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SIDRCP s1S.

Hindu religious am philosophical activity la aa
couple* as ins kuropean. fns Haas underlying the karaa
notion ara m atfold am buried In ceremonial and sometin
obscure ter“inoiogr. nevertheless, several eonospta apoear
to toe forerunners of aar-sat yta (In the h*t-yeda), yajna
anl re-death In the tor&hmaast davayara and pltryana are
corollaries of tna foregoing concepts. toharaa la mat
probably of Idantleal isaanlng with karaa, opantahadlo
thought already contains the karaa doctrine net net elabor-
ated. suddhiea definitely introduces karaa aa the gmmd-
plan of its teaching, the latter idea toeing tonsea on causation
It tires a definite and central plaoce to IMtan thw ht. tot
later writings of tne Indians, karaa la modified, dee to tr»
Inrush of nor ideas, tout sutostantlally It preserves its
original meaning. tM among two fire outef eomsentator®
of thn hrateassutra, Ankara and samnuja hare sade an attemr.t,
to give It a metaphysteal bookground. The foraarsuooeeedsd
In ideluding karaa In his system, nut had to split knowledge
into aetaphysieal and empirical. The latter *aa In eorae
senses a aoa, lesont to Sankara. The auryn-Oita deals with
the protolem of karaa as an accepted foot, severthalesa,
trying to solre tne relation between m ttaa, lorara and .lira
on a logical ground, traplies difftoultiee.

The possttolllty of oonoelvim the karaa dootrine as on
universal law of causation, as understood toy the Hindus, In
oonnestion with the idea of heredity, environment, fate eto,
asvonral aspects of unaerstandint karaa In Its bearing on life -

biological, psychological, ethical »m metaphysical.



* CHAPTER X.

In dealing with any particular system of religious
and philosophic doctrine, one should hear in mind that all
our actual thinking stands in close relationship with all
previous development of the thought of all mankind* The
primeval traditions and manifoldness of conception are the
basis upon which our thought is founded, and is still creating
new outlooks upon the world and striving after new ideals and
criteria of truth* There is a great risk of sacrificing the
real meaning of words in interpreting literally* the scriptural
texts of a religion* Much more so, if one takes only isolated
facts and treats them separately, and not organically. This
applies especially to Indian religion and philosophy* because
the old Indian mind was directed upon a search after the

ultimate reality of things - after truth, however elastic it

CO

man was the task of the Indian Sage. The eternal quest was:

may he* To Know the ultimate ground of the universe and

"Why, by what means, from what substance, has all this world

originated?" and Bhagavati answers shortly: "I am alone this

. (2)

eternal all, and there is none other.' Truth does not

mean a fixed standard of thinking, but a continual growth and
change of human reasoning* Being cftwofold aspect, static; and
dynamic, it assumes different appearances, so that it actually

is never reached, in the human sense of the word.

(1) TU Bra. Qpanlshad. It Is said tnat t&ere are twelve
conceptions of Brahma, when Gargya Balaki was questioned
for a definition of Brahma as the ultimate ground of
things. (2,1, 1 - 15) This 1s a leading idea which
pervades all vedantic thought, viz. that whatever is
conceived by man at different stages of his evolution as
Brahma, will he God to him. If he discerns what is
permanent in the world he transcends human logic.

(2) Bjmgavata Parana. 1l,xv, 51 - 52.
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There Is no absolute truth about any particular
system of doctrines. A certain idea may he true* if
considered from a fixed standpoint, and if taken in
relation to postulates which underlie 1it. However,
human thinking is not only the product of sense-observation
of the universal becoming, but also the result of the
unconscious living, which at a certain stage reaches
self-consciousness. As children, we perceive things in
pictures and they represent a reality per se: when we are
grown men, thought takes up those pictures and Interprets
them, so that at last they reach a fixed standard for the
sake of human activity. The child-like state implies a
necessary stage for the development of a perfecting human
being and consequently it is necessary for the evolution
of self-conscious man. The more we go back into the hoary
past of humanity, the more we notice this manifestation of
child-like reasoning, so that an enormous effort is required
to discriminate the myth from reality, the truth from super-
stition. Ityths and symbols constituted the only reality
through which the experience of nations and races was‘mani-

fested. Although concrete ideas of faith were expressed

o,

emblematicallyAiKthey exhibited, nevertheless, a symetrical

and philosophic whole; from Prajapati down to the anthro*-
pomorphic goddess Kala and various demons. How are we,
then, to treat old Indian texts on religion, when the trutft
was not written but. according to Indian mythic writers and
commentators, knowledge was derived through srutl. and holy
rsia were oral intermediaries between gods and men? W ritten
texts are of no help unless we rely upon Intuition, which

means the transcendance of empirical knowledge.



Vlvartah and Hlvrttlh would ue fitting terms for
Vedantic mode of thought to express the periodical evolution
and involution (manvantara and pralaya” state)of the universe,
while for a Buddhist thinker the universe meant ntvama, i.e.
an eternal going-on process® Both cosmogonies have the same
"background* Por many Christians of today the universe is a
patch of architectural work which was done once for ever* But
the recurring wheel of life always tends to correct our
mistaken views on life, giving us a warning as to what is
reality. Indian thought was always inclined to conceive
the universe as an organic whole, stretching into infinity.
In its metaphysics the phrase "beginning and end" but rarely
occurs (cfvTBuddhist anti.)* 4Xl4 then usually as a wording to
be rejected. The universe is being created since eternity.
So long as there is a cause, a desire, which produces the
universal so long the universe will exist* However much
the vedic texts may be in contradiction with the logical
thinking of today, we should bear in mind that logic in our
sense did not exist at that time, because the Indians followed
the thoughts of gods, which were right of themselves in their
particular function. Gods were represented by them as express-
ions of the superhuman, as more highly evolved beings, without
it being actually realised that there was any essential difference
between god and man. This i1dea of man becoming a god, and
being a god, was slowly emerging since the earliest times, and
gradually preparing the ground for its realisation in Christianity.
One becomes god through the exercising of tanas., through the
practising of karma (sacrifice), and we know that even Brahma

practised tapas in creating. The final logical conclusion was
that one becomes identical with what one does. (comp. Talt.Up.

co . . :
3, 13’. « It was a matter of efficiency, realisation was

CO* "lhe self-existent Brahma”"1*ormed austerity (tapas). He
2°?17ed; in gusterity there is not infinity. Cone let ne
sacrifice myself in created things, and created things i1n myself *
1Sat.Brah . XIII, 7,1,1.)(WE. s"K Ut toets, 14.



the same, Cl-) Therefore the gods were absolute guides of

human and cosmic development, and this shaM not be inquired
into. And if someone was so inquisitive about the origin

and ultimate end of the universe, he was privately initiated
into the mysteries of life* the origin and meaning of the
world. So when ArtabhSga asKed YajnavalKya what becomes of
the soul after death, the latter said: "We two only will Know
of this. This is not for us two in public (to talK of).*
"They two went away and deliberated. What they said was Karma.
What they praised was term ,* (Brh. Up.Ill, 2, 13). This
passage shows clearly enough that for the Indian, there were
two ways of obtaining Knowledge of the mysteries of life:
esoteric and exoteric. On one plane there was no need of
entering into problems of existence, because certain truths
were im plicitly believed and never required a logical proof
and discourse. [t was enough to maKe clear to the people
that there existed higher beings who guide human evolution*

On the esoteric plane, those who were enough trained, could

be acquainted with the gnosological problems of existence.
For, according to SanKara, should one recognise the Identity
of one’s own soul with Brahman, considering the manifested world
as mSya; there was no need for developing doctrines of either

Samsapa or jfflrflgt or of any Kind of future existence, because

(1) TilaK says in his "Arctic Home in the Vedas* - "Aitiha
SIKas believed that many of the deities were real historical
personages, who were apotheosised for their supernatural

virtues or exploits. Other theologians divide the deities

IntQ Karma-devatas, or those that have been raised to the

divine ranK by their own deeds, and Aiana-devatas, or those

that were divine by birth, while UailuKtas (etymologists)
maintain that the vedic deities represent certain cosmical

and physical phenomena such as appearance of dawn..." etc.
PP.237-238. The word deva, coming from the root dtv_, meaning
to "sport" "desire to conquer", activity, praise, Joy etc.,
hence manifoldness of conceptions of "deva*. native commentators
usually give ten different meanings to "deva*. (corap 8V.Baranand
Baraswati: Introduction to the comment.on the vedas, p.94 sy).



all these problems have value for this world of appearance,
while for those who have overcome maya, there was no need for
any discussion. Vidya (Knowledge) was not delivered to the
uninitiated. One had to pass through certain preliminary
stages in order to get the true Knowledge which made him free
from bonds of matter and led him finally into union with Brahman.
There were necessary Yoga practises which enabled him to come
into a certain state of mind to receive the sacred Knowledge.
One must first become a neophyte and pass through psychical
trials, that conducted him finally into the inner teaching

and understanding of the Vedas. An inner experience was
required which enabled a fit person to come to the Knowledge
which meant liberation. So it was with all religions which
preceded Christianity, as well as in the primitive Christian
church. Because to the Vedantic thinKer all manifested
universe was avidya and only "through Knowledge comes liberation"
(jnanan mokgah).

There was implied even in the RV a belief in the world-
order which regulates the life of the whole universe and of
mankind. Later on this developes into a general idea of
cause and effect, of merit and demerit (dharma and adhsrma) .
AS 1is his (man’s) desire, such is his purpose; as is his
purpose, such is the action he performs; what action (Karma) he
performs, that he procures for himself.* {\}) We do not find
any explicit mention of the idea of transmigration or of
Karma in the sense of retribution in the hymns of RV. Some
Scholars have tried to trace Samsara in some ancient portions
of the RV., while others refute the same on philological

grounds. But there is a wide distinction between the idea

(*l)v. *3Yathakamo bhavati tat kratur bhavati yat kratur bhavati
tat Karma Kurute, yat Karina kurute tad abhisampadyate. (Brh.
4, 4-5).



of transmigration, common to many ancient nations, and the

idea of Samsara, a recurring wheel of existence.” The
word "karman" occurs in the sense of *work®, “sacrificial act",
sometimes personified as a god barman, which has originated
with tanas - penance. religious austerities,-(another important
concept) from the primeval waters. ® souls of the good

were supposed to go into the heavens of Yama, where they

enjoyed dlissful life together with the fathers (pitarah).”
The souls of the evil ones go into the deepest darkness.” ' But

nowhere 1s there any explicit statement that the soul returns
to earth again to live a new life either in human or another
form. In the RV. Yama is nowhere represented, as in the later
developments of Hindu religion, as having anything to do with
the future punishment of the wicked. The most prominent
references to a future life are found in hooks 9 and 10 of the
Rig-Veda. In the earliest Vedic literature, for aforesaid
reasons, there is no trace of the idea of karma implying that
life does not begin at birth and end at death, and that it 1is
a link in an infinite series of lives, each of which is
conditioned and determined by the acts done in previous
existence. neither do we find any systematic exposition of
the cause and effect (hetu) or even the general Indian conception

of the nlmitta - chain of causation. nevertheless, there were

(1) cr. Qldemaerg Hoten zu»aEig7.IT, 42, 1; VII, 33, 9 ;
X, 14, 14.

(2) Atterva V. 11,8.6,1. (tne golden egg or
world-embryo) contained potentially all the gods and the whole
world, (rv. X, 121). The waters have played an important part
in all ancient eosmogonical systems, as representing the symbol
of the all-powerful tranquil cosmic forces which operate
continuously, those forces being inherent in them. One example
is Taoism. But the idea of water was much more closely assoc-
iated with religious rites, in bathing, sprinkling etc. In the
Brahmanas, waters symbolically denoted dharraa which is identified
w ith satya (truth), yajna (sacrifice), sraddha etc. (comp. Muir
Sanskrit texts, IV, p.16 sjr, esp. 26-28).

(3) BI. IX, 14, 10. Atha pitrint suvidatran upetf yamena ye
sadhamadam madanti.

(4) gv, x. 152, 4. Yo asman abhidasati, adharam gamaya tamah:
AxaoTfoy. xx,” 2, 4.
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in existence similar concepts which to a large extent
expressed essentially the same idea* The Karma-concept QA /0aAJ oj-
/vwas only a modification of the earliest thinking - a gradual

transformation of the idea which existed since earliest times,
¢t uj rvot- ex,L tts-aCt ft* fCouvtrvoo (>cccarv ) a*ssul-m.«"C (tT rvvaoL>M.yv& c.]l 1.<xaaj c>V7
cturvek, <ULut4- lCQsCmtf N (Za»L Cevti- JVVols . nn}L i1"0 Fi3- 10JL 1

There were many concepts’underlying the conception of karma
such as yajna (sacrifice), dharma, and especially yta ~ a
universal world order in nature and ethical standards which
developed out of observation of the regular movements of the
heavenly bodies* as Oldenberg * says: “The idea of £ta
has come from the oldest times. It appears sometimes in RV.
as a self-independent force, sometimes as an expression of
divine will, carried out and protected by the gods: the
first conception is a primordial one, while the second is
based upon the natural necessity, to bring into harmony the

[13

idea of yta with the belief in the divine power over things.

Ror in the Vedic times there existed implicit belief in the
power of natural forces (often personified) as being ensouled*
The uniformity of the movement of those forces might and imist
have suggested an immutable order of things* It is not
improbable to imagine;, as Max Muller suggested, that yta
originally meant “the firmly established movement of the
world, of the sun* of morning and evening, of day and night,
how its manifestation was perceived in the path of the heavenly
bodies.... and how that path (rta) on which the gods brought
light out of darkness, became afterwards the path to be followed
by man, partly in his sacrifices,.partly in his general moral

conduct.“ (2) So actually yta was a religious concept, the

1* Die Weltanschauung der Brahmama-Texte (Gottingen 1919) p. 124
and in Religion des Veda p»194 and foil.

2*  Lectures on the origin and growth of religion (London 1880)
P.244 foil.



antithesis of which was an-rta; and undoubtedly in the course
of the evolution of the religious consciousness, both came to
mean an interplay of the opposites: good and bad* true and
false. We find traces of the meaning in the Upanishads as
for instance chandogya, where anrta denotes a work connected
with samsara, since those people who do not look for true
desires "are carried astray by untruth" {anitena hi pratyttdaijj
(VII, 3, 2)* Yalna (sacrifice) itself is much more than

a simple human act, by which men showed to gods their
veneration. Even gods perform the sacrifice, which means
the order of the universe* (1) Eta in its ethical connection
meant a moral law. It was an impersonal conception* With
the passing of varuna in the post-vedlc period the content of
rta was taken up into that of dharma "law" and karmap
"retribution” (2) Later on, or probably simultanec
taking into consideration the unsettled chronology of the
Hindu literature, we find in the Vishnu Purana the third

- . . *
s/akti of the universe i1s avidya, which is known as karma.§ '

There we find also mentioned the transmigration of souls as

(4)

an elaborate system of belief*
The idea of rta as an unwavering order that controls

the gods and men, gradually assumed the meaning, in the

(1), A,Bergaigne: Religion vedique (Paris 1878-88). "Plus
generelement on peut dire que la notion du sacrifice celeste
n !iinpllque pas necessarement l*Intervention d»un personnage
auquel 11 solt adressl. Ce sacrifice est avant tout le
prototype Indispensable du sacrifice terreste" (1,208) "The
universal value of the sacrifices might suggest more than

sacrificial work," because "The whole universe takes part
in sacrifices," (tat sarvam “ajna abhaktam). Sat.Brah
3,6,2,26. or in another place "Therefore a man, offering

all oblations, all creatures in the sarvamedha (universal
sacrifice) obtains superiority, self-effulgence and supreme

dominion." (Sat.B. X III,7il»1J*
(2). Griswold: The Religion of the Rig Veda, p.133*

(3). Avidya karma samjnanya trtlya saktirisfcyate (v.P. VL
7, 61).

(4). V.P. 11, V, 56



Brahmanas* of moral order, which Is not to be transgressed

by men, The word asha in Avesta Had the same significance®

The followers of Ahura Mazda were in close connection with

the Vedic Aryans not by blood only, but also in language

and religion* # So the asha in its meaning may be identified
with rta, as there are parallel passages in BV and Avesta which
are sufficiently convincing to show that there was a common root

of Zoroastrianism and Hinduism, * The conception of rta

itself has many meanings in the RV., which does not diminish
its value, if we bear in mind that in all ancient religions
words were used symbolically for expressing the idea underlying
them* AS Ahura in Avesta was the name of the god of the Asha-
world, in the same manner varuna, in the Vedic period, assumed

the function of the “guardian of the world order* (gopa rtasya).

It appears that gods in turn assume this guidance of the world, (3)
Por in any religion we must clearly distinguish three elements,
which constitute the essence of all, i.e, metaphysical (sometimes
called esoteric), ethical and sacrificial or practical. I[f any
of these three elements predominates, it means that the balance

1s disturbed.

(1) Max Mhller*s opinion is that there is an Intimate
connection between the mythology and the religion of Zoroastrian-
ism and Vedic India, and that owing to a schism they separated*
(chips from a German Workshop, I, 83), Lately, this close
connection has been discussed more fully in various works
without a plausible conclusion* Cf.

§2) J.Darmesteter. Ormuzd Anriman, (Paris 1877) PP-7 * foil.
"Rxa est " ‘expression, technique pour designer l*ordreduniversel,
Le monde pour les Rshis vedique n*est point un chaos ou’ regne le
hasard, Dans la nature, dans la marche et la succession des
phenomé&nes, il y a une loi* une habitude, une r>gle.t (vrata
vadha, dhaman (s.c. p.13)* ) N

Iso s.K.Hodlvala; ~ Indo-Aryan Religion (Bombay 1924) P.35*%

KL jQnlelex&ei” s ALy 0oVA o Wove

(3) Pargfliawfl. o.c. 111, 256 ("The idea of law in tne cult of
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Sometimes gods are called in RV jrtavrldh (holy-minded

or "promoters of sacred order") as in zend asha-van; "May

pusha, the promoter of sacred order, preserve us from calamity."

1)

Eternal A diti, Mitra, Varuna...

Or again: "I praise you, guardians of the great law,

2
« () The gods are the "Lords
of the Law" (rtasya uathyah), "dwellers in the hdme of order"

frtasva -pastyasado) ~  Varuna®*s characteristic title 1is dhr-

tavrata "Whose ordinances are fixed" * "Enthroned within
his palace sits gdd Varuna, whose law is firm. All wise for
universal sway" Occasionally we find gods identified

with rta, which is not at all surprising, as in Christian
fathers™ we find also God identified;, with goodness, truth, etc.

So Mitra and Varuna are mighty lords and they are supreme law.”6"
“By your high law firm order is established there where they
loose for travel surya»s horses". it is very characteristic
that the sun is called the "wheel of rta", while in Buddhism

there exists the same symbol for expressing the universal motion

of (8)

samsara. A definite attempt has lately been made to
connect Varuna-Mitra with the rta concept.Especially suggestive

id the contention that actfidatfy rta produced samsara and karma)

since rta is to be taken as referring to both macrocosmos and

microcosmos*g\% The close connection of these two symbols must

(1) RV. VI, 75, 10. Pusha nah patu durltad rtavridhah. - Pasha
1s invoked as "charioteer of our rittf (rathir rtasya no bhava")
VI, 55. 1.

(2) stusha u vo mahartasya gopanaditim mitram varunam sujatah
(RV. VI, 51, 3).

(3) RV. VI, 51, 9. Comp Deussen A.G.Ph. 1> pp.92- 93.
(4) RV. I, 25, 8.

(1) RV. 1,25,10. nl s&asada drlirlta®yrato varunah pastyasva
sararajya ya sukratuh*

(6) rv. V, 68 1* Mahi akshatran rtam vrhat; while both are
none the less "guardians of the order" rtasya gopavadhi, (v.6371)

(?) rtena rtamapihltam dhruvam vam spryasya yatravimucantyasvan

(V,62,1)>"In a hymn addressed to Surya (rv.VII,63). Samanam

(8) ~ CChakram paryavivrtsan yad etaso vahati dhurshu yuktah
(j.R.A.S. (1894) p.367 gives a description of the
(meaning of the “wheel of life" in Buddhism*

(9) B*Helmann in Pestgabe h.Jacobi, Bonn 1926, pp.212 foil*



be considered as a great help in interpreting the origins
of Buddhism, which was not absolutely a protest against
Brahmanism and anything but a revolt against law.

AS said before, the term rta was applied to the
activities not only of tie Mitra and varuna, but also of
other Hindu deities. Agni becomes rtavayi - keeping within
the fixed order - (RV,III,2,13)* There are numerous passages
in RV. which refer to the conception of yta as a fixed order
of things, which sometimes assumed an ethical character. For
Instance in RV. IX, 21,1, and X,37,5 the good are those who
follow the path of rta. Ordered conduct is called a true
vrata (RV. 2,27,8) and yratanl are the ways of life of good
men who follow the path of rta. In another place, later.

(1)

Prajapati becomes the first born of the rta. In Sarvadarsanp-
samgraha rta is explained to .mean the works done without
desire of fruit or which have for aim the attainment of the
Highest Brahman; whereas anrta denotes the works in connection
with samsara which brings little fruit and is opposed to the
attainment of Brahman. (Samsarikalpaphalam karmanrtam brahma-
prapfctvirodhi). (s.D.S. of Dayana madhava, Poona 1924 p.100
Comp. cha. 1ip. 8,3,2). The idea of rta obviously survives
all vedic gods and preserves its identical meaning both in
the Brahmanas and the Upanlshads.

Very often in earlier religions the terms are formal
and convertible, especially in Sanscrit, which uses often
one term for expressing an idea, the meaning of which changes
according to the evolution of the consciousness of the people.
For instance, originally the expression "Brahman" did not
mean "Universal Spirit" neither was it identified with §&ma.,

but meant originally "holy word", “prayer", "magic formula" etc;(z)

(1) 6,11,2. Athar. V.5,24,13. 12,1,61.

(2) Qldepberg in Hachrichten Kon.Gesel-der Wissenschaften
Gottingen, 1916, p.715 foil.
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It often Happens that a word belonging to the common language
and used in vague and conflicting ways is taken over by science
tHat it may correspond to some precise concept, THen scientists
interested in different and more or less incompatible concepts
claim exclusive rignts over tHe same technical term, THe term
mbecomes for some time ambiguous, it answers to more concepts than
one* Something of this kind has occurred in regard to the words

"

"maya", "brahman", "rta" and "karma*, " A fter a long period of

time these concepts assumed definite meanings: the concept £ta

was superseded by karma, a universal law of action, and hence
the moral law, which rules supreme over all divine and human
"beings,The tarm Brahman evolved into an Universal Spirit,
a cosmic principle, (3 )m‘a‘ya, which meant originally "magical
power" crystallized into the appearance of the manifested
universe,

The conception of punarjanma, samsara and karma are already
found in the Brahmana literature, especially in the passages
which speak about immortal life and penal retribution after
death. The fact that only in the Brahmanas are we met with
hints of the i1deas of samsara and rebirth, and not in the vedic
period, has puzzled many scholars who expected systematical

treatises on the above subjects, in order to grant that the

idea of reincarnation and karma is of Aryan origin,

(1) Griswold in his "Religion of the Rig-Veda", holds the
opinion;that there is a distinct suggestion of the conception of
karma in the expression is”apurta (performance of charitable deeds
or sacrifices), p.178, "TstapuKa is replaced by karma, the

accumulated deeds of a given lifetime and the attendant evolution

which these deeds have worked upon the spirit,” Cony>.S<wKcovct'j] Comnx.
O-ry- /*LEVS/ILCU 1,9

(2) Comp.Fefltgabe H,Jacobi (1926) pp,205-10,
(3.)) Taitt. Brah. 2,8,9,6,

(4) P.D.Shastrl in his book "The Doctrine of Maya" points out
very clearly how one single Sanscrit word may assume different
meanings in different texts, (ch I and ffcll.)

| 5) enb&g "L Reiligionidefkire
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Today it 1s a well-known fact that the belief in transmigration
of souls was common almost to all ancient peoples, hut it is

also true that nowhere is to he found such a systematic expos-
ition of transmigration and the law of karma as in India. The
reason why the Vedas do not mention it? we may reasonably assume #
was that the Vedas were not composed for the philosophically
minded thinker* hut dealt chieflyU th the present life of the
human race* leaving aside speculations as to future existence.

It is a well-known fact that actual experience precedes the

understanding of it. as S.Levi points out "The Vedic priest

does not leave the living man at the precise hour of death®* in
order to enable the different constituent parts of the human
being to follow their right course* because *body* and *soul*
according to the Indian mind were not units, but composite,
and this *composite nature* of a human being is not peculiar
to Buddhist thought, but also characteristic of Brahmanism.

Some scholars suggested that the conception of saipsara and
karma was absorbed by vedic Aryans from other sources, Egyptian
or Greek or Indiglnes. " Prof. Keith recognises the difficulty
in determining possible Influences, if any, of Dravldian

aborigines on Aryan religious and philosophical thought.' The
final conclusion arrived at is that there is enough probability

to suggest that these doctrines were preserved as esoteric

teaching and imparted only to dflja-s. Considered philosophically”

CO Qough in “Philosophy of the Upanlshads* (London 1903) is of
opinion that transmigration was taken from indigenes in the course
of their absorbtion of indigenous blood. (25). W might as well
suppose that they originated amongst the Vedic Aryans independently,
having a different order of ideas in the background. There are
many instances in the folklore and religion of ancient peoples

with similar beliefs and practises, of occurrences of this kind,
but this fact only shows either that there is a common source or
all beliefs of mankind, or that through some unknown reason they
developed simultaneously.

(2) Religion and Riilnsnphy nf the vedas and the IJpanishada”
Cambridge 1925, (Harvard orient*series) II, App.g. The opinion

of G.w.Brown in ”“The sources of Indian Philosophy" ("Studies in
honor of M.Bloomfield*) p.78 foll® "The doctrine of transmigration
appears to be based on Dravldian animistic belief." has not
sufficient foundation in facts.
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the characteristic teaching of later Indian thcught (tiiat of
tne notningness of individual existence and of tne universe) has
its root in tne in”ermanence of numan earthly life* and this
doctrine has been a well-founded ground for the idea of rebirth
and Karina, which implied the transciency, Qne set of doctrines
is easily transformed into anothar with the gradual emergence
of the numan consciousness, a principle which may he applied to
many religious systems. The more so with the Indian mind* if
we tafce into account the speculations of the Brahmanas who
speaK incidentally about the penal retribution after death,
Satauatha Brahflana, ©~ is full of passages which refer to
anothar world, hut does not sayanythlng definitely of the duration
of the dead in another world. [f we admit only an indefinite
future state which is foreign to the Indian mind, without taKing
into account transmigration and Karma, we are only groping in
the darK ahout many passages which occur in the Brahmanas, The
view taKen hy S.Levi, that the doctrine of rehlrth in the
Brahmanas is presented preferably in the negative aspect, that
what can he called re-death is very reasonable and it implies
the same conception, (2) Oldenherg, without maKing any definite
conclusion, admits that it required a long period of time in
order that the doctrine of transmigration might he formulated,(/5)

and that it must have passed through many a stage. Possibly *

(1) 3.B, 1,9,3,2 and foil. VI,2,2,27 and X.5,2,23. Prof.Weber
la z.D.M.g vol IX, p.239 gives an account or a legend which occurs
in SkfcBr [X/ 6,1,1, and foil.) concerning the future retribution.
Bhrgu the son of Varuna went hy his father*s command to the four
quarters of the world. There he saw a man being cut into pieces
and eaten by other men* When questioned by Bhrgu they declared
all, that they were revenging on their victims the treatment which
they had received at the hands of the world (i.e* earth). Thent
at the end of the seventh verse comes a significant phrase, "Then
Varuna Knew, he has Indeed seen it." It is not d1ff1culta].£op££—
ceive that this is not a simple story, hut that it refers to the”
souls of men* although apparently it has nothing to do with
transmigration.

(2) S.Levi conference Musee guimet. 1904, p.91,

(3) Oldenhergi Die Lehre der Uuanlshaden: Von voller Ausgestaltung
1st die SeelenwanderungdoKtrin doch auch jetzt noch weit eutfernt.
Wandlungen die so tief zu den Fundamenten des Glaubens hinaf Btechen
& deren Konseauenzen sich allseitig so welt erstrecKen, Konnten ja

etc3l* Kurzer Zeitraume zu ihrem letzten Ziel gelangen
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it may Have absorbed foreign elements of similar dostrines”

as 1t often Happens with many religious and moral conceptions#
THe fact that tHe older texts speak very rarely about tHe
future life of tHe soul* does not mean tHat tHe “doctrine

of transmigration is not Aryan and not Brahmanic, as De la
vallee Poussin, quoting Barth*s “Religion of India”, is

trying to prove, and tHat doctrine of rebirth does not agree
witH BraHmanic Ontology. (D But tHe fact remains/yin all
primitive systems of doctrines there were not classifications
in either philosophy or religion such as we conceive them today.
Religion and philosophy and mythology were mixed together.
Religion was science and science implied religion# When later
on Mr.Poussin adds that “The doctrine of transmigration has its
root in reincarnation, in gandharva, without which the system
cannot he conceivedl this only corroborates the above
statement, that although many ideas are not to be found in
older texts, we can and must logically deduce them from similar
ideas by internal evidence if we are to understand the spirit

of a religion or philosophy. The very fact that Buddha accepted

(1) Indo-europeena et Inao-lranlens. (p.286 and foil), “in
order to conciliate the atman with the belief in transmigration
one must have either changed profoundly this dogma by multiplying
the atman~s (saitikhya-system) or one must presuppdse that atmoa 1s
becoming cantinually individualised, clothlng itself in multiple
organisms, who think, act and enjoy.* This may be true, but
this is not inconsistent with the Brahmanic ontology, as we
shall see in Sankara, who demonstrated the necessity for rebirth
as a fact of empirical experience, without having destroyed the
metaphysical Being-aspect of Brahma. The idea of rebirth* taken
for 1tself* could Hot be understood without its correlative
notion of an Atman.

(2) The same. P.289.

(3) HlIstolte dea Ideeg ihepgopaique dang l'Inde.l (Paris 1906)
P’96* and further, “Dans la maniere dont les anciennes Upanishads
se sont represente' le processus de reviviscencea, 1l a eu trop
d‘hesitations, de divergences, debauches, sulvmes de dessin plus
completement pouss"BS, pour que cette elaboration ne soit pas tout
enti&re le fait des penseurs brahmaniques eux-meraes. (p.97).
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in principle the Hindu idea of transmigration and samsara
implies that those ideas nrust have been current in Brahmanic
circles (perhaps not fully understood and elaborated), although
we have only scattered evidence and implications in the oldest
Upanishads* The myth of Naciketas in Katha Up. represents,
very lively, the last remnant of Brahmanic allegory and
regarding future life and the causal connection between this
and future lives* " consciousness of the ancient
peoples was limited almost to perception in pictures, and

the group-soul was the guide of many primitive tribes and
peoples. Thoughts were not names or abstract things* but
living ‘beings* with whom most individuals had individual
connection and hence “initiation* was considered an indis-
pensable means for obtaining knowledge.

