita-
rashtra is gifted with divine vision that he may behold the glorious
spectacle (4437).

L2
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I see thee crowned with splendour like the sun,
Pervading earth and sky, immeasurable,
Boundless, without beginning, middle, end,
Preserver of imperishable law,

The everlasting Man*; the triple world

Is awe-struck at this vision of thy form,
Stupendous, indescribable in glory.

Have mercy, God of gods ; the universe

Is fitly dazzled by thy majesty,

Fitly to thee alone devotes its homage.

At thy approach the evil demons flee,
Scattered in terror to the winds of heaven.

The multitude of holy saints? adore thee—
Thee, first Creator ®, lord of all the gods,

The ancient One®, supreme Receptacle

Of all that 1s and is not, knowing all,

And to be known by all. Immensely vast,
Thou comprehendest all, thou art the All (XI. 40).
To thee carth’s greatest heroes must veturn,
Blending onece more with thy resplendent essence,
Like mighty rivers rushing to the ocean (XI. 28).
To thee be sung a thousand hymns of praise

By every creature and from every quarter,
Before, above, behind. Hail ! Hail ! thou All'!
Again and yet again I worship thee.

Have mercy, I implore thee, and forgive,

That I, in ignorance of this thy glory,
Presumed to call thee Friend; and pardon too
Whate’er T have too negligently uttered,
Addressing thee in too familiar tones.
Unrivalled God of gods, I fall before thee
Prostrate in adoration, thou the Father

U Sundatanal purushal (XI. 18) may be translated ¢ the eternal Spirit.

2 Maharshis, great saints and Siddhas, XTI. 21. Cf. parts of the Te
Deum. The Siddhas are semi-divine beings supposed to possess great
purity, called Sadhyas in the earlier mythology (Manu I. 22). Siddhas and
Sadhyas are sometimes confused, though mentioned separately in the text.

3 Cf. John viii. 58, ‘ Before Abraham was, I am.’

¢ Purushal purdnah, ‘the most ancient person,” XI. 38. Cf Daniel
vii, 9, ‘The Ancient of days did sit.’
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Of all that lives and lives not; have compassion,
Bear with me, as a father with a son,

Or as a lover with a cherished one.

Now that I see thee as thou really art,

I thrill with terror! Mercy ! Lord of lords,
Once more display to me thy human form,
Thou habitation of the universe*.

Many other remarkable passages might be adduced in
connection with the first two divisions of the subject-
matter of the Bhagavad-gita. I note the following :

He who has brought his members under subjection, but sits with foolish
mind thinking in his heart of sensual things, is called a hypocrite (mithyd-
éara). (IIL 6. Cf. Matt. v. 28.)

Many are my births that are past ; many are thine too, O Arjuna. Iknow
them all, but thou knowest them not. (IV. 5. Cf. John viii. 14.)

For the establishment of righteousness am I born from time to time.
(IV. 8. Cf. John xviii. 37, 1 John iii. 3.)

I am dearer to the wise than all possessions, and he is dear to me.
(VI. 17.  Cf. Luke xiv. 33, John xiv. 21.)

The ignorant, the unbeliever, and he of a doubting mind perish
utterly. (IV. 40. Cf. Mark xvi. 16.)

In him are all beings, by him this universe was spread out. (VIIL 22.
Cf. Acts xvii. 28.)

Deluded men despise me when I have taken human form. (IX. rr. Cf.
John i. 10.)

In all the Vedas T am to be known. (XV. 15. Cf. John v. 39.)

As many uses as there are in a reservoir filled with waters coming
from all parts (for bathing, washing, or drinking), so many does a know-
ing Brahman find in all the Vedas. (II. 46. Mr. Thomson compares the
various uses made of texts from our own sacred Scriptures.)

The next is suggestive of the doctrine that the condition
of the soul for a future state is determined before death :

Whatever a man’s state of mind be at the moment when he leaves the

t XI. 45, 46. Dr. Lorinser compares the awe of our Lord’s disciples,
Matt. xvii. 6, ‘They fell on their face, and were sore afraid’ Also of
Simon Peter, Luke v. 8,  When Simon Peter saw it, he fell down at Jesus’
knees, saying, Depart from me ; for I am a sinful man, O Lord.
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body to that condition does he always go, being made to conform to that.
(VIIL 6. Cf Eccles. xi. 3. This is the dying Sanskiara which delays
the passage to heaven.)

A similar passage occurs in the Chandogya Upanishad :
Man is a creature of intelligence (kratu-maya), whatever ideas he

forms in this life, he becomes so when he departs to another, therefore
he should reflect (on God, TIIL. 14. 1).

The next is a paraphrase of XVI. 12-16. It may be
compared with Luke xii. 17-20:

Entangled in a hundred worldly snares,
Self-secking men, by ignorance deluded,
Strive by unrighteous means to pile up riches.
Then, in their self-complacency, they say,
“This acquisition I have made to-day,

That I will gain to-morrow ; so much pelf

Is hoarded up alrecady, so much more
Remains that I have yet to treasure up.

This enemy I have destroyed, him also

And others in their turn I will dispatch.

I am alord; I will enjoy myself;

T'm wealthy, noble, strong, successful, happy ;
TI'm absolutely perfect; no one else

In all the world can be compared to me.

Now I will offer up a sacrifice,

Give gifts with lavish hand and be triumphant.
Such men, befooled by endless, vain coneeits,
Caught in the meshes of the world’s illusion,
Immersed in sensuality, descend

Down to the foulest hell of unclean spirits.

I add a few lines from chapter 111, in which Krishna
exhorts Arjuna to energetic action by an argument drawn
from the example set by himself in his own everlasting
exertions for the good of the world (cf. John v.17). The
order of the text is not observed in the following version,
and the sentiment in lines 6, 7, is from chapter II. 47:

Perform all necessary acts, for action
Is better than inaction, none can live
By sitting still and doing nought ; it is
By action only that a man attains
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Immunity from action. Yet in working

Ne'er work for recompense ; let the act’s motive
Be in the act itself. Know that work

Proceeds from the Supreme. I am the pattern
For man to follow; know that I have done

All acts already, nought remains for me

To gain by action, yet I work for ever
Unweariedly, and this whole universe

Would perish if I did not work my work (III. 19).

