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INTRODUCTION

TO

SANATSUGATIYA.

THE Sanatsugétiya is, like the Bhagavadgita, one of the
numerous episodes of the Mahibhératal, It is truc, that
it has never commanded anything like that unbounded
veneration which has always been paid in India to the
Bhagavadgitd. Still it is sometimes studied even in our
days, and it has had the high distinction of being com-
mented on by the great leader of the modern Vedantic
school-—Sankardkirya? The Sanatsugitiya purports to
be a dialogue mainly between Sanatsugdta on the onc side
and Dhritarish/ra on the other. Sanatsugita, from whom
it takes its name, is said to bc identical with Sanatku-
méra, a name not unfamiliar to students of our Upanishad
literature. And Dhritarishfra is the old father of those
Kauravas who formed one of the belligerent parties in
the bellum plusquam civile which is recorded in the
Mahabhdrata. The connexion of this particular cpisodc
with the main current of the narrative of that epos is onc
of the loosest possible character—much looser, for instance,
than that of the Bhagavadgitd. As regards the latter, it
can fairly be contended that it is in accordance with poetical
justice for Arguna to fcel despondent and unwilling to
engage in battle, after actual sight of ‘tcachers, fathers,
sons, and all the rest of them, arrayed in opposition to
him; and that thereforc it was necessary for the poet to
adduce some specific cxplanation as to how Arguna was
ultimately enabled to get over such natural scruples. But
As regards the Sanatsugatiya, even such a contention as this

" Mahibhdrata, Udyoga Parvan, Adhydya 41-46.

: Mﬁdhavﬁkﬁrya, in speaking of Sankara’s works, describes him as having
commented on the Sanatsugétiya, which is ¢ far from evil (persons)’ [asatsudfi-
fam).  Sankara-vigaya, chapter VI, stanza 62.
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can have no place. For this is how the matter stands, [,
the course of the negotiations for an amicable arrangement!
between the Pindavas and the Kauravas, SaZgaya, on one
occasion, came back to DhrstarAshsra with a message from
the Pandavas. When he saw Dhrstarishsra, however, he
said that he would deliver the message in the public
assembly of thc Kauravas the next morning, and went
away after pronouncing a severe censure on Dhrztarishsra
for his conduct. The suspense thus caused was a source of
much vexation to the old man, and so he sent for Vidura,
in order, as he expresses it, that Vidura might by his dis-
course assuage the fire that was raging within him. Vidura
accordingly appears, and enters upon an elaborate prelection
concerning matters spiritual, or, perhaps, more accurately
quasi-spiritual, and at the outset of the Sanatsugéitiya hc
is supposed to have reached a stage where, as being born
a Stdra, he hesitates to procced. After some discussion
of this point, between Vidura and Dhsstarashzra, it is
dctermined to call in the aid of Sanatsugita, to cxplain
the spiritual topics which Vidura felt a delicacy in dealing
with ; and Sanatsugita is accordingly introduced on the
scene in A way not unusual in our epic and purézic litcra-
ture, viz. by Vidura engaging in some mystic process of
meditation, in responsc to which Sanatsugita appears.
He is received then with all due formalities, and after he
has had some rest, as our poem takes care to note, he is
catechised by Dhrstarishfra; and with one or two excep-
tions, all the verses which constitute the Sanatsugatiya are
Sanatsugdta’s answers to Dhsstarsh/ra’s questions *

This bricf statement of the scheme of this part of the
Mahdbhdrata shows, as already pointed out, that the con-
nexion of the Sanatsugétiya with the central story of that
epic is very loose indeed; and that it might have been
entirely omitted without occasioning any asthetical or other
defect. And therofore, although there is nothing positive

! See p. 3 supra.
* After this cialogue is over, the dawn breaks, and Dhsétardshsra and the
Kaurava princes meet in general assembly,
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tending to prove the Sanatsugitiya to be a later addition
to the original epos, still the misgivings which are often
cntertained upon such points may well, in this case, be
stronger than in the case of the Bhagavadgitd. The text,
too, of the Sanatsugdtiya is not preserved in nearly so satis-
factory a condition as that of the Gitd. I have had before
me, in settling my text, the editions of the Mahabharata
respectively printed and published at Bombay !, Calcutta,
and Madras, and threc MSS., one of which was most kindly
and readily placed at my disposal by my friend Professor
Rimkrishna Gopd/ Bhidndirkar; the second by another
friend, Professor AbAgi Vishnzu Kathavaze ; and the third
was a copy made for me at Sagar in the Central Provinces,
through the good offices of a third friend, Mr. Viman Maha.
deva Kolhatkar. The copy lent me by Professor Bhézndar-
kar comes from Puza, and that lent by Professor Kéithavaze
also from Puza. This last, as well as the Sagar copy, and
the edition printed at Madras, contains the commentary of
Sankardbirya. And the text I have adopted is that which
is indicated by the commentary as the text which its author
had before him. But the several copies of the commentary
differ so- much from onc another, that it is still a matter
of some doubt with me, whether I have got accurately the
text which Sankara commented upon. For instance, the
Sigar copy entirely omits chapter V, while the other
copies not only give the text of that chapter, but also a
commentary upon it which calls itsclf Sankarikarya’s com-
mentary . Again, take the stanzas which stand within
brackets at pp. 167, 1683 of our translation. There is in
none of the copies we have, any commentary of Sankara-
kirya on them. And yet the stanzas exist in the text of
the Mah4bharata as given in those copies which do contain
Sankara’s commentary. The matter is evidently one for
further investigation. 1 have not, however, thought it

————————

' This contains NilakaszAa’s commeuntary, but his text avowedly includes the
lt‘)ft of Sankara, and verses and readings contained in more modern copies.

* The commentary on the sixth chapter, however, takes up the thread from
the end of the fourth chagpter.

* See p. 182, where one of the lines recurs.



138 SANATSUGATIVA,

—————

absolutely necessary to make such an investigation for the
purposes of the present translation. But to be on the safe
side, I have retained in the translation everything which
is to be found in those copies of the Sanatsugitiya which
also contain Sankara’s commentary. As to other stanzas—
and there are some of this description—which other MSS.
or commentators vouch for, but of which no trace is to be
found in the MSS. containing Sankara’s commentary’,
I have simply omitted them.

These facts show that, in the casc of the Sanatsugitiya,
the materials for a trustworthy historical account of the
work are not of a very satisfactory character. The mate-
rials for ascertaining its date and position in Sanskrit litera-
ture are, indecd, so scanty, that poor as we have seen the
materials for the Bhagavadgiti to be, they must be called
superlatively rich as compared with those we have now to
deal with. As regards external evidence on the points now
alluded to, the first and almost the last fact falling under
that head, is the fact of the work being quoted from and
commented upon by Sankarikirya. In his commentary
on the Svetisvatara-upanishad? Sankara cites the pas-
sage about the flamingo at p. 189, introducing it with the
words, ‘And in the Sanatsugata also.” In the same? com-
mentary somc other passages from the Sanatsugdtiya are
also quoted, but without naming the work except as a
Smrzti, and mixing up together verses from different parts
of the work.

This is really all the external evidence, that I am awarc
of, touching the date of the Sanatsugitiya. There is, how-
ever, one other point, which it is desirable to notice, though
not, perhaps, so much because it is of any very great value
in itself, as because it may hereafter become useful, should
further research into the Mah4bhirata and other works
yield the requisite information. There are, then, eight
stanzas in the thirty-sixth, thirty-seventh, thirty-ninth, and
fortieth chapters of the Udyoga Parvan of the Mahébhi-

! See note 1, p. 137. 1 P. 283.
* P. 252, See, too, Sirfraka Bhashya, p. 828.
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rata (the Sanatsugatiya commencing at the forty-first
chapter), seven of which are quoted in the Paskatantra?, and
the eighth in the Mahdbhdshya ? of Patasigali. Of course,
it almost goes without saying, that neither the Paz/atantra
nor the Mahdbhashya mentions the source from which they
derive the verses in question. But I do not think it unallow-
able to make the provisional assumption, that they were
derived from the Mahé4bhdrata, so long as we cannot produce
any other, and more likely, source. It is true, that Professor
Weber has, in another connexion, impugned the cogency
of this argument. He seems to think, that the probability—
in the case he was actually dealing with—of the Ramayana
having borrowed from the Mahidbhishya, is quite as strong
as the probability of the Mahibhishya having borrowed
from the Ramiyana3 And doubtless, he would by parity
of reason contend, in the case bcfore us, that the probabi-
lities, as between the Mah4dbhé4rata on the one hand, and the
Mahibhishya and the Pafifatantra on the other, bear the
same mutual relation. I cannot accept this view. Iam not
now concerned to discuss the merits of the conclusion in
support of which Professor Weber has advanced this argu-
ment®, I am only considering, how far it affects the
question now before us. And as to that question, I may
say, that thce Paskatantra expressly introduces the stanzas
now under consideration with some such expression as, ‘ For
it has been said,’ indicating clearly that it was there quoting
the words of another®. And so, too, does the Mahdbhéshya,

' Cf. Koscgarten’s Pajgkatantra, p. 28 (I, 28, Bombay S. C. ed.), with Udyoga
Parvan, chap. XL, st. 7 (Bombay cd.) ; Pasikatantra, pp. 112 and 209 (II, 10;
IV, 5, Bombay ed.), with Udyoga Parvan, chap. XXXVIII, 9; p. 35 (I, 37,
Bombay ed.) with chap. XXXVI, st. 34; p. 140 (11, 40, Bombay ed.) with
chap. XXXVII, st. 15; p. 160 (111, 63, Bombay ed.) with chap. XXXVII,
st 17, 185 p. 106 (11, 2, Bombay ed.) with chap. XXXV], st. 59.