Apart from the Brahmanic conception of the sacrifice -
natural desire on the part of man to establish a link between
himself and gods” “There is nothing in the very principle
of transmigration which cannot be explained by the natural
evolution of the ideas, which are specifically Hindu and

Brahmanic/ says P.Oltramare.

(1) In this respect it is worth while mentioning the attempt
of Qldenberg to connect the Haciketasexperiences in the Yama-
world with Buddha*s temptation of Mara (Buddha* 58 foil.)



Chapter 1t.

aamSafra and Karma In older opanlahads.

that the idea of samsara and Kara was Ingrained In
the Indian mind was newer demoted hy any Hindu, whether
today or several thousands of years ago. It was Im plicitly
hollered. As M.Muller points out: '"the idea of the soul
ewer coming to an end Is so strange to tne Indian mind that
there seemed to he no necessity for anything like proofs of
Immortality, so common to European philosophers. mowing
what Is meant hy *to he* the Idea that "to he* could ewer
become '"not to he* seems to hare heen Impossible to the mind
of the Hindus. If hy "to he" is meant samsara or the world,
however long It may last, then Hindu philosophers would newer
look upon It as real. It newer was, newer is, and newer
w ill he." 1) This idea of the transiency of things Is
definitely settled in tne Budaniet mind. *m beginning le
known of tne samsara of the beings streaming and flowing to
and fro, being oovered by Ignorenee and fettered by thirst
(tanha)*."

In the Rlg-veda we do not find any textual mention

(3)
of samsara and karma, hut later, In one of the earliest

(1) Six systems of Indian philosophy (L.ldlp) p.lop.
(2) aaayutta nlkaya, It, 178 & foil.

(3) P.oitraiKire In h'hlstolre des Ideas Theosophlques"
(i‘arls lpop), 1, 97-98, suggest that other oonsideratloas
oan he adauoed to show that the idea of transmigration Is
Vagasiy hinted at In the wedas. for Instance, It was
helleyed that the sacrifice carries the offerer to heaven
had then hack to earth until he dies, and that life descended
from the sky as rain to produce fruits and nourish and
generate life In turn.



Brahmanas thars is an allusion to It: '"And they who so

know this, or they who do this ceremony, corns to ll1fs again
wlisn they haws died, and coming to lIfs they corns to immortal
life. But they wno do not knew this, or do not do this holy
work, coma to life again when they die, and they Deoone the
food of hia (Death) tins after time.* (*¥) And again: *..and
when he becomes Initiated, he makes for it (his self) that
world heforehand and he is horn into the world made hy him,

henoe they say, man is horn Into the world made (hy him).* (2)

These passages clearly snow that in the satapatha Bran, the
doctrine of metempsychosis makes a definite appoaranoe. The
problem is put forward already in §at.Brah (x,1,4,14)," tad
ahuh Kim tad agnan trlyate yens yajaaanah punarartyu*®
apajaystl. "The second death* is often mentioned in the
older texts of the Veda, and is often Identified with pltyyaha.

Although It does not distinctly Imply transmigration, it is a

(1)._ fe ya rram etad vidua ya vaitat karma kuirate
mrtva punah sa&ohavantl to sam&havanta evlajtatvaa ahhi
sas&havantl ax*- — ya swam no widar ye vaitat karaa aa
kurvate artva punah sam&havantl te stasgalvannam punah
punarhhavantl. (Bat.Brah. x, 4,3,10.)

Jn Taltt nr. 5,1178Vé6l*fce who hullds up oaf knows the
Hholketa's fire, he escapes renewed death* (apa punar
mrtyua Jayati)*

In another places *The man Is horn into the world which he
himself has made.* (§JU vi. 32,2)

(2) lad dlkslto bhavati tarn krtSs lokam abhljayate, tasmadihah
krtam lokampuruso ahhljSyatas tti (8.8. VI,2%¥27) peusson
thinks that this Terse Is to he understood In the sense of
eagain becoming* and *seoond death* In anothar world hut
oonneots it with transmigration. (Ri.der nn.u.got) adding
that "It was only neoessary however to transfer that renewed
death from aa Imaginary future world Into the present, In

order to arrive at the doctrine of transmigration.* for
fi-Lgrl, the expression erepeated death® (punar-rartyu) in the
Brahmanas Should not he associated with the Idea of transmigration,
hut taken In the sense of e¢second death*. However, ha does not
f've sufficient proofs that this passage Is to he understood

n that sense. CBaeSXtM-.&i. aasiiriflB. (farls 1898) p.«5-9%.



clear suggestion that Braiisanio thinkers have Insisted upon

and valued the moral nature of an action, whloh gradually
assumed the Idea of an equalising luatloe - karma. Rillosophloal
and religious Interpretations of Death emerge here and there

in Sat.Brah. (x,5,1,4| XI,4,3,20* XI,5,6,91 X,6,1,14)
similarly In the Egyptian idea of retribution, the scales

are used to measure the good and evil works (XX,2,7,33).

In the earliest Bpanlshads the conception of
metempsychosis and term has acre or less definite plaos
and the whole trend of the spanlshads goes to suggest
that the karma-aoneept was not merely incidental, or was
added later, hut that it nade part of Vedihtlo eechatology.
In fact, in the Dpanlshads we find more definite statements
of the destiny of the human soul after death In place of
the vague and ambiguous concept of punishment and recompense
as expressed In the mr and BrShaswaa. "the oontrltmtlons
which the upanlshad thinkers made, was in offset to confolne
these ideas, by transferring the retribution from an unknown
and future sphere to the known and visible present, and by
asserting the precise equivalence of the recompense after
death to the deeds, good or evil of the earthly life.*

(1A Im A.8.Geden: Opanisads In XII, 547). That man's life

PWL/. !
Is often compared with that of a plant we find **eecarlW ae

u
Sankara’s time. The very faot that the Buddhist conception
of life in the earliest preserved records contains the idea
of karma and transmigration, as it were, ready for the mss
of believers outside, proves that karma must have been known
in all its details by Brahmins who constituted the largest
number of the Buddha's first pupils, life itself, or

that essence which constitutes life, Is something which

endures, while its opposite - death, Is only due to the



wrong attitude of the finite ego towards tne eternal,d)
and is described In tne Brahaaaas ss wrtvupgsaaa tne easmy
of prajapati. "verily, Indeed, when life has left It, this
mbody dies, the life, or living soul, dees not die.*C2)
And *Brahaa la life.* (oreh”V (3)

Mr the Indian mind, generation Is not the birth of
the soul for the first time, but Is wily a passing phase,
a coming Into the world of effects. Birth is only a
necessary medium through which the soul has to pass in
order to reap the fruits of its previous karma.” In
Altt,up. three different kinds of birth of man*s atm are
mentioned: as an embryo* physical birth Into the world
<of effects: and the third birth, which In our sense Is
death. She activities of man's urapa are not limited to
the earth atmosphere but are connected with the whole
universe, with sun, mown and stars. "All those who
depart from this world, to the aeon verily thsgr all go.
during the earlier half, It thrives on their pranai with

the latter half. It causes them to be reproduced.* CO

(1) *seSrho knows this) wards off death, death obtains him
not, death becomes his own self.* (atman) (srh.1,2,7.)

(2) Chand up. 6,11,3. Jlvapotaa vara klledam rarlyate
najlvo mrlyats iti.

(3) same, 4,10,3.

(4) nz, 62.
(5) 1,4, 1 - 5.

(6) StttU«V.WP., 1,2.



there la a tendency la the ijpanlahads to explain
philosophically and agrstloally the manning of Vedlo ritual
and ceremonies. The Agnlhotra sacrifice becomes a continual
cosmic process, which should he performed with knowledge of
Its universal hearing. The mystical Agnlhotra sacrifice
Is made to the universal ami. *if one offers the Agnlhotra
saorlfioo knowing it thus (i.e. that the cosmic process is
a continual Agnlhotra), his offering is made In all worlds.
In all heings, In all selves.«(x) .‘The second death*
cannot he escaped hy offerings. * Sacrificial fora becomes
Ineffective against rebirth.Instead of formal sacrifice
there comes 'thinking sacrifice* (Ishtapurtam jnanayajna).
I.e. knowledge as the truest means of liberation.

She idea of transmigration Is found first of all In
those parts of the Bpanlshads called MBMWtt m va (flve-
flre doctrine), the old Srahmanio conception of the twofold
way for human souls after death still holds good In the

earliest tfpanlshads: the devayana (the way of the gods)

(1) cn?™wd tin 5, 24, 2. Atha ya etad even vldvan agnlhotraa
juhoti tasya sarveshu lokeshd sarveshu hftateahu sarveshvftmasu
hutaa bhavatl. Similarly in sat.hrah XIIIL,7,1,1.

(2) SQO* 1, 5, 2

is are these sacrificial forms* (yajnartraa)
Xt 217



and oltrvana (the my of the fathers). "
The origin of the emo-rflr* doctrine* la contained
In the chandogya upanishad, in the form of instruction of

avetaketu by ddllakm concerning the clue to all knowledge.
This my bo taken as the ground-plan upon which the Ppanlshadio

doctrine of transmigration and karma Is built, moldeatally,
it nay bo observed that fire was one of the meat significant
elements of the Vedlo Aryans. Brajapati '"who produced Agni
from his mouth* has very aeon to do with the production of
living beings and gods, He is the primeval originator of

mankind and cosmos, acting through Agni. The cosmic fire Is

identical with heart's fire, since It influences willing,

Thinking and Wisdom, primarily, W the world-principle
willoil penetrates the whole world. Bretaketu Is asked five
questions:

(1) Do you know unto what creatures go forth hence?

(2) Doyou know howthey return again?

(9) Soyou knowthe parting of the two ways, one leading
to the gods, and one leading to the fathers?

(4) Doyou know howyonder world is not filled up?

(5) soyou know howin the fifth oblation water cornea to
have a human wolee?

1 N o s ! el

(1) The devavaaa way is for those *who know this and those

who worship in a forest with the thought that faith (sraddha) Is
austerity.* After having been purified, they are led finally to
brahma (g&MA. 5,10,1). *Sut those who reveronoe in the village

a belief in sacrifice, merit and almsgiving® pass finally Into
the world of the fathers, thence they go Into spaoe, from space
Into moon, and become the food of the gods. ’After having remain-
ed in it as long as there lo a residue (of their good works) then
by that course by which they came, they return again just as they
cane Into spaoe etc.* Then after having passed alternatively into
wind, smoke, mist, aloud and rain 'they are bora here as rloe and
barley, as herbs and trees, as sesame plants and beans.* (chand
5,10, 3-8). The latter idea of transmigration la net distinctly
Vedlo, because it Is ooroon almost to all peoples of antiquity.
This belief that disembodied souls at death are resolved Into
diffesont elements and that those elements are absorbed by planet-
ary spheres la very similarly held by Hermes Trlsmeglsnes, (lit.I
24-26a) w.scott. Hermetic* (1324) mi I. p.127-129.

(2) fr.gartei Die ArlSche reuerlehre (I) 1925 which contains

an exhaustive analytical study of the yire conception in the
Indo-iranlan Religions.

(3) Chand. 5, 3, I. foil.



As Sretaxetu could not answer any of those questions, neither
oould his father, they go both to Oddalaka, who instructs then
minto the secret doctrine of the panoagnividya.

Yonder world Is the first saerlflelal fire. Zn this
fire the (gods offer faith (sraddha). from this ablation
arises King Sena.

The second sacrificial fire 1s M IgflM Ui.e. the
raln-cloud. In this fire the gods offer King Soma. Prom
this Oblation arises rain.

the third saerlflslal fire, which consists from the

, year (tine) apace, night and the quarters of heaven, is the
| earth. In this fire the gods offer rain and thence arises
food.

The fourth sacrificial fire, which consists of speech,
breath, tonga#, eyes, ear, Is man. in this fire the gods
offer food and tnenoe arises semen.

The fifth sacrificial fire is women, which consists of
the sexual organs and functions of the female, from this
arises foetus. A There is no doubt that this mystical
"ftre-flre doctrine* refers to sex as the universal ereatire
principle in the universe, whloh Is the cause of the mani-
festation of the phenomenal w o r 1 d . It is interesting to
eg@iVniiini mi ae niraivienw nm
(1) 5 4 q sad Brh. 6,2,9-1%. Deussen adds here
by way or coraparlson, the parallel texts of the *nve-flre
dootrine* contained in cjianfl. Brh.uos. and Sat.Brah. (14,0,1,
12 - 16), which constitute, aooordlng to him the aost important
and fullest text of the theory of transmigration which we
possess from vedlo texts. In his opinion the original doctrine
is contained In S.Br. faeehale ftoanlahads dee Veda. Leipzig
1921 III p.137-38.).

(2) The knowledge of atrnn. denotes indirectly the knowledge
of the flve-fire. fBankera on Br.aCt ni, 1,7). consequently
this would lead ue straight Into Bratuaanlo ontology had It not

been for the metaphysical exposition of the text. Comp, also
I, 1 1.



neatIon here, how old myths, beliefs end practises sen be
understood nsoh better if interpreted In the light of

modern Investigations of folklore, especially psycho-analysis.
Thao, the Interpretation whloh Prof.C.fung gives of the
flve-flre doctrine Is very suggestive and throws maoh light
upon the original beliefs and religious praotlees of mankind
although this method does not always account for the deepest
escenoes of human life, (see Psychology of the Unconscious
oh. p. ) We have an implicit suggestion of samsara at

the end of XI, Khanda, ‘Having been born, he lives as long

as it Is his span of life* When deceased, they carry him

to the appointed plaoe, to the fire, whence he cams and
whence he arose.*” Of course, It is a very old idea,
common to all ancient peoples, that life, or the essence
whloh constitutes life, comes down from heaven In watery

or fiery form, and after having fructified the earth, It
passes from plants to animals, from animé&s Into nan. After
their death Nte taken to heaven by the funeral pyre ar
thereby nourish the vast reservoir of the universal life.

The same Idea is Implied In Eathop, 1,6. ‘hike corn the
mortal decays, and like com is born again.* But It is

not necessary to lay undue stress on this fact. In order

to prove that the doctrine of samsara oould not spring from

() owgjts vy, 9, 2. Sankara in his commentary Interprets
the words ‘as appointed* to refer to one's own action, done
during life here.



the wvectlo Aryan¥*. She coincidence of Indian samsara with
similar beliefs In transmigration held by other ancient people*
doe* not 1In$>ly borrowing, hut very possibly an Independent
growth, having for It* background a different set of idea*.

Svetaketu, after having been lnstruoted into the
mysteries, the nanocaani-vldya. by King Pravahana, 1* initiated
into the 'three-fold path* when the soul* ef the dead depart.
first 1* daravana (the way of the gods), aatvaloka of Sankara,
where the soul* ef those ’'who knew this* i.e. the philosophy
of the five-fires, are conducted to the and Brahma-world,
and whence there Is no return, i.e. the eeaslng ef the wheel
ef transnlgratlon. Che ultfwaha (the way of the fathers)
is the dooa of the souls who have not liberated themselves
by knowledge, but through sacrifices and other outward
disciplines, such as charity, austerity eto. They go to
the world of the fathers, and tnance to the Moon, where they
besom* food ef the gods, 'hieing up into the world, they
clrole round again and again.*

to addition to these two paths, there is a l&ixlJdJlaaiu
reserved for those *who know not these two ways* and who are
born continually as crawling and biting creatures, (kshudranl
asakrt avartinl bhutani). © S0 those who do not possess
either knowledge or works, do not participate in either of
these two ways, but are incarnated in lowest animal forms.
Che ’third place* refers very likely to hell, as it is evident

> -
from the commentary ef aaakara on the vedanta Sutra and

(1) am. 6,2,16. "The soul's becoming food of the gods*
should bo understood, according to Sankara in a raetaphyiiocal
sense, (com. on irfflaaimtBU H I1,1,7).

(2) c¢cnan.b5,10,8* Brh. o0,2,16: "Those who do not know these
two paths become worms, insects and whatever there Is here that
is mischievous, (dand&sukam) . *



Upanlshads. Deuasen 'l) finds Incongruities la the
exposition of tne arn. and chand.Up., which may easily be
understood if we take Into consideration that almost nowhere
do we find a systematic exposition of the later VedShtlo
doctrine, hut chiefly have to rely for their understanding
on the commentaries.

In the last-quoted passages of the Opanlshads, we do
not find a distinct moral idea underlying Sankara's conception
of satpsaraj vyet In another verse, conduct is the criterion
which determines one's future; "Those who are of good conduct
(ramanryacarana) here, will enter a pleasant womb, either the
wotifo of a Brahmlnes, or the womb of a kahatrlya, or the woam
of a Valsya. And those who are of had conduct here, will
enter a stinking wot®, either the womb of a dog, or the womb
Of a swine, or the won® of an outcast.”"”) 1In the later
Upanlshads the means whereby the soul Is released from the
bondage of death does not depend merely on works, but on
knowledge, for one *Is born again here according to his
deeds (yathakarsa) and according to his knowledge (yathaVldyan),"
in this or that condition etc.” Emancipation through knowledge,
the goal of the vedSntlc thinkers, Is clearly anticipated in
the chand.opa "Those who go hence without here having found
Atman and those real desires, for them In all worlds there Is
no freedom. But those who go hence hawing found here the

Atman and those real desires, for them there Is freedom In

all worlds." (4) 1In these passages, which refer to future

(1) System das Vedanta, 365 & 381» Seshsie Qaaalihada. p.13°7.

(2) chands 5,10,?. This point Is fully elaborated In the
Dodd*

(3) KaHsh.UP. 1, 2.
(4) Chand.Dp. 8, 1, Ge
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Ilf* anma rebirth, we m thelast connection with the
traditional future retribution as expressed in ths Vedaa,
union teach, according to Douasan, "a double retribution,
enoe by reward and punishment, and again by rebirth upon
earth. .essentially, there is little difference between
vedlo and opanlsnadlo belief In the destiny of ths soul.
previously the vedas had explicitly admitted, though in
an anthropomorphic sense, tne reward and punishment in the
yana-world, as well as enjoyment In the sukrtaa loka. while
the Upanlshads implied the same belief In ths retributive
nature of a continued existence in this world, Instead ef
In heaven awl hell. A
here explicit is Yaj&valkya's section of the am.PP.,
whloh belongs to the genesis of the doctrine of transmigration,
and whloh is quoted above. When ashed by Artabh&ga what
beooass of a dead man when his organs and funotlons go to
the constituent parts of the universe, he answered, 'tales
my hand. We two only shall know this (question). this Is not
(to be known by unfit person) in public, (na havetat sa jSha
ItT1). Having gene out, they discussed it. What they said
waa karma. What they praised was karma, verily by good
action one becomes good, bad by bad action.*(3)
In this passage karma Is to be understood as oosmio law
ttM nnawlshads. (wng.trauis) p.329. Dsussoa,
in his seahslgflp. UpS VhSa.diatlngulghaa eight stages In the
evolution of the theory of transmigration, the "flve-flro
doctrine* being the ooatblnation of the Vcdle belief In future
Ilf* and Yajnavalkya'a teaching, (p.139-14©). Though this
classification may be Interesting, It does not bring us natch -
nearer to the original doctrine.
(2) Religion dee Vbda. (I«>1? n) p.531 foil,
coma, aehrs der OBawifhfdfm» »uberhaupt sohslnt man sloh in den

upanlshaden vieiashrrat «* |edaifl»n an koansndc naselnsfonaen,
als alt den wanderungcn der vergangenheit zu eesonaftlgea.*

(p.lo8).f/ Thirteen Principal Upanlshads. (l«21) p.S5S.

(5) Brh.yp. 3,2,13. It Is interesting to note that Sankara
In commenting this passage does not make it much dearer, as one
would expect, but only repeats tne sum thing in other words.

according to Sankara, is material cause of man for
assuming a body.



and not as a substratum of tihe peraonality, i.e. a tranaeeat-
antaX power, wnlch upon tne dissolution of tie psychic organism
fringe into being a now psychic complex.” Bare wo ara
introduced immediately, without the slightest preparation on
the part of the speaker, to the central moral conception of
Vedantie doctrine: She Idea of karma Is attributed to the
existing differenoe of character in different persons, in
ther passage, TSjnavalkya emphasises the dharralo law which
egulates the destiny of the soul of a man. When a man’s
prapa goes out, "his knowledge and his work and his former
Aexperience (purvaprajna) accompany him.» (2) after hawing
exposed the essence of the soul (akman) which is gradually
released from the bonds of ignorance, Yajnavalkya continues:
'According as one acts, according as one conducts himself,
such does he become (yathSkirl yathadari tatha bhawatl).
The doer of good becomes good. The door of ewll becomes
owll. one becomes virtuous by virtuous action, bad by bad
action.*” Here we are met with two important ideas under-
lying the karma conception: desire (kina) and work (karman).
Xt has been suggested that these passages refer only in a

general manner to future existence and not to successively

.repeated existences after death, or to reincarnation as mm
-

etoj and further, that we must understand these verses either

in a Buddhistic sense or take them as referring to blissful

(1) H.Jacobi: hie Sntwioklung dor Oottesides balden Indent.
(1923) p.9 . on the other hand his view that karma is based
on the ifTmansa doctrine of the avurva, (a mysterious entity
whloh attaches Itself to the soul of man in sacrifice) is
suggestive and may be correct although KeitJ\ considers it

dubious. (Karma uTaansa p.73 ff). conp. Sankara's
Brahaasutra7(S.B.s. XX??IXX[,pp.ion-liO).

(2) Brh.Po. 4, 4, 3. Aooorlln* to Soar’s transl. purvaprs.lna
is the knowledge of former life. (i.e. memory).

(3) SEfiw 4, 4, 5. similarly in Katha Up. 5, 7. The souls
reincarnate into different beings 'according to their deeds,
aooording to their knowledge* i.e. according to the nature ef
their knowledge acquired in the former life, is the comment
of Sankara.



I1f* In tat ssnae of the Brahmnasj also, that tajnavalkya
teacnas karma am litoration, tat not transmigration. Ths
authorea point of view oannot to considered valla, aineo
tnoro la enough avldenoe scattered In the Upanlshads to show
that In the Hindu mind the concepts of karma, reincarnation
and satpSra are hound together, and never conceived separately,
since the ldoa underlying them Is moral retribution and very
often one implies the others.n2'

we are gradually led, step ty step, to the root-matter
of the karma notion,” which Is espeolally accentuated in
Buddhism: '"AS is his desire such Is his resolve (kratul))t
as is his resolve, such the action he performst what action
he performs, that he gets as result.*”) Shis passage is
almost identical In essence with a similar passage to he
found In sat.Brah. (4'S "srahaan should he worshipped as
truth (satyam). verily, the man consists of purpose
(kratumnyo), and according to the completeness of his under-
standing when he departs this world, thus. he becomes, after
having passed away.* Chand Pa.(S)' uses the sane words: "verily,
a person consists of purpose (kratumeyo). According to the
resolve whloh a person has In this world, such he becomes on

departing hence.* The man's essential nature Is hound up

(1) Z.D.M.O. LXIV, p.533-55-

(2) mmwuM, H.j.m. p.56-57. That the hraamsmms in several
passages Implied these concepts has been shown before.

3) 4, 4, 5.
(4) 10, 6, 3, 1.

(5) 3, 14, 1. Sankarasays: eAccording as a man's will or
determination Is in this world, during his present life, so
does he heoome when departing from this body.» Although his
comment refers to the determination one met have In order to
meditate upon Brahman, the conception underlying it Is the

primeval desire, as being the root of the world, as elsewhere
Is dearly stated.
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with hlg own notion: "Where one'8 mind is attached, tlw
Inner self (llngan) goes thgreto with action, being attached
t? It aloney <9bt%ining ?ﬁe qp@ﬂor\%}g;ﬁft%?n, whatevg; he
does In this world, he comes again from that world to this
world of aotlon (tasraat lokSt punar Itl asaal loké&ya karmana
Itl).*"1" thus the mas Who is guided by desire, wanders from
world to world. Later, the whole moral outlook on Indian
thought is built upon ths oonoeptlon of desire, as ths
~efficient cause In producing effeots. The whole soheme of
the karma doctrine la worked out on the ground that the
original cause of any aotlon whatever, is desire (lama),

IwMoh brings us very near to Schopenhauer's conception of
will, as an essential and fundamental principle In ourselves
and in the universe, the Idea of tleslre* being the primal

I root of the world-ereatlon may he traced hack as far as the
l.feda in the well-known nymn.* (2) In the Barakhva system

; desire constitutes the eternal driving foroe of existence
and, as suoh, eternally rules the world. This psyohm-

T analytic method of finding out the primeval motives and
oause of action (adlkarmal is not so ranch a character 1stlo
ef the early srahmaslo literature, as it Is of early

Buddhist thinkers.

Accordingly karma Is only a link between one's personal
desires and ths effects which take place in due course of
time. The quality of a man's desire is the leading thought

which determines his future existenc
a W P

whether the fruiti
% '2}&"}," rultion

c
m m

(1) Brh.tra. 4,4,6. This Is the first mention of the word
11jlaay 1 n the upanlshads, in later writing elaborated aa the
linea-dilrTra (causal body) which accompanies one's life through
the whole cycle of samsara.

(a) M> 1,129.4.

@) airativa yflrtka. 45. "By dispasslon is absorption Into
prakiil, through foul passion Is samsara,* also In 3utra. 11,9.

(4) S.,H.-Davids. fcddhist Psychology. Ch.xi, esp p.25? foil.



of It aouss la this Ilfs or la an Indeterminate far-off

future Incarnation. Karma Is, an It sere, a inetapftysloal
essence, always attached to one's personality, so long as

his soul is governed by desires. AS before stated, it is
Inconceivable to the Indian mind that generation on this

earth Is the birth of the soul for the first time, the
present life Is only a stage in the Infinite series of

lives through whloh the man's ataan has passed, whether it
oomss from ths moon, where It has received the fruits of

its works, as it is expressed in Kanah.UP.0-) or from any
other planet. Man's life is oeaparod by "**% the
life of a plant, whloh springs up, developea and dies, but

the seed of the plant survives In the new plant. so the

seed of the works (desire) of a man remain and give rise to
the next existence, according to his merit or dem erit.T his
analogy holds good In dealing with the metempsychosis of species,
but in dealing with individual souls, we have to take Into
aooount the function of every individual within the evolution
of a series of beings. Buddhism esoaped this difficulty by
denying Individuality, whereas Sankara tried to avoid the same
by dividing knowledge Into metaphysical and empirical, absolute
and relative.- we should expeot to find In the early
Upanlshads the systematic exposition of sensation, which

the karma oonoeptlon im plies. But it is only after many

oenturles that the terms whloh designate cause and

(1) 2,2. *All those who depart from this world, to the
moon In truth they all go. Baring the earlier half It
thrives on their praaa, with the latter half it causes
them to be reproduced. This In truth is the door ef the
heavenly world that Is ths soon. Whoever answers It,
him it lets go further. But whoever answers it net, having
become rain, it rains down here etc.* i.e. This soul is
reborn In different animals.

(2) Sankara on Brahmasutra. 2,1,34.



effect (tiotu» petutvaa. BHmnmu ami later nlmlttam> are tt
lie found In tne Brataanlc writings. It 1® only in
Jjy&taeyatara ppr. (1ltl and 6t9) that the word cause (Parana)
occurs applied to Brahma, and In the later Upanlshads. wen
synonyms of *aaaee* and "origin* are absent from the earliest

Upanlshads.
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The a\ray amantat itandpoint of MIRm

.aotﬁod of Veel}l es%wglfl?llrtn.

Constituent parte alone roll on
Proa outaea &M from material sprung, °

(risndhl aagga, 1%* tjr warren 279)*

sren some of the oldest passage;: or the Spentemas she*
Other with srtsltlt* beliefs wot Tedto ritoe trams of a
j adranoed maturity of thought. although they moor ooom
moo represented a system in India In tM wuropean 00aso
the wora, or to moo treated stHotly ideally ewneeted
jests, they hare given hlrta to or formed am truismusable
of greup-te&oftlng for many systems ana oontrfloerelee In
lfferent syetews of sinan philosophy. They in truth represented
svaefe oMnn of anewledge* fron the w y foot of their sample*
turn awl the war! -ua toplee diemiisea in than. The faat
hat m nmmptalted manor or those upanlshads or
1 dlsoourses on mn«a deatlny and detteo does not iaoly
hat originally they mat hare ae-sjrlead a aeon larger holy
aoetrime sliw# they were annaned to axnrsyakas. The
lde saope of the stfhjeeta dismassod or towned upon, doe#
hot lessen their eeafwehenstresnee and doptn, aim# their
frtiaury onrmaa was to initiate the duly prepared MMtoft
BfMuprafthM) for an independent religions and ntiiloeophleal
nativity. m t all important Indian philoaophere knee and
heed the upanlshads for their study it owioua, rot to men-
tion auQr oahMstatore from “airiapSda, Sankara ana samihBja

ds. They are not di€titigu!shed from other primitive ritual



oal philossopiito t*m m man uy syetsraatia treatment as uy
tM Ir If tM pnM n HMMwr tin, or nature,
or neoeaslty, or ananas, or elements, or the purusa should«e
eensiaeroo M tM miM * was put in %1 anu op* itM p H
thinkers of finals nave awrsered the# o&ott la nlo own peeuiisr
meaner. ftes Wpaaiehede 1st4 loon for all autsoqaoat times
too (.totspiQraloal principles upon snlofc tM universe was tweed,
l.o. that Xtmn, la Itoolf unknowable, la the aubjeet of aog-
nltloa and tM ©my reality, TM eapirteal knooiocp developed
later with a gradual evoiut'on of pttileeophie and religious
thinking la proportion to the In-lirldual understanding. It
to a weHMknswn foot that *ayetewstle treatlooa wore written
la sutra-fara, union die not eiaaorate the eubjeat la detail.
Out omnly served to hold before the reader the loot threads of
mmry of elaborate disquisitions with wnleh aa was already
tnroougnly acquainted.*” It may be ©hjeated that the univers-
ality of trpaniaftadlo Innuendo for which wiry Indian writers
contend, does not apply to Bui his», slnoe we hare no direst
literary evidence that the Bpnnifimadle thinkers knew t M
reputed founders of the els system, excepting sadaraysn*
aa.‘ jfalalni, severtMlsea there is enough out cat'on in tM
foot that tM Buddhist canon mentions several upanlshads, hut
t M absence ef definite chronology prevents us froa dra-ing
certain com fitsions.

TM point where Mttfhlsa parted froathetfpanlshadte

trend of thougltt was 1la fully re.locting,thereality ofaporaanent

(1) coup, 2% h.T.Ptl. ISd"IOT.