The third division of the poem, comprising the six last
chapters, aims particularly at interweaving Sanlkhya doc-
trines with the Vedanta, though this is done more or less
throughout the whole work. It accepts the doctrine of a
supreme presiding Spirit (called Param Brahma or Adhy-
atmam, XIIL 12, VIIIL. 1), as the first source of the universe,
but asserts the eternal existence of Prakriti and Purusha
—that is, of an original eternal element and soul—both
emanating from the supreme Being (then regarded as Pard
Prakriti, sapreme Prakriti’). It maintains the individu-
ality and personality of souls, and affirms that the body
(kshetra) and all the world of sense is evolved out of
Prakriti by the regular Sin-khyan process, through Buddha,
Ahankira, the five subtile elements, the five grosser ele-
ments, and the eleven organs, including mind. Thus, in
XIII. 19 and in VII. 4-6, we read:

Learn that Prakriti and Purusha also are both of them without begin-
ning. And know that the Vikaras, or ¢ productions,’ and the Gunas (see
P- 95) are sprung from Prakriti.

Earth, water, fire, air, ether, mind, intellect, and egoism, into thesc
eight is my Prakriti divided. This Prakriti is the inferior one, but learn
my superior Prakriti to be other than this. Understand that all things
are produced from this other Prakriti.

Again, in VIL 12-14, Krishna, speaking of the three
Gunas, says:

Know that all the three Gunas, whether Sattva, Rajas, or Tamas (cf.
P- 94), proceed only from me. I am not in them, but they in me.

All this universe, deluded by these three conditions consisting of the



152 INDIAN WISDOM.

Gunas, does not recognize me, the imperishable Being, superior to
them all.

For this divine illusion (M/@ya, i.e. ‘illusory creation’), consisting of
the three Gunas, caused by me, is difficult to be passed over. Those only
are delivered from it who have recourse to me.

The eclecticism of the Bhagavad-gita will be sufficiently
apparent from these examples. I close my brief survey
of this celebrated poem by three or four passages (taken
from chapter III. 27, chapter XIIIL 29, 31), which form
a fit conclusion to the subject, as they contain the gist of
the whole argument, viz. that it is Arjuna’s duty as a
soldier to act like a soldier and to do the work of his
caste, regardless of consequences; and that this may be
done consistently with adhesion to the Vedantic dogma of
the soul’s real inactivity and state of passionless repose :

All actions are incessantly performed

By operation of the qualities

Of Prakriti ; deluded by the thought

Of individuality, the soul

Vainly believes itself to be the doer.

The soul existing from eternity,

Devoid of qualities, imperishable,

Abiding in the body, yet supreme,

Acts not, nor is by any act polluted.

He who perceives that actions are performed

By Prakriti alone, and that the soul

Is not an actor, sces the truth aright.
Krishna’s Jast advice may be thus summed up:

Act then and do thine own appointed task,

In every action my assistance ask,

Do all with heart and soul absorbed in me,
So shalt thou gain thine end and be from trouble free.

Arjuna’s conclusion may be thus paraphrased :
Eternal One ! thy glory just beheld
Has all illusion from my soul dispelled ;
Now by thy favour is my conscience clear,
I will thy bidding do and fight without a fear.

To any one who has followed me in tracing the outline
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of this remarkable philosophical dialogue, and has noted
the numerous parallels it offers to passages in our sacred
Scriptures, it may seem strange that I hesitate to concur
in any theory which explains these coincidences by sup-
posing that the author had access to the New Testament
or that he derived some of his ideas from the first propa-
gators of Christianity. Surely it will be conceded that
the probability of contact and interaction between Gentile
systems and the Christian religion in the first two cen-
turies of our era must have been greater in Italy than in
India. Yet, if we take the writings and recorded sayings
of three great Roman philosophers, Seneca, Epictetus, and
Marcus Aurelius, we shall find them full of resemblances
to passages in our Scriptures, while there appears to be
no ground whatever for supposing that these eminent
Pagan writers and thinkers derived any of their ideas
from either Jewish or Christian sources. In fact, the
Rev. ¥. W. Farrar, in his interesting and valuable work,
‘ Seekers after God,” has clearly shown that ‘to say that
Pagan morality kindled its faded taper at the Gospel light
whether furtively or unconsciously, that it dissembled the
obligation and made a boast of the splendour, as if it were
originally her own, is to make an assertion wholly un-
tenable” He points out that the attempts of the Christian
Fathers to make out Pythagoras a debtor to Hebraic wis-
dom, Plato an ¢ Atticizing Moses,” Aristotle a picker up of
ethics from a Jew, Seneca a correspondent of St. Paul,
were due ‘in some cases to ignorance, and in some to a
want of perfect honesty in controversial dealing.’

His arguments would be even more conclusive if applied
to the Bhagavad-gita, the author of which was probably
contemporaneous with Seneca. It must, indeed, be ad-
mitted that the flashes of true light which emerge from the
mists of pantheism in the writings of Indian philosophers,
must spring from the same source of light as the Gospel
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itself; but it may reasonably be questioned whether there
could have been any actual contact of the Hinda systems
with Christianity without a more satisfactory result in
the modification of pantheistic and anti-Christian ideas.
In order that the resemblances to Scripture in the writings
of Roman philosophers may be compared with those just
noted, I subjoin a few instances from ¢ Seckers after God,’
and Dr. Ramage’s ¢ Beautiful Thoughts:’

1. Sencca. ‘God comes to men: nay, what is nearer, comes into men.
¢ A sacred spirit dwells within us, the observer and guardian of all our evil
and our good.” Cf 1 Cor. iii. 16. ‘Let him who hath conferred a favour
hold his tongue.” “In conferring a favour nothing should be more avoided
than pride.” Cf. Matt. vi. 3. ¢If you wish to be loved, love.” ¢Expect from
another what you do to another.” ¢We are all wicked; therefore what-
ever we blame in another we shall find in our own bosom.” ¢A good man
is Glod’s disciple and imitator and His true offspring, whom that magnifi-
cent Father doth, after the manner of severe parents, educate hardly.
¢God is nigh to thee, He is with thee, He is in thee ‘Temples are not
to be built for God with stones piled on high; He is to be conseerated in
the breast of each.” ¢ What a foolish thing it is to promise ourselves a
long life, who are not masters of even to-morrow I’ “Live with men as if
God saw you.” ‘Other men’s sins are before our eyes; our own behind
our back.” ‘The greater part of mankind are angry with the sinner and
not with the sin.” The severest punishment a man can receive who has
injured another, is to have committed the injury.’