? Udyoga Parvan, chap. XXXVIII, st. 1, and Mahdbhdshya VI, 1- 4, p. 35
(Baniras ed.)

_’ Sec Indian Antiquary IV, 247. The parallel from MAidhava which Professor
W_c_bcr adduces is quite inconclusive, and as far as it gocs appears to me to
militate against the Professor's own view.

‘1 may, however, admit at once, that I ought not to have expresscd myself
% strongly as I did in the note which Professor Weber criticises.

® See p. 203 infra,
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where the passage we refer to runs as follows: (It is) laid
down, (that there is) a sin in one of tender age not rising to
receive (an elderly person), and (that there is) merit in rising
to receive. How? Thus, “ The life-winds of a youth depart
upwards, when an elderly man approaches (him). By rising
to receive (him), and salutation, he obtains them again.”’ It
appears to me, that the indications of this being a quotation
in the Bhashya are very strong. DBut apart from that, I do
demur to the proposition, that the probabilities are equal,
of a work like the Mahdbhirata or Rdméyana borrowing
a verse from the Mahibhéshya, and vice versa. It appears
to me perfectly plain, I own, that the probability of a gram-
matical work like the Bhashya borrowing a verse from
a standard work like the Bhirata or Ridmdyaza for pur-
poses of illustration is very much the stronger of the two.
And this, quite independently of any inquiry as to whether
the Bhishya does or does not show other indications of
acquaintance with the Bhirata or the Raméiyaza.

If these arguments are correct, it secms to me that they
carry us thus far in our present investigation—namely,
that we may now say, that we have reason to believe some
parts, at all events, of the thirty-sixth, thirty-scventh, thirty-
eighth, and fortieth chapters of the Udyoga Parvan of the
Mahibharata to have probably been in existence prior to the
sixth century A.C.'; and that some parts of the thirty-seventh
chapter were probably extant in the time of Pata#gali, viz.
the second century B.C.2 Now, internal evidence does not
yield any indications tending to show that the several
chapters here referred to must have been prior in time to
the chapters composing the Sanatsugitiya, qul'ich come S0
soon after them in the Mahabharata. On the contrary, it
is not too much to maintain, that to a certain extent the
style and language of the Sanatsugitiya is, if anything,
rather indicative of its priority in time over the five chapters
immediately preceding it. And, therefore, so far as this
argument gocs, it enables us—provisionally only, it must be

1 See p. 39 supra. ' % See p. 32 supra.
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remembered—to fix the second century B.C.as a terminus
ad quem for the date of the Sanatsugitiya.

This is all the external evidence available for a discussion
of the question—when the Sanatsugitiya was composed.
We now turn to the internal evidence. Standing by itself,
internal evidence is not, in my opinion, of much cogency
in any case. Still in ascertaining, as best we can, the history
of our ancient literature, even this species of evidence is not
to be despised ; it must only be used and received with
caution. Under this head, then, we may notc first the
persons who are supposed to take part in the dialogue.
Sanatsugdta l—or Sanatkuméira—as already pointed out, is
a name already familiar to the readers of one of our older
Upanishads—the K/%andogya. Dhrstardshzra is not known
in the Upanishads, but he is an important personage in the
epic litcrature. And it is to be remarked, that his character
as disclosed in the Sanatsugitiya is not at all similar to
that which has attached itself to his name, alike in the later
literature of our country, and in that popular opinion which
was probably formed by this later literature. In the dialogue
before us, he figures as an earnest inquirer after truth; he
is described as the ‘talented king Dhritarishsra;’ and is
addressed by Sanatsugita as, ‘O acute sir!’ ‘O learned
person!’ True it is, that Nilakanzka in one place, as we
have noticed in our notec there? endeavours to bring out
the later view of Dhr/tardsh/ra’s character?®; but it scems to
me that that endeavour, based as it is on a forced and far-
fetched interpretation of a single word in our poem, is an
unsuccessful one. None of the questions, which Dhrta-
rishzra putg to Sanatsugita in the course of their dialogue,
indicates the avaricious old man who wished to deprive his
innocent ncphews of their just rights in the intercsts of his
own wicked and misguided sons. They rather indicate the
bona fide student of spiritual lore, and thus point to what
is, perhaps, an earlier view of Dhrstarishsra’s character.

' See Hall’s Sinkhyasira, preface, pp. 14, 15. 3 P. 131, note 2.

* Nilakhanska himself, however, treats Dhrstarishfra’s question later on as
showing that he had attained indifference to worldly concems, That question
does not occur in Sankara’s text, but is given at p. 158 infra.
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If we look next to the general style of this poem, we find
that it has none of that elaboration which marks what I
have called the age of Kivyas and Néizakas. The remarks
on this topic in the Introduction to the Gitd apply pretty
accurately to this work also. We observe here the same
paucity of long-drawn compounds, the same absence of
merely ornamental adjcctives, the same absence of figures
and tropcs?; in one word, the same directness and simplicity
of style. Furthermore, there is a somewhat greater want
of finish about the syntax of our poem than there is even
in the Gitd. Such constructions as we find inter alia at
chapter II, stanza 2, or 25, or at chapter III, stanza 14, or
chapter 1V, stanza 12, or in the carly verses of the last
chapter, indicate a period in the history of the language,
when probably the regulations of syntax were not quite
thoroughly established in practice.

If we turn to the metre of the poem, an analogous phe-
nomenon strikes us there. Similar irregularities in the
collocation of long and short syllables, similar superfluitics
and deficiencies of syllables, mect us in the Sanatsugitiya
and the Bhagavadgitd. And in the former work, as in the
latter, the irregularities are less observable in the Anushzubh?®
than in the other metres used. Probably the explanation,
apart from the great elasticity of that metre, is that the
Anushzubh had been more used, and had in consequence
become comparatively more settled in its scheme even in
practical composition.

Looking now more particularly to the language of the
work before us, we find one word to be of most frequent
occurrence, namely, the word vai, which we haye rendered
¢verily. It is not a common word in the later literature,
while in the Upanishad literature we meet with great
frequency, not merely vai, but the words, which I think are
cognate with it, v and viva. The former word, indeed,

I The five similes which occur, and which are nearly all that occur, in the
poem, arc the very primitive ones—of the hunter, of water on grass, the tiger of
straw, death eating men like a tiger, dogs eating what is vomited, a branch
of a tree and the moon, and birds and their nests.

2 (Cf, as to this the Nrisimha Tépini, p. 105.
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appears to me to stand in some passagcs of the Upanishads
for vai by euphonic alterations. Thus in the passage tvam
vi aham asmi bhagavo devate, aham vai tvam asi, it is
difficult not to suppose that the vd of the first part of the
sentence is the same word as the.vai of the second part,
only altered according to the rules of Sandhi in Sanskrit.

A second point of similarity between the language of the
Upanishads and that of the Sanatsugitiya is to be found in
the phrase, ‘ He who knows this becomes immortal.” This
sentence, or one of like signification, is, as is well known,
of common occurrence in the Upanishads and in the Brih-
mazas. In the Bhagavadgiti, the verses towards the end,
which come after Krzshza's summing-up of his instruction,
seem to be of a somewhat analogous, though in some respects
different, nature. And in the Purazas we meet somctimes
with elaborate passages extolling the merits of a particular
rite, or a particular pilgrimage, and so forth. This form of
the Phalasruti, as it is called, appears to have been developed
in process of time from the minute germ existing in the
Brihma.zas and the Upanishads. In the Sanatsugitiya,
however, we are almost at the beginning of those devclop-
ments ; indeed, the form before us is identically the same
as that which we see in the works wherc it is first met with.
It is a short sentence, which, though complete in itself, still
appears merely at the end of another passage, and almost
as a part of such other passage.

There is one other point of a kindred nature which it may
be well to notice here. As in the Git4, so in the Sanatsu-
gitiya, we meet with a considerable number of words used
in scnses ngt familiar in the later literature. They are
collected in the Index of Sanskrit words in this volume;
but a few remarks on some of them will not, it is thought,
be entircly out of place here. The word margal—in the
sensc of ‘worldly life’—is rather remarkable. Sankara
renders it by the path of samsara’ or worldly life. And
he quotes as a parallel the passage from the K/dndogya-

"I give no references here, as they can be found in the Index of Sanskrit
words at the end of this volume,
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upanishad which speaks of returning to the ‘path.” There,
however, Sankara explains it to mean the ‘ path by which
the sclf returns to worldly life, namely, from space to the
wind and so forth into vegetables, and food, ultimately
appearing as a feetus. Another remarkable word is ¢ varga’
which occurs twice in the Sanatsugitiya. Sainkara and
Nilakan#/a differ in their explanations of it, and Nilakasn#4a
indeed gives two differcnt meanings to the word in the two
passagcs where it occurs. We may also refer here specially to
utsa, ritvig, and matvi. In Boehtlingk and Roth’s Lexicon
the only passages cited under ‘utsa’ are from Vedic works,
except two respectively from Susruta and the Dasakumira-
karita. Onc passage, however, therc cited, viz. VishzoZ pade
parame madhva utsaZ, is plainly the original of the passage
we arc now considering. As to #7tvig in the sense it bears
here, we see,. I think, what was the earlier signification of
that word before it scttled down into the somewhat technical
meaning in which it is now familiar. And matvi in the
sense of ‘ meditating upon’ is to be found in the Upanishads,
but not, I think, in any work of the classical literature.
These words, thercfore, seem to indicate that the Sanatsu-
Litiya was composed at a stage in the development of the
Sanskrit language which is a good deal earlier than the
stage which we sec complctely rcached in thc classical
literature.