<*> faagupta. a.”.Sh. p.02.



as a eeif-oowtolnea entity. aiadé&lea foam oat throur?h
m» amly#t* only mlltjr, wait-
mteO In the experiencesef a oessplex personality* 0ilah
AtuteO the only N suffering. anddna himso:
a philoscphie thlns.er tn tne canal sense, tmt a founder
a religion, —nose atm mas to fre* mnklim froa lpwranee
suffering.” Sis chief parpoa* was to destroy smartftotal
ant the aatftr”omorphie oonoeptlon of an At or Pen,
tien m m m saaagr *p*aulat*©a* as to tn# ?»tm of mol a
, an4 to draw attention to too astnal expertenao of tne
mt (MMO too tttlo of nto yntiosopur - Kaanttatraeyipta *
,0° ewerytnin* Is new at every gtvn wererthtlesa,
was earofd to srolft in otaleottoal dissuasions with his
ipil* the contested saint* wnton would asm the complete
Paalng-offroa th® farmer system, as always happens,
merer one aspect of mlity is emphasised, it ts done at
expense of tn* aasplet* murrey of troth, and hens* mere
ira many missing links and gaps in the ontological taste ef
idshisa. aoidha oonstderad all phenomenal eslstem® froa
standpoint of dynamic aeocoffiing-aspeet, whereas static
in? - tne aspect whion leaplies aontlmtty of neee-sing, wa*
Insufficiently otresseo owing to his prisary 'el«, tii, to
mtroy the ara*u*nit*al Atsa doctrine. Most sonoiars agree
that mdihiaa was pel arity a oetiiod %y 'ion liberation la
iOthl'Ed, and not a philosophy. This etateaent of Wfast does
eljuoidate rmiy controversial point* as to tne gnostic

false of Jsrlsittr# aurMhien. to Judge only froa th# iwarity

la) Points of oontrowarsy.
(vIsax & V¥ U*o- §- p<Wit, p'1*o* U~ QKO "hA/-A/UN
(3 ctx'iC<CoxecV.
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tnferaatlon of tn* earliest texts* wntoh display so meh
ilgolty* Is MMM MMS as to think that vedantio thought

...... , tne origiml waning or
,Maud mist central soneeptlon t« unt ;analat<Axls in otrapean
i*ant wore so the ideas expresses in tne gpaalstnds*

ion dealt rattier with tyaftols end allegories ef the pedas®
ituui vita toe logical sequence of tforda and categories, tne
ass ef an argsasat sufflalent to satisfy tne curiosity of
i&s pupil sas supplemented with tbs answer - asti. aftt, jest

is tuddh*, «Ma question?*a about tne beooiin* and tne exist<?m«

>f tn# *!e kept silence or answered It by asana ef psychological

els. Pponlshadle thlnksrs knew tne vital prctotensof
liteaoe ant amto put then* leaving to individual que
to realise tne nature of tM gnsstiea* * oorreet amwer

tepests very men OBtaw nature and th# oar * question Is
it. It is eflpreniaaUr pointed out by an orientalist tnat
[In irsnwnUB nsiifli and philosophy were closely associated,
ilon to a large extent aids tn tne interpretation of tne
Irtmt waning of tMir thought. ttglo want in past tine**
notaij g nut tne acquisition of nssuseaiy forces for tn#
realisation of a certain truth or belief.

thsre are SOBS suwfsstive Hints in the oldest Opanisnads”™1”
fara. 9*2*19 sad lit.a. {"tending to sues t

lipai doctrine, the non-oxistance of a self-identical and per.
jmasnt self* sas not lacking in them. Apart from tnis vague
dint* nere and there we can as this fact sore clearly froa
interim evtdense in different passage* of the opanlshads* where
the aocadpoatte personality is said to dissolve at death into

Its primary elements and saoh of these goes baa* into its own

[1) Dstiflsem seohslg upanlshads 433, Ana 1, and 404)
‘ow .oliieSirgt ware car opanishadea (I1005) 100* n.t.
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appropriate pretohylio Orauaa. Tha very mat that audthlsai
split into several important seats, suon as urouyaaa and Hinayana
proves olearly 1M m eessity er.ioR tit* latar adherents ef Buddha
felt for oosspleting twditaa'a negative attitude with gnoseolog-
ioal juatlfloatloiu prlaltiv* BaddhiSB did not inquire int«
ttttt morphology of u»ing aa« aoeaos, put ooaapled itself with

tM *oral lass whim determine m m n experience. In defying

a psrmuant value to Individuality in ary sense (and consequently
destroying tne ground principles - rind and oensoimtsmss), It
made isspossiui* any inquiry into tM mtaphysiaal questions of
Ming and purpose. To see eeverywhere confluences, ooniawitures
of condition* and tendencies froa whieh at a given lopua noate-
taing individual earn to paas**1) did not sound always oenrlnolng
to the auddM*s pupils. Mr* and there a donut arises* *tf
nothing in uody or mind has or is self (atta) mat soul is there
to ue afreeted uy deeds which no soul tee dams?"  After having
renuked the inquirer for suoti a heretioal question, no answers
*Ye, hhikums, hava uses trained oy as in causation rsspeoting
various states under various ooaditions.* if it u« granted
that taiftd it iagtermmmt ami consequently llahle to suffering
and sttanr*®, is it proper to say of that miaft is Hauls to
suffering ana aharnp *tais is mine*, »I m tnis*, ¢This is

(sl

soul of aaf* tne saw* them is developed over and over
again, tnat tn* self is not to ue found in any of the a-tmnegates
or in their oosfinatlont and men Buddha is asked who has
feeling or sensation, he points out that he does not assert

that any one feels, uut that there feeling, Bren Buddhn*s

(1) s.mylda. Betdhirt psychology, p.p.
(2) MajjhUa ..fikaya. III, Ip. (transl. uy we.d.mvlds).



aggregate does not slala p#raaj»iwjr, since It inoludaa mm
previousulnna urn presentohaagaa.” This Tory probl#¥*,
uhotaar tn# peralata or not, proauced ths theory

o Bloaraakaya audiha and Tatnagitagartaa a* Beingtn* eternal
#iaacdlwypfc of too lot of anaras, a kind of wKapnyaloal mol
which parr&dos tbo whole unlT#nw and all Beings, without

Doing itself imoired into it***' M@ 1* iur**t*d *it» t M
funotloM of a god just aa Xraila la nsgarad Cits. Th*
concept of aiarsakaya would oorroopond fitly with the JWaiB
ooeooptiQPB of Branaan and antaryaudn. fust tn th# erolutttn
of the Christian doctrine th* relation uetweoa th# person of
jcsus and cnristhoci has f£iw*n rls# to MM **«t* and divisions,
so the relation Between Cotaue and Botan,* had to he ewhjoeted
to the scrutiny of later Buadhistio thinker#, who wanted clearer
uniorstaming of th® Buddha*# personality, apart from its net**
pDy»iocal aepeot,” fa# answer that amiut neither persist#
nor is annihilated esi'ht hare satisfied the eurtoae "hlk-Kim.
ove.-xaolaos and dazrled By ale taster*a personal!”} hut i»
CM course of tine, wvn wariest* Boddhiet &mon * wore held,
the ontological proBlons ©Cmaa to th# owrfhoo, am th* appear****
of raany soots testifies to the aoutenefs of the preplan. The
Tesy silence ef aud .ha on soas aontroweraial points,

rmuiar there 1lfta yersamnt coraoicew Self, or whether hotaaa

exist* or not, left oiwwn roor, for future discussion¥*. tf

(1)  Passage* emphasising this ls.it-entire of early Bad-ihlsa
nay he found in many places.

(2) h-e.eaemft. outline* of mtiyia* aud'hlaa (London 1007)
on.K , #sp. pvla? foil, where different interpretation# awl
dualities aserlBed to aftarttsdtaya Buddha are ftitt.  fiaSSUUOMWBL
La Theoaophle auodhlqo* (Bari* 1M *"PP.#S-J1«.

swidnlat philosophy in India ana ceylon
*j%



on* twM not aay waotliar tn* world *a* eternal or non-atomal,
whether a Tatfta.jBta wlitM or did not exist after death,
¢Minor Mr* km no permmnt self and all “ikubkmi. war*
dhanginj, It 1* logioal to think of then as nor* wota, a*

aS«y«wauina thought.

Butane adopted tn* fof transmigration
ftioeptini &ansmigrating W it (th* teahaioal phraseM
eApart froa woodittoning Bit*r* is no oonin

of oonaaiotisnsaa,*) and hi* dlal*etto In all ease* for auah
a doatrin® consisted In refating iMuotiwely, on* hy on*, th*

0ggrsgoios wnion w*rt* up a *p«r¥*on*. lost ingenious efforts
haw* Men sad* hy sow sehoiar s to Justify Soaiha's attitude,
without mini asnworad w ySwWha thsnght in M K o aam*r
urs.Knya.Dawld*, who Arts brilliantly analysed tn* «amist
psyonolo tieal attitude of sind, suggests th* following $n*w*«
in tM n p say as ** ao**pt the transaisaioo of asntel -
qualities from parents to offspring runout understanding it,
Buddhists ar* equally unenli thterad as to tn* nature and

fi modium of tM reuirth-foroe, nut for tnm it* logio I¥

i rr e f ut a b 1l e , ¢ also to awol s th* diffieolty

XOMdov AO8Sovc™tolt 'j™alo 'Tih-uTwt" 'mma
(1) ea all*no* of MMMAM * 1,1871 111,156 (P .t.8.)
a ft rrMtti tn £« »11 iii jfy 1% 2%*%e f W *®i
62 p.4&4 sqt  ;=ee«.m» 'l( of Kmfred laymgs 11,151. >*Mos«*
this - I.* whether faihagsto ex1st* or not after death - do*#
not pertain to our good, It helongs not to tn* first prtmiples
of the dirine I1f* ... it doe* not load to sftOftswa.* In III,
77-78 v* reals *1* it posslOl*. brethren, that senseless
person, sunk in ignorant* and led astray by acawin', say think
mit (* beyowi ths motor** teaohintf* UM aoAdhe, and tran
follows th® M M argument, hy Vtikkttu
siuom , 1424 p.226 foil.Jtw u uiM i «ti is rehukod
t*a*hing th# oorsisteno* or eoMOiousne** in th* essswro-etat*.
m

'(2) sudanist Pavohoiogy, p.26.
Ddl'-Tnritu*' d*) /W cU*tcScl?



whion la purely enselogieal apart froa Its gnoatio asantiif
ty saying? *ssaen Ut ta only a pm-epoefc tn the endless
proeasa of Beooalng of tne aflwen Eharmstrrwaa... * m
transmigration ia goinf on, nut an endless transformation
of t»* dnarma aoaplexes, a new formation of tha element
eusetrattm just as ta a kaletdeeeope
literature Has no sp*siallse& tarn for m m ryP * tn#
aeeu atlated prewleas superience, wnstner aenaaloue or
unoonaolous, past or praaant, tut only self-state fatti,
tin)* «* still resdjfKises tn* fast of trarami'rratlon,
a# twr* iso legitimate Basts to oonolud# tnat we oould ersr
ptaro# tn* lotto of tne Buddhistic atno. this sinoiy anas
tnat we cannot understand tnaaa two concepts without tnyiw*
Sue regard to tn# Internal widens# or to oorarentators, w»»
onst Mr* felt this Isom. if Sudan* taught only what
Is useful to religious U fa, i.e. sour munis Truths, It Is
ourloua to nottea tnat this utility oould Be nased only on
the dootrin* of snsentartjMse. The dootrtn* of causation,
which t* nald to n# the grottnd-pUn ef his tenoning, is wary
illurrtmting in sOaw points, so ire go has* to it to find
a sere satisfactory answer.”

Al ooaralo pheeoueaa are samnafae (complexes), cause
and effect slasltsnsoMOy. arary living Balm is pSMit« on
this earth owing to sos» individual speoirte enerfflr (ifofcraft),

ishorn in it. M i is UBMe ooastitutes tne sus~tetsl

(1) Buddhist Payonology. p .337. There is no reason vnateeer
on psychological grands why we should net translate pall
( musk, seartl) with our word ememory*. ;|

2) MSJjf. 1,436. h. da la m ile! Pouaeln. Mlrvana p.3«-
11

(
7 i~ lirrijajfti Ttieoaopni# Suddhfqtt*, p.is-q fot ¢



all activities la its relation to the outsit# world. This
orgy is manifested la aggregates of subjective experleitaea,
noted by Ms tew m am , whion are only passes af exper-
Mtag. asallty is a beeenlng. M at entity which ss sail
1% being at tne eaae time potential awl actual aaeyta In a
ire nod* ef beta® of karaa (Bare understood as causal energy),
Itnee in every moment of beta* It reprovals a tt*F value, so
beln o» are hh-alta (net-self)e implication of a pemanont
folf froa tala standpoint is senseless.(¥) «n> *] presses* is
msyantaBt on ooassleuMsss (vlAnina), bet this *Z* asstmes In
sv«y moment a new fcarmieal value tn relation to waioh, and for
snleft only it owlets. A* g.maike sayet *hewussts*iB 1st ter
Arehtvert, In deo In jeaer inseJ »<Kw«t jwk dvr Margie uni
gloee selber 2»saitt»ttfall*tt undt daalt -taa was den (fohproeess
Bloat ms die bOfrelfAlette, aondent aaolt die virkliotte kontin-
ultat fibt.* I2]n tne veiwaewn *Ms* sesssn* the wt
iferld-erlstenee is said to typify a tt»g« burning furnaow and
eery being burns according to Ms Utters m nyr * flier* is
transmigrating self la tne vodantie sans# of the word, no
’onlooker*, but *1¥* In every mcHasnt le Identified with not
Itself, speech, tnmtgttk. What detersdnes blologieal birth

the aaosara-etate, I# not father and mother, but the '-arks

> 1’6.

) g./Tnatha. buddhisttss ale weltan’ohnnang, II. p.53-53.

I. A. by .anddnian in Translations!
. series, p.3!™ Foilj Mere enphatieally stated
In toitsVaaiga I, 6 (M um 146-50). Coaa.P.rahlke. 0.0. o.JI.
Ilfferem view of ttts slnlls used by sfidna u as» h «

raven, 735, n.2.



>m In a previous existence,and « new product Dora Is not tn*
ir of father amd maothaer, Dwt mo Is Heir of acts and 1s called
gr-MIX—I8* gt Mwvimg karaa for maorix as tn* seasf of

hbitlh)l An ¢ff 1a In ordry aeasat of existemeé a final

nber of a hefimmimglles* series of *1 sayera*. stiroam
Hossyusmtly eomsliste in rasaoval of those ohsraetsristis

sick of KB *S*. SKmmra mams a ewandering together* of
xwasarjr eauses am erfeots, *frneiifloatton of individual
tordes*i a* p.ssitike aayaj tM rt is no oontinuity in *V

A it Is harna whioh imports eontimmity to *1*. Consequently
misoiousmesB itzelf (vihwaman'y* or Marenssa is darveid of a
festamttkal unity and my D# takes as kdraa snergy itealf

mar apaoial etrauwnnstsnoece? sine# it is Idemtified with mind
tanas) and imtelllizemes (sitta) all thre¥ representing rfsphers
' cognition.* C?) in sudana** *fords it la only on of twelve
spendant conditions of existence. flo <aeooaing® waa tm central
rneett, oonpesed of suooessilV* st&itio points whloh are m ltiplis,
fferent in quality, disoonttnuous In themselves. ms proas—
r ooPmitiian ia mmaeéed on somsateoursmas, hut itself appears in
>-orai«ation (sarupya) situ Its objective elements, tne agont
>notin- 9irjply tn* cause, gust as the light of a la— is a
mUmi astapftorloal designation for an uninterrupted production
r a series of flashing flams, similarly oonsolousneso is a

—reattoaal ddr a chain of oonaoious moments,(4) suen a

) -'AliMlar.'inna. 6%  Mamiojftsqnqasi. §6.
) a.Btivida. audi.Psyoh, 55 foil.

) a”ofl*.rteefg. Me problem dsa Bud'thistfisshi»n Philoeoofti*
HtSi“egVm) pts. on.xin, p. 177 foil.

) Ablildlensm-looam. oth..&. comp &Xafi om iJalia u> ol theory.



itAS| wnleh denies tm OMOtMSSO of a parsanant 3*1f,

lit* ororytKIB# Into a plurality ©f separate elements,

jvtK&ta of no real Interaction between tn*», anon a

ton OWJ14 not permrantly stand tits t»rt of thelofloal

nd of tne later WMKtftlt hanea It was largely modified
3or« sectarian dovelopMRts of the original BBd«»a*B

antag.”1' the primitive Udmist Slat porwttted oostln M

ty on a psyonolarlaal ground which ts related to erpertenoe
oh m my he intuitively realised, wst not ontologies!
ntlnulty pertaining to rsallty, apart froa and Independent
expertenoe® tf a priwtttr* hoddhist Wi ree©*-
1884 an oontinaity, that «MU meeeeertly hare
atreyed ta* doetrtne of ABgftlJ£» fhe result ef this oos»
ten Ifl that all stages of the samsara are Aurally
eponton! from eaah other ami conditioned hy oaoh other,

n wo Knew the oauso of a eertaln ooniltion, thereby we
hare fovni the Mans or its osssatioa M1 when ths oaase
,or an aotlon la «:j.J<sinat«a, thereby its offeot ts el!lm»
nat©4. Honoe In trelve eiSadfci® the only cansnl las,

the position my he sowed up tn Putina*s wordst '"The
ell-taught Aryan ditoiple fires Ms mind thoroughly and

Il«MttM Uy to tne eauo&l la* (tttintm o jiii), I.e.
his Doing that ob bet from the arising of this, th

tsest this not being, that eoasesj froa the eeastitg of
nit, tut urn .* conditioned by tiam ww aottrtttee
sou to ho) oowlitioiKW hy activities, oonsotousnoss, and

on.*

1 tt tatri W IW W *ni||[Bpo™'*_ “rt
[1) uttammatatri nil||[Bpo _ rJ(()B-<(f>W



SM foot of rsuirthit duoto olnna.ua and tartai oomwioao-
a &M aeotrs.” Earaa to only « stm hltn, a ooHtno through
loH group-olo—ms g m tt. ft to haoo* 0900 tao dootrtno of
rrtent origination an) It noons to iraply a OOShln asp o o t.At
tine tt to ooRostottffiMflfl, m m andfo
noranooj at smother Urntt to Mrth t»y naan
m ao oxlsteaoo la o”ulTalont to farm as mum aonsoquonoe,*
trth sis not wan traaoiaigrattoB for tan early am idst« stneo
that would imply s noraanen* entity, Out only a p*Mino-o» of a
os within oortatn oonstttoon. *Xt to only olomonto of Ming
noosing a sopot*tenon that arrivo at a NOS ostotonooi mono traao-
tes fro® tno last axiotonso nor aro t,My in tno oxiatOMO
thout om m *oofAhtMt in tits old.... tltoro to no arttty, no
tag nrtnotplot no «Umrl* of Mtng tronantgratoS from tho
t oxtotenoo into tno proaoat onot nor, on tno otnor mud do

appear in the nrosont eristonoe without 000000 to that one.* "

, causation to tana. Samoara ts M tiimtnaaoo. Suffering
death aro innoparfihlo froa eristoiws. The past to suffering
ths preeoat represents saffortnf too far-off future Ms
rrihle suffering ta store for at* tno has not ontainoO nirvana.
Buddha npsaxo to hits Otsetplse a stereotyped pnrasot *tnoal»
Ullo Is tho nsgtnntng, brethren of this sameara. TM oarltoot
tat (pusoa-fcotl) ts not revealed of tno running cm, the faring
of beings eioaaeo in tgnomwo, tied to er®fring.»(4Vho m ints*

of tha msohanioh of tranaohgratton differs rory littlo fron

Amnda-vagga (dts*ja*. i» 2*6 foil.)
oh.XVII (in harront Jsrtdhissu 10* foil).

on.xvil fiserran. 0.938). TM explanation
tho law of oeuoati<>n in oomwetien with birth is sontalneO also
Mhanldana sotto ftCpio XI*. n, 55 foil). Como z.

658 foil.

USSaniz(}t*. II, 170. Tranal. in hook of Kindred Sayings,
- . |



©id Brahmnia idea, rm oonasption In tho »«*» In
iribod »nnor to wm ham t a atfhtlo am ity *!\'oh roam*

ut ant MilrM to mown ralaaotmtod in fmaan sad m ini
iloo, or to fa find ai.-'atjr in tna nr. too mum
wptlon of fonihftrroJtoin'™) -no mvra aa tnlowHlartse

tna fnaarmtion of living Aooordtng to aa i&

xX«* auMMaa tcaorot tna Aryan ooneopta of
M on tno oaemarten of nlann ttlai, onion to right to
tlty oirtfint tl»t oi» aystom oxalMoo to* poosibtlity of a rwiiw
onriMttnf lira, not both praoappoa# a ootspooitua of olaanata
of onion a living noing is tern, tna roaomianea notwoon
t*o ooimpta ia sm grantor, tf *» oaatpar* arn.ua 4,4,5
la of Hhia", anda of *t.nat*) am yooaafM vnlan
about ttw raioooo of tno aoui, with mainiot mtjnton

XI. 157, and oapoaiaMy 1,75 wwra an aaootta aayo »A

[in'; ta built «p o" th* fcmr oiaaenta. «b»n n* lias tfta
;hv In hia ratumo am ralapooo to tna aarthj tno fluid
tno rator1 tno boat to tno fir*: tno vtndjr to tno air; and
faouittoo paoa into apooo,o0(5) itu» tifforoaoo botw##n tno
oomaptiono ia that niddaim did not parntt of ary him of
itla or groaa anrolowi mlah should go fro® on# oriatanoo

.0 amtnor, hut oanooivod that >Kh birth alananta

() emar# aonaoiorsnaos ia firsdy piaoad and fruitful, tboro

doaoam of mum MM ran. wnor# tnora ia aaaoont Of nnraa and

°a thacv ia growth 0 *railvltiaa. mar# thoro Is growth of

ivitioo thoro ia tno fttm ia roaaood haocmtag and rsbirth
I&ulmx. traaol t. ix, 711 soap. II.O.

A.p.m. , 1,253. Bibliography of tho BMdbiOt
inf oaoaa indioatod la Sanaainia
MM. p. 28 *,1,2.

I) MaloaBQB or Buddha. (a.a.S.) (fanol. ny t.W.B.harida
75)7 fna siaouaaian of tho aUbJaat in (joaatton. Paia.ni.ni
«»n, pp.27~J7. Soap, bialoguaa, vol.Xir, 66 foil.



for*»din a n mway,out on tho pasts of causes s
e former extstom a. In Timid3hi !«&;£&-wo road that wnen
arrives at tna gat* of deatn, all efcestants are loosened
wrenahsd apart am only aonsolowenase continues to exist
virtue of tno previous tarns «nion through a reflexive
or antara a no* a*te of life.*1) in ao far as consciousness
11l subsists and aceire and 1i.t?«orarm have rat noon abaaloned,
*iro inclines eonsatousneae to tna awnes-world (since oonsoious-
as ami u m are dependent upon oaoh other). So lons as a
ngle aoi.»nt of consol -uenss* exists, wo ® yepeah of passing

&M only being reborn into physical extstem® 1is called

irtiu M ottoMld no an guard against falling into heresy by
sursine that consaioneness from a existence is rat
inguisned with deatnt mf a new existenc

fearned fro i causes eontaimd in tae old awlstem s which are
a predispositions.*2) In fact, there is here neither
solute saneness me an absolute diversity, hut only the
pearans® of -roups (ictcAatviaij) constitutes rebirth. The
oases of birth aonaiste in working out the five groupe of
ssping (panmpaaareikJEhandna), i.e. in the M gaaing. of
five groups, having corporeal organisn as their haste,
aspim itself is dependent upon tame (desire for anythifti
thin the world), the latter depending on attachment. The
connection between a former death and a new hlrth
determined hy the nain thought which a living being

a in the #t death, if the tendency of will is

arran. 0.cC. .7378.
) p.?]

) The sans p.230 foil. oops, pilindapama op. 536-JT.



int at all even ia latest noreiitloa.Cl)
Apart fra Rdharan (dhaaaa) whieh reprseethe for the
.atlo !*«« the las of the order 0f the universe or too
(as in aranmnio eomeptiea), the mot important doetrlne
no is burst® ffet ssswthg of ton fasnif Him in inn
-sad and explained ia a mat satisfactory wamner by Geiger. (*)
S a different ease with vara, slam its an M presented in
mini nad later hoddhist books ia molt larter titan in rtindaiam
;aa whole m my alas?tfy the applfoatton am wnnltVjj of the
st karsa (kasna) valor four nla headings. 1. it Is
first in the sense of aotive deed or notion in weneral.
Aotin: with epeoial reference to both dead ~m doer whtah
MM ite eyetesatlo developneitt 1a eubjeotiva and sbJ eettve

[ion am tntoraotion of act and agent™® nBalftt enifiPMta (frait
ramvriaj). 9. T™M offset of that aetisa waioh persist.*

ler the iotloa has teen parformd and home an wntversal law
Bense end consequence. 4* viewed as an sootmotion it

imi efflolent oaaee or energy whereby helms are brought

I0 erlBtenoe.”
considerina the wantfold am very elastie nee of the

wept huta® in early amhlstie scriptures, it is diffioult
Atve an eneasttve preseMatien of it within a m u ooapase.

e fixation ef mania; is still sore aiffionlt owing to the

of symysas tens few one am the sane oonoept. nevertheless.
Hear dietination my he mas between the sonoeption of kama as

) WeeWjuv JWeCoCIm'Swx. Rom.£ («£(»*** ow\A iln >»Vany O"d-eLL'sf Sulfaa

*1paii attt-filHiaal m abftanfl dor majxLMaA. m , 1. ( Kunnften ion)

htihhiwa in thi y he t itn karaa
) both ﬁmm " %ﬁts?&ma eofls ggt es;zn near* -
h.g, translated in tpe]lenftes nsliglOVBSOOhfoWMo

HpmttA*iien mm. («d. hy Rrevid* * v.stede, ley?)

word ekasawa*.



riflw ia the Srahwana*, where it want a nagioal cotenojr
>» of prm tai not only am, but the highest got* an*
similar n u mim the vary mm tora assamd in haddhisia.
t 9ui fta had to ole&r front his arahnanle&] pupilsmay
seonoeptloite an® wrong Ideas m to tho eoscdoal nativities
irlttMM ia rany mittan. A greater taak lay with
Idha - to Th m too Ataanietio iootriao whieh presupposed
individual agent wniah persisted throughout eternity,
seal of lotting ow»*s own mini brooi over origin and oraalion,
ddha out deliberation short by putting hafore the mm of hia
,iio one fast of everyday eooorrenoe - suffering am tno
’al of tno sun of suffering. tn spits of the nsoassa
the doctrine, tna minds of nts adherent* were already pre-
id am we hare several Hint! in the OpaslShads, whlon point
out or are tensing towards hr. dha’e oonoeption. The oosMaal
‘foot of the duly performed soorifiae was rooted deeply in
eaharinioal writers who were, perhaps.unoonsoiousiy, speaking
tbs coaaleal aaorifioe. M daunt, Kamo as chain of
meation was raised by nuaoaa to a kind of aypostasiasd
trinity, the Indian aim was always imlinsd to sosyreheal
Itsrnity as a aontinaons notion, and oldeiWerg** sendee that
owlets a similarity of the trend of thought, waiMMds
Snddhlstie, is not aenpletely without foundation.” loth
ighxt wortt; and release as two thing* eralading each other,
id both aim at liberation from the world, no m tter how
Afferent the views they might hold as to the mtasphystefcl
istulates of extstenoe.
the auidnists, by resolving living beings Into a istfwr

elements called ewn»m.a. ?nion possess no permanent ewistenoe.

m.liha.
two systi list, wnt
with myu (pall mo itt) in m *» op. nmism in his
$'l Ceburt (pi . T D fnT ) takes this psMSible Imiterpretatton
without arriri m@ a positive result.



4]

destroyed individuality as a conscious factor T itoft is tho
sua-total of these elements. Komsrsr, om anemia not thin*
that la this manor wary responsibility for an action ea*
vnderalned. There was always a »ny of Recaps, uniquely

cased upon tho intuitive belief that sonetMn®* to permnent,

gat this difficulty of tne relation between experleiwim

subject and experience ms felt strongly ay later Buddhists,
who had to solvs it la a twofold wsy. The firet atteapt
consisted in reconciling tne doctrine of a ommmnt self

or *cater of tne fruits of notion"with operatim Harm

tnls we*tae tea of BttBUBflltflfc (im m onitiii), «M «a«

ms considered to to na entity, a tniag-tn-iteelf (dnrys),

tat inexpressible ia its relation to a&anflnaa,, it Is neither
pirasas® nor ftapermnent*w The second solution was offered
in an attempt to look at desire as cease Of rebirth, considering
self (attl) as a series (senttlas, ssa&ati) or a biological
tstlT loaU ijr,'"> Prom the second standpointtne calf (soul)
has no substantial existence wnatsoever, out it is rather a
nedlna union manifests various qualities, beoaase it is «May»
posed of a series of ooBsatioas, -hicft mows itself by itself
insofar as it is a series. The second Is the oldestview and
in a my excludes transmigration, since there is no living

being and the torn *rltal principle* is \issd only metaphorically
by Buddha and his diselples.” leverthslssa, soys x.Poussin,
*tnis series of hxidnists, this non-permnent and Multiple <!»
is a living plant. It is enriched every mannt of its duration

hy previous acts not yet atornd *or, it aordains potentially

(1). An.aai*n. aaddhist Philosophy, p.i?5» lansstn. nirvana 54101.
(?) aalth. o.s. 107,174. Abhldflarmitoaa it. 185.

(3) a uwoaln nirvana, 401 '&N) “al1-t-f=0 // . TetulSSiA « %64 ddJg>
UAXS7 A SH-firt
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tnufesrlsaa (stsw lives. seattt does Mt tntorropt ttl

dsatn ts only a ortsis ia its history.... it marts only

tho asms* m anit mat tegin, in (renditions, tho
retribution of a mnt of r.otions.* fa* universe to
prsfiuot of i<bw»Imi all living b«int* giro birth to

tho varieties of tha pitysiaal universe, m1 tumo* sveiy

sentient bsiag ia olosoiy oomtsstefl with tna universal

Ufa. Mm, being only temporary aosMrat"ana of tna

fiv¥ aumOM.. art sore rams for deration in imiatt similar

form aontima. mapwtlanlar notion individuals
rvasivO Bind and, body oorresponding to tm» operative owiaea.
Internal #1» dependent, upon ©nernal aoufiitians.

flood and baa nations yield fruit*, not at tna nonant mum

tn*y ar» flons, net at c.-» fetor© tin* (vipakaphala). fiwr
present life* i* the reflection of past aations. Jn thi*

m um past erpsrisBO# i« aatnally possessed while fotor©
evperlenoe is vt -toally in tne present mrsaat.*1' The theory

of tno opparont anoaaly of (1.f1. boaoaJt*
praessdtng hilrth) can to understood only if *o take into

aeoount tno twofold division of bhara* kaaanmara as apportafn-
lag to tn» past, whereas liaaaatUsSMta.as ertetenoe on its
nottv© sit*, shaping tns present and fetors, ©Onil* both or©
resolved into ossattvs proseaee. ' Mem floss karaa opsrats
in a oonsoious agent, if oonoslvefl in the » » * of oanss>
eonsequenoe?  Buddha answers* *X say bhiMOMs, that volition

(ostana) is karant wnen we have willed, than vs mire term by

(1) This Problem of the relation of past, prsssnt ani fetors
aa one of ths important subjjeats of aentrower*y emoa® past
things of whish tho offset is mturefl evlat, those past things
«f whioh tno offset is matured flo not.* ni|tl?1f»vattl. X, 7d
transl. as watts of controvers: P.T.fl. <8 foil.