2. Epictetus. “If you always remember that in all you do in soul or
body God stands by as a witness, in all your prayers and your actions
you will not err; and you shall have God dwelling with you” ¢How
should a man grieve his enemy? By preparing himself to act in the
noblest .manner.” Cf Rom. xii. zo0.

3. Marcus Aurelius. ‘The best way of avenging thyself is not to
become like the wrong-doer.” ¢Men exist for the sake of one another.
Teach them or bear with them.” Cf. 2 Thess. iv. 15, Col. iii. 13. “In
the morning when thou risest unwillingly let these thoughts be present,
“I am rising to the work of a human being. Why, then, am I dissatis-
fied if T am going to do the things for which I exist and for which I was
brought into the world?” Dost thou exist, then, to take thy pleasure,
and not for action or exertion? Dost thou not sce the little birds, the
ants, the spiders, the bees working together to put in order their several
parts of the universe?’ Cf, Prov. vi. 6.
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LECTURE VIIL

Smypiti—The Vedangas.

];—ITHERTO we have been engaged in describing
L Driefly and illustrating by selected examples the
three divisions of the Veda, viz. Mantra, Brahmana, and
Upanishad, and the six Darfanas or systems of philo-
sophy developed out of the third of these divisions. All
three portions of the Veda come under the head of Sruti,
<audition,” or Sruta,—that which is directly heard or
revealed oice of divine knowledge heard®
by certain holy men called Rishis, and by them orally
transmitted ; or if committed to writing, then written
down exactly as heard, without any mterventmn of
human authorship. We now pass from Sruti and the
six Dardanas to the second great head of Sanskrit litera-
ture, called Smriti,  recollection” or that which is remem-
bered and handed down by tradition (as distinguished
from ¢audition’). This is believed to be founded on
Sruti, “direct revelation, as its primary basis, and only
possesses authority in so far as it is in harmony with
such revealed truth? The very essence of Smriti, how-
ever, is considered to be that it was delivered memoriter
by human authors and put into the form of human com-
position. In its widest acceptation, Smriti may be said to
include six principal subjects or departments, viz. I. siz
Vedangas, < limbs for supporting the Veda, or, in other

! The expression generally used is that the Rishis saw the hymns, rishe
bemg fancifully connected with drishi, as if from root dris; but the terms
Sruti and Sruta, taken in connection with the theory of the eternity of
sound, indicate that the ear was the channel of communication.

¢ If Veda-vahya, it is declared to be nishphala. Manu XII. g3.
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words, helps to aid the student in reading, understanding
and applying it to sacrificial rites (and hence called Pra-
vatana, Mana II1. 184) : they are—1. Kalpa, ¢ ceremonial
directory,” comprising rules velating to the Vedic ritual
and the whole complicated process of sacrifices, which
rules are called Srauta-siitra, because they are Vedie, and
relate directly to the application of the Mantra and Brah-
mana portion of Sruti, being espemal]y guides to the
Brihmanas ; 2. Siksha, ‘the science of pronunciation ;’

3. Chandaq ‘metre ;" 4. Nirukta, ¢ exposition of difficult
Vedic words;’ 5. Vyéka,rana‘, ‘grammar ;6. Jyotisha,
“astronomy,” including arithmetic and mathematics, espe-
clally in connection with astrology. Of these Vedangas,
1. and 6. are for employing the Veda at sacrifices, 2. and
3. are for reading, 4. and 5. for understanding it. II.
The Smarta-sitra, a comprehensive term for such rules as
do not relate to Srauta or Vedic ceremonies, which were
usually on a grand scale and public in their character, but
rather to religious acts of a private and personal kind, fall-
ing naturally under two divisions, viz. . family or domestic
rites (grihya) performed at stated periods; b. conventional
usages and every-day practices (samaydédra); on which
account these Smarta Sttras must be separated into two
classes, a. Grihya-siitra, b. Samayacarika-siutra. III. The
Dharma-sastras or < Law-books,” and especially the Laws
of Manu, and other so-called inspired law-givers—sup-
posed to have grown out of the Smarta Sttras. IV. The
Itihdsas or legendary poems, under which head I place
as portions of Smriti the two great epic poems called
Ramayana and Maha-bharata, and then, for convenience,
as following and depending on these, but not as properly
Smriti, the artificial poems (Kavyas) and erotic poems
and the dramas, almost all of which in their subject-
matter are closely connected with the two great epics.
V. The eighteen Puranas or ancient legendary histories
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~ and traditions, with their train of eighteen inferior Purinas

(Upa-purdna) and subsequent Tantras. VI The Nuti-
Sdstras or ethical and didactic writings of all kinds, includ-
ing collections of fables and moral precepts.

I propose now to take these six divisions of post-Vedic
literature in order, beginning with I. the Vedangas.

I. The Vedangas.

They are six in number. Let us consider them (not
quite according to the Hinda order) in the following
sequence : 1. Kalpa; 2. Siks]zd; 3. Chandas; 4. Nirulta ;
5. Vyakarana ; 6. Jyotisha.

The Veddangas—Kalpa,  ceremonial directory.’

In the first place, then, as regards Kalpa ; this denotes,
as we have seen, a kind of ceremonial directory or rubric
put forth in the form of short aphoristic Satras or rules,
called Srauta, because serving as guides for the applica-
tion of the Mantra and Brahmana portion of Sruti to the
conduct of sacrificial rites. There are Srauta Satras for
each of the five Samhitas of the Veda. Thus, for the
Rig-veda there are the Asvaldyana, S’dn-]c/tdyoma, and
Saunaka Srauta Sttras ; for the Sama-veda, the Masaka,
Latyayana, and Drdahyayana ; for the Taittiriya or Black
Yajur-veda, the Apastamba, Baudhayana, Satydashadha
Iiranya-ke$in, Manava, Bharadvaja, Vadhana, Vai-
khanasa, Laugakshi, Maitra, Katha, and Vardha ; for
the Vajasaneyi or White Yajur-veda there is only the
Katyayana® ; for the Atharva-veda only the Kausika.