Coming now to the matter of the Sanatsugitiya, it appcars
to me, that we there sce indications pointing in a general
way to the same conclusion as that which we have here
arrived at. There is, in the first place, a looseness and want
of rigid system in the mode of handling the subjcct, simnilar
to that which we have already observed upoh as charac-
terising the Bhagavadgitd. There is no obvious bond of
conncxion joining together the various subjects discussed.
nor arc those subjects themselves trcated after any very
scientific or rigcrcus method.  Again, if the fourth chapter
is a genuine part of the Sanatsugitiya, we have an elaborate
repetition in one part, of what has been said in another
part of the work, with only a few variations in words, and

®
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perhaps fewer still in signification. As, however, I am not
at present prepared to stand finally by the genuineness
of that chapter, I do not consider it desirable to further
labour this argument than to point out, that similar repeti-
tions, on a smaller scale, perhaps, are not uncommon in
our older literature 1.

Coming now to the manner in which the Vedas are
spoken of in the work before us, there are, we find, one
or two noteworthy circumstances proper to be considered
here. In the first place, we have the reference to the four
Vedas together with Akhyénas as the fifth Veda. This is
in conformity with the old tradition recorded in the various
works to which we have referred in our note on the passage.
The mention of the Atharva-veda, which is implied in this
passage, and expressly contained in another, might be re-
garded as some mark of a modern age. But without dwell-
ing upon the fact, that the Atharva-veda, though probably
modern as compared with the other Vedas, is still old
enough to date some centuries before the Christian era?
it must suffice to draw attention here to the fact that the
Klandogya-upanishad mentions that Veda, and it is not
here argued that the Sanatsugitiya is older than the K/in-
dogya-upanishad. We have next to consider the reference
to the Siman hymns as ‘vimala,” or pure. The point
involved in this reference has been already sufficiently
discussed in the Introduction to the Giti®; and it is not
neccssary here to say more than that, of the two classcs
of works we have there made, the Sanatsugitiya appears
from the passage under discussion to rank itself with the
class which ig prior in date. .

The estimate of the value of the Vedas which is implied
in the Sanatsugtiya appears to coincide very ncarly with
that which we have shown to be thc estimate implicd in the
Bhagavadgitd. The Vedas are not here cast aside as uscless
any more than they are in the Bhagavadgitd. For, I do
hot think the word Ansibas which occurs in one passage
f_)f the work can be regarded really as referring to those

See p. 181, note 1 infra. 3 P. 19 supra. Pp. 19, 20,
(8] L
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who entirely reject the Vedic revelation. But without going
as far as that, the Sanatsugitiya seems certainly to join the
Bhagavadgita in its protest against those men of extreme
views, who could see nothing beyond the rites and ceremonies
taught in the Vedas. A study of the Vedas is, indeed,
insisted on in sundry passages of the Sanatsugitiya. But
it is equally maintained, that the performance of the cere.
monics laid down in the Vedas is not the true means of
final emancipation. It is maintained, that action done with
any desire is a cause of bondage to worldly life; that the
gods themselves are ordinary creatures who have reached
a certain high position owing to the practice of the dutics
of Brahmakirins, but that they are not only not superior
to, but are really under the control of, the man who has
acquired the true knowledge of the universal sclf. On all
these points, we have opinions expressed in the Sanatsu-
gatiya, which conclusively establish an identity of doctrine
as between the Upanishads and the Bhagavadgiti!® on the
one hand, and thc Sanatsugitiya on the other. Lastly, we
have an explicit statement, that the mcre study of Vedic
texts avails nothing, and that sin is not to be got rid of by
one who merely ‘studies the Kz& and the Yagus texts, and
the Sdma-veda.” It is not neccssary to repeat here the
chronological deductions which may be based upon this
rclation betwcen the Sanatsugitiya and the Vedas. We
have already argued in the Introduction to the Bhagavad-
gitd, that such a relation points to a period of Indian
religious history prior to the great movement of Gautama
Buddha2.

There is, however, this difference, perhaps, to be noted
between the Giti and the Sanatsugitiya—namely, that the
latter work scems to afford more certain indications of the
recognition, at the date of its composition, of a Grianakinda
as distinguishcd from a Karmakanda in the Vedas, than,
we have scen, are contained in the Bhagavadgita® The
passage, for instance, which speaks of the A'/Zandas a5

e e

! Cf. p. 16 supra. * Cf. pp. 25, 26. $ Py
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referring ¢of themselves’ to the Brahman, and the passage
which refers to an understanding of the Brahman by means
of the Vedas, according to the principle of the moon and
the branch—these seem rather to point to a portion of the
Vedas which was regarded as giving instruction in true
knowledge, as distinguished from merely laying down
various sacrifices and ceremonials for special purposes. In
fact, in one passage we have the germ of the whole Vedantic
theory as afterwards scttled. For there we are told, that
sacrifices and penanccs are laid down as the preliminary
steps towards the acquisition of truc knowledge. By those
sacrifices one is purified of one’s sins, and then acquires
a knowledge of the supreme self as described in the Vedas—
which, I apprehend, must mean the Upanishads.

There is but one other point on which we need say
anything further. And that is connected with the definition
of a Brahmana. That definition appears to me, to point
to an carlicr stage in religious progress than is indicated
in Apastamba and Manu. The true Brahmaza is he who
is attachied to the Brahman. Pcrhaps, this marks some
little advance beyond the more gencral doctrine of the
Git4, but it is still very far short of the pctrificd doctrine.
if I may so call it, of the later law-givers. The Brihmana
has not yet degencrated into the mere receiver of fees and
prescnts, but is still in possession of the truth.

We thus see, that the external and internal evidence
bearing upon the question of the position of the Sanatsu-
gatlya in Sanskrit literature, seems to point to nearly the
same period and place for it as for the Bhagavadgitd. It
is plain enqugh, that the evidence under both heads is
extremely scanty and meagre. But such as it is, it appears
to us to justify a provisional conclusion, that the Sanatsu-
gitlya dates from a period prior to the rise of Buddhism,
and forms part of that same movement in the religious
history of ancient India of which the Gitd is another
embodiment. More than this, we arc not at prescnt in
2 position to assert. To this extent, the evidence enables
us, I think, to go. And we accordingly hold, that unless

L2
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other and further evidence requires a reversal of this judg-
ment, the Sanatsugitiya may be treated as a work nearly
contemporary with the Bhagavadgitd, and occupying gene-
rally the same point of view.

One word, finally, about the translation. As stated
already, the text adopted is that which appears to have
been before Sankardkirya. And the translation follows
mainly his interpretations in his commentary. Sometimes
we have followed Nilakan#Za, whose commentary has been
consulted as well as a very incorrect copy of another com-
mentary by one Sarvag7a Nardyana, contained in the MS.
from Puza lent me by Professor Bhandirkar. In some
places even the commentators have failed to clear up
obscurities, and there we have given the best translation we
could suggest, indicating the difficulties. There has been
an endeavour made here, as in the case of the Bhagavadgits,
to keep the translation as close and faithful to the text as
the cxigencies of the English language permitted. The
cxegetical notes are mostly taken from the commentaries,
even where the name of the commentator is not specified;
while the references to parallel passages have been collected,
mostly by myself, in the same way as in the case of the
Bhagavadgita.
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CHAPTER .

Dhr:tarishéra said :

If, O Vidura! there is anything not (yet) said by
you mn (your) discourse, then do impart it to me
who wish to hear, for you have spoken marvellous
(things).

Vidura said:

O Dhritarash#ra! the ancient youth Sanatsugita,
(otherwise called) Sanitana?, who declared that death
exists not—he, O descendant of Bharata! the best
of all talented men, will explain all the doubts of
your mind, both those (which are) secret 2, and those
openly declared.

DhrztarAsh/ra said :

What, do you not yourself know more about this
(subject), that Sanitana should explain (it) to me?
Explain (it) yourself, O Vidura! if there is any
remnant of intelligence (left) in you.

! So Nilakantha. Sankara says Sanatsugita is Sanatkumdira,
and the component parts of the name he paraphrases by ‘born
from Brahman.’ For Sanitana, see Brzhadiranyaka, p. 506, and
note 1, p. 141 supra.

? Le. relating to subjects which may be freely discussed by all,
and those which may not. Nilakantka adopts a different reading,
which he interprets to mean *doctrines exoteric and esoteric,
¢.g. self-restraint, &c., and tne acquisition of mystic power, &c.,

respectively. The expression ‘ doubts of the mind’ occurs, how-
ever, further on.
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Vidura said :

I am born of a Stidra womb, and do not like to say
more than what (I have said). But the intelligence
of that youth, I believe to be eternal®. He who
has come of a Brihmaza womb, even though he
may proclaim a great mystery, does not thereby
become liable to the censure of the gods. There-
fore do I say this to you.

Dhysstarishéra said :

Do you, O Vidura! speak to the ancient Sani-
tana for me, so that there may be a meeting even
here, between (myself in) this body (and him).