XathavatthU (translT) pp.101 foil.



40s4, war4 or thought.* The sm» 4oftnltion is giroa In
nstfta»afcB*s Abhidh&rmafcosat eetana tttkrtu oa XM. W . tee

deterjatnin* factors of tho operative Kars®. are eai« to ho

>fua (9M 4), aaM. (user or ill-w ill) aad aoho (bewildensnt).'*'
In the fittlaaftflaMmaMa forsHla, aanraaraa are oonstdered to

he the aggreisate* of aental etatee *hien enter tne law of
karma bring «»*t tne Inception of tne oatlaantaielnnana (*Ut
peases remaiseaate®) or first stirring of er til life in a
newly horn individual, alnae they are anteoedent to «t* bifth

(4)

or ecoming into being*. The asm brings with aim (in aoeord-
aneo with tne oaasrA law) the predispositions (vari-maly online
ia different texts) for existence, wiioh tmvitably drive hi*
froa erne life late another no lent ae hie karaa has not teen
exhausted. * ana at any noaSM of hie life Is precisely all
that he is eoaeetsue of. tee phase of hie self-eoneeioasness,
the totality of that of waioh he ia aonaetORS is always changing
ant la consequently different at death from what It was at hlrth*
An often quoted elNMIX” illustrates thle eearntna; into b»ing».
If we tun lamp to signify boey aaa fUrneo to signify onangin
self-oonaoiousness, wo shall stilt hare an Idea of the contin-
uity ia the series eone comes into using, another passes away,
*M the rebirth ts, as it were, ain tsaeess.*” mm¥*, u a
(i) .Q‘im, nr. _i'l’l’:,;421§5« Bhty a ttui Till, 0 (transl p,221)»

— leases traces (wasanes), a Hrt of eon-

sofouSneosnay In wait for an opportunity to reappear again la
a new existeaaejAjdty, 1 (translated by K.ieessln).

(3) m. iu. it. 04. m m aU ni ttft wBanttim

NaaTwflri2s.

i L s A k M *OmJi(cs w tim S fiL

®o«b (sajj. ».I, 265). The dharva-cjanaopt 1» essentially
ttfahaanlo, but in Buddhism it is not an Intereedtary being, as a
Jtost, mion participates In promote* an emryen. (22B

t.A. loos pp-205-40% aisei— re, acllgtca des veda 253. «°*°)
(5) tee questions of tins gllitnda (S.B.S. uW ) pp. *MS5«



oosaloai law rulas supreme, both gods and men, and there
is nbm at of escaping its eonseqnenaes. twenty-five
kinds of karma are the origin of physical phenomena, *

la aittanloata. one of the oldest writings, w«'are told*
nor ons's deads are not lost, they will surely oom back
to you, their mater will meet with thorn) the fool who
commits sin will feel tho pain in himself in tho other

’

world, Hit In its earliest stage tho conflict of
nalrStava and karmanhala has not been solved at the sane
tins as stated, as ibfeusaia Observes. (&,4. Itoa, p.toy).
One is net a seamans By hlrth, hut one who has liberated
hinself from the trammels of the phenomenal life, the one
*who knows his former states of evlstenee (pubbenlvasam),
who sees both heaven and hell and has reached the destruct-
ion of births* (8.H. r.647Jhat as for samkl
and for Sankara, ataaa, were oonsldered to he self-estab-
lished f«mwfi*aaahlT so for Buddha the law of causation
(karma) needed no proof whatever, since that was an
Irasaadiate fast of human experience. In this manner
Buddhism is illutalnative In a negative sense, that the
thought with its innate oategories does not begin by an
act received am Imposed upon the *!*, but that the

latter is enclosed and comprised lito that creative energy

in the spontaneity of becoming, Life, considered from

(1) ffofpfndlum. pP.161

I—g) Translation fi-B.e. vol.I, p.12} - pall test.
hi nassatl kassaol kataaaa eti ha tamlabhaf eva suvaar
dukkhHk aando paraloxs attanl passatl klbbleakari (jyfc. v.666).



the standpoint of activity to suffering due to karma and

the world la tna playgroup where k&nuloal effects aw

Aooordlng to *»»«*»»— (transl. as
coseeeiidtiui of Philosophy*) there are four classes of
\r a n, eaoft class being divided Into four groups (8se
iroa th* aspsot of stt&A. there ars four Kinds
of actions (a) that wnioh ts dark with dark result
(kaia»-wip&kats)j (b) that which is bright with bright
result (sukka-wlpakaa)t (a) that smloh Is mixed with
mixed result (tenha-eakka-vipakam) and (d) with neither
kind of result and which conduces to the destruction of

karma, which refvs to the fourfold Path-knowledge. (a)

threefolds fciUM. TMttft wd MMBtlfi (term affeotlm
body, speech and mInd).” the root of all throe Is

volition. »ntal karma Is the root-aotive of all three.
Mo man who has attained the state of amtshlp Is free
from an harms. An arhat asy suffer the effeots of an

action dons by him In some previous life, nevertheless,
Uljasdid

In spite of the resnants of his past karaas,Ane Is"released
owing to the cessation of als desire.

¥o the twofold effect of kar», good and bad, viewed

(1) co mrs.a.aavlds. Buddhist gayanaloglaal Kthlos.
*au<ldni«s found the word sukham good enough to oover the
whole grouul of desirability from satisfaction la connection
with sense up to the Ineffable content of nirvana his
ethical system was so erapsuitloally a ?tudy of the consequence
of karma awl vipaks (effects of karraa), of seeing In every
phenomenon a reaping of some previous sowing, that the notion
of tne good became for him inevitably bound up with result.*

(Xntrod. p.XCHX).

of BaJJ. 81k. (transl. by immsir,rmi



from tna standpoint of stela,, mmmnirn mom a third,

a.acmueps aMi&a. ar. aimciousn»M
(flim wuyfIM tt}( which Maas tM nnm t of rasait, i.e.
of pleasant am painful result. aesHee m m  *#*x**
up either good or sm karma, there is a third class of
erhlon make no karmica! effect at all and are oailed indeter-
minate. of these last sons aresimply results of good or
had dna H®, and sons axe not so,hut are states of mind and
expressions of mind entailing no moral result on the agent.
fXimagain, whlln asking no karma are of neither of these two
species, tmt are dhamta which ml ?ht he sailed either unmoral
(rupaa) or sia j super-moral (unconditioned element or Slrvam).
These are held to oonstltutea third and fourth speoles of
the third class of dhaecaa called Indeterminate. The
Indeterminate states are sugnmd up In the nuuaa-flanganl
(atadiu Psychol, xtnlcs)! 983*% the results of good and hat
states taking effect In the world of sense, form or the
formless, or in the life that Is unlnoluded, the
of feeling, perception, synergies and consciousness,
Inoperative states, moreover which arc neither good nor
had, nAor the lastVLall formed uncont%%mAned ?mlwefg!lll enlt "a
Buddha, In Introducing the third category or Indeterminate
karma, drew a distinction between motive of acts arista;
from sensual desire and an ethically neutral state of hare
conation, as well as the desire after an Ideal (mirvana,
Aura-Vtrvfiga etoj. The cessation of desire or ersring is

* Synonym for attaining stlrvana, the extinction of tn «

and Its causes. Xn kathavattu the sbaolutenese of the

(1) Buddhist ftrpnsls®—1 Bthlos. a 1366.

(a) oojiip. « 431 foil, (for vipaka)i g 566 foil, (for
kilrlya). and audilu fsyoh. males, p.145 n.l * a.



la* of karmali emphRtioally stated in many a passage and
°ran transcendental attributes, as wall as physical, are
said to ha due to karma. That the early wwdhist notion*
of karma, for instance such that a Bound is due to karma,
wore Modified, is to ha explained t>y the impact of diver-
gent beliefs, union survived in one fora or another} thi*
ts obvious In many passages and vould require a special
treatise. The Skin conception of UUM |U being
a kind of subtle natter or substance,makes its appearane*
here and there. Sot the fundamental conception of
Buddhism is that karma acts as an universal cause and a
aero vehicle or Instrua»nt through whioh life (oonststlng
of aegrotat** of subtle or gross elements) is aeaifosted.
She Bttdhist** Idea of the astral law relgntm in tho
universe - mam * - consisted In fact, in perception of
the eternal truth of suffering, due to pleasure-pain prin-
ciples, and of the m u whereby it may be overcome.. This
moral order was not conceived as a foroe imposed from
outside, but mmore like an infinite web that living
creatures themselves are weaving.*(l) In this manner, man
and things are mere names for duration in which similar
forms continue, the present life being the reflection of
past actions, karaa is not heredity in the western sense
but there are points of similarity. Between karma and
rebirth, consciousness ts one condition of cause and
effectj between sensation and desire is a connection of
offeet and cause? and between existence and birth a
connection of cause and effect, consequently the wheel
of existence has taro* connection® of cause and effect

and of cause and a predecessor.

(1) Dialogues of the Buddha. Tranai. by f.w.fUBswido,
pt.IIX, 187.



Considered philosophically, Thd<lha avoided two
extremes to be found in some of tne systems of Xnlian
thought, namely, the dostrin* of tne absolute being
and the negation of Being. Re presumed the *Kidile bay*
or the doctrine of ebesoming by way of emtee.* *Xn tho
Hegelian system the apparent contradiction of being and
non-botag is resolved into a becoming, a being becomes,
is determined, defined. Bat a determined or flatting
being goes into the infinite! the finite ts infinite,
since nothing prevents our thought from ascribing its
limits, fhia mm ocattradiation is solved in the idea of
inatvldmeltty vnioh is the unity of the finite and the
infinite. Bfridha admitted the first, i.e. becoming,
but denied the latter, i.e. individuality. Buddha sms
only that the world arises and disappears without
acknowledging a conscious subject who is aware of that
process. The Buddhist dootrine, althcmgh *1*. nfctaUlA,
in the truest sense is positive, our ematter-moulded
farms* of thought are the really negative things. The
mind, in thinking of any particular thing, gives itself
to that thing and so belongs to it. Xn utterly ceasing
to belong to itself it ceases to have any self-conscious-
ness an! goes into Hlrvana, no matter how we night conceive
this final state. However, it was tne task of his later
followers to elaborate his teaching philosophically and

(1)

to give it a philosophical basis.

(1) Has. aitramxg.in maseon; veX-." pt<rUem”" <UI' dafvicwKe
-feouAdki*u.e.'t.r tl ajLY*f



*» a&ftiag of tno Kim Concept in

HL Ws.  mBi** anl 3Mpfcaadharaa.

There is no authoritative ana convincing proof of tno
orl'in, tins ana Xiter&ry valae of sann. Aooording to
sons softolara it represents in its prosent ahape a collection
of literary products belonging to widely distant periods of
Hindu literature, considered In its wide extent it does
not represent a systematic exposition of any particular
strsaa of Hindu thought, Put rather a collection of saall
dialogues on various topics of religion, philosophy and
practice. Sat those cheterogenous eleuents* hare Pees too
man exaggerated py sons scholars,” so men so, that they
have overlooked the fast that in early Indian thought develop-
nsat the teaching was iaparted orally, and consequently that
a large aass of philosophical thought Must have existed ia
India long hafore there was any attenpt at shaping it into
definite categories. W their analytical methods, they
have found everywhere '"philosophical chaos*, econtradictory
stateaents* and cinterpolations* and overlooked the general
onaraoter of the amh. as enftodylng a particular streaa of
thought when mayconflicting views were held Py differe

schools and fought for supraaacy. this is dear from the

(1) mir. Sanskrit texts XY, 142 folit Z.B.H.S.IXII



texts of tne Anu”ita (eh.xxm ).(l1) where the sages ask
Brahast '"te observe the various ferns of piety to he, as

it were, contradictory, sons say piety remiss after the
Body is destroyed* sons say that it Is not so (i.e. loka-
yatas or carvlkas). some say everything is doohtful
(satyavadina)* am others that there is ao dowet (teirthikas).
sons say the peraanent principle is inpermnent (farkikas) and
others that it exists (i.e. peraanent, as riMuaOka*)* and
others that it exists and dees not exist (vedantins). seas
say it is of one fem or twofold, am ethers that it is nixed,
(referring to the theory of hartmsa or evolution, according
to Arjuna Klara) some aranmns, who Kknew Bmhssan and per-
.;)ellltfe.til/e truth be:lleve that it is one* others that it is
dlstinst* and others again that it is manifold. some say
hoth tlae and space exist and others that it is not so. sons

hare matted hair and skies, some are olecn-a&avnn and without

severing, (mis refers undoubtedly to the followers of Buddha

nnd 3aine respectively). *Some people are for Bathing* scan
for omission of Bathing. Mm are for taking food* ethers
are intent on fasting, hone people extol actions, sad ethers

tranquility.» Whatever the date of the present M&Bft. nay BO,
we get an Insight from the aBovo passage, that the epio has
sot tm eencyclopaedical character* In the Western sense of the
word, as ha.niaann affirms, hut neither can we aoopet fully as
final the opinion of f<l«P>ia» &*at SHhh. presents a loose
incoherent mass of individual teaching, in which there are
traceable six systems - Vedlsm, Atnanlsn or Brahraaiss, flaijKhya,

Yoga, Bhagavata ant tbdanta proper. IBIUUU& sees in Wf{sh.

(1) S.S.1. well, 375 A
(2) the Crest ipio of todis. (leoa) p.00 foil.
3) i n it 1n:1 si p.8s.



a distortion or tna priwltlTs ldeallsa of tna older
Uptualshada i\ndIs inoXlned to believe that nTta and
Mok*adnajcna are a transitional period of tha '"classical
aaffchya," MM aonolara naveattempted to prove that

J3tt>h. represents a'"'mixed philosophy", whereas o.Btranas

tales tna rather moderate and acceptable Tiaw that the

apto thlnfcers were not original sinds, but popular

exponents of tna ideas whlon wore current In their tine,

and oonaequantly we cannot expect from than a systematic
exposition of tna different systems. * Oi&onhora does

net agree with R.carbe«s view that an Influence was

exercised on tha Brahmnian of the VKbh. by the ideas of

tha 8a$ttya aystom in tha period between tha older and
younger cpanishads. m oonsidara the latter on wiilo-
aopnioal grounds as a '"developed product of Rrahrawiisa.""2)
aahiMstnr, regards Khbh, not as a neroto eplo into which hare
been put at r&rloue tinea vast Basses of didaotio and unepic
m aterial. as holds that the epia inits earliest period was
essentially a booh of law (anartnasastra) and discipline,
whloh tha epia tale illustrates. B> is bitterly opposed

to tho purely analytical methods and conclusions of sons
scholars, who see in it a heterogeneous masa of contradictory
Vlews, bus' points out that thaea analytical methods are
inadequate and purposeless, which deal exolusiwely with tha

acnatdarations of the separate parts and lose sight of the

U) "m ssm ¥*indieohe Biilasopaie, isunohen (1025) P.127

(Zt) a* 1UW der monlsMMh. (IRIS) p.552-53. »8Ir seftein*
bttauiiM 1 M SaMhya niont zwelerlei, sondera das sdmaattn
viehtlgstes, in gradliniger Konsequens entvleieites Produkt ebon
dss M m sim i.' comp a.oaruet afiffchya”philoeepMe (1017 11)
6Mys that the eplo souroes "die daz 2git ‘ansn aneeren —



general uwrtttw of the the tendency of many
eaftolars t* rather to oormpy tnemselres la finding out now
several seotlons of th* differ from sash othor, without
paying duo consideration to tha comm ammattr of thought.
Besaass tha faot, for instance, that authority (sEftApa) is
Instated upon la cm* place a* the only walld authority, and
to nnother plao# Is repeated uy tha same authors or speakers,

it <1009 not necessarily, as Hopkins thinks, imply contradictions.

It would ha as logical to think that on* and tha sans m ftjset-
asttsr 19 considered and dls(ress''d from diff*r*nt standpoints,
as Is always th* eaa® with away groat writings sf anolsnt times,
that at one place the arahatan says that he onnnet efficien tly
aooowpllsh tho creation of th* world without the vodas (M1,
947,92} and at another place (XIX, 208, 5) the god Brahman Is
sold to to self-sristent, sternal eta. doss not imply contra-,
dietlon and heterogeneity, hut functional activity of the
supreme Being at different periods of tins, rlewsd from different
angles %y ancient sages, toe Sods themselves are sad# ts 00a*
at last to the oonoaption of their functional direr9tty swan to
SHtlmeaajCi 10.662) »yo rat visraih on ral Rudro yo hadralj aa
Plt&aaha?} ekamortis trays dera Rudra-ylsnu-Pltamahah. «G0

tn spite of many oontrowerslea as to the date, make-up,
and authorship of th* Mfeh. a large nuaftor of soholars agree on

one point, that the splo represents %transitional period of

Po **F. "2 follj also in
R 71902? p.rti fox. 1 tnamLto
il calls it *a whole 1 rature* which

resents a *magasine of hard-poetry.* consisting of agthoiogloal
egends of the Branaanas as weU as of arahaanloni philosophy.

ethics and oode.

(2) toe Croat Bplo. p.00.
1920 xix) I, 9. p.9N foil*



StBOtt (MVM MM when ftrmm nt>nniniT m 1* hyms

ana aaerlfteial performances were ed to be inadequate

ana vsatl* »to ptmmrr« a fool from w li actions,* :

*Holy ah&nta do not ear® froa eril,* as ssnatnBjata speaks

in 43 adh. of the 0aM&*.B&I2a&. «wm (works) and retribution
taicosa eery Important role throughouttho ipte, as chief
factor la fixation of one's destiny.” The vedio moral of

saorifioss is replaced by the staple foraMai natiJ xmrm
iKt&IfitiwBa'* m*« i* not considered any am to a*¥ am,mot
to tna ehaaglag noon of tm aoda, hut Ms txsm & *« mmnised
divine being la emphasised and at oar do mat tia likoa. (xit,
2*%0, 211 III1, 1, 74) ffi&fia. oraatoa M M , creates
MBMft (211, 142, if)* the xanaudheery takes a double

a >?ot, as points out* either to consider karraa

from tha standpoint of a&aUu or to conaidor from tha tmai*

tm operations or k&ma. to othar wards tho oouso and offset
whiah underlie tho karma theory, are oonwertible, aa it is
halA by tha samkara aohool of vod&nta. ant in ardor to

oaks fitter the Kama theory for practical life, the former

e evenenne MUMDIW piwiiB 0

M il, Odd. A rory hitter dlaonssion has arisen
hot*'®on sororal ooholars, (Oldenburg and bahlaan! on one side
and wintemits and Oaibe on tno other) as to tha foundation
of the oldest parts or tha am , especially nagMrad o lif,

She contention of CHR, that ifflibh. was based on

principles was denied by others. But It s» W t$3b wobebic

rroa the general oharaotor of the eplo and other *»®««n

literary products, that saglttya-xogs were not oonsidered in

their original ferns as two different systems put two different
ha for approaching the same reality, tm very root tes&hva

2a * khya) scant etonering® and hence *masoning*, *refleeti«H»
they hard denoted iSBFpoths of empirical tnowledse and
IwiM illMritoation ssTsrally. (so* W, 13* Omp.

flm ilffi* sam. pan. p.38 rol). sSSTxTi, 516, 2 - 4/

m(ha. yrobleas aus dem.aibh. (p.200.1a) *ss bestaht
ion die n&gllohkelt, wen des karaan ans vorvarts aa# das

Bg|lA. aa bliskea, Oder uagekohrt ron dor irucht caocwarts
aur as wen zuruck sa sohlleaen.*



loses Its metaphyeloal rigidity, and especially in an.etta,
that s work, which is bad in itself may not bo considered

as such on account of its native, so wo find in the

opening shooters of tne elta tne lord Kysga advises Arjuaa

to fight. 1  beta in the Upanisnads and fltti tne esghaele

is laid not so men on tne veins of a single act per so, but

it i« regarded that in tne performance of an action, what is
affected is not Furusa-dtman, but man’s outward eppeercnoe.™*'
thare are two aspects of wisdom - prasrttl. end nftnrttl, tbhs
path of worts sad tie path of renunciation, in tna stm lItaeeew

performance of naan, liberation is attained.

thsry different and conflictl»j opinions nave been
expressed as to tne general character of tm magsvai cfta
and its con.cotion with the religions and philosophical
thought of India.” tim profound Influence exercised by
it is dee chiefly, not to the fact that it has arisen within
a certain religious body, but rather to th* universality of
its message* It was not, in the present stage,the etort-book*
of a particular religious eeot, as ft.earbe contends, but an
expression of the oowon forces of Hindu thought, when several
philosophical and religious schools wore fighting for supremacy,

the fact that it contains many apparently conflicting tendencies

(1) in inrtwr place (xu,ﬂue bad works (aaub
done with reference to the divine, may bring pod fruits. (Sm ss.
Sthieohe problems, p.211, n .l.).

(2) ImwlsR, xi, 7. arjuna asks what is right, i.e.
absolutely good, and the Lord emphatically answers *sever did

I exist, nor thou, nor these rttlars of mem and no one of us
win «7Qr hereafter oeas) to exist." Later on (I11,20) says
that the Self is Indestructible and immortal, when the body is

killed.
<J)Cl.od tu k., Ua*cclLgets:""cK



o tfimtgnt doesnot justify ue In assttnlng a <MliU*rate
Borrowing, interpolations and later addition*, nut rather
that the winds of Its composers wore waving in the sum
attentions and towards the monolusians al
paths. * that It had preserved Its universal oharaater
for almost all Hindus, is proof enouith that It was rather
asant as aa unifying spiritual fores, and not as a systea-
atte phllesophle treatise, asnoe, it is easy to understand
Its aea&feid variety of thought, its greatness lies la its
very sealfold eenteat, vnteh oosslnss m anta, Saakhy* aad
toga tsaealag Into on® harmonious whole. The m eats as
understood uy Sankara, represents the stage of Hindu thought
where perception and knowledge presupposed ea intuitive
vision, rather than sease-peroeption, and is setalogloal.
This holds good aa long as hunaa usings are satisfied m re
with inner peroeptton, which reveals the eystory of the
Suprese helag. Shan the Bwai «ind emerged out of auysaal
unconsciousness and hegaa to Inquire Into th* morphology of
the aasfchgra and fees system developed. Jgmt
the Vedanta deals with pure using (to onto* on). suftnya
with categories and forms of Ming, whereas toga Is aa atteapt
to realise the supreme soul uy eeaas of inner dsvelopseat. In
reeding the Shagerad OTta erne has the impression more of a

gospel than a ecollection* of different element* of thought,

(1) It is a very hypothetical and unwarranted hypothesis of
a.flortao. expressed in his own translation, that the m antle
elSSSSriB it 1% a later addition. Slraiiarly jflattuaiML .
who agrees with carfce. against aaoklne and oldanuorw. that the
Oita la neither a ulending of the smisn of the redattta with
theistlo Uhaktl religion, hut that originally It was auoh
shorter and that a s m passages represent later ad
figSTm -T .ite. f, J7J fell. 111,685). The erltlolsm of
tM “danttolerte' or ecarahmanleal HUer”afcfctfinge of th*
original an.oitl. See ftUaft.eix.en (JW ) P.521
foil. e0«®. pr.uam atti Introd. to nte tranol. *



even In its present shape.”

the keynote of tne religion of tna c¢TtE ia not non-
activity, not tne right nativity aoaordlng to tno in.lunations
of seripturea having as tto opposite adharaa.(g) ,
«an«, Smam.MW adharaa, are therefore eonneetea with iffa.
of anion they are a apeoiea.”) . nharm includes tne whole
sphere of religious aeral ana social funotlona and on its
philosophical aspoot means reoognition of tno Tar’two systems
of religion and philosophy, as soli as different aeons offered
by tnose system for tne attainment of liberation. tn this
sense, it is ooextenslve with mnmnlty Itself, and may fitly
be ootapared with Jaa, in Chinese philosophy or Jtaaten in nato's
philosophy. Therefore is»a»a is explained by Krona in an ti,
car?an to bo his era beloved firstborn mental son. It does
net seen syncretism, bat that all different system of thought
and all religions tm *their proper Talus eor respond
understanding of their adherents, it is tne aetuai oonseious-
nsss of supreme Being* resident in can’s inmost nature, wniah
has led him to formulate some kind of conception of eod, soul,

sen, happiness eta. sem kind ofjaasm *e ossusnd in all

(1) The foot that the cite, aeeording to some soholars nay
hare been originally a text-book of the saagavata religion,
does not affest Its universal aharaotor. Host Ingenious
efforts hare been made on the part of sor® soholars to find
out eoriginal Bh.cita*, espeoially ft.Carta in his translation
of it.(p.21 fol. Ard it\ I&BbiMi 11f S5S57-3?). m oohtOBds
that saakhya-TRaga oonstitutes'" almost entirely the fundamental®
of the Oita, &S -adha-j*laimaai Xnd.Biiloaophy. p.52? fol.

and $90 fol.
(2) IT. 18. »He who oan see non-aatton in cotton, and also

see notion in non-action, ha is vise among mm, he is s&|a&,
ha is parformr of all aation* 1is Interpretedby aankara to

mean ntorttl and XP*8t of karma, vhleh makes up a
balance.
(3) The stfbsta d#d this Brahiwinlo concept is held by :

Hindus, snow® (rt. dhri. to uphold, aaiatata) hasrever, aa

a teoimleal terna has Its own peculiar meanings in Buddhism
(seo m tm w * X& .n). !* Jainism
prinoipl# Em otion, whereas its opposite M L is a primlple



L

the fundamentalsof m iy religion. tron tha metaphysical
standpoint, Hindu oaarsaa In nan implies that men la wnat ha
Uk i» *" perfeat a using as ever he oan Us (hence tna .grant
logioa -1 aa Brahma'), But ha has mat realised what ha la In
his tBtsnn experience.

the aaaonft great aeral salon of the oita la aolng tho
rl*at thing without using attached to the fruit of notion
(laraayhalisangan). '""ray aaaaarn la merely with aetlen,
never with raaulta* (is, 4?i aim ill, igj tv, aoj in, 1.)
*Aurora perform tha notion which should us M at without
attachment{ for doiqg. thawaetlen wvithoyt attach.n_l.ve_nt man
reachsa the Sapr@m¥ ). unarms, must Us
the ground motive of aU action, slnos ood Rlfcwslf ia in
all Usings *ths desire unopposed ts dhsnaa* (dhansasriraddhe
kano'emi, VII, 11). 'Better one’s own dnarna, though
dsfsetlve, than another’s aiaiaa.well performed.'" (xxi,
35 m il, 47)* If one does ids duty aooording to hla
nature (svauhavaaiyataa tarns) he does not incur sfn. as
against Ar.luna’a despondency, Krsna is presented aa typical
karaa-yogl, (SXI, 22 and Iff <?), uorn in every age aa an
aratara for the firm establishment of dharm. i.e. whenever
the Hunan Tames are endangered By the overwhelming forces
of evil. (IV,8). this Krsna quelle the scruple of Arjuna
over the murdering of his enemies By the Bpanlshadlo utter-
ance *Xf the slayer thinlc to slay; if the slain think himself
slain, Both these understand not. This one slays not, nor la
slain.* (Katha, 2,19). mrm (action) is unlTersal (18. 16j
VXXX, 5) and is fitly associated with sacrifice. in the
oonsclouaness of the Hindus it was symbolic for the world-
process, isvara lim its Himself, in order that tha universe

may Be made m ntfest, a thought which pervades even sad



the Bpanlshads. tm origin ef ail Beings is due
(TUX, 3), ana as m "Satm [X points out*?1) .trm works my Be
regarded as a saoriftoe, sines snorifloo la a most Important

feme of Endian religions thought.* All moms proceed free

the fire-fold afflictions®* just as In fataajile Biigfhrt, sanely
SElfly& (igttwranee)* aaafta (egoiea), & *. (attaehaent), fraga
(antipathy)* sad MBdafTtll (self-lore), (18. 13 - 15) am all
five say %e regarded as five special stages or growth of cridya.

The lajmlsc to settea* and the duality of an aot is threefold -

aaSMM* x& ula.am m m aia, tnresfoia is tm
Ve ¢ BN -3, , 4= -V ... L R
fruit of Ration. The fruit of good works is sattvla and pare,

vane the fruit of £&Ja&. is paint the fruit of taaan ts
tpioranoe. (14% 14). life after death is governed Bythe
fsaas. (y. 14-17). the duality of an notion ts tualtfled By
the intellect fanfauil wnlah is also threefold (18% 30 - 32).
Even does are subject to guana, and duties of the eastas are
ordained aooordlng to their respeotlve nature (svaBhiraja).?%*)
»-»— Which is free from attain— 1 sad is done
without lore or hatred, By one not desirous of the fruit, ia
BRttvio.* (18, 9, 23). opTHssite of it is ra-laslo..
rsmskata notion is defined to proceed from delusion (aefca),
sines it la done regardless of consequences* lose, injury
ate. (18,25). Xn the Jnaaa-yoga chapter of the fiita, aotion

ts aald to Be threefold - good action (mm) t Baa notion

() Thiiii fT™- tr.tr,p.ft*
oL SM TfetSW .rifS, -« ~3H £.iX V !§

nature." The suggestion is very plausible Beesase
very often in the flfti and elsewhere in MhBh. arabisra dees
NOU men at all *nis nature*. It takes on the meaning of
wmrnie. the result of notions In a fernsr uirth. tor
Inatance in 17, 2, H rtrtflf Bhsvati sraddlS dehinag sa
svaBhirnJa. - K sometime sontrastsd with the
transeementai nmSs, i.e. It e*presses t.he mrtiouiar
oharaoter of the esplrloal worldt ovaBhacro* dhyataaieaayate

(Tin, 3).