I should remark here that the word Satra (derived
from the root Siv, ‘to sew’) means properly string,” and
that this name was applied to any series? of rules or

' Edited by Professor Weber to complete the series of his great edition
of the White Yajur-veda with its Brahmana (the Satapatha).
* Sitra in the singular may denote a whole collection of rules.
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aphorisms, either because they were, figuratively, strung
together, or because they were written on leaves held
together by strings®. It is perhaps essential to the true
nature of a Brahmanical Satra that it should be a rule or
dogma expressed as briefly as possible. In the gram-
matical Stitras not a single letter is allowed which can by
any contrivance be dispensed with, and moreover in these
Sttras letters and syllables are often used symbolically,
like algebraic signs, to indicate ideas which would other-
wise require a whole sentence or more to express them at
full. In the philosophical Sutras, as we have already
scen, great brevity and a rigid economy of words is also
practised, the aim being to furnish the shortest possible
suggestive memorial sentences as an aid to the memory of
both teachers and learners in an age when books were
scarce and paper and printing unknown (see note, p. 48).
This extreme conciseness is not always maintained, espe-
cially in later Sttra works, but it generally holds good
that the older the Sttra the greater its curtness and ellip-
tical obscurity, so that without a commentary or a key to
their interpretation these ancient aphorisms are quite
unintelligible. In later times, as books became more com-
mon, the necessity for elaborate and overstrained concise-
ness was gradually removed? and rules and aphorisms,
though still strung together in Satra style, were more
fully and explicitly and even sometimes metrically stated ®
In fact, these later Sttra works may be regarded as simple
collections of formulated precepts or dogmas adapted to
serve as convenient manuals to particular systems of
teaching, whether in ritual, philosophy, law, or grammar.
If Sanskrit scholars are asked to state the age of the

* This last is the theory of the late Professor Goldstiicker.

% This relaxation led at last to the very opposite extreme of prolixity,
as in the Buddhist Sttras.

# In some Sttra works there is an occasional admixture of Slokas.

iy S R
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oldest Satra works, they are again obliged to confess their
inability to fix any precise date. The most ancient are
probably not older than the fifth or sixth century B.c., and
the time of the compilation of the most recent is perhaps
not far removed from the commencement of the Christian
era. I have placed the Kalpa Sttras first because they are
probably oldest, being closely connected with the Brahmana
or ritual portion of Sruti, and thence called Srauta.

The following translation of the first ten Siitras of
Katyayana’s Srauta—sﬁtra, which belong to the Sataputhu-
brahmana and White Yajur-veda (see Weber's edition), will
give some idea of the nature of these rules. To make
cach aphorism intelligible, additional matter has to be
introduced from the commentary of Yajnika-deva. This
I have done parenthetically in the examples here given.
I have also given the original text of the Siitras in italics:

1. Now, therefore, the right (of engaging in sacrificial acts is about to
be laid down in the following rules).  [4¢hato *dlikaral.]

2. (Sacrificial) acts (like the Agni-hotra, &e.) are attended with recom-
pense (such as the attainment of heaven, of wealth, of a son, &e.) [Phala-
yuktani karmani.]

3- (According to the primd facie view of the matter there must be a
right) of all (creatures, e. g. of men, even though blind, dumb, lame, or
deaf, of gods, of Rishis, and of animals, but not of plants, to engage in
sacrificial acts), without distinction, (because all such creatures are eapable
of desiring recompense.) [Sarvesham aviseshat.]

4. But (according to the orthodox view, the right belongs) to human
beings (only), because (they only, as the Veda declares, have) the power
of undertaking (sacrificial acts, and not to gods, Rishis, and animals).
[Manushyanan varambha-samarthydat.

5. Cripples, those ignorant of the Veda, eunuchs, and Studras (are to
be) excepted. |4 wnga-kinasrotriya-shandha-sadra-varjan.]

6. (The right belongs) to Brahmans, Kshatriyas?, and Vaidyas (but
not to Stdras), according to the Vedic precept. [Brakmana-rajanya-
vaisyandm Sruteh.]

' The word Rdjanya is used here and in the Purusha-siikta for Ksha-
triya, see p. 24.
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7. A woman also (has the right), since there is no difference (between her
and her husband in regard to the desire for heaven). [Str7 daviseshat.

8. And since it is so seen (in the Veda). [Darsunaé-ca.)

9. (According to one view, the right belongs) to a man of the Ratha-
kara?® (‘chariot-maker’) caste, (so far as regards the rite) of placing the
sacred fire (on the sacrificial ground, on the score of this caste being
reckoned among the first three classes). [Rathakarasyadhane. |

10. (But according to the orthodox view) it is settled (that the Ratha-
kara is not to be reckoned among the first three elasses). [ Niyatam da.]

The V(:ddn-gas—Sikshd, ‘ phonetic directory.’

The next Vedanga in our list is Sikskd or the science of
proper pronunciation, especially as teaching the laws of
cuphony peculiar to the Veda. This comprises the know-
ledge of letters, accents, quantity, the right use of the
organs of articulation, and phonetics generally.  One short
comparatively modern treatise on phonetics, consisting in
one recension of thirty-five and in another of fifty-nine
verses (ascribed to Panini), and a chapter of the Taittiriya-
ranyaka arve regarded as the representatives of this sub-
ject; but the Vedic Pratisakhyas and other works on
Vedic phonetics may be included under it * and it will be
convenient so to regard them. These PratiSakhyas are
grammatical, or rather phonetic, treatises written in the
Siitra style (some of them perhaps of a more recent date
than Panini®), regulating the euphonic combination of
letters and their peculiar pronunciation according to the

! This mixed caste, held to be the offspring of a Mahishya by a
Karani, is also called Saudhanvana. It appears to have enjoyed some
religious privileges, perhaps because the Ribhus were Ratha-karas, see
note, p. 17. Cf. Rig-veda III. 60. 4.

2 A number of works bearing the name of Sikshd, and dealing with
phonetics and other kindred subjects, have been recently brought to
notice. See Haug on the Vedic Accent (Munich, 1874.)