Vaisampiyana 2 said :

(Then) Vidura meditated on that sage whose
vows are laudable3 And he, too, O descendant
of Bharata! knowing of such meditation, made his
appearance. And he*, too, received him with the
ceremonies prescribed in the ordinances. After he
had been comfortably seated, and had taken rest,
Vidura then spoke to him : ¢ Venerable sir! there is
some doubt in Dh#ztardsh/ra’s mind, which cannot

! T.e,, I suppose, never-failing, and such as can deal with all
sorts of topics. Sanatkuméira, it need scarcely be stated, is the
teacher of Nirada in the famous dialogue in the X%indogyopa-
nishad, p. 473.

¥ VaisampAyana is the narrator of the grand story of which
pieces like the present form parts.

3 The reading is sometimes different, so as to mean *of rigid
vows,” as at Gitd, p. 61 supra.

¢ The pronouns here are too numerous. Does  he’ here refer
to Dhritardshfra? Vidura seems more likely, though the express
mention of him in the next sentence might be treated as pointing
the other way. %
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be explained by me. Do you be pleased to explain
(it) to him. Hearing it (explained), this lord of men
may cross beyond all misery, so that gain and loss !,
(what is) agreeable and (what is) odious, old age and
death, fear:and vindictiveness, hunger and thirst,
frenzy and worldly greatness, disgust and also lazi-
ness, desire and wrath, ruin and prosperity, may not
trouble him.’

Cuarpter 1.
Vaisampiyana said :

Then the talented king, Dhzstarash/ra, bowed 2 to
those words uttered by Vidura, and, in a secluded
place 3, interrogated Sanatsugdta regarding the
highest knowledge 4, wishing to become (a) high-
souled (man)?.

Dh#:tarish/ra said :

O Sanatsugita! which of the two is correct, your
teaching ¢, about which I have heard, that death
exists not, or that 7 the gods and demons practised

' Comp. Giti passim; disgust, scil. that resulting from a general
dissatisfaction with everything. As to ‘ruin and prosperity,” Nila-
kantha adds, ¢ and their causes, sin and merit.’

? Literally ‘respected.’ Nilakanska says it means ‘rejoiced over,’
for Dhritarish/ra thought, that in spite of his treachery he was
sale, as death was taught by Sanatsugita to have no existence.

* Le. free from the presence of ignorant and vulgar people.
Cf. Gitd, p. 68 supra.

* Le. knowledge concerning the supreme Self.

* Sankara’s construction seems different, but is not quite clear.
He says, ¢ wishing to become—Brahman—thc meaning is wishing
to acquire the self lost through ignorance.’

v.; L.e. imparted to your pupils, Sankara adds; ¢ heard,” scil. from
ldura,

" The construction is imperfect, but the sense is clear. Is your
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——

the life of Brahmafirins!, for freedom from

death?
Sanatsugita said :

"Some (say), that freedom from death (results) from
action ?; and others that death exists not. Hear me
explain (this), O king! have no misgiving about it?,
Both truths, O Kshatriya! have been current from
the beginning*. The wise maintain what (is called)
delusion (to be) death. 1I° verily call heedlessness
death, and likewise I call freedom from heedlessness
immortality. Through heedlessness, verily, were
the demons® vanquished; and through f{reedom

view correct, or the view involved in the practicc of gods and
demons?

1 See Giti, p. 69 supra; Ka/kopanishad, p. 102 ; Prasna, p. 162,
As to the gods being afraid of death, see Kzindogya, p. 50; and
Nrzsimha TAapini, p. 32; and as to gods and demons practising
the life of Brahma#irins, see X%indogya, p. 571 ; and cf. Brshad-
dranyaka, p. 964.

? ].e. action prescribed in the Vedas.

3 JI.e. as to how I shall be able to reconcile the seeming
contradiction between the ‘two truths.

4 1.e. of creation.

8 Sanatsugita says he differs from ¢ the wise;’ delusion=thinking
the not-self to be the self; heedlessness=falling off from one’s
natural condition as the Brahman—which is the cause of delusion
(Sankara). Seep.153 infra; Kaska,p.152; and Taittiriya-upanishad,
p. 8o.

¢ Sankara suggests that demons might mean creatures attached
to worldly objects; and gods those who are pleasedgin their own
self; and he cites a stanza in support of this suggestion. The
allusion, however, seems to be plainly to the story at X%4indogya,
p- 571 seq., where the idea and expression of ‘ being vanquished’
also occurs (p. 583). That word Safikara interprets in connexion
with his suggested interpretation to mean ‘are born in lower
species.” See K/Andogya, p. 585, and Maitri, p. 211, about asuras
or demons. It is interesting to note that in the Introduction to the
Mah4bh4shya, there is an allusion to a story of the ¢demons’ being
‘ vanquished’ in consequence ¢f their grammatical blunders.
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from heedlessness the gods attained to the Brah-
man. Death, verily, does not devour living crea-
tures like a tiger ; for, indeed, his form is not to be
perceived. Some ! say that death is different from
this, (nhamed): Yama, who dwells in the self 2; the
(practice of the) life of Brahmatérins (being) immor-
tality. That god governs his kingdom in the world
of the Pitrzs, (being) good to the good, and not good
to (those who are) not good. That death, (or) heed-
lessness, develops in men- as desire, and afterwards
as wrath, and in the shape of delusion® And then
travelling in devious paths* through egoism, one
does not attain to union ® with the self. Those who
arc dcluded by it® and who remain under its in-
fluence, depart from this (world), and there again
fall down?”. Then the deities® gather around
them. And then he undergoes death after death®.
Being attached to the fruit of action, on action pre-
senting itself, they follow after it 1%, and do not cross

! Thosc deluded by worldly objects; *this’ means ‘ heedlessness.’

? Sankara cites a stanza from Manu, which says that king
Yama Vaivasvata dwells @ the heart of every one. Cf. Aitareya-
upanishad, p. 187. The following clause he understands to contain
two epithets of Yama, meaning ‘immortal, and intent on the Brah-
man.’ I follow Nilakan/ka, but not very confidently.

* Cf. Gi, p. 57. Here we have the developments, the varying
forms, of death or heedlessness.

* Le. paths gontrary to Srutis and Smritis.

® Concentration of mind on the self or Brahman.

* Le. the egoism spoken of before.

" Le. to this mortal world. Cf. Git4, p. 84, and Brshaddranyaka,
PP. 855, 856. There = from the next world. Sankara says,
‘baving lived there. .

® Le. the senses. Cf. Gitd, p. 123, and inter alia isopanishad,
p. 10.

:: Cf. Kaska, p. 129, and Brihadiranyaka, p. 889.

Le. the fruit. Cf. Katha, p. 155, and Mundaka, p. 317.
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beyond death. And the embodied (self), in conse-
quence of not understanding union! with the real
entity, proceeds on all hands? with attachment to
enjoyments. That 3, verily, is the great source of
delusion to the senses; for by contact * with unreal
entities, his migrations® are (rendered) inevitable ;
because having his inner self contaminated by
contact with unreal entities, he devotes himself to
objects of sense on all sides, pondering on them
(only). (That) pondering, verily, first ruins® him;
and soon afterwards desire and wrath, after at-
tacking him. These? lead children to death. But
sensible men cross beyond death by their good
sense. He who pondering (on the self) destroys®
(the) fugitive (objects of sense), not even thinking"
of them through contempt (for them), and who
being possessed of knowledge destroys desires in
this way, becomes, as it were, the death of death
(itself), and swallows (it) up® The being who

! L.e. its identity with the Brabman,

2 I.e. in various forms of life, Nilakan/ha.

* The going about in search of enjoyments.

* The contact leads to pondering on them, and that to desire, &c.,
as described further on.

% Through various lives. Birth and dcath are certain for him.

¢ I.e. causes oblivion of his real nature, Sankara. Cf. the
whole train of cause and effect at Gitd, p. 5o supra.

7 I.e. the pondering, desire, wrath, &c. As tQ ¢ children,” cf.
Kat/a, pp. 96 and 123, where bila is contrasted with dhira, as
here. The ‘good scnse’ is of help in withstanding the temptations
of worldly objects.

* Destroys==uabandons; pondering, just before this, is rendered by
Sankara to mean ‘thinking of the objects as transient, impure, &c.

* Saikara cites on this a stanza of unknown authorship, which
says, ‘ The ‘carned and clever man who knows the self, and by
discrimina: on destroys all objects of sense, is said to be the death
of duath.”  Ser too p. 178 infra.



CHAPTER 1II, 17. I59

pursues desires, is destroyed (in pursuing) after
the desires!. But casting away desires, a being
gets rid of all taint® whatever. This body, void of
enlightenment %, seems (to be) a hell for (all) beings.
Those who are avaricious run about*, going head-
long to a ditch. A man, O Kshatriya! who con-
temns everything else® learns nothing. To him
(the body is) like a tiger made of straw ®. And this
internal self (joined to) delusion and fear " in conse-
quence of wrath and avarice, within your body,—
that verily is decath ®. Understanding death? to be
thus produced, and adhering to knowledge, one is
not afraid of death ' in this (world). In his province
death is destroyed, as a mortal (is destroyed) on
arriving in the province of death.

Dhr:tarish/ra said :
The good, eternal, and most holy worlds !, which

* Ow this Nilakan#ka quotes these lines, ¢ The antelope, elephant,
butterfly, bee, and fish—these five are destroyed by the five,
i.e. the five objects of sense, sound, &c. See Sinti Parvan (Moksha
Dharma), chap. 174, st. 45.

* Le. misery, Nilakanska ; merit or sin, Sankara.

* L.c. void of discrimination between the real and unreal, Nila-
kantha; result of ignorance, Sankara. ‘A hell, as being full of
filth,’ says Sankara, ‘such as phlegm, blood, excretions.’” Cf. Maitri,
p- 48.