(UJS&WK) an« inaetlan (gifrnm) (IT, 16-17). B ttrtl
AOMttMM used In the senseef pathayfr, wienoa an aotten
originates, typifies oar likes an* M anxes, ts that element
wnanee tne f« u originate. only sum a am rises to aie-
paaslen and aats without attaohemmt is hi free from tne

m ars bondage* ef sum*. *fne x«ra la net tne eattse ef
actlsas, or of the oapaelty of performing settons amongst
mm or ef the oonnoxton ef aetton and fruit. SMt it m

mmm ffrnmira) tmtam.* (t, I)P
etfldlariy to the Bpanlshadie and y©ga-philosop»y, the

armma 1s amator*s an WOW*

(a tres with Its roots upwards an* irsnohes helow, - tne

ttwpa*.*Mt fcgee syafcollsing here w pnrt/1) whisk should he
out with the estrong sword ef dlapasston®, namely, knowledge
aa understood by Sankara neeause the relearn from sin ts at
the suae ttoe a release fron tgnaranee. (XT, 1 - 4). Me-
yaeslon (talragval means indlffsrenoe to the fruits of
aetton and he who ts ahore the oatr ef opposites, eguanlmmis
in suocess and fathare, although aotlag® is net bmtd, and M

‘)
reames me eternal goal fradan arysarm).( )(XV,*** v,5t XT.,5).

(1) the a»anhMr* is interpreted by Sankara as —'tewgi»e— a-
nrakrtl. aaf*“ eomneoted by nlawltn VII, 14, wWrelt is

said ethis divine illusion ef wine, made up of gums, is hard
to aur mmt.* the lask of praolaion ef the terra swahhara.

In different plaees, «ftioh soHetiaes mans aattlL (** in X1,
222, 16) and soraetliaes Inner disposition ofjaaa, Ts Indloated
*7 straum Malsohe problem P-24J n.2. In ('.*%)e
In aanRoturtag owmernlRg the first sdase n d K u neattoned
as one ef thfeiernnts. _ «e see alee fm p ja lw asmhy*
XSrlka (v.61) that swahham played la“ortant parts in early
Indian oonoepttons,

(2) A slistlar omaeption ef the world aa an eternal fig-tree
growing eat of arahaa in fSBIM* 6, 1.

(3) Tna supreme goal of the W&S& J» variously rawed aMStil,
(perfeetlon) In XN, I»».1ft£3i& L euRrene perfeotionTw?7 1f
(supreae goal) t» 16, 231 6. 45* 8. 1lj» «u 32t

(blissful seat) 2, 51
(the etenm1 Indestrustthle abode.



THUS the cSta's teaching Is not concerned with inaction,

M1l *1tt th* oomtlnatioh of action with non-att&ohnent to

th* fruit* and that implies a true attitude of tho ooul

eward* the world at large* th* moral anxiety oeaeee for

the man ef unselfish action, who Baa transcended kmraanhata.
*8e «*** satlure le free free egoistlo motives (n&ftaafcrto
bliavo) wnoae aim la unsullied, though ho XIU s this w/u>l#
world, does not kill, he Is not bound** (13, 1?» coup. II, if
and Katha tm. 2, 19). This moral attitude, however, pre-
supposes a aattvic intellect, wuion mow®* action am non-action,
what eug;tt to ho dans and what ought net to he dene (18, ye).
Brawrtti-aanaentloa (Karan *aBrga.) la tm cease of bondage,
whereas aiw rtti refers to the path of |gggSlg& *Bd X* th*

cause of liberation, (aaakara). leusM i os the desire Is

the root-oauae of the universe, by the cassation of desire

man is released therefrom, since those wne are net renenneers
(examine) ‘attain the state of going and returning * (XX,

20 - a), and are subject to transmigration. The former

or* called awmrean. the latter betag wax*”" (y. 12). thee*
who hare purified themselves by different ceremonial end
sacrificial obtain In truth heavenly pleasures, even
Inarm aka, but as soon as tnelr m.rara is erhaustad, tasy

enter anew the ?Orld ef mortals, The ultimate goal of the

Oita la not only the avoidance of an ‘evil birth* in the

next life, but all rebirth whatsoever 1). aevotloa
to Krsna, the perforate** ef works for 81s sake only, determines
th® worshipper* spiritual ©volution. (IX, 23, 265 18, 55). fa*
relation between man and ©ad la nowhere precisely expressed,
but it is implied here and there, that men are only instruments

(nladttaoitrott), through whoa god works, th* latter sysftelising



ta* eworld-destroying (xx, ja - 35). tm wi#w that

tM inairidual is a self-adjusting moral meehtwisa, with all

Its aetaphyeioal incongruities, as found in Suddhisia, is
oorapletely absent ia the Sita. The fast that a considerable
part af ta# cS5ta emphasises bhtktl, has been orar -estimated

by «««e* sehnlara. it is not efaith®* in oar ooneeption of the
wort, hut an attitude of MM which leads to intans# realisation
f tas Absolute in ktKsrleGge. It is bliss, tas qntli exper-
iences at eO4»s vision, as in meftardt. All thro# paths *
mlnihft. fcarna aM bnafctl. ar» Giscdssed in in® Rita anil each of
than is recognised to leax! to th# same goal, stun# they oarmot
e.csenttally he separated fpon sash other, Tie### from a meta-
physical standpoint. The Karaa-path is declared inadequate

« la C*n, 89-02), sine# it H a at th#
auaiaaaat of happiness in this -oria and its continuance in

tas next. The nlyrttl aspect of tuns Is pointed out as the
cars slfldhit because selfish action procures happiness only

to a liralted extent and is rather a nlMrans# in the attainment
of in the Gita, Kama ls/lookedon rather as God*s
foreknowlodjj# than as a rigid lav, which rules the world,
because ms grace of cod forasadal may modify its effect, as
Hoptcins saysi *rortunately for mnn*s peace of MM, his theology
say he Illogical without upsetting his religion and In India

old and new Beliefs seem to hare net in a hleM, which hoserer
incongruous, ms accepted as the faith of the fathers, and hence
sis considered good enough fur the sans.*”*) the Gita itself

is not concerned m m with th# cenoepts, which may haw
uted to the full elaboration of the karma-theory, such as rldan* T

frhajgg, difta- and ff* f 1 the last concept being elsewhere in

(1) J.H.A.S. (1SOd). P.58J.



jifijii and mm(m, used as a aynonyafor past karaa.
fa* grass of mo (18, >4, 58) a wias-apraaa feeling In Christ-
ianity ao aelnf taoro unmerited dlrin* loro, na« no rofaronoo
whatever to tali passage in tas Oita. It aeans prtaartly a
41leposltlon, wnloh enlightens tas Intolloet ay reinforelng
and aatsasnoaspowers of aoaaa nataro. sense,
cod's graae, ooBfclnod wilta aaaktl on tao part of tas derotee,
40e* not ennui tbs fundamental teaaalng of ta* cita conoeralng
karaa, ao gat>klns assorts,alnoo grao® Implies tas oppor-
tunity offered to tas tntaaa aoing In tas present moment, of
wntoh san 1* tao motor and may onooos, without derogating

tat tnoory of karaa in it* oospletones*.f?f*

M ilks tao nagaraa elta, MoptiMUQa. aaa other
pallooopaloal parts of tao man. represent l00S systematic
expositions of the karaa theory aQIll are TOl'y man coloured
ay occasional refersao® to fata (SSgfc, astral *4iriao pooor*
diafn *deer*od" avahhira. walon has an Implication of ta*
karaa dootrtn* amM similar concepts. — Th* responsibility
Is alternately fires on the lor4, man, purusa, Xkla am

finally karm is raoossnlssd aa the only agent which shapes

(1) fiarram karoedaa ayattan vldhaae iliiHIIMBM tayor datraa
alntyaa ta sfiwise V!«&e!* krlyS. cosy. JM HN ttlft. 52* 15 - 14,
whsre everythin®* is ascribed to past karaa.

(2) vy.a.jus. (1906). p.585

(5) The word craaaaa oaaurs also in later tJpanlsame, suoh
aa Katha a, 20 amWet.5, » . iStoft, thinks that ta* dootrtn*
of prasada le opposed to tas genoraTUpanlatuutlo dootrtn* of
aalratlon through knowledge. But It ta dtmoult to deotd* ho*
far this "miration ay grace* ay the yisnnultos holds good In
the aplo, slnoo prasida has a double ass in the Oita alll else-
where In the OpanlBhads - '"peaoo" or etramutilty" as In 2,

p.2» a.i.



«M'I life. One story, related in Aayaieawe.earyay (lilt, 1)
Illustrates that stage of the karaa-notion when It resolved
final shape, a Maks, having killed a ehild, had to be
punished, ns snake threes responsibility on Kvtyu (Odd of
death), the latter an x&ia am he on xaraan (soa ), hioh

inn eesHitted In a previous life by the ehild and ais aether.
The fiHa speakst (V.70-71) "Setther Krtjru, nor this serpent
nor / aa guilty of the death of my oreature. Per we are not
the originating saaee, but the work salon he nas eosnitted....
no one else is the eausa of ale death) he was killed by his
own harm.* Asmilar idea, i.e. that every calamity
direst result of some evil action in a former life, is told

'in the Paaiyana 0f viUSKki, where the laaentattons of mna's
aether for her onild being driven into exile are asorlbed to
sms antenatal orlm ooamitted by nor. In another plaos
(itokoadharaa, adh.234) the autonomous power of term is
expressly denied and everything Is asorlbed to the agency

of xala and everything is ruled by him »it la not our kens,
Sakra, and it is not they karaa....It is fflila that takes away
an, that gives all, through xila is all determined,

in anon anolent literature, Time is often personified and
often spoken of as producing things or causing events by its
action, Then the meaning is merely that the things some into
being or the sweats take plaee in the course of tins, fine
4a a suoeession of moments was always aonneoted with movements
of heavenly bodies and it was not diffioult for the primitive
mind to attribute supernatural powers to them and connect them

with the life of human beings, in MAh. the absolute depend-

(1 criffith. The Banyans ef _waufikl in English verse, tz,
ti

)
11. of. B&Agavata Puraspr, 12, 6, 25.

(2) ooap.xn, 159, 49. xalena kriyate karyam tathaiva vtvidhah
fafiyah kaimaiwa pravsrtante kah kasyetya paiSdvyati sad w,5%.
Baha* praaanaa nalva team anyonyam karawaa sbbha kalo mtyaa
upadatte sukhaa dukhan sa deninaa.
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anoe upon sal* is afflrwd In order to sot forth tho hops-
Xosentss of all tm m activity ana thereby make realisation
possible In Its metaphysical aspect of tho non-agentsnip of
tho airosa-Atman. perhaps in aeoordanoe with tho Idea expressed
elsewhere in the Gita and the tfpanlshads, that in the killing
of a aHi| only his exterior fora is affected, while lu m >
jtjigan ranalns a mere onlooker, therefore, the spirit is
called Ksatra-ifia, end although connectad with oattva, It
does not riot, hut stands as a mere spectator, aims activity
Helenas to loser qualities of the empirical self

Another peculiarity of the Kaly«lnaraa is that it
successfully ooutiines the karaa doctrine with the notion of
hesren sad hell, the old vedio belief in punishment in hen
and reward in heaven runs parallel with |ne absolute kerns
notion. The oitrwish and fevsrtjaa. hath emerges here sad
there in a less preeise form than in the srahaaaas. it is
perhaps the last attempt on the part of the compilers of the
moh. to assimilate the old beliefs with the new ideas,
greatly derived fro® Buddhism, wnloh have largely transformed
Indian conceptions 07 the senses of action and their retrib-
utions. The atteapt to mingle assy different contradict-
ory standpoints into 8 systeaatie doctrine is evident fra#
many passages, such as esens mb assert that the cans# of aa

action is & man's karaa, some say fate, and others the nature*

eMwwwiwwwwin w iiin nu iiiiiilii, wwieeew>weiwww)WIAS QM ei*w<ewiiiMVBiwi iawieiiiiiewwnMWiew <ei i>iiiwiiwwia wwMiwwMWiiieniiwVh<iiiwiiiewiiiwieii<sw witwww>weSt
(1) aoksadharwe, 1Q4, 2?8, foil.

(2) Thus in xil, ?87, 18 fell, ItlIs said that the elemental
soul (Ohatatman) is not Immediately rehorn after death, hat
roaas about as a cloud, and after it has found a point of support
comes to a new existence, out alwaysaorrespondint to its Karaa
In a former life. In xil, m , 30 the devayina is the path to
the supreme soul, whereas pitryaaa is identified with hell,

(3) KOQksadharaa. adft. 230, 2ij, 10.



©1s sarth, Heaven and Kell, are described as places
where retribution takes place, astanpeyehoais plays an
Important part in the gradual liberation of the imnan seal,
one may rise above gods or fall does to the animal Kingdom.
eay mans of pure action* cm® attains the state of th*
aavast by mass of actions that are good and ted one attains
the naans state, whereas by acts that are purely wicked one
falls down among the loser animlo* (329, 25)* Qr, in other
words, birth among animals is compared with tanas quality,
rajas witn the missus state, and sattra with th* state of the
goda. (xtl, 308). Therefore, csring mice attained the state
of mnantty with great diffioulty, o should be careful not
to fall again into the animal stag*, (sopinabftitaa svargasy*
wMusyaa pri pya dwrlhbhaa, tatni itmans* **aftdKday*dbhrfracyate
aa finar yatha., XXX, 3a, 79)i* Sell (nirayam) is aat consid-
ered «* a final stats froa whence there is no return, but
rather as a stag® in the ayel* of sawsarsi** aaana la
extolled, the perftarmano# of which leads on# to heavenly
felicity. The social differences are a**rtb»d ta the
inequality of fruits (phalsvaisfuqraa)in th* sasm manner as .
in the mimrmt «iti XXX, 3$d, 41). A foal ascribes hi*
unhappiness to the gods and doe* not r*oo*nis* ataaaaa
karwac*awi. for there is nothing in the world which was

not previously deserved (lok* naati akrtaa pura, XIX, *94, 17)*

9 i *- 9 9 .
(1) comp, iwmrft*- XIV, 17, 30 fell

(?) XXI, 309, 41-72 (>) nlrayaaolpl aaonpysa kalenaisyiayahaa
pun&h. ® *  hutuqyatwasoa deratvam daratrit pvMwrupaij punah
sanusyatrSooa nirayaa paryaysaopagaeamtl.

(3) coop. XXX. 298, 50. *0 one reeel*e* n*r* either pleasure
or suffering, if h# has not deservad it (makrtva istoftat# icasalt
kisait atra priyapriyaa).



m in the next T#m, it 1% state* that the creator hag
fore-ordained to all beings root they should enjoy, guided
W tael* own *em . sot this strietaose of tao aoral lav
is occasionally modified, as It waa observed ay napKkins
loot, p.*$, perhaps in order to ante due allow-

anas for nuratn freedom an* fear tho sake of tho perfomenoe
of one’s own dhanse. Here on* there, so meet with an
uncertainty as to the absolute mechanical operation of
karaa. An notion performed does not always bring the
corresponding result.*1” An aot, which is had in itself
considered fro* the human orlterton of morality, on account
of its aotire, say not ho considered as <RHh am are the
m ttt, eouneoted with gods, life etc. They even bring good
fruits.W  contrary to the opanishads, which are almost
unaaimous in holding that tn* soul will not obtain release
from rebirth either by sacrifice or penance, but by knowledge
alone, mkyadiiarm inculcates the idea that the self-inflicted
suffering or repentance foriwasalttg) atones for sins, eren if
sins are committed against one’s own relatives. The exception
is ante also in the ease of unintentional sin (abuddhiiwrvam)
m anloaaaiaah <m. 2%1, U and 3?7, 37). one
isportant idea eracps continually into the awtm., i.e. that

gmria on* is
the central conception underlying the whole karaa doetrtne.

[ 1

(\) Airaaaaana-aarvan. VI, 28. KTtaa oapl skrtth kiUBit
*rto karsahl siSyati sukyto* dbfxrtrun karaa & yattsrthaa
prapadyats.

fa) xzx, 3d, 14. _ Bitvam oa daivasanyuktaa prsnae- oa pfinadas
Jt'ha - Apekaapujvakarai** aeubhanaa” eubham ph&la
thia mee, 211, n.i.)



. w

jathough Buddhism at as organised creed isi”t mare been
unfavourably reoalvad »y orthodox Srannaius, the ideas whieh
It prorogated wsre living, and therefore It roraed one of
tna aouroas fro® »hioh Brio beliefs as to the origin and
values of m m life wire dram. in sany passage* the
audihlaUo oonoeption that the soul or self Is not a permanent
astaphysloal entity, but a ao.snoslta of Bi&ny elements (teoimfeal
Buddh. tern being emmdle of faraatlons»), Is expressed. The
striving te attain beyond pleasure-spaln prlnolpie* and the
attribution of all suffering to existence, is to be found in
uany a verse, end in the mole adfcyayaa. (for instanae XXX

174 and 300). Trpna or wiii-to-iive is pointed eat ae eaaee

of exlsteaee. thanftaawsaa)la preaoned, tmt often in

a differMt sense to that of the Buddhists. * the Idea of
iflrvana, used by Buddhists mostly in the sense of *annlhilatlonf,
ooours la the sense of union with Sranna (Xll, 177. 50). The
enaraoteriatlo teaching of sasthya and aedihistle oosmologjr

and psychology id the foundation of Moksadharaa. however,

one should T%P(gstsﬂpi;veg from this fast that these ooineldenoes

ere due to sllful borrowing oa either side, tmt that they
Indicate rataar, the use of DWBurses, as
out»” N The very title Moksadharaa®*, and eapeaialiy its
content, imply that it was not meant to be a lysteartie
presentation of a partioular dootrlne or sonool of thought,

but to expound different views cm apkya. whloh wore surrent

at that tins.

(1) y-a.fr>n il, 772, a.b.
(2) aaartaa. creat spia, 378-80 and 378, n.Jf.

(3) d.fi.Bu II, 13. a.came. sanflmya PhllosopMe (149.7)
P.55.



The general conclusion based on former conslierations
of man’s origin and destiny is that Brahman writers, compiling
Mhbh, were anxious to assimilate divergent views with their
own concerning human and universal evolution. This may
account for the contradictory views held side by side and
which by a unique broadmindedness were permissable at that
time. The tfpanishads themselves are of such a heterogeneous
nature in their content, that almost any interpretation could
he given by an able commentator. Therefore, one should not
be surprised to find in Mofcsadharraa that in one place buddhl
denotes the transmigrating essence and in another place mams, i.e.
the mental mechanism of sense-cognitlon which is the cause
of bondage and emancipation/2” without having stated a
precise co-relation between the two.

Liberation in its negative aspect is admitted throughout
Mofcsadharma to mean the release of the soul principle from
suffering which existence implied to the Hindu mind in one
or the other form. The positive content depends naturally
on the individual speaker and the practical aim he had in
view, sometimes the final goal is Purusa in the samfchya
sense, in another place the release means the union of the
individual soul with the supreme soul, which is either Isvara
or non-dual Brahma. Whether emancipation be from the body
during life *ftehamuxti) or from all subsequent bodies at

final death, did not matter much. The positive consciousness

(1) Thus in XII, 206, 5. "As the earth apparently drenched
with one particular kind of liquid supplies to each different
fcind of herb or plant that grows on it the sort of juice it
requires for itself, in the same manner understanding (btddhi)
Whose course is witnessed by the soul, is obliged to follow
the path mariced out by the act of previous life.*

(2) XII, 201. - Oomp. E.grauirallnar; ttatersttofcangen
2um MoXaadharaa (T.A.O.S. 1925, p755fp£ h



reallsea In the early Brahmanic conception Is dlscemaent
of the Identity of Brahma, Atman and individual soul, the
latter Toeing tne part of tne One. Ho matter now bondage
is conceived, tne aiktl Is tne final aspiration of tne
adnlkarl.

On tne whole, one may say that is taken to
represent tne traveller in tne chariot, I.e. the Individual
transmigrating soul,which clothed In different dualities
owing to attachment, goes from one life into the other.

It Is difficult to trace In the epic a precise enumeration
of elements forming part of the bhutatman, such as we find
In Buddhism or Saffikhya philosophy, (comp, ualtrl Dp. 3, 1-3).
The migrating element Is often termed llnaa (a subtle Body)
and retahsarira (seed body). The llnga seems to have been
borrowed and adopted from the Svet.Dpanishadd (1, 13), where
It denotes tne same thing. " But the esohatology of the
Epic is far from presenting a complete whole. The doctrine
of transmigration and the absolute karmic law Is mitigated
and Interfered with by the Idea of human action and free-
win. (2) final release Is obtained either by knowledge or
by the praotloe of Yoga. The nirvana Is the final aim,
which means not an extinction but rather a state of supreme
b liss. There appears, however, the Sahkhya view that the
goal Is to be attained by the realisation of the distinction

between self as spirit and prakrtl.

In g&akhya Karlka. Aphor 39-40, the suksmatannatranl (subtle
elements; constituting the sukamasarlra is the same as llnga-
sarlra, or panspermia in gnfistio systems designating both the
primeval procreating cosmic principle and a mass of Individual

seeds. jo A
0.Strauss. Ethlsche Problems?



Sankara's coneaptlon of tna World»

Relncarnation and Karma.

/
aankara ana all vedantio systems of thinking follow the

deductive method of reasoning, and the Inductive method Is

only resorted to In order to explain and corroborate statements
whloh vedantio postulates Imply. Everything is derived from
the universale, while particulars are only relative, being the
reflection of one Immutable reality, which is Brahman, Atmaq
Parabrahma ete. There are three types of reality - paramarthlka
(absolute), vyavaharlka (empirical) and pratlbhaslka (Illusory).
Maya Is the material cause (upadhnakarana) of the world. In that
sense nsaya is the whole world as a sum-total of pleasure, pain,
delusion et c, T he world evolves out of maya (mayapartnama)

and In this sense is almost identical with prakrtl of Sankhya.

The world originates out of Brahman, not by a process of evolu-
tion (parlnama) as In some duallstlc systems, but by vlvarta
(self-alienation) and consequently the Absolute (Brahman) acting
through maya produces subtile matter (akasa) which In its turn
differentiates Into still grosser elements, finishing with

(2)

prthivi (earth element). Proa the metaphysical standpoint

(paravldyal ethere is no creation, no dissolution, none In

il) So on Svetas?« Up. 1,10*  Sukhadukhamohatraakasesa -

Prapancarupamaya.

(2) Bankarabhasya. 2, III, 7. Tor panohl-karana. Comp vedanta-
sara, v.m f. also Y.Seal. The Positive sciences of the anelent

Hindus (1915) p.87S( f.



bondage, no pupilage, none desirous of liberation, none
liberated.*(1) Everything may be answered with nett neti.
only from the point of view of eapirical knowledge
(aoaravldya) which is real so long as the individual soul
(jiva) has not realised its true nature to be identical
with the Supreme (Brahman). All that forms the subject

or experience is pure Illusion, dde to the false super-
imposition (adhyasa) on the part of the subject® All
differences are due to name (naaa)and form which

is avidya* (72) There exists only one single Reality,

which is Atman, Brahman, while all attributes ascribed to

It in the process of three times (i.e. past, present and
future); ar. du. to s&ijram. BHIflISft., Xiiaii*.; ttmy ar.
produced by the power of maya. Atman, in Sankara*0 view,
is pre-existent to all manifestations without being Involved
in it* *Atman is self-established.* The fundamental
principle of Sankaral* system constitutes self-intuition
{asmatpratyaya or ahaapraiyajraj eThe j£elf (Atman), being
the abode of the energy that acts through means of right
knowledge is itself established previously to that energy.
And to refute such a self-evident entity is impossible.
Brahman, which is Being, cannot spring up from a mere being,
since relation of cause and effect cannot exist without a
superiority (on the part of the cause). wor again,, can
Brahman spring from that which is something particular, since
this would be contrary to experience: for we observe that

particular forms of existence are produced from what is
— - —_— —

(1) Oandapada's KdrlKae,, I, 32. Comp. s*s introduction to
and Talt.Up. X1li where s. emphatically states that knowledge
of Self and karma notion cannot co-exist, since the former does
away with all distinctions of subject and object.

(2) Vedantasutra, 11, 1, 14.

(3) Vedantasutra, II, 3t 7



general, as for instance, jarsfromolay, but that which Is
general is not produced from particulars. In the same way,
Brahman cannot arise from that which is not (aaat), for that
which is not, is without a self.f (-1) Consequently, Brahman
is not an effect. Should somebody raise the objection that
in that case the effect before its production was non-existent
(asaO and that consequently Being-ness (sattvam” cannot be
ascribed to the effect before its production, Sankara answers
by a very subtle dialectic: *3y non-existence of the effect
previous to Its productlon is not meant qMo&tg. non-existence.
put only , different quality of state, viz. the state wherein
name am form are unevolved, which state is different from the
state wherein name and fora are evolved. With reference to
the latter state, the effect Is called, previous to its
production, non-existent, although then it also existed as
Identical with the cause.... And as those things which are
distinguished hy name am form are in ordinary language called
eexistent*, the term enon-existent’ is figuratively applied

to thsm to denote the state in which they were previously to
their differentiation.* * In vedantio conception, the
effectuating ch!e of’é)eing, in thzgn_Lpassage from potlentiality
to aotualisation, (implied in the empirical knowledge), when
it is Itself accomplished, is only a step in the evolutionary
series, which adds a specific stimulus and renders determinate
that which was previously indeterminate. The sum-total of
all energy remains always the same) Themind of Sankara was
opposed to the idea of absolute becoming, which resolved apparent

contradiction which exists Uctwssn Using and non-Using am is

(1) vedantasutra, II, 3,9. comp saiUcaraon Chand.tJp. VI, 2, 2.

(2) Brahmasutra. 1I, 1,17.
£) Gt? Von"TYcw-'-1 @B r<j-"vv t*\ 7k.0U'sc£x]l r&rCo.H
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centred in human individuality. However, the first concept,
that of a continual becoming was elaborated in Buddhism, which
conceived everything in terms of change. Sankara perceived
that Individuality meant limitation and it was ddeerisnf
European philosophers to develop the concept of the self-
conscious ego. The force of maya creates the multiplicity
and differences; consequently, it is a force which we must
take into account in dealing with the phenomenal world,
perhaps this mll-value of maya was the only point d’appui

of human knowledge. Maya itself is the creation of avldva

due to our perception in time (past, present and future)and
consequently innate -laalsarglka) in our perceptive faculties,
but how avidya produces the veil of maya is unaccountable
(anirvacanlya). # Evidently this escape from the gnoseo-
logical problems would not be valid, had it not been for the
clever psychological analysis based on different states of
consciousness which Sahkara puts forward.

Ganflaoada, who has "by his great churning rod of wisdom
recovered what lay in the heart of veda* and who was the teacher
of Sankara, was undoubtedly a great psychologist and contributed
much towards the elaboration of vedantio idealism. Gandap&da,
who lived after the time of great Buddhist teachers, very likely

might have absorbed some Buddhist doctrines, as Dassrupta (72)

surmises, but there is hardly any proof that Gandapada has
*borrowed* from Midhyamika and Vijnanavada doctrines as the
above writer suggests, although we have in the KArlkas direct

references to Buddhism.” The verses 23 - 28 of the fourth

(1) A good exposition of Sankara’s view on maya and avidya
is to be found in P.D.ghaatrlijr *The iDoetrine of Maya*
p.96 foil.

(2) Hist. Ind. Ph. p.423 Toll; also p.429.
(3) For instance IV, 42. 1V, 98 & 99. On the possible

influence of Buddhistic thought on Gandapada Karika. Comp.
M.waileser; Der aitere Vedanta. (19&0) p.18 foil.



chapter contain rather a refutation of the doctrine of the
vi Inanavadina. as is clear from Sankara»s commentary on the
Karikas, and from the context with previous exposition* This
does not mean that Gandapada has not been acquainted with the
teaching of m m tm . and Yasubondhn* It is very
difficult to say where and in how far one system of Indian
thought was coloured by the other, owing to the scanty sources
of information ahout the personalities of the founders of
different schools*®

Gandapada starts, in accordance with the advaita view,
with a threefold classification of the self in its psychological
aspect - waking Abate (j&gratl), dreaming state (tt.1aaa) and
the stlate of deep sleep /augu;nti), called ora.lha which is
pervaded by pure consciousness. The fourth state (turiyavastha)
is identical with Atman or Brahman* All duality is due to maya,
and the One is ultimately real (paran&rthatah)* The manifested
world is compared to a dream (sv&pna) and just as in a dream
we imagine that the things perceived have a real existence,
which on awakening we realise to he false, so the 1lvft on
attaining the highest state of consciousness realises one*s
own true nature, which is Atman.") So therwhole objective
experience Is likened to experience in dreams, w&ile in the
state of samadhl the individual becomes merged into Brahman* *
In order to illustrate the state of the jiva under the power of
maya, the familiar simile of the rope imagined in darkness to he

a snake is frequently used. Unity in diversity is recognised,

(1) Gandapada Karikas. II, 31. [T1II| ?e

(2) G&hdapada Karikas 1V, 33-37; Comp IV, 61: "AS in
dream the mind acts as df dual through the power of maya* so
in the waking state also it acts in the same manner through
the same cause.®



tut th* latter ascribed to tne power of maya wnloh is
Inseparable from tne ever-lumlnous (atman).” Tne Atman,
being- likened to akasa, Is the totality of all Jlras put
togetner, vnile tne latter nave no Independence and self-
exlstence of tnelr own, similar to tne numerous ghatakas”.

In comparison with w&hakag”. The absolute advaita oonoelres
Itself to be many through the power of maya, but there is no
many, nor are things different or non-dlfferent. * wen
birth Itself Is due to Illusion, because *that which Is,
appears to pass Into birth only through Illusion, and not

of Itself; he who maintains the reality of this birth, must
maintain also that the born Is born again.* (ill, 27. Coup.
I1l, 48, *no Jlya Is born¥). The world-appearance (pra-oancal
Is simply a phenomenon of the mind, for It Is newer experienced
apart from the mind whan mind Is naught (i.e. In the state of
samadhi) (ill, 31, 33), True knowledge Is compared with

the eaiMiiihi state of consciousness, when mind Is at rest,

as there Is nothing to he cognised*

In the fourth chapter, Gandapada emphasises the identity
of oause and effect. *Those who regard the cause (fcaraqa”
as the effect in a potential form frayya) admit the trans-
formation of the oause into effect,* (IVfIl) consequently
the oause Itself cannot he considered as unprodueed (ajaj.
How can it he eternal and yet changing? If it is said that
tge effect Is Inseparable from the cause,-then effeddy ought

to be unprodueed as the cause, or Tice versa; If we assume

(1) Gandapada Karikas II, 19 34; Comp II, 12.



that the oause is inseparable from the effeot, then the oause
Is not permanent® Nor can we say that effeot is cause of
the cause, because that would imply a beginning and this would
.lead us to the ugXMSm & of cause and effeet (hetu
and phala). The cause being produced, the effect will not be

definite; and an Indefinite cause cannot produce any effect.”