® The late Professor Goldstiicker, in his work on Panini, decides that
all the Pratisakhyas must have been posterior to Panini; but this opinion
is shared by few other scholars.

e P
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practice of the different Sékhis, ¢ branches,” of the Vedas,
in those traditional versions of the Vedic texts handed
down by different families. The Pratiakhyas do not
undo words in the same way as the Vyakarana, but take
actually formed words as they occur in the hymns, and
teach the phonetic changes they undergo, the mode of
pronouncing the accents, &e. In fact they show how the
Pada text is converted by a process of euphonic combina-
tion into the Samhita.

Since the chief virtue of the Vedic texts was in their
oral repetition, and since so much importance was attached
to the proper pronunciation and accentuation of every
syllable, it may be easily supposed that these phonetic
manuals were of great value to persons who had to repeat
Mantras every day as an essential part of their religious
exercises. They probably served as guides and aids to the
memory, both for teachers in instructing their pupils and
for pupils in learning to recite the Veda. Four Prati-
$akhyas are extant, viz. : 1.one to the Sakala-¢akha of the
Rig-veda, ascribed to Saunakal; 2. another to a Sakha
of the Taittiilya or Black Yajur-veda?; 3. another to a
Sakha of the Madhyandinas, of the family of the Vaja-
saneyins or ‘followers of the White Yajur-veda,” whence
this is called the Vijasaneyi-pratisakh ya®; it is ascribed to
an author, Katyayana, probably identical with the writer
of the Varttikas or ‘supplementary rules’ to Panini; 4. an
Atharva-veda-pratiéakhya, called Saunakiya Caturadhya-
yika % Saunaka’s treatise in four chapters” No Prati-
Sakhya has yet been found to the Sama-veda.

! Edited and translated into French by M. Adolphe Regnier, and into
German by Professor Max Miiller.

? Edited, with its commentary, and translated by Professor William
D. Whitney.

* Edited and translated by Professor Weber in the ¢ Indische Studien.’

* Also edited, with a most valuable English translation and notes, by
Professor William D. Whitney.

M
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The relative age of the Pratiakhyas in their present
form is an open question. That to the Rig-veda has been
]gy some confidently declared the oldest, though written in
Slokas with occasional admixture of other metres.

I here translate the fifth and sixth Satras of this Prati-
éakhya, as they contain a statement of some of the points
which form the subject of the work :

Heaviness (i.e. prosodial length), lightness (i.e. prosodial shortness),
equality, shortness, longness, and prolation (of vowels), elision, augmen-
tation, and change, original form, non-change of Visarga into a sibilant,
regular order, the mixed tone, high tone, low tone, breath and sound ?,

and both (combined),—all this must be accurately understood by one who
reads (or repeats) the words of the Veda.

[Gurutvam laghuta samyam hrasva-dirgha-plutani éa
Lopagama-vikaras-ba prakritir vikramah kramaj
Svaritoddtta-nicatvam svaso nadas tathobhayam |

Etat sarvam éa vijreyam éhando-bhasham adhiyatd ]

The first Atharva-veda-pratisakhya states the subject of
the treatise (Whitney, p. 9), and gives a fourfold division
of all the parts of speech in its first Sttra, thus:

The two qualities of the four kinds of words—noun (ndma), verb
(@khyata), preposition (upasarge), and particle (nipata)—as euphonically
joined and as separate words, are here the subject ( pratijiam).

That is to say, the design of the Pratiéakhya is to form
a Samhitd out of a Pada text. In fact, it supposes all
the words of the Veda to be separated from each other (as
they are in the Pada), and then teaches how they are to be
euphonically connected, as they must be in the Samhita *

The second chapter introduces a number of rules of

1 We learn from the Atharva-veda-pratisakhya I. 12, 13, that in the
surd consonants there is mere breath, and in the sonant, sound.

2 In the Arama text the 18t word is recited with the 2nd, that is
repeated with the grd, that with the 4th, &e. In the Jata, the 1st word
and 2nd, 2nd and 1st, and 1st and 2nd again; next the 2nd and 3rd,
3rd and 2nd, and 2nd and 3rd, and so on. In the Ghana, the 1st and
2nd, 2nd and 1st, 1st and 2nd again, 3rd; then 3rd, 2und, 1st, 1st, znd,
3rd; then the znd begins a new Ghana.
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Sandhi, which will be familiar to the students of Panini’s
Grammar. The first Siitra consists of one word, which
must be amplified thus (Whitney’s edition, p. 72):

(The following rules are to be understood as of force when the separate
words of the disjointed text are put together) in the Samhitd [Sambita-
yam].

Then follow the rules, of which I subjoin three or four
examples (IL. 10, 11, 18, 19, III. 20):

Before §, n becomes i [na-karasya sa-kire iakarah).

Also before a sonant palatal (as before j) [da-vargiye ghoshavati].

After the preposition ud, there is elision of the letter s of the roots stha
and stambh [lopa udah stha-stambhol sa-karasya].

There is elision of & before r [rephasya rephe].

When 7 is elided (the preceding vowel is lengthened) [ra-lope].

The Vajasaneyi-pratisakhya (L 27) gives a still more
complete enumeration of the parts of speech, thus:

Words are made up of inflected verbal bases [i. e. bases having the per-
sonal endings, technically called ¢in], nouns derived from verbs by Krit
affixes, nouns derived from nouns by Taddhita affixes and four kinds of
compounds (Avyayi-bhava, Tatpurusha, Dvandva, Bahu-vrihi). [Z%n-krit-
taddlita-Catushtaya-samasah sabda-mayam. See Professor Max Miiller’s
Ancient Sanskrit Literature, p. 164. ]

The Vedangas—Chandas, ¢ metre.’

This Vedanga is imperfectly represented by the Chan-
dal-Sdstra ascribed to Pin-gala or Pingala-naga, which may
be as old as the second century B.c., and treats of Prakrit
as well as Sanskrit metres, including only a few Vedic.
Other works on metres are the Nidana-sitra in ten Pra-
pathakas and the Sruta-bodha. In truth, prosody, like every
other subject in Sanskrit literature, affords field for almost
endless investigation. It isa complete study in itself, and
its importance in the estimation of the Hindis is shown by
the excessive cultivation and elaboration bestowed upon
their whole metrical system. A knowledge of the metre
of each hymn of the Veda was considered essential to the

M 2
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right use and proper recitation of the Mantras. Hence
we find Sayana, in his introduction to the first hymn of
the Rig-veda, quoting the following precept :

He who shall cause any one to repeat (adhyapayet) or shall himself
repeat (any hymn of the Veda) without having acquainted himself with
the name of the Rishi to whom it was revealed, the metre (éhandas) in
which it was written, the deity to whom it was addressed, and its right
application (yoga), is the worst of sinners (papiyan).