* As blind men groping about fall into a ditch, so do these,
Sankara, ®

* Le. other than the sensuous objects he loves; ¢learns nothing’
about the supreme Sclf which he disregards.

* Useless for any good purpose.

" Cf. Taittirlya-upanishad, p. 102.

" As being ruinous to oneself, Sankara compares Gitd, p. 68.
Cf. also Taittirfya-upanishad, p- 103, and see Brzhaddranyaka, p. 61.

1: I.e: heedlessness and its developments as stated.

iy Sankara cites on this Taittiriya-upanishad, p. 78.

Such as Satyaloka, &c.
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are mentioned (as attainable) by the twice-born by
means of worship?, those, say the Vedas, are the
highest aim% How is it, then, that one who under-
stands this does not resort to action ?

Sanatsugita said :

(Thinking) so, an ignorant man does resort to
action. The Vedas likewise do lay down various
benefits * (for him). But that* (man) comes not
hither®. (Becoming) the supreme self?, he attains
the supreme, by the (right) path destroying the
wrong paths 7.

Dhyitarashéra said :

Who ¢ is it that constrains this unborn primeval
(self), if it is (itself) all this severally *? And what

! Gyotish/oma, Asvamedha, and other rites.

2 As leading to final emancipation.

% I.e. objects for which various ceremonies (or ¢ actions’) should
be performed.

¢ I.e. the man of knowledge.

® Le. into the sphere of action. Cf. Giti, p. 48.

¢ Knowing the supreme self is identical with becoming the
supreme self, Mundaka, p. 323.

7 Le. getting rid of the paths which keep one away from the
Brahman by means of contemplation of the Brahman, &c. Nila-
kantha renders ‘right path’ to mean the Sushum#i passage by
which the soul proceeds to final emancipation, see K#kindogya,
p- 570; Katka, p. 157.

® Sankara says: ¢ Having shown that true death is heedlessness,
and having shown that heedlessness in its forms of anger &c. is the
cause of all evil, and having also shown that death is destroyed by
true knowledge, and having shown further that heaven &c. aré
really not man’s highest goal; the author has also implied the
unity of the supreme and individual self. On that arises a doubt,
which is stated in this passage.’

® All this=all the developments of the Brahman, i.e. spacé
wind, fire, water, earth, vegetation, food, living creatures; Se¢
Taittirfyopanishad, p. 68. =
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has it to do, or what is its unhappiness!? Tell me
all that accurately, O learned person !

Sanatsugita said :

There is great danger ? in attributing distinctions
to it. The everlasting® (principles) exist by con-
nexion with the beginningless* (principle). So that
his greatness is not lost at all’ and beings exist
. by connexion with the beginningless* (principle).
That which is the real-—the supreme Being ®—is
eternal. He creates the universe by means of
changes?, for such is his power held to be; and
for such connexions of things the Vedas are
(authority) ®.

! What is the purpose of its existence, and what misery does it
undergo on entering the course of worldly life?

* “The danger,” says Sankara, ‘is that of contravening Vedic
texts such as “I am the Brahman,” “ Thou art that,” &c.’ May it
not rather be that pointed out at KaZhopanishad, p. 129, viz. never
attaining final emancipation? Cf. also Nrzsimha Téapind, p. 223.

* The individual selfs, Sankara. * Nature or miyi.

* The appearance of degradation to an inferior state being delusive.

® The original word implies the possession of aisvarya, dharma,
yasas, sti, vairigya, moksha. Sce Svetisvatara, p. 329 (where the list
is slightly different). For another definition, sce Maitri, p. 6 (gloss).

" See note 9, p. 156.

* Sankara says: ‘The question of Dhritardsh#ra having suggested
a difference between two principles, one of which constrains, and the
other of which s constrained, the answer is—Such a difference ought
not to be alleged, as it involves “danger.” Then the question arises,
‘How is the difference, which does appear, to be explained? The reply
is, It is due to the beginningless principle—delusion or ignorance.
The next sentence shows that the universe as it appears is also a
result of delusion.” Nilakansha says expressly, changes=dclusion.
He renders the original which we have translated by ‘ beginningless’
first, to mean ¢collection of objects of enjoyments.” Sankara’s
eXplanation seems tautological as regards the words ‘ conncxion
With the beginningless, which occur twice in the above. Nila-
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Dh7:tarAshéra said ;

Since some practise piety ! in this world, and some
likewise practise impiety in this world; is the piety
destroyed by the sin, or else does the piety destroy
sin ?

Sanatsugita said :

Whichever? he adheres to, the man of under-
standing always destroys both by means of know-
ledge ; (thatis) settled . Likewise, in the other case ¢,
the embodied (self) obtains merit; and to such a
one sin (also) accrues; (that too is) settled 8. De-
parting (from this world), he enjoys by his actions
both (kinds of) fruit, which are not enduring 3—of
actions (which are) pure, and of (those which are) -
sinful. The man of understanding casts aside sin
by piety in this (world), for know that his piety is
more powerful ®. Those Brihmaznas, in whom there
is emulation” about (their) piety, as there is in
strong men about (their) strength, after departing
from this world, become glorious in heaven ® And

kantha’s is not quite clear. May the expression on the sccond
occasion mean, that the connexion by which beings are stated
beflore to exist has had no beginning—has existed from etcrnity?
The translation should then run thus: ‘And beings exist by a con-
nexion whizh had no beginning;’ (see Siriraka Bhéshya, p. 494.)
Connexions of things=creation of universe by his power.

! E.g. Agnish/oma, &c., Sankara. v

* l.e. impicty or piety, sin or merit.

3 In Srutis and Smritis, which Sankara quotes. A%4indogya,p.622;
Mundaka, p. 309; Brshadaranyaka, p. 911, See, too, Maitri, p.131-

¢ Of the man devoid of knowledge.

* Cf. Git4, p. 76, and Brrhadaranyaka, p. 636.

% See p. 164, note g infra,

7 The feeling of one’s own superiority over others in piety.

8 ¢In the shape of Nakshatras,’ says Sankara, which is not quite
intclhgxble See K/4andogy® p. 258, and Anugitd infra, p. 240
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to those in whom there is no emulation about
(their) piety, that (piety) is a means of (acquiring)
knowledge . Such Brihmaznas released from this
(world), go to the heaven which is free from the
threcfold source of pain2 People who understand
the Vedas call his conduct good. (But) people
closely connected ¥, as well as strangers, do not pay
much regard to him. Wherever he may believe
food and drink for a Brihmama to exist in abun-
dance, like water on grass in the autumn, there
would he live and not be vexed*. (To him) only
that person is good, and no other (as a companion),
who does nothing in excess, and who occasions
fear and injury to a taciturn man® And his food is
“acceptable to the good, who does not vex the self
of a taciturn man, and who does not destroy the
property of a Brihmanza® A Brihmaza should
hold, that living in the midst of kinsmen, his actions
should be always unknown?’; and he should not

' According to the Vedantictheory, the acts of piety purify the inner
man, and are thus a stepping-stone to knowledge. See Introduction,
D- 147 supra. Cf. Gitd, p. 122; and Brshadiranyaka, p. 899.

* Le. physical, mental, and such as is caused by superhuman
agency. This is Sankara’s explanation. It is somewhat far-
fetched, but I can find none better.  Cf. Gitd, p. 49. And sec also
Brihaddranyaka, p. 876,and the commentary of Sankara there with
Anandagiri’s gloss.

* E.g. wife, ehildren, &c.

! L.e. vexed as to how his livelihood is to be earned, &c.

* Excess, e.g. too much obsequiousness towards a ‘taciturn
man,’ owing to his holiness, &c. Taciturn man = ascetic.
.Inl'u“ y = disrespect, &c. Perhaps the protest against worldliness
1s here carried to an extreme. Sankara cites Manu as a parallel,
‘A Brihmasna should be afraid of (worldly) respect as of poison.’

* E.g. the Kusa grass, deerskin, &c., mentioned at Giti, p. 68.

" Le. he should not parade his actions. Sankara compares Vasi-
sh/ka and aVedic text. See, too, the quotation at Taitt. Aran. p.9o2.
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think ! (about ‘them). What Brihmaza ought to
think of the inner self, which is void of symbols?,
immovable, pure, and free from all pairs of oppo-
sites, in this way 2? What sin is not committed by
that thief, who steals away his own self4, who re-
gards his self as one thing, when it is a different
thing. The far-seeing Brahmaza, who knows the
Brahman, is not wearied %, he receives nothing ¢; he
is honoured, free from trouble’, and wise, but acts
as if he was not wise® As dogs eat what is
vomited, so do they, enjoying their own bravery?,
eat what is vomited, always with disaster (to them-
selves). Those twice-born persons, who are not

1 Cf. Gitd, p. 103. Sankara suggests an alternative explanation
of this stanza, which will make it mean that onc performing the
operations of the senses, should devote oneself nevertheless to the
unknown principle, and not consider the senses to be the self.

? 1. e. beyond the reach of inference; ¢ subtle,’ says Sankara. Cf.
Svetisvatara, p. 364; Brshadéranyaka, p. 855; Maitrf, p. 182; and
Katha, p. 149, where Sankara suggests a somewhat differcnt
meaning. As to immovable, cf. {sa, p. 10, and Gilti, p. 104. San-
kara renders it by ‘void of activity ;* and pure he paraphrases by
‘ free from ignorance and other taints.’