Therefore the reply must be in the theory of non-evolution (iv,
19) and consequently non-existence of causality. (IV, 78). This
dialectic recognises that certain collocations invariably and
unconditionally preceded certain effects, but this cannot explain
how the previous set of phenomena could be regarded as producing
the succeeding set. men if we admit the chain of causation
to be invariably present at an antecedent point of time, the
effeot Immediately springs up into being, but this experience

is only valid ibr the perceptionsin time, which implies the
succession of moments but not from the standpoint of the
advaita which in its transcendental dialectic considers past,
present and future moments as being due to maya, avidya,

ajnana, Following this dialectic and applying it to

individual soul, selfs, the suffering of misery, action,

results etc. is only due to the false idea of individuality*
All experience (orainaotl® is dependent on reason, for
otherwise both (the world and knowing subject) would vanish,
and there would be no suffering (aaqaaesa). All causation,
which implies productions in present* past and future, a
beginning and an ewi, applied by the human mind to various
manifestations, is libs an illusory elephant (mayahasti). It
exists only as far as it merely appears or is related to

experience. causation is put forth by the wise only for

@ IT. 11 - 17.



those who, being afraid of tne absolute cessation of causality,
cling to belief in tne reality of things (XV, 42). There 1is
an appearance of production, hut tne one Knowledge (vl.lnana”

is tne unhorn, unmoved non-reality (avagtutva).. A1l appearances
are imposed upon oonsolousness, though substantially they do

not possess them .~ so long as one thirties of cause and effect,
one has to suffer the wheel of existence (g&MtoOt when
that notion ceases one is liberated from the illusion. All
things are regarded as existent relatively (samwrti), but there
1S nothing permanent. Since nothing whatever is produced,
there cannot be any destruction. Whether things exist or do
not exist, whether they ar© existent and not-existent, or neither
existent nor non-existent, - these ar® thoughts meant for fools,
fueh is the final answer of Oandapada to all those wS$o are
deluded by the phenomenal, entangled In conditions of birth

and death, fear, anger etc. consequently the effect pre-
exists in the cause, although non-developed, since all pro-
duction is only the development of the latent possibilities
contained in the agent. The cause must exist actually in

the very moment of the production of the effect, otherwise

it oould not be produced. At the same time, this production
(or manifestation of th© latent qualities) does not affect

the oause in any way, because that effect does not form part

of the nature of the cause, whloh remains all the time identical
with itself. so, the causal relation implies, according to
the Vedanta, simultaneity of happening rather than succession.
The same applies logically to individuals. A1l modifications

of an individual soul (jTva) are co-existent in a transcendent

(1) Comp. Sankara in his Introduction to Brahmasutra.



time, as wall as In ordinary time, which is a succession
if innumerable moments, which determine each other according
to a certain logical causation, since time represents a special
modality of succession, (“SixJo4! W WoiM a> Towca om<{ <i)j9
In his commentary on Chand.Up. (VI, 1,4), starting from
the standpoint that fIt is Being alone which names and is named,*
Sankara maintained that just as la the ordinary world when a
single lump of clay, the material cause of the jar etc* is known,
all ether modifications of clay become known by it. Because the
effect is non-difforent from the cause all modification is
only a name (naraa dheya) based on mere words and there %z no
OUUL realm , as.m U SttJiU fr Sitruta It 1B only .lay.*1)
Sankara's central conception of Karva-jcaranatiheda (tne non-
diffewence of oause and effeot) is in a way a logical outcome
ef the vedantio dogma of the essential identity of Brahman and
the phenomenal world. 'Subject*, *pure spiritual self,* and
*object®* (ylflhaya) noumenal and phenomenal, are not used in a
purely logical sense, but 'subject* means to him absolute
reality, while ’object® represents almost an appearance. They
are absolutely different (atyanta-vlvlkta) and exclude each
ether, but they are Innate, or rather joined together in human
individuality, the latter being only a negative expression of
the formsr universal principle. [t is very ourious that the
Samkhya system expressed the same thing in other words. *As
the total energy remains the same while the world is constantly

evolving, oause and effect are only more or less evolved forms

(1) If we acoept in Sankara's sense that there is *no reality
such as modification,* it would imply the destruction of the
time-sense and that is one of the contributions which Sankara

has definitely attributed to supreme Brahma. The time proceeds
from ivfiiA and Brahma Is beybnd spate and time. Time implied
phenomenal world-maya, and consequently it was non-existent from
the standpoint of highest realities. Therefore, it is clear why
manifestations of oause and effeot were namadhevam.



of the same ultimate energy. The sum of effects exists In
the sum of causes in potential form. The grouping or collo-
cation alone changes and this brings on the manifestation of
the latent powers of the gunas, hut without creation of
anything new.**1) The absolute monism of Sankara and the
dualism of Sankhya seem rather complementary to each other*
mot antagonistic. The first conception Is static, while the
second allows more dynamism and Is brought to a head In the
Buddhistic conception of causation, which admitted only one
aspect of reality-becoming. viewed fro® this (sanicara*s)
angle, Individual and all manifestations are non-being, and
this non-being cannot be the cause of anything. em tity

does not spring up froatnon-entity.... If we admit that

entity issues from non-entity (as the Bauddha doctrine
presupposes), lasy, Inactive people also would obtain their
purposes, since non-existence Is a thing to be had without
much trouble. com would grow for the labourer even if he
did not cultivate his field; vessels would shape themselves
even If the potter did not fashion the clay*... And nobody
would have to exert himself In the least and either for

giving to the heavenly world or for obtaining final liberation.
Besides, this would contradict our consciousness (upalabdhl)
sprom th » fact of our always being conscious of the act of
knowledge and the object of knowledge simultaneously, it follows
that the two are in reality identical, Phen we are conscious
tf the one we are conscious of the other also; and that would

not happen if the two were essentially distinct (as the dualists

(1) Xé&sgubta, X.J. m. p.254 a 257. Compe Shtcherbatskyt
Brkenntnistheorie und Loglk nach der Lehre der spateren
fciddhistea. 1Amchen 1924. p.40 ft foil.

(2) Si*K.comm, on Brahmasutra, 11, 2, 27.



suppose) as in that case there would be nothing to prevent
our being conscious of one apart from the other, Bor this
reason we maintain that there are no outward things." *

How does sanicara account for the phenomenal world with
its multiplicity of individual souls and numberless differences,
in spite of the fact that all this world is due to the power
of maya?  Whence come and how act samsara and Karma, which
prevent individual souls from realising their identity with
Atman, which i1s Brahmant  Admitting that the soul is in its
metaphysical aspect identical with Brahman, "eternal, pure,
wise and free," how to explain the empirical (vyavShara)
state, the connection of the soul with uoadhisT its limiting
adjunctst He solves the problem by saying that the action
and suffering of men is due to adjflja, Karma. Just as the
growth of the plant depends on rain, which causes the seeds
to spring up, so the works of the previous existence auto-
matically and by necessity produce different states of exist-
ence in Individual souls. Sastras. in insisting on different
karma, which is the fruit of desire or has for consequence
samsara, were meant only to counteract the effects of sins
oommitted in previous births, in order that those who are
striving after liberation may realise their wish, since karaa

(2)

product of nlmltta (causation) or which are inherent in

is a means to the acquisition of knowledge. Works are the

the character of every individual and they produce through
nescience the action and suffering (kartrtram and bhoktrtvam>.
This does not is$ly that Cod himself is involved in samsara,
since that would Involve duality, a contradiction with the
WIMNEMOMWIDNT s »— mm v wman - - V-t Bl (R
(1) a, comm. on Brannasutra, II, 2, 28.

(2) Sankara on *"1t.O 0. Sikaa v&lll, XII.



metaphysical identity of Brahman and Jiva: "Apart from the
qualities of the mind the mere Self does not exist in the
samsara state? for the latter, owing to whioh the self
appears as an agent and enjoyer, is altogether due to the
qiroumstanoe of the qualities of the buddhi and the other
limiting adjuncts (upadhl*), being wrongly superimposed upon
. the Self." 77) AS long as this connexion of the soul with
the buddhi exists, i.e. so long as the samsara state is

not brought to an end by means of perfect knowledge, so

long the connexion of the soul with the buddhi does not
cease and it results in transmlgratory existence (II, 3, 30),
then quoting BrhOfd. and Chand.Upanishads he goes on to say:
*in reality, there is no individual soul, but it exists only
in so far as it is fictitiously hypostatised by the buddhi,
its limiting adjunot;* the soul is essentially intelligence
(knowing subject, vlAnanam” but owing to the power of avidya,
the whole theory of knowledge is imaginary. the soul
(embodied self) is an agent only because of the upadhls

(Il, 3, 33 and II, 3, 40) and therefore its actions are not
absolutely free, because it depends on differences of space,

timeand efficient causes (desa-Kala nlmlitta®r. Theyproduoe
pleasant and unpleasant actions. (II, 3, 37)* "the state of
activity to which tne soul Is subject, is not essential to its
existence, for should this he a fact (that being an agent
belongs to the soul's nature), it could never free Itself
from it, anymore than fire can divest itself from heat. And
as long as man has not freed himself from activity, the

attainment of his highest aim is not possible, because

(1) Brahmasutra bhasya. II, 3, 29%

2) Baniatf& on Brahmasutra, II, 3, 56; Comp. Bhagavad QOita
l1adhyaya.



activity is essentially suffering (kartrtvasya duhkharupat
2,3,40). finally * the state of being an agent of the Self
1S due to its upadhls (upadhi-dharma adhyasena). Brahman
Himself is not like the embodied self, subject to the fruition
of karaa - to think so, would be the figment of false knowledge
(aithyAJnana k& lplta), since there is difference of nature.
Jhould we assume that, on the ground of the mutual proximity
with jiva, Brahman himself is Involved in the samsara state
and subject to the fruition of karma together with individual
S«uls, it would be no better than to suppose that space is
on fire when something in space is on fire. We should bear
in mind in considering the relationship between the individual
soul and Brahmn, their essentially 4i££fifSSL functions.
(1,1,8).

According to Sankara, the samsara is beginningless,
eternal (1,3.30? II 2,282 1II, 3,42) and the God acts as
a sere BAL cause (nimlttam), In producing apparently
unequal results to individual souls. Although the agentshlp
of the soul is dependent from God, nevertheless it is the
soul which acts ohfcy, while the God makes it act (karayati)
(11, 3, 42). The multiplicity of selves, with their individual
desires, thoughts and actions, are only the reflection of the
Highest Brahman, ilike the reflection of the sun in the water?
In another oaae, should we concede the reality to the multiple
individual souls (purusas) as the samkhya system presupposes,
the logical results would be confusion of actions and fruits
of action (II, 3, 50). But as advaita presupposes only one
highest reality, all else being the result of avidya, which
Itself produces samsara in its manifold appects, in the same

way as the sun reflects its rays on many objects, without

itself being affected by it. So i>n Sankara*s view, there



is no confusion of actions ana results of actions from tne
advaita point of view.

considered psychologically, an individual soul oonsists
of five sheaths or fcosa. connected together, and through which
Atman 1s manifested.  The highest is amndamaya -KOfla "vehicle
consisting of bliss*, which is superior to any conditional
existence and which characterises higher forms of beings
including Isvara. In this vehiole the formless only exists,
only with reference to the cosmic manifestation it constitutes
the causal frame (fcarana-sarira) by means of which the fora is
manifested in the lower vehicles. The second vehiole 1is
v 1 1fianamava-teosa (the sheath consisting of intelligence,
caused by understanding beings associated with the organs of
perception). It oonsists of buddhi, being Joined with the
peroeptlve faculties which proceed from five tamatras constitut-
ing the five senses of the personality.  The third, manomava-
fcosa. which Includes manas and ahap&ara or mental consciousness
and whose function is reasoning. The fourth is uranamava-Xosft
consisting of the vital element (prana) the soul and
includes five vavust which are modalities of prapa. These three
('¥ijSanamaya, nanonay. and prSramaya) oonstltut.
or "Inga-"sarTra and are permanent principles of the individual
soul, sthula-sarlra. is the fifth and is called mk&m&liin
(alimentary frame) since it is made of elements of food and
dissolves at death.Death is only a transition into a new
state of existence, individuality is not annihilated but trans-

formed. It is not atman which passes from one state into
*4pH | " - " — ...

JfI) This designation anandamaya may be attributed only to
livara, and by transference and Paramatma and Br.

(Brahmasutras 1,1, 12-19)%

(2) This subject of the constitution of a Jlva is dealt in
Sanfcara's commentary on Taitt.UP. "Brahraananda vaill and
Bhrgu valli."



another In successlye planes of existence, hut elements which
mage up individuality. From the metaphysical standpoint there
is simultaneity of all states of existence and succession is
only applied to the essence of a determined state. At death
the rital airs assemble together, as desoribed in the Upanishads,
and follow each their own course of journeying to higher or
lower spheres. The being who follows the deva-vana way,
IHcring le ft the corporeal fora, is conduced to arols (light),
then to the Kingdom of fire (tCjas) where reigns Agni or
vaisvanara, from bhere to the devataat who are the distributors
of day (waxing and waning moon respectively); from there it
passes into the Kingdom of Vayu, The soul then passes into

the sphere of the Moon (Chandra or Soma), The soul does not
remain there, as is the case with those who follow the cltrvana
way, hut ascends into the region of lightning (Vlidvut ” beyond
which there is Varuna - connected with waters. The remaining
part of the soul's journey is effected through an intermediary
region (antarlKsa” which is the Kingdom of mdra and which is
occupied by aK&sa, here representing the state of primordial
equilibrium. The last stage in the gradual liberation and
purification of the soul is represented by Frajapati and
Brihman. # JUst as there are seven higher spheres to which
the souls ascend in their gradual liberation, in the same
manner there are seven h$lls, as described in the Puranas,
which are the doom of the evil ones. These spheres of the
sun and the Moon do not refer to the Sun and Moon as planets
but to the universal principles which these planets represent
in the physical world. The loKas (Lat. locus) represent rather
the different states through which the soul principle has to

pass In order to accomplish gradual or relative liberation

(1) Brahaasutrathafliya of Sankara. 17,3, 1-7; comp.Chand.Pp.

IT, 15, 5-6 and 7, 10, 1-2; sansajZft. 1,3; Brnad. opr. 7,

*m0,1 and 71, 2,15> According to fturanas, there ar, sevan
**s or worlds; Phur. hhtvar. svar or svarga, Mahar or
lapatl Loka, Jana-loka, Tapas loka, and Satya or Brahma



(apekslkl nttfctl). Tha soul when passing from one body to
another Is enveloped by the subtle parts of tha elements,
which ar# tha seed# of th# new body (ill,1*1). This is
suksma sarlra. The knowledge of Brahma Implies Immediate
release and gives to a person freedom to reincarnate at

his own will* (III* 3*32)% Sankara- admits both trans-
migration of souls Into lower animals* and reincarnation
In Its general aspeot * the former being due to sinful deeds
which wipe out consciousness of any previous life as a
human being* 1) It is only by means of paravidra inana
that absolute liberation (paramukti) la achieved*® In his
commentary on the Bh.Oita he is trying to refute the
sarancchavavada> according to which doctrine both knowledge
and works are necessary for liberation* even for those who

(2)

have attained the highest knowledge. He makes a differ-
ence between a released man who la -llvanmukta and vi*ehajmktgil
the latter Implying complete release, (comp, iurya gita). The
karmic effects cannot be exhausted In the course of a single
life. The works whose maturing Is effected* build up the
present state of existence? others wait for opportunity*®
place* time and operative causes In order to be effected*

The causes for a new embodied existence are not absent even

in the case of one who has been performing good deeds* since
there is always a remainder of works* due to unextinguished

desire* which potentially exists and at a given moment, under

co-ordinated causal Influences* will inevitably produce the

(1) Comm, on Chand.Up. V* 10* $ and elsewhere.

(2) This point of whether one who knows Brahma is exempted

from the ordinary performance of duties or not, is discussed

fully in the surya Gita* which In many respects differs little
from Sankara and Burra Mimamsa.



actuality.? Consequently only an ativavarnasrarai i.e.
one who has transcended castes and asraxnas and who has passed
beyond individuality may obtain final release. final release
results from the successive removal of wrong knowledge, faults,
activity, birth, pain, the removal of each later member ©f the
series depending on the removal of the preceding member. The
release and the absolute Knowledge of Brahma are inseparable,
it is only terms which differ. If Knowledge is a means of
liberation, and liberation the end, then they are inseparable®
Knowledge bearing fruit by itself. Release is a fruit in so
far only as it is cessation of all bondage and does not imply
the accession of something new (IV, 4, 2-4). Tor it is
stated in another passage that the phenomenal world is the
sams in all Kalpas, and all beings manifest themselves in
each new creation bearing the same names and forms as in the
proceeding. The higher Knowledge arises simultaneously with
moKaa and consists In the entire absorption of the individual
soul into Brahman. We oannot speaK of '"the unity with
Brahman" where inhere is absolute identity. It is only a
becoming of the soul of what it has always been. Psychologically
considered, release consists in freeing oneself from the three
states - the state of waKling, dreaming and dreamless sleep.
Final release is essentially a disembodied state; a man going
to final release reaches the £un. It is the state of vldeha-
, obtained immediately at death. Kdama-muKti, or gradual
liberation, is achieved by the yogi in this life and is called
1jv&n-jffliKti> consisting of tie acquisition of the consciousness

X am Brahma." He who realises thi#" goes beyond name and

SanKara op Bgahmautra IV, 3, 14, S.B.I. XXXVUX, pp 397-400.
Knowledge of the Hire Being does not neoessarlly imply the

1 liberation since there may be certain actions done in a
mer life prior to the attainment of Knowledge, the fruition

which may need another body in order to be exhausted.
nKara on Chani. VI, 14, 2).



fora ana la united with the primordial principle of the
universe. This is the '"fourth state* of the Sandapada, in
which one9 although living enclosed In a body, Is master of
the body and uses It as an Instrument in life .”" this Is
the nirvana of the Buddhists.

SanKara enumerates three characteristics of a Yogi who
has attained the Knowledge of Brahma, which are: - halva
(childliKeness), which Involves eafcryonical potentiality, a
revertin*g Eo the primary stage of existencel. The secqnd
characteﬁistio is nandltya*# (i(now]lédge) WLl;Tl;h is the quality
of a guru or Masterj and mauna. which Is state of a Mini.
In which the realisation of the Absolute Is complete.
Usewhere this state Is called Kalvalvft (isolation) which
Is equivalent to moKya.

The existence of the world is due to the soul*s connection
with worKs (Karma), and freeing oneself from worKs means a
return to the absolute state of Brahman. In so far as
individual souls can claim any reality, they date from all
eternity and not from the day of their birth on earth.
Metempsychosis in the ultimate principle is nothing but
differentiation into action, agent and result, according to
SanKara (comm, on Chand. VII, 04, 1). The shaKlng off of
both good and evil worKs taKes place at the moment of the
souls departure from the body (BJSL 111» 27-28) and not
after having departed from the body and having entered on
the path of the gods. It is Karma (worKs) which constitutes

the efficient cause for the origination of a new body, since

(1) This point is fully discussed in the surya Oita, ch.iv.
Comp. Atma-Bodha of ShanKara (Memor ed. of the worKs of Jiri
ianKaracharya srlrangaau Voil5, pp.55 foil.

(2) Sankara on Br. 8u. 111.,4, 47-50; Con? R,0nenon.
LMtomme et son devenir selon le Vedanta. (1925) p.240.foil.



there Is always a remainder of worKs which drives one into
new existence® The Karina is due to uoadhlB which prevents
one from the realisation of one’s true nature* The soul,
devoid of true Knowledge, having taKen its abate in the
subtle elements which oonstitute the seed of the body and
being impelled by its worKs, migrates into a new body* on
the other hand, the soul of him who Knows passes into the
vein revealed by true Knowledge, which is the door of release.
<Br. Sutra, IV, 2,7)% The Moon is the place where the
complete requital of worKs taKes place. The sun is spoKen of
as being the place which is reached by man going to final
release. sun and Moon are not referred to as physical
heavenly bodies, but rather as states which participate in
the evolution of the living being. They are designated as
the eyes of vsaiavanara and are related to the chief nerve-
ouxrents, Ida“ingala and Susumna. The treatment of

this subject, however, belongs rather to yoga although a
complete understanding of the prooess or mechanism of the
human being is incomplete without giving reference to this

system. *

<l> comp, chand.Up. VXXX 6, 2-5.



Samanuja.



the mailing of sffiaaira am Karma In

££*%. aaagft 2/

The eyatem of Ramanuja la based largely on the
BaSsfflatfl or jjmcafcEft. religious system whioh was the
forerunner of tnelstlo vatanavlsm.  The Bhagavata
religion had as its basis the Uhagsvad-Olta and
Vishnu-Ittrana, as well as tna Bsriearatra Agaaa, as It
la evident from the frequent reference of JSjwnuja to
those writings which were aooepted as authoritative In
his tlms.~A1' e«» also refers often to a class of
teachers, aoaryas, who formed one branch of the vishm lte
tradition, In Southern India, i&nwKttja belonged to that
religious period of India when a hitter struggle was
going ON hetween Buddhism and Jainism on the one side,
and Vishnuism end Salvisra on the other. This Is clear
from his frequent reference and attempts to refute then.
It 1S quite clear that his Intention was to overthrow all
systems which were antagonistic to valsnavism, as tradition
and historical records picture him.

The metaphysical background of Ramanuja's system is

constituted uy three eternal principles - absolute cod

(1) a.n-airandarfcart ValeSnavlam, Salvlsm eto. (1015) p.38 fol.
and p.50 fol. Also JL3.Kflith In B.R.1. X, p.572-74;

SgPtkfr the Religions of India, p.588 fol; g.drlerson.

art, ebhakti-raarga®* In B.R.X. 11, 544 fol.



(Xsftvara)* Individual souls foit) and inorganic world or
matter (aoit)e The last two are related to the first as
attributes to a substance. The body of cod is made of
ojt and aclt and they are tne essential constituents of
8|s being* or better, they are the modes (prafeara) of Him*
He is not consciousness or Intelligence* as sanfeara would
express it¥ but intelligence is His attribute. He does
net remain eternally Identical to Himself, but for the
safes of the world-eristsnce He tafees on different forms
of vEaudeva* eamfearsana* Pradyumna and Aniruddha* which
divide themselves Into three. Through being the Knowing
subject or inner controller (antaryamln) of the individual
SODIs* He is in permanent Intimate bond with them. Sere
lies the chief gnoseological difference between Sanfeara»s
and ffcnaainaja** conception. Whereas for Sanfeara* who dis-
tinguishes higher and lower Knowledge, the empirical per-
ception is due to adhyasa* aiyi (ntrgunp Brahm being
eternally apart from it and self”sufficient). Bakamja
tries to mafee clear that we cannot actually prove absolute
and unqualified Brahman in sanfeara*s sense. According to
him* the intelligence or consciousness and the things per-
ceived cannot be separated in the process of perception*
owing to simultaneity of awareness of the things. Thus*
for instance* when "I" perceives an object* that act is
not only a subjective relative fact* but an objective
reality also; and without accepting this* we should at
la3t be in doubt of the criteria of truth.(z)’ The simile

of dreams eto. used by sanfeara in order to prove the

(1) lor sanfeara distinguishes between UA’ZI”]WZM* whichv
la MOM (fc&rana) and — »*¥**—  wgiah la affect (fcarya).

Th. first la also oallad Para-Branma wnlla tna aooond Is
Apara aratiaa.

(2) lor the real and unreal cannot possibly be on®, it
these two were one* it would follow either that Brahman Is
unreal, that the world is real* etc. (v.i.v, pi ) A



m Fyt* mm m < m mm?
illuaionistio tnaory of perception, docc not hold good,

Oince all states of consciousness are true viewed from
their own plane of perception® The reflected isia“e of
a thing Is as real as the thing itself. Dreams are
real even in the absence of reality of the object corres-
ponding to tfts®, since what determines the basis of our
oognition is merely the manifestation of a don&ia thing
-to our consciousness in some manner or other. The
destiny of the soul is determined by its knowledge in
meth systems, but the nature of that knowledge, as it is
seen, differs entirely. by eknowledge* aankara means
an intuitive perception or gnosis, which by Itself my
vbring release, whereas by Ramanuja it is regarded as
sum-total of sens, perceptions which Is the means for
the attainment of liberation. As pointed out earlier,
;the Brahman of Sankara represents the non-quaiifled
homogenous one, wnloh oan he defined as pure Being in
the Hegell JI sense of the word, all plurality being a
more Illusion; the Brahman, or rather tsvara, of
Bai*mja Is endowed with different qualities, suoh as
magnificence, power, self-luminosity etc. ? With the
first, the transcendental Brahman becomes saarna Brahman
only through Its association with the unreal principle
of maya, which oasts a kind of veil upon the Individual
consciousness* with the second,Brahman Is conoelved In
a thelatlc sense as a personal god, the all powerful and
omniscient ruler of the world with whom he Is closely

bound through Its qualities, but never losing Its true

(1) art BhSsnya of Ran&mja<»wtran3latea by J&ngaaharya.
(isadras i8qq) p.xvm.

(z) » fl-»a«darjar. 0.0. p.53. (COIg. Ama-"inaM*
The Plve Truths* In J.X.A.3. (lqio) p.571.



naturee Bramaan Is not alX (consolcs*crass, as sané&ara
tninKs), Dacause alt cannot exist without a reference
to some material oUjeot. gat Is not Qlt. There Is no
transcendental Knowledge apart from s ?nse perception and
consequently Haiaanuja uses synonymously the expressions
waatBdJL (experience), iw 0o * (knowledge), avaaatl (oom-
preneneion), samvld (oonsai -'usness). The monistic
dootrine of the Vedanta left no room for the exercise
of love, na-ifti in the e”plrical world.The indiv-
iduality of the soul la as real as the transcendental
Being of Ood through its association with oit. The
souls are many and ’‘they exist im their own essential
nature.* arahaan is pymuy>tt.ama. aa expressed in the
etagavad olta ( )% the individual souls are
persona fourusasl hut their power Is limited as long
as they are eubjeot to aaasara. Aourusarthas is the
term which Ramanuja asorihes to individual souls meiioh

(2

oompels them to suffer on aocount of their karma.
they hors essentially the capacity of thinking and motion.
They are hound through hirth with hody, through which aots
the thinking subject and they retain their Individuality
even when they reaoh the highest stage, i.e. the Brahmaloka.
They are subordinate to God and aro dependent upon him for
their existence and their aotlon. Being connected with
avidya and karma, they are drawn Into matter (prakrti, aott).
Souls are olassifled as ever free (aliya) suoh as those of
angelic spiritual beings, or blessed souls wno dwell In

constant communion with Brahman: released (autM)« bound

(1) corap. R.o.Bhandarkar. 0.0. p.51 foil.
(2) of. v imwiiaxtiLT* Teaching of VWdanta aoording to

ammuga  (v.0.jc. Xxtx, 141).



fcaqqfta), KevaXaa or the Isolate, mo aeslre to escape
from the fires of samaara and who are desirous

of liberation*®

coaoernlng the thirl ground-p*t»oiple of the world,

ac?ltt and its manifestation, Panamaa follows the eashhya
00saolo$?y, or has been largely Influences by it* aol”.

or nmkyti is eternal and everything In this universe is
the result of the mingling of alt and aolt and constitutes
the body of the Lord* fBut having the world for its body
mdoes not oause Brahman any suilf.fering sinoe & urlorj. Brahman
is free from Kansan, fttooicll'»”Mont Iflea with avldya. Brah-
man remains In the world,"aa it ware, without a form.

The origination, preservation and dectruction of ths world
are duo to ths will of cod (prapattl), aots as material
and sfflolsnt oauee.But He my he called aa well ths

m aterial oause, In as much as aolt forms Hia holy. The

existence of the soul is conditioned hy the eternal Karma.' 7

The souls take possession of different bodies according to
their karma, and their destiny depends on karma. In order
to corroborate his views Ramanuja often quotes porana?,
especially visnnu purana, where It Is stated that the third
I world energy Is karma or nescience. *The energy of the
Vishnu Is the highest, that whloh is called embodied soul
(ksetrajna) Is Inferior. There Is another, third energy
oalled karma or nesoienoe (avldya), actuated hy which the
omnipresent energy of the embodied soul perpetually under-

Igees ths affllotlons of worldly existence. Chseured hy

(1) v.eX HU, 151 fol.
i
(2) « xmi, 197.

() 8.B.*. XI1VIII, 88 fol.



nescience the energy of the emhociea soul is oharaoteriseg

In the different fceinga hy different degrees of perfection.
This is exactly Hammija»s view, hut also that of sauflchya.
If *s replace the energy of karma hy ra.loaina. wnose Inherent
function Is activity, motion, sit hy sattva aunaTand aolt
by tama anna, we have more or leas a complete sai&hya
ontology, not to opeak of Identloal correspondences with
regard to the evolution of the fundamental principles from
pimtgar-pmr&l- *

Ievara, Identified with vlanu, H&rayana or vasudeva,
Is omnipotent ruler of the world and dispenser of justtoe,
since he ewishing to do a favour to those who are resolved
on aotlng, so as fully to please aim, engenders in their
nlMo a tendency towards highly virtuous aotlon while,
on the other hand, In order to punish those who are resolved
on actions altogether displeasing to Him, He engenders In
their minds a delight In such actions as have a downward
tendency and are obstacles In the way of the attainment of
the lord.' (arahraagutra, 11, 3, 41).Aa'\ The Individual
souls are not ths cause of creation of the world. In spite
of their previous karma, the lord Is alone ths oause of the
world (comm, on ar.Sutra, X, 2,1} (*>  The sonls, using
the modes of the Supreme self, whose true nature la Obscured

by avldya. are one with Him only In so far as they are Its

effeots (IX, 1, 231 X 4, 20). Although Individual souls

<l) Y.ngfc VI, 7, 61-63.
(2) Y.O.x. XXIX6 304 foil.

f-lz) sor Sankara Isvara Is the principle of the evolved world.
is the immediate determination of the paraaStma. Xn later
elaborations of this concept Xsa becomes frlanrtl, as he ,

manifests Himself under threefold aspect: Brahma, vtsnu, Siva.

(4) All references In parentheses are from s.b,h. translation
Of the B.8. with the comm of Ram



are free In tftelr wish to act or not, nevertheless their
activity proceeds from Him (II, 3, 40). Sat this activity
la promoted hy the Inward ruling self (antaryamfr in so far
as the former shoes any will to aot (nravatna\ the second
only helps the former and grants permission (11, 3, 41). All
experience Is the fruit of action (karma) "prom Brahma down
to a Made of grass, all living beings that dwell within
this world are In the power of samsara due to works, and
hsnoe no profit can he derived hy the pious from making
them the objects of their meditation.* consequently only
Vishrtu should he made the object of meditation.