Again, immediately afterwards, he adds :

Any one who makes use of (a hymn) without knowing the Rishi, the
metre, the deity, the right interpretation according to the Brahmanas
(brahmanartha), and the accents is called ‘a Mantra-thorn’ (mantra-
kantaka, as destroying or obstructing its efficacy).

In the ninth verse of the Purusha-sikta of the Rig-veda
(see p. 24) the metres are said to have sprung from
Purusha himself, thus:

From that universal sacrifice sprang the Ri¢ and Saman verses, the
metres, and the Yajus ((handdnsi jajiive tasmad yajus tasmid ajayata).

The Taittiriya-samhita VIL. 1. 1. 4 &c. describes the crea-
tion of several metres by Prajapati (Muir, vol.i. p. 15):

Prajapati desired ‘may I be propagated. He formed the Trivrit from
his mouth. After it were produced the deity Agni, the metre Gayatri, &c.

In Manu IV. 99, 100, we have the following :

Let not a man repeat the Veda without clear pronunciation (of the
letters, accents, &c., svara-varpadi, Kullika). Let him always be careful
to recite it as composed in metre (¢handas-kritam).

Tt is remarkable that in Panini’s Grammar the usual
name for the Veda is Chandas (see p. 179).

From the importance thus assigned to the metrical
structure of the hymns we shall be prepared to find
frequent allusions to the subject of metres in the Brah-
manas. In fact, these treatises attach a kind of mystical
efficacy to their right use, and whole chapters of the
Upanishads enlarge on the same fanciful theme. The
Gayatri is held in especial veneration, the most sacred
text of the Rig-veda being in this metre. (See p. 20.)

ook
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The following passage is from the Satapatha-brahmana
I. 2, 5, 6, &e. (Muir's Texts, vol. iv. p. 123):

The gods having placed Vishnu to the east surrounded him with metres
(éhandobhir abkitah paryagriknan); saying, ‘On the south side, T sur-
round thee with the Gayatri metre; on the west I surround thee with the
Trishtubh metre ; on the north I surronnd thee with the Jagati’ Having
thus surrounded him with metres, they placed Agni on the east, and thus
they went on worshipping and toiling. By this means they acquired this
whole carth (tena tmam sarvam prithivim samavindanta).

Again, in the fourteenth Brihmana of the Brihad-
aranyaka Upanishad we read (Roer, p. 254):

The Ritah, Yajinshi, and Samani are eight syllables (ashtav aksha-
rant); the second Pada (padam) of the Gayati1 consists of eight syllables
(ashtiksharam). This Pada of the Gayatri represents that nature of the
three Vedas. Whoever knows this Pada of the Gayatrl conquers all that
is conquerable by the knowledge of the three Vedas.

Hence we cannot be surprised that some of the most
sacred metres, especially the Gayatri, were in the end
personified and invested with divine functions. Our
present purpose and limits do not admit of our giving
schemes of even the commonest forms of Sanskrit metre,
whether Vedic or Post-vedic. They will be found enu-
merated in the third edition of my Sanskrit Grammar,
pp- 388-392%. Let me merely observe that great licence
is allowed in Vedic prosody, so that in the Gayatri, which
may be regarded as consisting either of three divisions of
eight syllables each (whence it is called ¢ri-padd) or of
six feet of four syllables each, the quantity of each
syllable is very irregular, although the second, fourth, and
sixth feet generally contain two iambics.

Of Post-vedic metres we have so great a variety that
it becomes necessary to arrange them under classes and
orders, genera and species. In truth, the elaboration of

! See also Colebrooke’s Essay on Sanskrit and Prakrit metres and
Professor Weber's articles in the ¢Indische Studien.
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every kind of complicated metre is carried to an extent
qulte beyond the ordinary practice of poetlcal composi-
tion in other languages. A Hindi poet,’ says Dr. Yates,
“may proceed to any length he pleases, within the limits
of a thousand syllables to the half-line, or quarter-stanza.
The Dandaka metre (of which a specimen occurs in the

drama called Malati-madhava, Act V') offers more than-

any other an almost incredible capability of expansion.
Tt will admit, indeed, of the stanza extending 27 x4 to
000 x 4 syllables.  But the commonest form of metre,
chleﬂy found in epic poetry—the Anushtubh or Sloka

—is short and easy. It consists of four half-lines of -

eight syllables each or two lines of sixteen syllables each,
the last two feet of each line being iambics (see my San-
skrit Grammar, p. 288). The Indra-vajra (with its Upen-
dra-vajra variety) is also a common metre, and one of the
most rhythmical. Tt nearly corresponds to one occurring
in Horace's fourth Ode :

Viileantis ardéns arit officinas,

Trihintqué siccds michinag cirinds.
But to make the Latin agree with the Sanskrit metre we
must suppose the first syllable of machinae and of writ
to be short. Tt might be represented in an FEnglish line
thus, ‘Déwn comes the rain and with 1t comes thd than-
dér,’ an emphasis being placed on the first syllable.

The Vedangas—Nirukta, ¢ exposition.’

The object of this Vedanga is etymological explanation
or interpretation of difficult Vedic words. Doubtless,
numerous works devoted to this obJect once existed, but
all have perlshed except one, which is now the typmal

1 Beginning Prafalita-kari-kritti, &c. Tt has fifty-four syllables to the
quarter-verse. This specimen is translated in the Asiatic Researches,
vol. x. p. 456.