3 It is difficult to say what ‘in this way’ refers to. Sankara
renders it by ‘as possessing qualities appertaining to the two kinds
of body.” On Sankara’s suggested mecaning of the stanza pre-
ceding (see note 1), it would refer to the confusion of the senses
with the self.

* Such a person is called a destroyer of his own welf at isopani-
shad, p. 9.

¢ I.e. by the troubles of worldly life.

¢ Cf. ¢ without belongings’ at Giti, p. 128.

7 Anger and other obstacles to concentration of mind.

® I.e. unintelligent. The text of Vasish/a referred to in note 7,
p. 159, says he should act like an unintelligent man. Cf. also
Gaudapida-kirikés, p. 443, and Siriraka Bhishya, p. 10471.

* I.e. singing the praises of their own greatness and worth,
instead of keeping their ¢ coriMuct unknown.’
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first? in respect of human wealth, but who are first
in the Vedas? are unconquerable, not to be shaken?®;
they should be understood to be forms of the Brah-
man. Whosoever may in this (world) know all the
gods *—doers of favours—he is not equal to a Brah-
maza, (nor even) he® for whom he exerts himself,
The man who makes no efforts® and is respected,
does not, being respected, think himself respected?,
nor does he become vexed in consequence of dis-
respect.  One who is respected ® should think it to
be a natural operation of people, like their opening
or closing of the eyelids, that the learned respect
him in this world. One who is not respected should
think, that the deluded pcople who do not under-
stand piety, and who are devoid of (knowledge of)
the world and the Sistras, will never respect one
who is worthy of respect. Respect and taciturnity 9,
verily, never dwell together ; for this world is (the
field) for respect, the next for taciturnity, as is
understood . IFor worldly wealth dwells in the

' Highly estecmed for or strongly attached to, Sankara. ITuman
wealth=wife, offspring, property, &c. Cf. AAindogya, p. 319;
Brihadiranyaka, p. 262.

? 1. e. veracity and other duties taught by the Vedas.

® ¢ They nced fear nought,” says Nilakansa.

‘ L e. may sacrifice to them, Sankara.

* Notcven the deity to whom the sacrifice is offered is equal to one
who knows the Brahman. Cf, Taittirtya, p. 23, and Anugiii, p. 250.
® I.c. one who is ¢ taciturn’ and does not parade his greatness.

" He does not carc for the respect shown him.

* Because he knows the Brahman.

® L c. restraint of all senses, not of speech only. For the con-
trast compare that between sreya and preya at Kazka, p. 92.

" Le. by all men of understanding. Sankara’s rendering is
different : ¢ The next, which is known as Tad, is for taciturnity.
e cites for this Gita, p. 120.

(] M
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sphere of respect?, and that, too, is an obstacle .
While the Brahmic wealth®, O Kshatriya! is dith-
cult to be attained by any one devoid of kncwledge,
The ways (to it) are stated by the good to be of
various descriptions, and difficult to reach—truth,
straightforwardness, modesty 4, restraint (of senses),
purity, knowledge, which are the six impediments
(in the way) of respect and delusion.

CuartERr I11.

Dh#rtarAshéra said :

Who possesses this taciturnity %, and which of the
two ¢ is taciturnity ? Describe, O learned person!
the condition of taciturnity here. Does a learned
man reach taciturnity 7 by taciturnity ? And how,
O sage! do they practise taciturnity in this world ?

! I c. they both follow on devotion to worldly life.

? I.e. in the way to final emancipation.

3 The enjoyment of supreme felicity, Brahminanda (Saikara);
the greatness consisting of a knowledge of Rik, Yagus, Siman,
and the substance of their teaching, which is worthy of a Brihmana
(Nilakantza). See, too, Anugiid, p. 232.

* Modesty =being ashamed of doing wrong ; restraint (of scnses)
=mental restraint ; and purity is both internal and cxternal,—San-
kara ; knowledge is, of course, knowledge of the Brahman.

® I.e. that spoken of in the last chapter. c

¢ Viz. mere silence, or the contemplation of the self after re-
straining all the senses. In the Br7hadiranyaka-upanishad, Sankara
(p. 605) renders the original word, mauna, to mean, ¢ The fruit O’f
the destruction of the consciousness of anything other than the self.
And his commentator makes it clearer thus: ¢ The conviction in the
mind that one is the self-—the supreme Brahman—and that there
is nothing : Ise existing but oneself.’

" Le. t ¢ highcsi seat—the Brahman; for mind, sense, &C. aI¢
all non-existct there. Cf:¥azka, p. 151, and Maitrf, p. 161.
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Sanatsugita said :

Since the Vedas, together with the mind !, fail to
attain to him, hence (is he) taciturnity >—he about
whom the words of the Vedas were uttered 2 and
who, O king! shines forth as consubstantial ¢ with

them.
Dh7itarAshra said :

Does 8 the twice-born person who studies the Rz4
and the Yagus texts, and the Sima-veda, committing
sinful (acts), become tainted, or does he not become

tainted ?
Sanatsugita said :

Not the Siman texts, nor yet the R4 texts, nor
the Yagus texts ¢ save him, O acute sir! from sinful

' Cf. Kenopanishad, p. 39; Ka#ka, p. 152; Taittirlya, p. 119.

2 ¢ Taciturnity is his name,’ says Nilakanzha.

* Or, says Sankara, ¢ who is the author of the Vedas.’

! I.e. “ with the Vedas,” says Nilakanska, Om, the quintessence of
the Vedas, being a name of the Brahman (as to which cf. Gitd, p. 79,
and Maitrf, p. 84). Sankara takes the whole expression to mean
gvolirmaya, consisting of light. NilakanzAa says this stanza answers
the five following questions put in the stanza preceding, viz. of what
use is taciturnity ? which of the two is taciturnity? &c., as above.
The first four questions are answered by the first two lines of this
stanza—the substance of the answer being, that the use of taci-
turnity is to attain the seat which is not to be grasped even by the
mind, that taciturnity includes both restraint of mind and of the
exlernal senses. By means of such restraint, the external and
internal worlds cease to be perceived as existing, and the highest
goal is attaincd.

* This question arises naturally enough on Nilakanska’s inter-
pretation of the preceding stanza, the meaning of which is in
substance that the Vedas cannot grasp the Brahman fully, but they
are of use towards a rudimentary comprehension of it, as is said
further on, see p. 172 infra.

¢ 8Cf. Svetdsvatara-upanishad, p.339: see, too, Nrssimha Tépini,
Pp. 31-98,

M2
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action. I do nottell you an untruth. The KZandas
do not save a sinful deceitful’ man who behaves
deceitfully 2. At the time of the termination (of his
life), the K/Zandas abandon ® him, as birds who have
got wings (abandon their) nest.

Dh#:tarishéra said :

If, O acute sir! the Vedas are not able to save
one who understands the Vedas, then whence is this
eternal talk ¢ of the Brihmawnas ?

Sanatsugita said :

O you of great glory! this universe becomes
manifest through his special forms—names?® and
the rest. The Vedas proclaim (his form) after
describing (it) well®, and (they? also) state his
difference from the universe. For that?® are this
penance and sacrifice prescribed. By these a
learned man acquires merit, and afterwards de-
stroying sin by merit?®, he has his self illuminated by
knowledge. By knowledge the learned man attains

! I.e. one who parades his piety.

? I.e. hypocritically.

$ I.c. do not risc to his memory—Nilakanska, citing Gitd,
p- 78 supra.

* Scil. about the veneration due to one who has studied the
Vedas—Nilakan/4a, citing one or two passages in pdint.

5 The universe consists of ‘names and forms,’ the reality being
the Brahman only. Cf. KAdndogya, p. 407 seq.

¢ Sankara refers to Taittiriya-upanishad, p. 68; A#kindogya,
p. 596 seq. &c.

7 Sankara takes this to mean ‘sages, who, according to him,
state the difference. He quotes Parisara for this.

¢ I.e. the Brahman, that is to say, for attaining to it. Penance=
kindriyana and other observances; sacrifice=gyolish/oma, &c.

* Cf. p. 158 supra, and 'I'Q?ttiriya-ﬁranyaka, p- 888.
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the selfl. But, on the other hand, one who wishes
for the fruit—heaven 2—takes with him 3 all that he
has done in this (world), enjoys it in the next, and
then returns to the path* (of this world). Penance
is performed in this world; the fruit is enjoyed
elsewhere. But the penance of BrAhmawas is fur-
ther developed?®; that of others remains only as
much (as when first performed).

Dh#ztarish#ra said:

How does the pure penance become developed
and well developed®? O Sanatsugita! tell (me)
how I should understand that, O Lord!

Sanatsugita said:

This penance, free from sin?, is called pure *; and
this pure penance becomes developed and well de-
veloped, not otherwise®. All this!, O Kshatriya!

' Cf. Svetisvatara, p. 327; Mundaka, p. 323.

" So Sankara. Nilakan/ka takes the original word to mecan
“the group of the senses,” and the whole phrase to mean ‘enjoy-
ments of sense.” Nilakan/ha is supported by a passage further on,
p-167. But as to ¢ those who wish for hecaven,’ cf. Giti, pp. 48-84.

3 I.e. in the form of merit, &c.

* Cf. Gita, p. 84.

" Cf. Khindogya, p. 23. Brihmamas=those that know the
Brahman, See p. 171 infra.

® I am not quite sure about the meaning of the original here.
Riddha, whicR T have rendered ¢ developed,” NilakanZka understands
to mean ‘what is performed merely for show.” What has becn
rendered ‘well developed’ in the text, Nilakan/ka takes to mean
‘performed from some desire,’ &c.

" Anger, desire, &c.