Samsara is not an illusion as sanxara regards I1t/1)
hut a real fact consisting in name and form, which Is
necessarily due to the oonnexlon with non-ssntlent matter,
such connexion arising from good and evil works (X, 3, 2).
The feeling of "X'" (ahaupartha) or conscious subject, is a
thinking subject and constitutes the essential nature of
the Self, and It persists even after final release, is
hot aarged Into Brahman. "It shines forth in the state
of final release as an "X" for It appears to Itself."
Ignorance, transmigration etc. cannot he applied to the
Self on account of its connexion with the body, hut to
the ahqjnKartrl (sense of self) whloh being the product
of gwidva and connected with the body enjoys the fruits
springing from actions. The Self la that whloh is
conscious of ahaipcartyl (X, 1, 4). consequently karma,
or fruits of action, Is allotted hy the lord, and is not

brought about automatically by the karma Itself, as

jalmlInl asserts (XXX, 2, 39). The Xsvara Is an outward

(1) 8.B.E. XX.VXII, 90.



agent, who exercises the function of a superintendent In
distribution of karma. The Individual soul's being
subject to karma Is due to the connexion with a body,
which implies Imperfection and suffering; whereas the
Supreme soul *Is subject to Itself only, and the same
connexion is the source of playful sport, whioh consists
therein, that Be In various ways guides and rules those
things.* XXX 2, 12).

Both by Sankara and Bamamja anurva or adrrta (being
the super-sensuous magical principle which has potency to
bring about the results of some action in a distant period of tune
or In another world) is refuted on the ground that the
fruit of any action comes from the lord, as a result of
deeds done in previous lives, who acts as causal agent in
reference to all actions, good or bad/1) In Buddhism,
we find that saiaakara. plied up Character of works, is am
objective force whioh stakes for rebirth, Independently of
the will of any god, as being more satisfactory and logical,
whioh the commentators of the Vedanta tried to avoid by
interposing an outward force. » .» Bam declares *na hi
karma kslyate* (the action is not destroyed) It does not
presuppose an outward isvara, but may be considered in the
Buddhistic sense. mbh is full of passages which imply
that the doctrine of karma has been largely modified by
Buddhism, where it meant rather a law of causation, hot
requiring the sanction of an external will, divine or
human. In Mam's code the effeots of karma are mathe-
matically fixed, espeoiaily with regard to its operations

In performance of saarlfiotal acts, but nowhere are to be

(ﬁ) 8. U.S. 38, III, 2, 415 48% III, 2, 40. the fact is
that only body Is rule* by the soul In the fora of unseen
principle, comprising good and evil karma and has for its

end the requital of those works, the lord being free from
the unseen principle. (48, XX 2, 38
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individual notion and its supervision by Goa  That
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Sankara aid not want to fall. ‘The confusion of results*
%

Is guits loglaal. = If we accept one pure Being guiding
[ m'Fan» " !

4irfsﬂn evolution on the one hand, am on tne other hand,
Indiefkigl‘gals no&ng,,fr working out tne results of their
previous existences, mare Js no dilemma in accepting

.Sankara's subtle esoape by putting forth a metaphysical
existence on a higher plans, and empi.lo:i"c"z.ll or practical
conception of the necessity of a mass of individual souls
who are whirling in the world of pnenosena, so long as
they renaln In ths space-time state of existence. Thus,
Hé&niauja's conception of karma Is equivalent to the old
wedio belief la sin and punishment, whioh is equivalent
to the din}* (what is divinely appointed). Ths fund-
amental teaching of the karaa doctrine is finally modified
in the Bhagevad Oita, where a aew factor Is added - egrace"
lurasadal. which oorfblned with the pious attitude of the
worshipper, surpasses all effoots of pre-natal sin.
Bauanuja readily accepts egrace®, which is a necessary
corollary for final liberation am Is a logical outcome
of Ramanuja's system, since those who by practising
pnakti attract, so to say, corresponding divine force,
which enables than to attain the state of .livanrautktl.
Whioh is even in this life, according to Sankara.(l) Por

(11) On the contrary, for Ramanuja, the release in this
life is Impossible. Thd released souls retain the sense
*f individuality beoause if a man were to realise that ths
Wifeot of such activity (desire am works) would be the
loss of personal existence, he surely would turn away as
soon as somebody began to tell him about release.*

(s.b.b. 48, p.70).



him th® emancipation from too 00x4* of Kama la not an
actual addition to the sun or humman possessions and
enjoymenta, a new fact breaking forth where nothing had
been hefora, hut the removel of a harrier and the ester*
lug Into a permanent and Inalienable truth, hy being
oonsoloua of the unreality of appearaaae. liberation

of Kuaumja means freedom of the aoul from Its connexion
with worn and what dependa thereon, i.e. body and the
rest, when *Inteiligenoej| bliss, and other essential
qualities of the soul whioh were Obaoured and sontraotdd
hy karma, expand and thus manifest themselves when the
bondage due to Karmen passes away and the aoul approaches
the highest light.* As in the hhagatrad Qita, the Individ-
ual soul does not lead a separate existence from all eternity,
hut It has heooms severed aa a part from the Divine soul.
XT, 4, 2-9). 80 the soul In Its complete emancipation
does not cease to he oonsolous of Itself aa separate from
the Highest Self.

According to Ramanuja, Kamm Is the root of avldva
and vioe versa, (X, 2, 1) X, 2, 12), whioh remains
attaahsd to the Individual soul as long as it 1a oonneoted
with the body, because the Imperfeotlon and suffering of
Individual beings are inherent In their oonneotlon with a
body. The supreme soul is regarded by him as possessed
of all blessed qualities*, I.e. as beyond pleasure-pain
principles whiSh ohiefly aocount for samsara and Karmm.

To the objection that the supreme soul, la hating connexion
with natter is Itself in a way sullied by it, because of
their very opposition, Ramanuja answers: sot so, even non-
sentlent beings are not Intrinsically bad, but the nature

of the works of those beings binds them to the law of karma,

Cosg. K>, qitft, XT, 71 XVI, 18} XVII, 6



owing to the will of the supreme aoul.  Thus, in trying
to refute the absolute monism of Sankara and duality of
Samkhya, no had to inront a tartlam auld. wnleh partial-
pates in the ©volution of theworld aa omnipotent ruler
and controller. Essentially» there ie little difference
in the Idea of fcaraa and eaneira between Rananuja am

/
Sankara. as the Individual soul's Pondage is determined

, i3 1

f}f»e removed hy any ahitraot knowledge, Divine Wt()l'ghipt

by karma and Is therefor, a oonorete real'it‘efl, I‘t1 Caﬁ}:}‘?t

! « , L. 1
and divine graoe can alone oause release of the soul.
To knew Cod is to seek liberation, according to ftaniumjs.

It Is through faith, bhaktl and devotion (prapattl) that

final release is achieved.



the Problem of karma ana Release, vtdehaaukta

am jrfrannmkta In surya-clts.

of » 'iyptes *m
the Surya Oita is one of many later works of Indian

literature where the problems of Xsnv&ra, jlva ami world
creation are discussed In olassloal form. As It stands,
it is an attempt to demonstrate the necessity of karma,in
tne form of an imaginary conversation between Brahma
(Absolute Spirit) and BakshinSmurtl. Brahma, no more
dominated by oause and effeot, Is still puzzled by the
problem of the relation between the infinite and the finite

and the operations of the law of karma.'*) Dakshinasfirtl
repeats to Brahma the aurya olta, the purport of whioh is
to show tne working of oause and effeot in the manifested
VAN \ >, f v @i X £
world. Although an original work in Itself, it contains
influences of Buddhistio thought as well as of Saivlaa or
Balra-Slddhanta, in the midst of whioh it must hare sprung
up. To whioh sohool it actually belongs it is difficult
to say since the latter system does not comprise a partio-
ular system but a stream of thought which includes several

sohools within Saivism. * .the central figure is sirs who

appears as Satguru fllnd is identified with antaryanin, the

the text used for this chapter is contained In
pp.502-336, published by Asntekar & Co.

(2) Per we are told, that *eren when one does not fear
death or rebirth, there remains something to'he known about
operations of karma (karmabhageeu).

(3) g-w.genomerua. Bar Saira Slddhanta (Leipzig, 1012)
p.6 jj$



subject aafl object 0ﬂ<n0wledge.fn Whereas In the Opaniahad™*
Brahman la antaryrualn. Itere we find that Siva has taken hia
place. Thepeculiarity of Hindu thought naa always been

to express tha same root ideaa under different naaca. The
originality of thla work oonalsta not ao muon in presentations
of new atand-pointa aa In emphasis on the value of mental
vision aa a means of attaining liberation.

The central problem of the first ohapter la put In ths
fora of a question: 'How €an one haring no karma nave the
gapaolty to oreate karma? and aa we knew that If Brahmm
were to perform karma by any oause whatever, the samara
would be applicable to him, therefore the sun la asked for
an explanation of the primordial karma (Adlkaraa) I.e. the
first oause of the universe. Mere or less In agreement
with the teaohlng of the salva slddhanta, Para-brahman la
represented as the ultimate and final oause of the universe,
who although acting la not Involved in flamsara. «—  so
we read: <Previous to the coming into being of the universe,
individual aoul and isvara, there existed Para-Brahma
(elsewhere termed Faraslva) alone, one without a second,
eternal, devoid of attributes, without kamm.* As a result
of the association of parabrahma with consciousness (olt)
and latent energy (saktl), there arose two s'aktls - mya
and avldya. for although Brahma is without duality, he
is reflected In these two, who represent duality, i.e.
jlva and isvara. Brahma has potentiality for good and
evil and for the creation of the universe, and oonsequentiy
he beoams indirectly associated with karma.  The manifest-
ation of the Faramatman, whioh arose by His own power, Is
oalled primordial karma, wnioh oreates Bondage for Himself



and is subtile. Thereby he did not loss his attrlbuteless
stats nor did ho become Imprisoned In aaraaara.Ths
individual aoul haring good and bad karma is absolutely
involved In samsara, but the Isa who has the karma of
oreatlon (srftyadikarmavan) is only phenomenally imprisoned

In samstra (v.19). F&rabrahaa, who is the oause of both

Jlva and Isa, is not at all involved. Be Is beyond the
reaoh of speeoh and thought (v.20). Manaoniyas. rejecting
both Jfra and Isa, who are assoeiated with karma, reaoh to
the parabrahma by means of samadhi. These noble men
(narottanah) whether or being beyond

Karma and akarma w ill reaoh this formless Brahma. Though

bound in samsara by their karma, they are released by dis-
interested actlem (akarmana)l it is men with karma (i.e.
Who act), and net akaraln (who do not aot), who are beyond
imprisonment and liberation, (v.20-25) . loth imprisonment
and release of the Individual soul are due to karma, there-
fore karma should be avoided and karma should be aooepted,
i.e. some works should be done that the effoots may follow,
some works should be omitted that no effeots may follow.
When one abandons works, one oeases to be in the state of
jlvaj when works are applied, the state of Brahma is
attained quickly (the meaning of this verse is that one
snould distinguish between right notion whioh does not

have as consequence bondage and that karma which involves

one In samsara). m the following verse the same is more

(1) i, 15-18. Prigutpatterakarmalkamakartr oa nlrindrlyaa
nlrvlsesam param brahaaivislhnStrasti sagmayah
tatha'pi tasya oiqohaktlsa”utabvena hetuna
pratloohayatmike saktl mayavldye babhuvatuh
adritlyamapl brahma tayor y&t pratlbiabitam
tana dvalvldhyaaasadya Jlva isvara Ityapl
punyapapadikartrtyam jagatdrstyadlkartrtam
abhajad sendrlyaten oa sakarmatvam videsatah.

(2) X, 21-29 Khrmavantau parltyajya jlvesau ye m&hadhlyah
akarmsrat param brahma prayantyatra saafidhlbhlh
te vldchovlznukta va jivanoukta narottamah
karaakaraobhayatitaatadbrahmarupampnyyuh
karmana aamartau badiha muoyaate te hyakarmna
bandhamoksobhayslltah karmlno nspyakarrainah.
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dearly stated that Kama which Is torn of Ignorance am
which Is Impure (aaudham) brings sorrow to mankinds tut
that karma which Is pure (suddhaa) ana prooeeds from
knowledge brings happiness In Its train. The else man
(purusottama) who outs asunder the Ponds of the term of
Igmranoe hy the sharp Knife of the karma of knowledge,

Is released. Karma is the oause of all worldly intercourse
<r.23-29).

The next question whioh puzzled Aruna, I.e. why living
usings are entangled in samara and whereby are they released
from It, is answered by the sun (M itya), the eternal witness
of term. An aot that Is prescribed (as good) or prohibited
(as tad) ay all sastras, If its motive is aa outoom of desire
etc*, alike becomes a oause of samara, area In the anlaal
kingdom there is no exception to the law of sapmra, since
all animals follow their previous karma. In this world,
through the Influence of evil deeds, although formerly men,
they heoame degraded and are horn as anim als, when the
evil karma becomes exhausted hy suffering they reaoh the
human state, and if they violate the moral law, they are
reborn as animals. Thus, over and over again, whirled
through repoatoa virtue and doaths« tn©y Warner auout lire
a pieoe of wood upon the waves of the ocean (v.30-40).

Arjuna, struck hy the apparent contradiction, asks
next: hy What oause oan they whose evil karma has been
exhausted, who once have reached the human state, he reborn
as anlmlst (Lit. dogs). Besides, m the ease of those
Individual souls who have purified themselves hy righteous
deeds, knowledge and yoga. It la Illogical to suppose that

m not released (v. 41-45). The sun answers* "Wan

xno
o‘hgn the evil term of the embodied souls (dehinu) should



have become exhausted through suffering, if may again
perform evil deeOf, it will bring about a degraded birth
(durgatl). The erll seeds of the base birth of the
embodied souls, as a result \of desire, will oause again

ft low Hirth, although they aay have preview* merits. The
merits of men who are aafcama cannot oause purification of
their minds, Whence then can there possibly be the
knowledge of yoga, jftana-yoga, eto. for those whose minds
are impure and whence can be deliverance from samsara for
those who are devoid of yoga-wlsdomf  While there exist
higher and lower births owing to desire (k&aa) tho effoet-
Iveness of tho isakpasastra deponds upon arising of dealre-
lessness (mlakanya). When one arriwos at disgust (for
the world) through tho enjoyment of pleasure and pain, he
attains deslrelessness accompanied with dlseernmsnt of his
own self (svavlveka). Then, after a certain number of
births, he obtains jfanayogaj through efforts In listening
aqd the like, liberation Is tie established state In hth
soul (T.45-53).

In the next verses the problem of the relation of the
Ivldual soul and ia ratnan Is discussed. oan one
sesslng karma obtain paratman, who is the surveyor of

all karma, himself remote from all karmaT* the Sun
answers *When former meritorious and sinful acts are through
suffering destroyed, the supreme spirit (Paranatman) himself
beoomse revealed* All fruits of karma are reaped by Indiv-
idual souls, whioh are the actors, and not by Jaratman, which
is the sere witress, undeflled, unstained.* Some people
who hare an Inperfeot knowledge of the vmdanta hare doubt
Snllllvgw jlvas, who are (metaphysically) not ﬁifferent from 2&t
treme spirit), can be Influenced by karma*  Vrom the



sloal standpoint (parawartha aasay&m) individual
are non-dlfferont from the Supreme Saul; hut from
empirical standpoint (vyavanaradasayam) this Is impossible.
wren the Jlvanmkta, who has risen to the sphere of aheolufOr
h, Is rightly regarded aa affeoted hy ths las of karma,
It la seen to apply to Mm when 1* that state. But how
It ho said that the Ignorant, who regard only the emplrleal
Id, are Identical with Tat, and that they are not undergoing
suffering (i.e. that they are not subject to karma)f some
people think that the performance of karma hy the wise man
w ill not produoe Its effects, just as an action of a dream.
This la wrong; for In a dream the wrong-doer la not Independ-
ent, hut in a waking state the action of a Urins helng Is
Independent. In other words, the dreamer la powerless to

choose his aots, whereas the man who Is awake has freedom end

Ve v Vow T oW (T

consequently Incurs the consequences of his acta, AS for
animals the waking state Is only a cause of the fruits of
enjoyment (hhogalkakaranam), so for the state of dreaming
Is only a oause of the enjoyment fruit a of karma (phala-
hhogalkakarapam). But the waking state for mn, whether
they are young or very old, Is wholly unlike the waking state
or an animal, mion more so is this the oase with those who
know their own souls. in the waking state man's karma
operates for the purpose of future hhoga hut the effects of
karma can he worked out in sleep and waking (phalam tu
karmanah svapne jagratyapl oa yujyate). The distinction
should he made between karma and hhoga (oause and erfcot)

since there are people who mistake earn for the other.<1)

(1) xaraanyadhyasya hhogam ye hhoge 'dhyasyatna karma oa
karnaiadbhogayorbnedam ajnatvaauryathepslta®



(t.55-66). The following verses (67-82) deal with til*
gradual liberation wnloh la obtained by following ordinary

| BWMWSIS4E
duties, and oontplate liberation wnloh la aohlwred by an
Intanaa self-rcallsatlon that i%%ﬁt;a non-dlfferent from
th# farmtaan. The Atlvarnasraml, l.a. who has tranaaended
tna nalmlttlka and nltya karmas, reaonea the highest goal
In the oouraa of many lives, but ha obtain* final liberation,
artn In tha oouraa of a alngla U fa, who has Obtained tnte
knowledge (aanyagjnana).

The aaoond ohaptar of tne surya oita deal* with different
stages of karma and aome minor points wniaa are nonnested with
tne parforname of tne different prescribed rules In srutla
and smrtla, the performance or non-performance of wnloh may
I;Hi“luence human destiny. In the beginning It la said thatp
hu ife, being tne produot of tne law of karaa, has passed
formerly through fire successive stagea of development and
has been guided by Tantraa, iuranae, Sartl, srutl md tne

Upanlshads, tne last should be oonaldered as the highest

exposition of truth, and alone leading to liberation.(l)
Tantr&a are oonaldered aa the lowest, since they deal with

m aterial aota and aynflsola. Rironaa contain allegories of
xytnioal persons; Smrtla contain aota baaed upon tradition;
srutlw contain aota which are based upon revelation and
Intuition, whereas tne subject matter of the bpanishada
brings freedom (v.1-10). However highly developed a

man may be, he mat not neglect tne performance of the
ordinary duties of life. If ne desires to obtain freedom,
because they are steps which lead on* towards liberation.

Vs

(i> srautanyapl cm yastyaktva sadaupanlaadahl vai
karotl sraddhaya karmanyayam moksl tu panoamah



Ttw chief obstacle to freedom Is desire ana selfish notion.
In the abs;:at’l?gz_eU of .whioh even ordinary men obtain freedom,
limedlately or gradually. Be who has risen to the fifth
stage of development by knowledge, meditation and work, Is
free from sorrow and delusion and Is always Both
Knowledge and worship are neoesBaryt without Knowledge
there cannot be worship (upasana) and without worship there
cannot be any Knowledge.  Thus, liberation Is brought about
ﬂ{) Knowledge, worship and works ooaBlned.  The man who
rajsots any one of these three conditions will not obtain
Immortality (paramrtaa) (v.10-22).  The man who orawes for
worldly enjoyments (bhogadhlkar!) am Is desirous of multi,
will certainly fall to attain It.  when doing oaste-dutles,
if one who Is Ignorant should be In any doubt concerning
those aots, he should follow the praotloe of his ancestors,
anould a learned man have any doubts on sastra let him
follow his own Intellect and he should not consult an
Ignorant father. If a man does works, in opposition to

the customs of his forefathers he Is a fool and contracts
ole. the following of the eastoms of ancestors applies
only to works and not bathe Intellectual predilection for

a system of thought.  The omission of nalmlttlka karma

i.e. special occasional rites and Karova karma (acts having
for object the attainment of personal selfish alas), Is

not considered as sin and does not produce any evil effects,
either in this world or In the next. The performance of
nltwa-karma (I.e. dally rites) does not bring any msrlt,
but the non-performanoe of It degrades one from the higher
condition! of life. Bsvertneless, the mere omission of

nltya karma does not beoome a cause, but If this Is due



to previous karma (prakkarma), then that aot was tine
oause of an effeot created in a previous life wnloh la
sin. (1) .Thus, it beoomes a new oause of future sorrow
ana pain. If a nan nsgleots to perform Kansas either
through Ignorance or Knowingly without lustration
(prayasalttl), he will obtain again a low birth. the
man who knowingly repeats nltya-karma axel does not follow
any rim m I remains unrepentant, goes to the fiaarava
Ahellj. ylvanaukta is not liable to fall beeause of

m issions In his nltya karma (v.22-46).

Xhe next verses deal with the division of sots Into
pure and Impure (suddha and asuddha). By Impure acts
Individuals are bound, by pure acts neksa Is aohieved.
Impure aot3 are likewise twofolds meritorious (pupya)
am evil (papa). The pure nan Is not subject to these
two. Pure karna has for Its objeot the envisagemsrtt of
the eternal pure free £oul, it brings the perosptlon of
truth bound by cause and effeot. By purifying actions
(vlsuddhaih karmabhlh) the senses gradually become pure}
when the senses are purified the mind becomes pure of
Itself. Tne mind, onoe purified, the Individual soul
bsoones pure and In this manner becomes one with Brahma
who is absolute bliss and without part* Pure acts are
either external regular acts such as bathing, Or Internal
suon as meditation. Those who are devoted to pure aotlons,
are liberated from mortal conditions and beoome Independent.
The wise man who has mounted to the fifth stage should
oonttotally exercise himself In It, and never trust to his

senses for they, under the Influenoe of some previous

(1) v.38-39. BA syhdakaranast neturabhavatmataya tatah
nltyakaranahetuh prikkana cet pratyavayakrt
akrtau pratyorayaaya sravanam vyarthamsva tat
purvakarmaphaladanyaphalasyansvadharanat.



Iﬂlrljr%:onscious Impression (pttrvaraaahh) may fall Into Impure
.acts; therefore Aa should keep them from Incurs aota and
busy than with pare onaa.  Though the mind and senses

my Aa purified ay pare aota, a mind vita aril tendencies
any aot impurely. Baring Obtained a clear mind (prasanna-
Smanas), one should not rest satisfied with the feeling of
happiness thenoe ensuing because satisfaction In ths attain-
mnt ofAsmall pleasure Is Itself a oaasa of misery, because
Just as the worldly man Indulges In sensual enjoyments
without ewer belng satlsfled SO the w1se nan Is oontlnually
Iac’tlre In parelgs;[oﬁé ft «1< When senses, manas anc}_hiWq) breaths
hare been stilled as In deep sleep, then the aspirant will
transeend both pure and impure thoughts and aots and will
Obtain supreme satisfaction. The manas Is not merged until
the senses are quite stilled; until the rltal breaths are
stilled, so long should pure aots be done. External and
Internal purity being mutually helpful are newer separated
by the wise until death, for the swan with a sound wing
rises up in the sky, but the faloon with aa unsound wing,
though in the sky, falls down from It.  So the twofold
purity Is essential for release. Internal pure aots are
of two kinds - sanrora.lnata 3araadnl (concentration with
kaswledge of objects) and aiwsprajnita saaftdhl (in which
mind Is without any object) (r.46-71). 'The last worses
are a recapitulation of the prerlous exposition.

The subject matter of the third chapter Is the
so-called antaryanl (inner controller), wnloh is here
Identified with Sira, 'conqueror of death, glrer of all
and witness of all karnas.* The content of this chapter

has undoubtedly been taken or inspired by Brlhad-Ar&nyaka
Op., 1zz adh. sewenth Brahmana, where yajnsralkya explains
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to Arunl the subjective am objective aspects of the
antaryand, tha Immortal pantheistic soul all universe.
In this Gita It la personified, and accordin'* to tha
general rule of Indian philosophical writers, antaryami
Is described as saguna and nlrguna. The Trinity of
Brahma, Vtanu, slya, occupies a prominent place, the
last haring always the highest function. Baramatsan la
the cause of aim, the latter Using the cause of nsat
mo in his turn la the oauae of Brahmi. (Brahma ttsnuh
stwo Brahma hyuttarottarahsta:rah). Only wise men know
tula and not those man who are In Illusion, (w.27-29).
The tendency of the writer seema to he to snow that these
three gods are not only transcendent usings, hut also that
they are associated with three modes of energy am actITIty
In nature. At tha same tins, while to each of them
different functions are asorlhed, 8lva Is continually
referred to as Inner controller.® Their first Inequality
consists in (M as, since Brahma is concerned with rajas,
visnu with tanas am 8lwa (here oalled Hudra) with sattra
(y.31 - 92). In human aotlritles they are connected with
kartaa, worship (upasana) am knowledge, severally (v.41).
Baoh of them la surweyor of a particular aspect of Karma -
kasyakarma, nalmlttlka-karsa and nltyakarm. The same
correspondences are applied to worship and Knowledge, 31va
always representing the purest and the subtlest form of
human am universal life.

The following chapter, the fourth, treats the respective
functions of Brahma (Absolute), Isa (creator) am the Individ-

ual soul am their mutual relationship. The oreatlon

the world Is oonoelved In the traditional VSdantlo sense



to to a mere play or aport of the creator (lllarupa). But
the oreation of the material world la net ex nlhllo, but
Is due to a definite proportional combination of the

five primordial elements - akasa (ether), vayu (air),
tejaa (light), apae (water) and prtnlvT (earth). This

is called nan onlxaranaicarma. When the moment of
oreation or rather unloosening oomes they enter into a
definite combination, apartlole of eaoh (akasa) plus one
quarter of the other half consisting of each of the four,
according to the following formula:-

s.g. Barth « Barth ather Air rtre “ter_
2 8 8 8. 8

and ao on for each othertattra.

T. 123-125). This concept of the flrefoldnees of all
things la a very ancient division, and can he traced hack

to the up&nlshads, where we are told: "The sacrifice Is
fivefold. The saarlflolal animal la fivefold, A person

Is fivefold. This whole world, whatever there la. Is
fivefold." (Brhadaranyaka Op. 1,4,17).(1) Of course, it

is questionable whether tnls passage la not a later addition,
beoause elsewhere, In the older tJpanlshads and Srahmasutra,

2)

if we try to disentangle In the upanlshada the mythological

only a threefold division is to he found. nevertheless,
from the philosophical elements, very likely the same

flvefoldness of things could be found. Moreover it should
be Observed that technical terms designating primeval world*
substances are to be found In samkhys-karlka, corresponding

to those used by the early creek philosophers, from the

(1) In later literature this five-fold division la applied

to the soul, whloh is supposed to be composed of five vehicles
corresponding to flwe tattvasi (earthly vehicle),
PTanamayaKoaa (the vehicle of prana), Moiiyakorfa (censorial
vehicle 1TvlTnanoaayakosa (the vehicle of cognition) and
Mandaaarakosa (the vehicle of bliss).

2) Comp. cW. %**-<:*W 03,17' M



Bleatloi onwards.

Bext, the Surya Oita proceeds to desorlbe the fourfold
birth to whloh all living oreaturea are subject, I.e. jfvaja
(birth in the wo«b, as awn and mammals)! andaja ftp from
the egg, birds, reptiles, fishes and Insects) anfl*mioh
comprises two classes of beings: (a) lower animals whloh
are born chiefly in the waters, and (b) plants, whloh are

born chiefly by germination In the earth. Baring created

A _the universe he himself entered Into It. The oreation of

\V4

the universe is the result or piirabdhakaraa. that Is to
say of causes created In previous cycles of existence.

The lord (lea) la only tha highest of all Individuals

1 (adhikarl)i he was previously In the state of jTva, and

H

he became lord only through knowledge, worship and works.
The god who was placed in oharge over a previous kalpa,
rejected Ms own maya and reached the highest state, after
his ooraracnoed karma had been exhausted (v.l1-6). sinoe

the creator (Isa) Is Involved In activity through three-
fold karma (oreation, preservation and dissolution of the
universe), he Is subject to the law of karma (tasya karmltvaa
Tsasyapyupapadyate). since It Is understood that he Is
eqiiz{l to the jlvaan:ﬁktaa, (those who a{'-e free but still
retain a physical body), hence It necessarily follows that
he Is a performer of commencing karma. Be Is braimerid. but
not Brahma himself, beoause he Is subject to works, such as
the oreation etc., and because of his maya. while the

act of creating the Individual soul Is an act of Brahma,

he can never be said to be a performer of previous karma

for karma implies previous non-existence and Brahma is an

<1) Bee Brahmasutra, XXX, L. 20-21; of. Chand op. VI.3.1
and Altareya up. V.J. ’



existence (bhava) and so commenced karma can attach only

to one affected by previous Karma.® (V¥.6-3.2). If Us (Isa)
la hound by the works of creation and thus influenced by
maya, Is the term econtroller of Baya* (vasyamayatva)
Inapplicable to hint Ho, for on the conclusion of his
funotlon, his ahsolute state (Kalvatyam) Is not obstructed,
hence the familiar term econtrolfcnW maya la correct. But
so long as the tmlvarrne Is In the state of eontlmanoe, It
may he said of him that ha Is possessed by mays (mayln) In
the sense In whloh a lower (kSaln) Is possessed by lore, not
In the sense In which a rich man (dhanln) Is possessor of

(2)

such a creator (maylnah), the aot of oreation Is like a

riches, beoause of his subordination to Karma. tot to
making state, the aot of maintenance Is like a dreaming
state, hut the aot of dissolution Is like a state of deep
sleep. Some say he Is also an Individual soul (Jlva)
beoause he possesses three states, three modes of action
and three bodies. This Is wrong, for though formerly he
was an Individual soul because of his Knowledge of Brahma
and soul and beoause of his omniscience, he Is different
from Jlva. lavarm has not three karmas, for he Is equal
the the jivanwkta, he Is bound only by his commerced karma
(not creating new karma), and he holds a special cosmic
funotlon. On the conclusion of his funotlon as Isa, he
m ill become Brahma; hew can there be an error in this
meaning established In Vedanta? (v.12-20).