A i
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representative of the whole class®. This is a compilation,
accompanied with an exposition, by an author named
Yaska, who, according to the best authorities, lived before
Panini? probably about 400 years B.c., or about 1800
years before Sayana. His work consists first of three bare
lists or catalogues of words in five chapters: viz. a. The
Naighantuka in three chapters of synonyms or rather of
collections of words said to have the same meaning as
some one word of known signification given at the end,
one such collection being called a Nighantu. The syno-
nyms in each collection vary from two (IIL. 22) to one
hundred and twenty-two (II. r4), and can scarcely be
called synonyms in the strict sense. For example, when
1t is said that vartate, “he turns;’ lotate, < he rolls;’ sar-
pati, ‘he creeps ;’ sravati, ‘he flows ;” sransate, <he dropsy
plavate, “he swims ;” dzyate, “he flies;” patati, ‘ he falls” and
122 other words are all synonyms of gamati, “he goes,” or
gati, ¢ going, this must be understood very widely as
intending to include all forms and varieties of motion.
Again, in 1. 12, we have a collection of ro1 words, which
are all said to be synonyms of water (udalka), but it is
obvious that the only attribute most of these have in com-
mon is, that they are varieties of fluids, including, for
example, nectar (amrita) and claritied butter (havis).
Seeing, therefore, that many of the words brought toge-
ther are old Vedic words of doubtful meaning, quite
unknown to classical Sanskrit, and seeing that a complete
explanation of the gradations and modifications of sense
under each head of synonyms is wanting, the practical
utility of these lists is of course very small indeed. b.The

1 No less than seventeen Nairuktikas or ¢ interpreters of the Veda’ are
mentioned by name as having preceded Yaska. See Dr. Muir’s article on
the interpretation of the Veda, p. 321.

2 Panini himself implies (IV. I. 112) that the name Yaska means a
descendant of Yaska.
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Naigama, a collection of 278 separate words (padani)
occurring in the Veda (nigama), all in one chapter of three
sections. ¢. The Daivata or 151 words relating to deities
and religious or sacrificial acts, in one chapter of six short
sections. Whether these collections were drawn up by
Yaska himself or by some previous compiler is not certain,
but there is no doubt that the second and most important
part of the work, viz. the Nirukta or ‘ explanation’ of the
words in these lists, is his own composition. Although,
therefore, the term Nirukta is sometimes applied to the
lists of words, it more properly belongs to Yaska’s expla-
nation of them, which occupies twelve chapters. The first
of the twelve is a kind of introduction, which contains
some interesting discussions of philological questions and a
sort of summary or sketch of grammar ; the following two
chapters are an imperfect exposition of the Naighantuka
or “lists of synonymous words,” the deficiency of which has
been to a certain extent supplied by Durga, a commen-
tator on Yaska; the next three chapters explain the
Naigama or ‘single Vedic words, and the last six the
Daivata or deities addressed in the hymns.” Thus the
three collections with their explanations occupy seventeen
chapters. The value of the work? consists in its being the
oldest extant commentary on the Veda. When words arc
explained, Vedic passages are quoted in illustration, and
the author often enters into curious etymological investi-
gations, which possess great interest from their universally
admitted antiquity, but are difficult to understand from
the extreme brevity and obscurity of their style.

I here abridge some valuable remarks from Dr. John
Muir’s article on the ‘ Interpretation of the Veda, in the
Royal Asiatic Society’s Journal (vol. ii. new series, p. 320) :

The Nirukta makes frequent reference to the Brahmanas, and alludes

! It has been ably edited by Professor Roth.
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to various schools of Vedic interpretation which existed anterior to its
author, such as the Nairuktas or ¢etymologists,” the Aitihasikas or

‘legendary writers, and the Yajnikas or ¢ ritualists.” Yaska supplies speci-
mens of the mode of explaining the hymns adopted by different schools of
interpreters. Thus we are told (Nirukta XI. 29, 31) that the Nairuktas
understood Anumati, Raka, Sinivali, and Kuhl to be goddesses, while
the Yajnikas took them for the new and full moons. The gods called
Advins were a great enigma. The Nirukta (XII. 1) gives the following
answers to the question who they were: ¢ Heaven and Earth,’ say some;
‘Day and Night,” say others; ‘the Sun and Moon,” say others; ‘two
Kings, performers of holy acts,” say the Aitihasikas. Again, Nirukta
(VI 13) tells us that Aurnabhava understood Nisatyau (an epithet of the
Adving) as ‘true, not false” Agrayana took it to mean ‘leaders of truth’
(satyasya pranetdraw); while Yaska himself suggests that it may mean
‘nose-born’ (nasika-prabhavar). Again, we are informed (Nirukta IIT. 8)
that some understood the five peoples (paiica-jonah) mentioned in Rig-
veda X. 53. 4 to be the Gandharvas, Pitris, gods, Asuras, and Rakshases;
whilst Aupamanyava took them for the four castes and the Nishadas. So,
again, Katthakya understood Narddansa to designate ‘sacrifice, but
Salkapiini took it for a name of Agni (Nir. VIIL 4. 5). In like manner,
Yaska’s predecessors were not agreed as to what was meant by Vishnu's
three steps in Rig-veda I. 22. 17; Sakapini maintaining that they were
planted on the earth, the atmosphere, and the sky respectively; and
Aurnabhava that the hill over which the sun rises, the meridian, and the
hill where he sets, were the localities referred to. One of these prede-
cessors (Kautsa) had the audacity to assert that Vedic exposition was
uscless, as the hymns were obscure, unmeaning, or mutually contradictory.
As instances of obscurity he cites the texts in which the words amyak
(Rig-veda I. 169. 3), yadrismin (V. 44. 8), jarayayt (V1. 12. 4), and
kanuka (VIIL. 66. 4) occur. In regard to this charge, Yaska replies that
it is not the fault of the post that the blind man does not see it. In the
Nirukta-pariishta the ‘four defined grades or stages of speech’ referred
to in Rig-veda I.164. 45, are said to be explained by the Rishis as mean-
ing the four mystic words, om, bhih, bhuvak, svar; by the grammarians,
as denoting nouns, verbs, prepositions, and particles; by the ritualists, as
the hymns, liturgical precepts, Brahmanas, and ordinary language; by
the etymologists, as the Rig, Yajush, Saman, and the current language ; by
others, as the speech of serpents, birds, reptiles, and the vernacular; by the
spiritualists, as that of beasts, musical instruments, wild animals, and soul.