® The original is kevala. Nilakanska says it is so called as
being a means of kaivalya, ¢ final emancipation.’

* Le. not that which is not free from sin, which latter is not
developed at all.

** All objects of enjoyment, Nilakan/ka.
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has for its root that penance about which you
question me. By penance', those conversant with
the Vedas attained immortality, after departing
from this world.

Dh#starAshéra said:

I have heard about penance free from sin, O
Sanatsugita! Tell me what is the sin (connected)
with penance, so that I may understand the eternal
mystery 2,

Sanatsugita said:

The twelve beginning with wrath, and likewise
the seven cruelties, are the defects (connected) with
it; and there are (stated) in the Shstras twelve
merits (connected) with it, beginning with know-
ledge, which are known to the twice-born, and may
be developed. Wrath, desire 3 avarice, delusion?,
craving?’ mercilessness, censoriousness, vanity, grief®,
attachment’, envy® reviling others—these twelve
should always be avoided by a man of high quali-

! Cf. Brshaddranyaka, p. 899. Tapas is variously rendered. Sce
inter alia, Prasna, pp. 162—-170; Svetisvalara, p. 307 ; Mundaka, pp.
270~-280, 311-314 ; Khindogya, p. 136; Anugitd, pp. 247, 339.

2 I.e. Brahma-vidyi, or science of the Brahman, -Nilakur/a;
the Brahman itself, Sankara.

% I.e. lust.
* Want. of discrimination between right and wrong.
* Desire to taste worldly objects. .

¢ For the loss of anything desired.

" Desire to enjoy worldly objects. The difference between this
and craving, according to Sankara, appears to be between merely
tasting and continual enjoyment. According to Nilakan/a, the
former is a desire which is never contented; the latter is merely
a general liking.

 Impatience of other people’s prosperity; censoriousness befng
the pointing out of flaws in other people’s merits; and reviling
being an ignoring of the nM¥rits and merely abusing.
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fications. These, O king of kings! attend each
and every man, wishing to find some opening?,
as a hunter (watches) animals. [Boastful, lustful,
haughty, irascible, unsteady?3, one who does not
protect (those dependent* on him), these six sinful
acts are performed by sinful men who are not afraid
(even) in the midst of great danger®] One whose
thoughts are (all) about enjoyments, who prospers
by injuring (others), who repents of generosity, who
is miserly, who is devoid of the power® (of know-
ledge), who esteems the group” (of the senses),
who hates his wife 8—these seven, different (from
those previously mentioned), are the seven forms
of cruclty. Knowledge, truth, self-restraint, sacred
learning, freedom from animosity (towards living
beings), modesty®, endurance?’, freedom from cen-
soriousness, sacrifice, gift, courage '!, quiescence *—
these are the twelve great observances ' of a Brih-
maza. Whoever is not devoid of these twelve
can govern this whole world, and those who are

! Scil. for attaining to the Brahman.
? Some weak point by which they may attack a man.
* Fickle in friendship, &c.

¢ Such as a wife, &c.
® Connected with this or the next world, Nﬂ%ntlza This and
a stanza further on I place within brackets, as it isqot quite certain
whether Sankara’s copy had them, though they are now in
of our copies of the text with his commentary. See Introdﬂc

® Cf. Mundaka, p. 319; KAindogya, p. 494.

" Sce note 2z, at page 165.

* The wife having no other protector.

? See note 4, at page 162.

1 Of pairs of opposntes, such as heat and cold, &c.

! Restraint of senses in presence of their objects.

"1 Cf. Git4, pp. 69, 7o.

* Which are serviceable in attaining the highest goal.
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possessed of three, two, or even one (of these) be-
come, in (due) course, distinguished (for knowledge)
and identified with the Brahman'. [Self-restraint,
abandonment 2, and freedom from heedlessness—on
these depends immortality. And the talented Brah-
maznas say that truth is chief over them.] Self-
restraint has eighteen defects; if (any one of them
is) committed, it is an obstacle (to self-restraint).
They are thus stated. Untruthfulness, backbiting,
thirst 3, antipathy (to all beings), darkness?*, repin-
ing 5, hatred ¢ of people, haughtiness, quarrelsome-
ness, injuring living creatures, reviling others, gar-
rulity, vexation’, want of endurance® want of
courage °, imperfection 1%, sinful conduct, and slaugh-
ter. That is called self-restraint by the good, which
is free from these defects. Frenzy has eightcen
defects!'; and abandonment is of six kinds. The
contraries of those which have been laid down 2 are
stated to be the defects of frenzy. Abandonment
of six kinds is excellent. Of those six, the third
is hard to achieve. With it one certainly crosses

! The original is the word ‘taciturnity’ as at p. 162 supra.

* Offering one’s acts to God (Nilakantha), as to which cf. Gild,
p- 64. Sec also p. 182 infra for this stanza.

* I e. for objects of sense. * Ignorance.

¢ Discontent even when one obtains much. .

® This is active; antipathy is passive only.

7 Of oneself, by brooding on evil. Cf. Taittiriya, p. 119. One
copy of Sankara’s commentary says this means thinking ill of
others without cause.

* Of pairs of opposites.

* Restraint of senses in presence of théir objects.

10 | e. of piety, knowledge, and indifference to worldly objects.

1 I.e. qualities which destroy it.

12 Scil. as defects of self-resigaint, viz. untruthfulness, &c.
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beyond all misery without distinction’. That being
achieved, (everything) is accomplished?. The (first
is the) giving away of sons and wealth to a de-
serving man who asks (for them); the second is
gifts at Vedic ceremonies, and gifts at ceremonies
laid down in the Sms7tis3, The abandonment of
desires, O king of kings! by means of indifference
(to worldly objects) is laid down as the third*.
With these one should become free from heed-
lessness.  That freedom from heedlessness, too, has
cight characteristics, and is (a) great (merit). Truth-
fulness, concentration, absorbed contemplation, re-
flexion 3, and also indifference (to worldly objects),
not stcaling ®, living the life of a Brahma/arin, and

1 Scil. any distinction as to physical, mental, or that which is
caused by superhuman agency.

? Literally, ¢all is conquercd.” Everything that nceds to be
done is done.  Cf. Kaskopanishad, p. 155; Mundaka, p. 317.

$ Another interpretation of ishzdpfirta is ¢ offerings to gods, and
offerings to the manes;’ a third ‘sacrifices, &c., and works of
charity, such as digging tanks and wells;’ for a fourth, sce Sankara
on Mundaka, p. 291.

* Fach of the three classes mentioned contains two sub-classes,
and so the six ar¢ made up. It is not quite casy to see the two
hieads under the third class; but perhaps indiffercnce, and the
consequent abandonment of desire, may be the two intended. To
indicate that, I have adopted the cunstruction which takes the
words ‘by means of indifference’ with abandonment, instead of
with “ gifts at Vgdic ceremonies,” &c.  Sankara seems to understand
‘giving away of wealth’ with the words ¢ by means of indifference,’
and thus 1o constitute the second head under the third class. DBut
he is not quite clear.

* Concentration=fixing the mind continuously on some object,
such as the being in the sun, &c.; contemplation is that in which
One identifies oneself with the Brahman; reflexion as to what one
15, whence one comes, and so forth.

¢ Sankara says this may refer to the ‘stealing’ mentioned at
P- 160, The life of a Brahmakdrin is here taken to mean con-
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likewise freedom from all belongings!. Thus have
the defects of self-restraint been stated; one should
avoid those defects. Freedom from (those) defects
is freedom from heedlessness; and that, too, is
deemed to have eight characteristics 2. Let truth
be your (very) self, O king of kings! On truth all
the worlds rest3 Truth is said to be their main
(principle). Immortality depends on truth* Get-
ting rid of (these) defects, one should practise the
observance of penance. This is the conduct pre-
scribed by the Creator. Truth is the solemn vow
of the good. The pure penance, which is frce from
these defects, and possessed of these characteristics,
becomes developed, and well developed®s 1 will
state to you, in brief, O king of kings! what you
ask of me. This (observance) ¢ is destructive of sin,
and pure, and releases (one) from birth and death and
old age”. Ifone is frce from the five senses, and also
from the mind 8, O descendant of Bharata! also from
(thoughts regarding) the past and the future?®, one
becomes happy.

DhstarAshéra said:
Some people make great boasts in consecquence
of (their knowing) the Vedas with the Akhyanas as

e o e =

tinence by the commentators, as also at Mundaka, p. 311 inter alia.
See also KZ%4ndogya, p. 533.

! Son, wife, home, &c.; as to which cf. Git, p. 103, and
Nrssimha T4pini, p. 198, commentary. R

* The eight mer :ioned already. s Cf. Taitt. Aran. p. 885.

* Cf. Mundaka, p. 3r2; Sinti Parvan (Moksha), chap. 199
st. 64 seq. Immortality=final emancipation.

® P. 165 supra. ¢ Of pcnance, that is to say-

T Cf. Gi+8, p. 109 for the collocation.

¢ Kashopanishad, p. 151 ; Maitri, p. 161. Sankara seemst0 take
the five and the senses sepagately ; the five meaning the five classes of
sensuous objects. s Ia:st losses and future gains, Nilakan/hi.
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the fifth!; others, likewise, are (masters) of four
Vedas; others, too, of three Vedas; others are
(masters) of two Vedas, and of one Veda; and
others of no Veda2 Tell me which of these is the
greatest, whom I may know (to be) a Brahmaza.