Brahma Is deolared to be one, without karma, by srutl
and tartl; but the statement that Isa has karma is meta-

phorical (aupaoharlki). wen If Isa has Karma, he is able

(1) K&rmanah pragbhwafvadbhivatvadéranmano vlbhoh
purvakarnavato hi syatkama prarabdh&saajnltan

(*) sthltau tu tasya mayltvam kqmltvadlvadlByate

_— an. _ __W4__ _ WW__ _ 4W___ __ 44 _W____ _ __ _ ____° __W___ __
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to get rid of It, since he la not subject to aoaunsilatod
and future karma and Is omniscient. Distinction snould
be made between Isa and Brahma, tbs former haring karma
(sakarma), tha other being free from harm eta. He who
claim* for Isvara freedom from karma is a dualist and he
*111 never obtain freedom from the chain of samsSra. since
the conception denoted by the word ofit1l la to be aet aside,
to him oannot be ascribed either eternity or freedom from
karma. AS one oannot perform acts without a body with
whloh the soul la Identified, therefore Isa must be a soul
Inhabiting a body similarly oonoelved aa Itself the soul.
This ascription of Isa to his own body la not real In a
higher sense but Is called phenomenal, as It assumes the
funotlona ef creator etc. There can never be a true
ascription of body to Isa, beoause he had not body before,
am because he has no body after diesolution. At the
time of pralaya. though inactive like one who sleeps, ns
possesses the germ of adhyaaa (ascription of phenomenal
tody) In him, alt, try whloh he becomes again active In
creation. luring the night of Brahma, 4000 yugas in length,
Isa as well as Jlva, sleeps with His genu vism's night
la said to bs 100 times longer than Brahma's, and niva'a
100 times longer than Vlisrai'a night. (20-32).

memcan It be said that the oreatora, who are circum-
scribed by time like Inilvidual souls, are without body and
not subject to the karma lavf as the trioof souls, by
Imagining the Individual trio or bodies to be its own,
becomes fettered In a real cycle of births and Barmin*

so the trie of bodies becomes fettered In a phenomenal
«inm( am*imesweHM M SM aSSa*

(1) v.20-27. AnadhyastatmabhSvena na dehenatva kas'oana
vyaprlyeta tatasoa eyaddehlso' dftyaaa”ayutah «)
evadeha'plsvarasyaBti nadnyasah paramarthikah

pratlbhaslkamAsritya srastrtvadi nlgadyate.



ayela ©Of births ana karmln. Xt la said that Ira la
reflected la maya oonalstlng mainly of pur® mattva, but

hem oan it b» possible for nla to be without Uniting
adjunct®  (upSdhl) t If ha la ao 11mltad, how can h» ha
eternalj If ha 1b not eternal (anltjra) ha oannot he without m
karaa, Those who are deluded ascribe the aharaoter of Isa
the creator to Brahma, hut atnayogls, free from delusion,
disprolvne’the asorlptlon. «3Uat as a man who in the darkness
mistakea a pillar for the thief, ao the man deluded hy
neaoleace mistakes Isvara for parahrahma. Isvara la not
real In the sight of him who la a seeker for liberation
(wunkaudrftya); therefore the theory of vlvartavada

Is well applied to him. wen from the point or view of
parlnaaa, there la proof that Ira la non-eternal, and there-
fore It will follow that the Individual soul that hearkens
w ill devote lItaelf to the [doctrine]of seoond-less Brahaa
(aoraltahrahmaalsthatvaa). There are three theories, eaoh
held hy qualified persona (adhikarln): a high adhlkarf la
he who la taughi. to see In lea a vlvarta (I.e. that he la
unreal)} higher la one who eeea In jfva evolution (paxlnam-
Itvara), alnoe release la achieved by way of evolution, as
the grub develops Into a hee. If jlva attains to the
state of Isvara, gradual liberation la aohleved} then
attainment of the state of Brahaa la declared to he for

the purpose of Immediate liberation. It la Immaterial
whether Isa Is fourth, fifth, or sixth; Brahma transcends

* k EFSHE g < F oy e [ | wEE e et (MR Fg
Wahaa and hence they are one (ekatvam)} this should not
he considered. It is said that Isvara la In Brahma, hut

npver the reverse, for It la Impossible for the param&tman



a
which Is unlimited to stay In tha limited. Tha Supreme

, who la only a portion or Brahaa, Is superior
to Isa, naoh more so la Absolute Brahaa superior to him.
The oaua* of tha phenomenal world la Isvara, Brahaa is the
cause of individual souls, in that oase now is It possible
to identify Brahaa and Isa in the emplrlo&l sphereT (v.J2-50).

The next worses try to justify the creator as independent,

although he is involved in a phenomenal universe. The question
Is put: -It Isvara is active (karmlta), he aust have merit and
demerit, consequently he will have pleasure and pain and thus
he will be a jlva. This is denied on the ground that Isa is
active in good and evil only for the welfare of the world, and
fee is not affected by pleasure and pain beoause he has know-
ledge of self (Itmajnanavatti). milng”an unborn child and
Similar sine committed by Tism did not bring ary real misery
to him* one cannot condemn him for sin oommltted by him for
the benefit of the world, nor is he for that reason a jlva.
The objection is raised: if Visnu is the author of the
Vidas etc. he should aot aoaording to their prescriptions,
Otherwise he violates his own la/ws. If we establish that
he is not the primary maker of Sastra®, the mention of a
secondary maker is not futile. This however is false.
|[f jlva is a primary actor, then Isa will be the secondary
actor, but if the sastra is a work then fethcsa is their
prirary maker. This does not disprove the statement that
the unqualified faranaal is the origin of the £astra: the
sastra has originated from the Unqualified (Brahma), but
has been manifested from a qualified Being. The qualified

Isa is metaphorically spoken of as originator of the sastra

#r it may be granted that he is the seecC (bijata) of both



Veda and vnftanta. Bttt on that account there Is no Similarity
hetween Brahaa am £aa as regards agency, for there Is an
obvious difference between one who makes and one who makes

a maker. " (Y.50%60).

Another objeotlom If a parson la proved to Pa aotlra,
it follows that he mat be involved in karma, hence there is
no doubt that Brahma and Isa are involved in Kama. Bat this
is false for #aa*s relation to karma is that of a lover to
Ithe love that possesses him, but Brahma's relation to it is
tiulfc of tha rioh nan to tha rlohoa that ha possesses, itehasa
is dependent t unqualified Brahma independent. Both Brahaa
and Isa are related to eaob other as cause and effect, the
one being tha ground and the other mat is contained therein.
But if you accept Brahaa as karmin hoe can he be called
unqualified! This objection does not hold good for there
la no reference to equalities* of maya. The designation
equalified* can be applied to Brahma in the sense that he
is Invisible etc, that he has qualities of knowledge, that
he consists of bliss etc. As it is said that tea is the
maker of the universe, and jlva the maker of saasara, so
parabrahaa is the maker of jlva and Isa. There is no
other maker than Brahaa, beoause of the non-exlstenoe of
previous karma etc., for Brahaa is declared to be me,
without beginning and end, without karma and non-agent.

If it Is agreed that Brahaa is not a doer in any
period of time (past, present and future), then jlva
and Isa could not fora the Universe and samsara. for a
manifest formation requires some maker and therefore as

Brahma is a maker of works (karmakartrtva), it is reasonable

to oonolude that he Is a karaln (involved in karma). if

(1) *V, 60« na oaltonastl karmltvasanyam brahmesayoetayoh
kartusca krtakartusoa bhedo'sti apasta era hi.



Mwerer BCAiuaa Is 3carmint what ar« w« to aay of the knmtr
of Braiuaa (hratoaTodin)t tnoroforo it Is not possihlo to
fOtahiish that a man who has hoooms ona with Brahma w ill

ho free of Karma. «>r Kt who has heoom Brahma must ho

Ccuf .

sbob ao Brahma hinself has M w decided to boj“A(KSX(”nﬁeformless
Beallty other than Brahaa may to unafreoted by karma In the
throe modes of time, not a subject of aotlon, and not
Involved in time, * ant this (ultimate subject) mtlon

is beyond all times Is not to be known or expressed slnoe

| here oan be on this point no valid conclusion, no valid
proof and no right reason. Bat Brahma, Iaa am jlva,

Who are said to be subjects of aotlon (kartrtvaeanyuta),
are Involved In Karma through knowledge (vidya), maya

and Ignoranoe (avldya) respectively, of these three
Barmins, Brahaa, being the highest Is deolared In srutl
and smrtl to bo without karma, and this is proper, so,
realising that the Highest Being Is Karmin, the wise will
not abstain from aotlone whloh are prescribed in srutl

and smrtl.

The last chapter prooeeds with tha definition and
attributes of the 'greatest karmin* (karmlsrosta), i.e.
those men who are released while In the body, having
transoended all human limitations. The greatest karmin
Is he who does not regard either hie body or senses as
his own) whose prams, manas eto. have beoone tranquil
sad reached the state of Avyaktat from whom are absent
actions such as those of a child, a lunatlo or a demon,
whose attitude is like that of a boa constrictors who

has no sense of an ego or of objeots (of an ego), and no

(1) kalatrays-espyakarmitvaaakartrtvaaakalata
kasya ohldbrahaano'nyasya nlrupasyastl vastunah.



sense of duality. The idea "once I was bound, now I an
froo* never occurs to nla slnoe he has become eternally

free In essence (nityaiimktasvarupak). The greatest

Icarmln la the vliehamukta who la called the best of krtowere
of Brahaa, whose mental organa and vital hreatha are lost

in the formless (Artj&ikta); whose aotlTitlea derived from
the three Kinds of ingresslona (vasanatrsyajanl) hare all
heen attiledj who having destroyed Impure notions with

pure aotions becomes wholly one with Karmic arahm
(sakaraatorahaamatro«bhut)] who, highest among jnanlne, has
reached the seventh stage and who Is unique among devotees;
who Is untouched hy emotion whether he he afflicted hy all
or worshipped hy them; who Is beyond pleasure and pain;

who Is worshipped hy all men, by gods and demons, hy Brahm,
Vispu and S/iva. Bejeotlng all Karma and living only In

his own loul, how can he he oalled Karmin? The fact of

his residing only In his own Foul Is the fruit of his karmas,
therefore he will enjoy tha fruits of his Karma (saphalakar-
raalsa bhavet). What la Known through knowledge or obtained
by worship, that surely he attains through karma, therefore
he is a karmin. But how can the vldehamukta (released In
bodiless state), (who Is so oalled) beoause he has no memory
of his body although the body still exists, be said to he
karmin? rate answer is that although he nas lost oonsolousaess
of the body, he stays In the body which Is the effeot of
karm (karmadene), hence he Is an embodied self from the
standpoint of other people, consequently he Is Karmin. It
should not be supposed that since he Is limited by his body
he Is therefore not full (of universal consciousness); on

the contrary he is full of It, like a jar full of water



Mnk Into a pond, sven If freed from commenced karma
and from all worldly experience, still while in tha body
ha mat abide still as a karmin In tha tody, whloh la
produced hy karaa and Is an instrument of suffering harm,
though tha hody Is our Instrument, It la not prorad that
Buffering maxha acquired, for slnoe ha Is unoonsolous
of his body, ha Is as If ha ware without hody. aa who
has gained an&roaia hy tha three junctures (sandhl) of tha
Soul, namely waling, dreaming and dreamless sleep, Is free
iMfrom all fissures (sandhl), Is ever worshipped hy makers
of union (sandhln). as who Is to ha worshipped erer hy all
1*armlbhls”and all akaralns Is oalled the greatest karmin
tha greatest akaraln. If a yogln is Indifferent towards
all things, and has his pleasure*.in his own soul, what profits
It him whether thousands of aots of worship are paid to him
or nott Haring left aside all personal Interest and right
of ownership In the hody and other like ewolntes, hy constant
states of devotion he heeouts tailant, purely oomposed of
soul. Those who are bewildered hy the objects of their
senses are Influenced hy evil karmaj he who Is free from
them, he la called sukarmln and todyless. He who Is free
from all duality anl has rejected all threefoldness, (df
karma etc) devoid of all states (of consolousness), he Is
oalled hodyless (vldeha). The man In wnon all worldly and
vedlo karma has been destroyed, from whom (te. from whose old
self) not a single atom (survives), is called bodiless. Bis
senses never wander about, hut remain like a picture painted
on the wall, is he sees always non-dual atman, eternal,

quallty-dess, Immortal, now can there appear to Maerolutes other



than Saift Aa he dots not see anything other than soul,
untnis, dual, and variously quaitried, how oan no fall to
find In M assif the essence of eternal bliss? When the
Atmayogin'a essence hac become consciousness and b liss,
without heginning, middle or end, and his intelligence
steady, how oan he he constrained hy the body? BeJesting
all karma* hy means of karaas, standing In Brahma hy means
of Brahma, obtaining constant happiness through karma, he Is
resplendent. The man who has neither keenness nor dullness
of buddhl, who has passed beyond tud ihl, he Is awake
(prahuddha) and very glorious, sur, just as salt Is
dissolved In water, so the thought-organ is dissolved In
pure consciousness, so that through constant devotion of
the Self he becomes one (non-dual), lain oomes from having
a thought-organ (samanastva)iwheiiee should It oome to one
without a thought organ? lor he who has a thought-organ
(saraanasko) conceives Imaginations whloh cause misery. The
misery horn of prSratdha karma is said to apply to the
JTvantaiktar hut how oan it apply to a hodyless being
devoid of three karmas? The man who thinks ekaraa should
he done* or *karma should not he done*, or that eostatlo
concentration (sandhl) should or should not he performed,
has not reached the 3tats which is oalled vldehanktl. Or,
if a man thinks *1 was hound before, now I am liberated from
bondage* he has not attained the state of videhanwktl.
epreviously Z was released, In the Interval was an Illusion
like bondage, If a man etec. "All unreality has oome to
be In ITC like a son tea barren woman*, If he thinks etc.
*The darkness belonging to Ignorance Is destroyed by the
radiance Ofthe self* If etc. If he thinks, even In

dreams, *1 am without sense of egotty in my bodily senses



°to.* he is not vldehaaakta. Tha state of bodlleaaness
“elongs to him whose thought organ la lost In the ronaless
[see shore)t hoe oan It belong to one who thinks of
anything whatsoever that is other than Soul. The thought-
organ Is destroyed altogether when Its exerolse Is abandoned,
then remains to him only that state In whloh his essence Is
Vold of thought-organ. They who talk about 'attainment of
freedom from aotlon,*aonoelving that the liberation of soul
in bodllesaness is affeoted by exerolse of the thought-organ
(Bianana), are fools who oannot be satisfied, they delight
in hearing tales of the upanlshads, but do not realise (their
sense).

In tha next verses the necessity of realisation of the
Self (svairubhuti) is further emphasised and those who practice
different karaas without understanding and realisation
(svanubhuti), are ridiculed by various comparisons, wen
those who practice meditation of "logic postures without
self-realisation are compared to herons on the river bank
seeking to deceive the fish, nms, whatever a man does
without self-realisation Is as useless as cultivation on
a barren land. Any aotlon, however inferior, If practised
for the sake of self-realisation is to be considered great,
slnoe It destroys Ignorance. If a man Is attached to
Vamy”yayim, prescribed by srutl, smrtl and puranas, he Is
to be avoided by men of refinement, such a man imagines
that his soul is properly devoted (svanlstham svasya
manyate) as if a blind man should consider himself skilful
in assaying precious stones and ho puts himself under an
unworthy teacher to gain worldly benefits. the wise
man, who In order to gain liberation approaches a self-

controlled, calm, deslralass teaoher delighting solely In

his own soul, and who, abandoning kamya-kams, frees



himself from lusts by his desire of liberation, obtains
liberation thereby (v. 48-do).

The content of the aurya QOita is oentred in parabrahaa,
elsewhere denoted as siva antarySmin, who with a view to
creating the world enters into association with consciousness
(ott) am latent energy (iaktl). The two fundamental prin-
ciples - maya and avldya - are the Instrumental eause of the
universe. Brahma, although without duality, is reflected
(pratlblstohlta) in Isvara (creator) and 3fra. HO has only
a latent capacity for creating. IraBma and isvara stand la
relation to each other as cause and effect. Thereby he Is
indirectly connected with harm. Primordial karaa (Mlkaraa)
is said to be the cause of the manifestation of t he universe
in its dynamic or masrantarlo stage. generally speaking,
the existence of the cosmos is conceived In the sense of
apokatastasls, or recurring of an Identical state of things.
The Hindu Trinity of Brahma, vlsm and Siva is oonosived to
correspond to various functions in the world and to the
psychological centres of a man*a being. All three correspond
to threefold activity - sattva, rajas and taaaaj- and threefold
karaa - kaaya, nalalttlka, and nitya karaa* these corres-
pondences apply to all spheres of activity. On the meta-
physical ground there Is no difference whatever between
these three, but from the point of view of emanation, they
preponderate each In their turn at different stages of the
world's evolution. siva-sudra, in this subjective aspect
denoted as antaryaaln, emerges as supreme, to whom all gods
are in a sense subject. Antaryamin itself is of twofold
aspect - saguna and nlrguna.

The peculiar Hindu conception. I.e. that all classes
of beings have evolved owing to their previous meritorious

karaa,appears in many passages. Bren Brahaa, or the



(1)

Creator, who Is tha leader of present kalpa, la denoted
more as a kind or Over-soul and not aa a real embodied
soul® as has passed through all lover stages of
evolution on the expiry of whloh He will reach the state
of non-dual Brahma. Therefore, he has not yet reached
the absolute state (ksvala avastna), Beoause he is Involved
in s&rasara together with individual souls and hy moans of
then is working out his own freedom, the Absolute (Para-
hrahma) is not sub.lsot to karma, AS he has not yet grasped
the origin of the lav of karm ,9akfinaaurtl.mQjwxk S¢% ja. cjitla
samsara is sternal and la due to desire and all living
beings axe Involved in samsira, beoause the whole universe
is governed by the Immutable lav of cause and effeot, or
karaa. Parabrahaa, iy bgyond karma of any kind, whereas
Isvara or the creator is bound by the karaa of oreation.
The creator is denoted as sad-oit-ananda and is related
to the organic and inorganic worlds by naans of hie
twofold saktis - maya and avldya. individual souls,
although in their metaphysical aspect they are equal to
Baramatman, are bound by threefold karaa - prarabdha,
saaolta and agaaya karma, and only through higher ecstatic
c;)nsciousness (sam&dhl) oan they perceive their true being
aad free themselves from the continual stream of becoming.
Mgyi-sakti is aamaa pateviaiie of the universe which
fetters all beings and keeps them under itS away. The
jnanayogln is thé asm wh;: has tr»anscended all throe karaas,
pure, impure and neutral, and he is oalled Jlvanmkta.

Boteriology is expressed in two types of release, .Irvaraaikta

OHc Sj- (Cc <U- «SIK'cc.
the Dakslniaurtixls very likely taken from the Qpanlshad
of the same name, belonging to Vajurveda and constituting one
of the 108 collections of the opanlsnads. The word *haksa*
(the son of AdIti*) appears to denote a kind of spiritual
energy and is mentioned in the 87, and Hlrukta. (cowp. ’Mir
Sanskrit texts, X, pp. 25-27).



and i.e. liberation while In tha body and
liberation In a bodiless 9tata. The aoaplete freedan
from tM chain of sarasara is reserved to tha vldehanaUcta.
Kneeledge 1t obtained from fire souroee, appropriate
to the five stages of the evolution of individual souls -
fantras, Puranas, siartls, Srutis and Dpantshade, the last

being the highest and is meant for highly evolved souls.



Chapter Yin

Recapitulation and general considerations.

Thera are several fundamental Ideas common to all
systems of Indian religious and phllosophlo thought. The
most Important Is Karma, the law of causations next comes
samara, the chain of re-emhodlment of living halnga, the

oontlnual wheel of existence caused hy karma; dufrkha,

the painful character of life and mokga or mulctl (pall
vixuttl), liberation from suffering hy means of the
destruction of karma, the means used thereto differing
In various systems aocordlng to postulates laid down and
forming basic principles of the system.

In Rlgvedle hymns the Idea of either samsara or karma
Is rarely to he found. Instead, we have another concept,
that of fta, as an Inimitable order of things whloh rules
supreme over both gods and men and often takes the form
of a moral ocnoept. It would he too daring to assert that
the Idea of rta evolved Into karma, hut with more probability
of arriving at a result we might say that rta was one of the
Important concepts underlying or corresponding to the Idea
of karma In the post-vedlo period. it Is more plausible
to think that karma, In Its aspeot of absolute cosmlcal law,
evolved out of both rta and yajna, the latter being used as
spell for removal of sin and which Implied a cosmlcal foroe
which could perpetuate man's life and free him from all evils.

(1) It should be born In mind that there are four distinct
states of liberation (muktl), particularly elaborated In Toga
philosophy: salokva (the being In the same sphere or world
with any particular deity); sarunya (resemblance or conformity
with the deity); SKBJyfr (Intimate union or absorption Into
divine essence; ana samlpva (proximity to the deity).

comp fcJSTMIfIBamin *Mind". Jan 1915: evedantlo Ctood* esp.
MUKktl Up&nlahad. Adh.I, v. 18-23.



Moreover, the semantic development of the word eckarma*
from vedle times down to the upanlshads Is very signifi-
cant for the evolution of Its meaning. it Is only In

the Brahmanas that the Idea of samsara Is vaguely hinted
at and Implied In many passages, as It has been shown In
ohapter 1. The Idea of transmigration (not samsara) Is
closely associated with that of the psyohostasla. or
weighing of souls and their deeds, this Is obvious In
Brahmanas. naturally this latter Idea Is to be found In
many ancient esohatologles and might have been borrowed
from the ancient Egyptians. Apart from this, the

°repeated death® (punar mrtyu) or re-death oonveyed more
to the srahmanlcol priest than death In another world.

The transition from the Idea of a 'repeated death* to

that of a series of lives was not remote, we see even

In the oldest Upanlshads how, quite suddenly, new meanings
are ascribed to the word karma. The blending of saorlfloe
and karma - causation- with its cosmlcal meaning of a law
of oauae and effect was gradually emerging. The saorlfloe
becomes gradually secondary and only the mystical or gnostlo
conception of sacrifice Is emphasised. The man who does
saorlfloe *unto all worlds, unto all beings* reaches Brahma.
A well defined dogma of karma and samsara is laoklng In
the oldest Upanlshads but a tendency Is manifested for a
new re-statement of the earlier Brahmanlo conceptions and
remodelling of tha ancient ideas contained In the vedas

and Brahmanas. # It was not difficult for an Upanlshadlo

(1) It Is a very characteristic opinion of MMuller. who
endeavours to repudiate the general opinion of Sanscrit
scholars, that the Vedanta Is based upon hymns and Brahmanas.
Ke says: 'Scholars have Imputed to Vedanta philosophy
childishness, Imagining that they could establish the
highest truths whloh are within the reach of tha human

mine on such authorities as the hymns, the Brahmanas, and
even some of the Upanlshads as we possess them.* (six
szstfias.. 1919, P.151).



thinker to oome from the doctrine of the soul's eternal
duration in the future to the Idea that that whloh Is
without beginning Is also endless. The fact of
apokatastasls or recurrence of an Identical state of
things was suggested by the Idea of pta,and its application
to the ethical side of life was not distant. Samsara was
not a causal oonoept. It meant not a succession of states
and degrees of existence, but the whole Imaginable past
present and future existence. AS It has been pointed

out elsewhere, it Is difficult to draw up a preolse genea-
logical soheme of doctrinal and literary development In
India, beoause the strata of thought from the prtfte treat-
ises of the Brahmanas perpetually overlaps, so that it is
Impossible to suggest asy definite lim its. On the
archaic elements of the early texts, later doctrines are
Imposed, so that a long period of time was required before
the teaching presented was reduoed to self-consistency,
moreover, the secrecy of the teaching, combined with oral
transmission of the texts, make our task still more difficult
to determine what is borrowed and what has sprung up within
Brahmanloal alrcles.” secrecy with which the original
Hindu teaching was invested, was not peculiar to this system,
but also to many ancient gnostic-philosophical schools -
Greek, Egyptian, Jewish etc., who Imparted their teaching
only to Individual disciples and transmitted them down from

father to son. The problem of authorship Is also very

(1) Comp. A-fl.Qeden: BJUX MI, M1 fol. comp Max Muller,
o.c. p.117 fol.

(2) M.S.Levi,haa lately attempted to prove the pre-Dravidlan
Influence on vsdlc civilisation and religion, basing his
evidence on the existence of pairs, triads and ethnic names,
having In mind that India has been considered too muoh from

the Indo-European standpoint* fe,A. CCIII (1) pp. 1-56).

Comp Keith: Religion and Philosophy of the vedas, 11, p.632-33.
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complex, the names reoordea are the heads of several
schools and often are traoed In their genealogical tables
of descent to Prajapatl. The mnoh discussed of
PatanJail is one Instance of this difficulty.

This slight digression was necessary In order to
show, that In considering the evolution of a certain
doctrine or idea, one should not pay attention only to
chronological principles hut more to the ideas as such
whloh evolve often Independent of any chronology. Hindu
logic and psychology Is different In many ways from
western conceptions of It. For the Hindu mind, the
analogies from nature that serve to illustrate a proposition
are accepted with the force of an argument, very often a
single preposition might change the whole meaning of a
sentence, and unless we oan Intuitively feel It, the

comprehension remains Imperfeot. *

There seen to he two distinct sources for the Idea
of transmigration and larma in early Hinduism: (1) the
early religious Ideas of the Brahmanas, oertaln ceremonies,
especially those connected with saorlfloe and speculations
about future life, suoh as the myth of Bhrgu and that of
Saclietas In Eatha Op. The caste system might have
fostered the same Ideas as Is evidenced hy the liana's
code. (2) The philosophical principles, which were
gradually formulated In the schools and from the statement
of whloh the doctrine followed as corollary. We have ample
evidence that the early thiulcers of India made a distinction
Between the visible effects (aggtaphala) and the Invisible

effects adrstaphala of a moral action, suoh as they conceived

(1) Prof. fhltney In Amer. Journal of Philology.yol vn, p.15.



tha rituals to ho. It has Dean shewn earlier that
ritualistic aotlons ware supposed to hare a double effect,
one physloal and risible, and the other mom and in?islblIs.
A good aotlon produced dharaa, a bad aotlon, whether
Materially or formally, a&flaiBd* * Considered philosophlc-
ally, the effects of ants of any kind were regarded by the
early thinkers In India as an objectlre foroe whloh persisted
eternally in the cosmic ether and made up a cosmic memory
(In aiddhlsm oalled saoskaras). they remained latent

so long as maturing oonaltlons were not present, that they
might tale physical form. Henoe the Idea of re-birth of

the individual and of all living beings. The oausal agent
was considered to be either the desire of an individual being,
or an Impersonal principle, being self-caused and internal
constraint of the deeds of the Individuals.

The distinct contribution of Buddhism to the karaa
conception was that It eliminated from the Karma concept
all the saorlfiolal elements associated with it by the
Brahaanloal writers. Moreover, it laid down the law of
causation, ph&la and vilpSka, and thereby gave to it a
distinctly moral basis. Karma was dharma (dhamma) with
a new element, vis. that excluded the possibility of a
permanent experiencing subject. Buddha laid stress upon
the fact that a 'person* is definitely and ultimately
a complex, whose raison d'etre of existence in the phenom-

enal world was due uniquely to craving. The logical

Cli nMfaimtr xalth says In his °¢Religion and Philosophy of
the Vbda*: *Dharman denotes that which supports and that

which is supported} it applies like rta to all aspects of
the world, to the sequence of events In nature, to the

sacrifice and to man's life.* I, 249.

(2) it is Interesting to note as a matter of comparison,
that in European philosophy, Bergson has arrived at practic-
ally the same conclusions, viz. that there is a certain
ooamio memory in the unlTerse Impressed on oosmieal ether.
(His book ’Mature et la Memoirs¥*).



outcome of suoh a doctrine was that man does not Delong

to himself out to the whole and oannot be imagined apart
from the whole. This faot was more emphatically stated
by Inclusion of a third class of karmlcal oonoept, I.e.
Indeterminate or neutral Karma, whloh enabled one to

attain to the state of an Arhat and lastly arrive at
nirvana. The last conclusion was that all world-activity
Is due to karaa and that apart from it there is no exist-
ence as suoh. the same notion was implied later on In
the BUagavad-Olta and llhbft, with occasional modifications
due to the appearance of new Ideas tending to lessen the
raeohanloal causality as understood hy early Buddhism.

If we taka as granted, that Ideas, previous to their actual
m anifestation, exist, so to say, In the air ready to enter
into human minds, we oannot apeak such of borrowing by
later thinkers. each one conceived In his own fashion,
but the development of an idea belonged to a unity of thinkers
and teachers whose purpose was to deliver mankind from
suffering, sons have minutely analysed human powers of
thinking, others have drawn definite, practical conclusions
bearing upon life, whereas the task of atmayoglns consisted
more in the realisation of that unknown, of whloh all
oollectively are speaking.

The faot that fate, destiny and necessity, grace etc.
(vlddhl, bhaga, dlsta, dliva, praaada) are Introduced into
the lahabharata shows simply that this was a logical elabor-
ation of the sum* underlying Idea, that of karma, which
required a certain limitation of the general oonoept In
applying it to different spheres of human activity. The

leading idea of karma was that of pain, and the chief task



of the Statu religious and philosophical schools consisted

In an earnest attempt to find cut the cause of It, whereby

o e A il e fVoir vio 1

[.)’airslv Itself 'coruld be removed. In this there oonslsts‘ a
dilstlnot contribution by Hinduism and Buddhism to humanity.

It would be of great value for human Interchange of
Ideas, to view the western conceptions of fate, destiny and
sin from the Hindu standpoint, and would be a great Impulse
for common good; for we oan view the karma conception from
several other standpoints, whloh have either not been treated
In the present essay or have been lightly alluded to. In
Its biological aspect, we could possibly trace some Identical
root Ideas In our heredity concept. nevertheless, karma Is
wider In its scope than heredity slnoe It Implies not only
the predetermining Influence of Individual and social evolution,
but a causal law which In sdme sense may be taken to have
pre-existed evolution Itself, ho ascribe the variegated
existence of heredity and environment which work as mere
blind forces Is perhaps Identical to destiny, but the explan-
ation of Innate pre-existing powers oannot be understood
without taking Into acoount the new being whloh asserts Itself
eoigpletely as a new faotor. its psychological aspect would be
In finding out what are these 'Innate Ideas* which modern
psychology has not yet been able to solve, ho they appear
solely in virtue of inheritance, and what Is meant by character,
so generally misunderstood? How also to explain some spon-
taneous and untaught moral reactions of ohlldren, which are
somehow preformed in their constitution. In its ethical
aspect, we are confronted with Innumerable problems dealing
with predestination, freedom of will, and determinism. The

relatively fixed external world of action does not preclude



a certain limited freedom. me relatively fixed pointltutlon
of tnlBge doee not exclude a Halted freedom of oholoe. But
to mat extent we are free beings, that still remains a con-
troversial and unsolved problem of human life. Lastly, In
Its metaphysical aspect we often put problems in a wrong way,
that 1s, Instead of looming to ourselves, to our own self, to
find an answer and satisfaction regarding existence, we are
advised and taught to look Into some distant and indeterminate
God, who assumes at times national characteristics. Whether
we conceive Ood in a pantheistic, delstlo or monistlo way, Is
less Important than doing things In ft right way. An over
emphasis Is laid upon the learning of words Instead of
understanding ideas. Kenoe our terminology has become

dried up and reduced In all spheres to a mere naming of
things without entering Into the slgnifloanoe of things.

This was only Incidentally re marked upon In order to give

a true colouring to the previous exposition whloh was more
historical In character. As for the ancient Indian thinker,
differing from us today, he was always conscious of him
divine heritage, as expressed by his Orphic contemporary!

°’A child of Karth and starry heaven am X, but of Heaven Is

my race.*
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