It is evident from the above remarks that great dif-
ference of opinion existed among expositors of the Veda
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even in Yaska’s time, considerably more than 2000 years
ago, and that the objections of sceptics and rationalists
had to be met and answered by orthodox theologians like
himself. He commences his own exposition thus (L. 1) :

The traditional collection of words has been thus traditionally repeated.
That must now be explained. They call this traditional collection the
Nighantus. [Samamnayal samamnatal sa vyakhyatavyas tam imam
samamnayam nighantava ity aéakshate.]

Perhaps as good an example of Yaska’s condensed style
as can be offered is a passage quoted and explained by Pro-
fessor Goldstiicker from Roth’s edition, I. 3. It is inter-
esting as showing that, for the better interpretation of the
Veda, Yaska aimed at giving some sort of exposition of
grammar and grammatical science as then understood :

(The ancient grammarian) Sakatayana says that prepositions when not
attached (to nouns or verbs) do not express meanings; but Gargya says
that they illustrate (or modify) the action which is expressed by a noun
or verb, and that their senses are various (even when detached). Now
they express that sense which inheres in them; that is, that which
modifies the sense of a noun or verb. The preposition @ is in the sense
of limit; pra and pard express the reverse of that; abhi, direction
towards; prate, the reverse of that; a#i and su, superiority; nir and dur,
the reverse of these two; ni and ava, the act of taking down; ud, the
reverse of these two; sam, combining together ; »i and apa, the reverse
of that ; anu, similarity or being after; api, conjunction ; wupe, the being
appended ; part, being all around ; adhi, being above or supremacy : thus
they express various meanings, and these must be taken into considera-
tion. [Na nirbaddhd wpasarga arthan nir-alur it Sakatayano, nama-
khyatayos tu karmopasamyoga-dyotaka bhavanty uééavaéak padartha
bhavantiti Gargyas, tad ya eshu padarthak prahur ime tam namakhya-
tayor artha-vikaranam; a ity arvig-arthe, pra parety etasya pratilo-
myam ; abhity ablimukhyam, pratity etasya pratilomyam ; ati su ity
abhipigitarthe, nir dur ity etayol pratilomyam ; ny aveti vinigraharthiya,
ud ity etayoh pratilomyam,; sam ity ekibhivam, vy apety etasya prati-
lomyam ; anv tti sadyiyaparabhavam; apiti samsargam; vpety upaja-
nam; poriti sarvato-bhavam; adhity uparibhavam aisvaryam vaivam
uééavacan arthin pralus ta upekshitavydh.]

There is a still more interesting passage on the subject of
derivation a little further on in the same chapter (I. 12) :
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So these four kinds of words have been enumerated, nouns (naman),
verbs (@khyata), prepositions (vpasarge), and particles (nipata). Saka-
tayana affirms that nouns are derived from verbs, and on this point there
is an agreement of the etymologists (nairukta-samayal). DBut Gargya
and some of the grammarians say that not all (nouns are derived from
verbs). For if all nouns came from verbs, then whatever performs the
same action ought to have the same name. Thus, if asva, ‘a horse,” were
derived from the root af, ‘to pass through,’ then every one who passes
along a road ought to be ealled asva ; and if ¢rina, ¢ a blade of grass,” were
derived from the root #rid, ‘to pierce,” then everything that pierces ought
to be called #rina. Again, if all nouns were derived from verbs, then
everything would have as many names as there are states with which it
could be connected. Thus, sthind, ‘a post, might be called dara-$aya,
“hole-sleeper, because resting in a hole, or sai-jani, ‘joiner together,’
because things are joined by being attached to it. [Yaska ends by taking
the side of Sakatiyana. See Professor Max Miiller’s Ancient Sanskrit
Literature, p. 165.]

The thirteenth and fourteenth chapters, commonly called
the Nirukta-paridishta, are thought to be the work of a
more recent author than Yaska. There are numerous
classical glossaries by later lexicographers, e.g. :

The Amara-kosha (sometimes ealled Tri-kanda, < having three chapters’),
by the Bauddha Amara-sinha, probably not later than A.D. 500; the
Abhidhana-ratna-mala, by Halayudha; the Abhidhana-éintimani, by the
Jaina Hema-éandra ; the Visva-prakafa, by Mahesvara; the Dharani;
the Medint; the Haravali, &e.

The Vedangas— Vydkarana, < grammar.

This word Vy-@-karane means literally ¢undoing,” and
is applied first to linguistic analysis and then generally to
grammar, but especially to Panpinis grammar®. It is
the opposite to Sanskarana, ‘putting together,” whence
the formed language is called Sanskrita, constructed’
Strictly, the great Vyakarana of Panini can scarcely be
regarded as a Vedanga, seeing that it only treats of the

! No Pandit would use Vyakarana except for Sanskrit grammar, and a
man’s Sanskrit scholarship is often summed up by deseribing him as know-
ing ‘the Vyakaran’
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Vedic idiom exceptionally. The grammatical Sttras which
preceded his time and which have nearly all perished must
have constituted the Vyakarana division of works ancillary
to the study of the Veda’. Nevertheless, the grammar of
Panini, which is the great standard of correct Sanskrit, is
usually taken to represent this Vedanga, and as it is one
of the most remarkable literary works that the world has
ever seen, and as no other country can produce any gram-
matical system at all comparable to it, either for originality
of plan or for analytical subtlety, a brief description of its
characteristic features may be introduced here.

Little or nothing is known of Panini, the author of the
grammar. He is described as a descendant of Panin and
grandchild of an inspired legislator named Devala. His
mother’s name was Dakshi (whence he is called Daksheya),
and Saldtura in the Gandhara country (Kandahar), north-
west of Attock on the Indus, is said to have been his
birth-place (whence his name Salaturiya). e belonged,
therefore, to the North-western or Western school. As,
however, in later times he became more and more an
object of reverence, he was at last actually canonized by
his admirers, that is to say, exalted to the rank of a Rishi
or inspired Muni. Hence he is fabled to have seen rather
than composed his grammar, which was declared to have
been supernaturally revealed to him, the first fourteen

! Panini himself mentions several grammarians as having preceded
him, such as Apiéali, Kadyapa, Gargya, Galava, Cakravarmana, Bhara-
dvaja, Sakatiyana, Sakalya, Senaka, and Sphotayana. Th<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>