Sanatsugéta said :

Through ignorance of the one Veda >—the one
truth—O king of kings! numerous Vedas came into
existence. Some* only adhere to the truth. The
fancies of those who have fallen away from the truth
are abortive, and through ignorance of the truth,
cercmonies become amplified®. Onc should under-
stand a Brdhmaza, who (mercly) reads much, to be
a man of many words® Know him only to be the
(truc) Brahmana, who swerves not from the truth?,
O you who are the highest among men®! the
Kfandas, indeed, refer of themselves? to it. There-

' Cf, as to this, Max Miiller’s Ancient Sanskrit Literature,
- 38 seq.; and AZindogya, pp. 164, 474, 493; DBrihadiranyaka,
DP. 456, 687, 926 ; Maitrf, p. 171 ; Nrssimha TApind, p. 105.

? The original is ‘void of Rzs.” The commentators give no
explanation. Does it mcan those who abandon the karma-mirga?
Heretics who reject all Vedas are scarcely likely to be referred to in
this way. Nilakansha’s interpretation of all this is very diffcrent.
See his gloss.

* Sankara gives various interprctations of this. Perhaps the
best is to take it as meaning knowledge. ¢The one knowledge—
the one truth®~would then be like the famous text—Taittirlya,
P- 56— The Brahman is truth, knowledge,’ &c.

* For this phrase cf. Git4, p. 73.

* Those who do not understand the Brahman lose their natural
power of obtaining what they wish, and so go in for various
Ccremonies for various special benefits. Cf. Kkindogya, p. 541;
Gita, p. 4%; and p- 184 infra,

: Cf'. Brihudiranyaka, p. 893. 7 Ibid p. 636.

Literally, ¢ highest among bipeds,’ a rather unusual expression.

* Nilakantha says, * The part of the Vedas which teaches the
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fore, studying them, the learned persons who under-
stand the KA/andas, attain to the Veda, not that
. which is to be known!. Among the Vedas, there
is none which understands 2 By the unintelligent3,
one understands not the Veda, nor the object of
knowledge*. He who knows the Veda knows the
object of knowledge. He who knows the object of
knowledge ® knows not the truth. He who under
stands the Vedas understands also the object of
knowledge; but that®is not understood by the Vedas
or by those who understand the Vedas. Still the
Brahmanas who understand the Vedas, understand
the Veda by means of the Vedas?. As the branch
of a tree with regard to the part of a portion of the
glorious ® one, so, they declare, are the Vedas with

knowledge of the supreme is enough by itsclf for its purpose;
it is not like the part about rites, &c., which rites must be per-
formed before they serve any useful purpose.” The Gidnakinda
is enough by itself for understanding the Brahman. Sankara
compares Gitd, p. 113, and Ka/Za, p. ro2.

! The Veda=the Brahman, as above, cf. Svelisvatara, p. 372
and commentary ; that which is to be known=the material world,
which is a subject for human knowledge.

%2 Scil. understands the Veda—the Brahman.

* ¢The mind,” says Nilakan/ka; literally, ‘that which is to be
understood.’

* Because a real knowledge of it requires a knowledge of the
Brahman. As to the next clause cf. inter alia AZindogya, p. 384;
Brihadaranyaka, p. 450. °

5 This is thc converse of the last sentence, as to which cf.
Brihadaranyaka, p. 925.

¢ The supreme.

? The apparent contradiction is explained in the next sentcnce.

% Ie the moon. This refers to the well-known sikhifandra-
nyAya. As the small digit of the moon, which cannot be peru:lvcd
by itself, is pointed out as being at the tip of a branch of a trec
pointing twards the moon, so the Vedas are of use as pointing
towards the Brahman, though inaccurately and imperfectly.
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regard to the subject of understanding the supreme
self. I understand him to be a Brihmana who is
ingenious, and explains? (Vedic texts). He who
apprehends (those texts) thus?, does verily know
that supreme (principle). One should not go in
search of it among (things) antagonistic3 to it at all.
Not looking (for him there) one sees that Lord by
means of the Veda*. Remaining quiet, one should
practise devotion, and should not even form a wish
in the mind®. To him the Brahman presentsS®
itself, and directly afterwards he attains to the
perfect” (one). By taciturnity 8, verily, does one
become a sage; (one does) not (become) a sage by
dwelling in a forest®. And he is called the highest
sage, who understands that indestructible (principle).
One is called an analyser ! (also) in consequence of

! Scil. in the manner just indicated.

* As giving an idea of the Brahman. The first step to a
knowledge of the Brahman is to ‘hcar’ about it from Vedic texts.
Cf. Brehadaranyaka, p. 925.

* Such as the body, the senses, &c., which must be distinguished
as quite distinct from the self, though most often confounded
with it.

* Such passages, namely, as ¢ Thou art that, I am the Brahman,’ &c.

* About the objects of thc senses,

¢ Cf Kaska, p. 153. :

T Cf. K%indogya, p. 516. The Bhfiman there is the same as
the Bahu here, viz. the Brahman. Sankara says expressly in his
comment on the Upanishad text, that Bahu and Bhfiman, among
other words, are synonyms.

* Sclf-restraint, as explained before at p. 163.

* Though this is not unimportant, as may be seen from the
Contrast between town and forest at K%indogya, p. 340. Sce also
Maitr?, p. 100; Mundaka, p- 240. As to the ‘highest sage,’ sec
Brihadranyaka, p. 899, where the passage about ‘sacrifice, gift,
penance’ should be compared with G4, p. 122.

* The construction in the original is not quite clear. I under-
fland the sense to be as follows: In the science of the soul, the
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analysing all objects. The analysis (is) from that
as the root; and as he makes (such an) analysis
hence is he so (called). The man who sees the
worlds directly sees everythingl. A Br&hmana
verily, adhering to the truth, understands it, and
becomes omniscient. I say to you, O learned man!
that adhcring to knowledge and the rest? in this
way, one sees the Brahman, O Kshatriya! by means
of a course (of study) in the Vedas?.

Cuarter 1V,

Dh#etaridshéra said:

O Sanatsugita! since you have spoken these
words of highest significance, relating to the Brah-
man, and of numerous forms*, give me that advice
which is excellent, and difficult to obtain in the

analyser (the word is the same as the word for grammarian) is he
who analyses objects, not words merely. Now the true analysis
of objects reduces them all to the Brahman (cf. K%4ndogya, p. 407;
Brehadiranyaka, p. 152); and the sage understands this, and makes
the analysis accordingly, so he is rightly called an analyser.

1 This again is not clear, and the discrepancics of the MSS.
make it more perplexing. The meaning, I take to be, that a man
may perceive all material things, such as the worlds, Bhfr, &c.
(as the commentators put it), but to be really omniscient, you must
have knowledge of the truth—the Brahman, SeesSabhd Parvan,
chapter V, stanza 7. And see, too, Brihadiranyaka, p. 613.

? P. 167 supra.

s «Hearing the Vedintas—Upanishads,’ &c., says Saikara. See
note 2 supra, p. 173.

¢ Does this mean referring to many aspects of the Brahman?
Sankara merely says nindrQpi. Nilakanska takes it differently,
and as meaning that in which everything is elucidated; ¢ relating
to the Brahman’ Nilakanzka takes to mean ‘leading to the Brah-
man,’ or ¢ instrument for aéining to the Brahman.’
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midst of these created objects’. Such is my rejuest,
O youth!
Sanatsugita said:

This Brahman, O king! about which you question
me with such perseverance, is not to be attained by
anybody who is in a hurry. When the mind is
absorbed in the understanding?, then can that know-
ledge, which must be deeply pondered over, be
attained by living the life of a Brahma/arin3 For
you are speaking of that primordial knowledge*,
which consists in the truth; which is obtained by
the good by living the life of Brahma#irins ; which
being obtained, men cast off this mortal world ; and
which knowledge, verily, is to be invariably (found)

in those who have been brought up under pre-
ceptors °.
Dhrztarishéra said:

Since that knowledge is capable of being truly
acquired by living the life of a Brahmaférin, there-
fore tell me, O Brahmasna! of what description the
life of a Brahma/4rin is”.

Sanatsugita said :
Those who entering (as it were) the womb ® of a

' In this material world, the highest knowledge is not to be got.
CL. Kazha, p. 96.
* 1.e. withdrawn from objects and fixed on the sclf only. CI.
Eﬂﬁ, p- 79, and Maitri, p. 179, where, however, we have hr:d for
uddhi,

* Virokana and Indra do so according to the XZindogya, p. 570.
See also Mundaka, p. 311.
* The object of which is the primal Brahman.

® Cf. Krindogya, p. 534; ond Gitd, pp. 78, 79, and the passage
from the Kazka there cited.

° Khindogya, pp. 264-459. ' See K/indogya, p. 553 Seq-
* Le. attending closely upon him ; foetus=pupil.
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precefitor, and becoming (as it were) a foetus, prac-
tise the life of Brahma/irins, become even in thig
_world authors of Sistras?!, and they repair to the
highest truth? after casting off (this) body. They
subjugate desires here in this world, practising for-
bearance in pursuit of the Brahmic state®; and with
courage, they even here remove the self out of the
body 4, like the soft fibres from the Musiga. Father
and mother, O descendant of Bharata! only form
the body. But the birth® obtained from the pre-
ceptor, that verily is true® and likewise immortal.
He perfects” (one), giving (one) immortality. Re-
cognising what he has done (for onc), one should
not injure him. ‘The disciple should always make
obcisance to the preceptor?; and, free from hecdless-
ness, should always desire sacred instruction. When
the pure man obtains knowledge Dby this same
course of discipleship?, that is the first quarter of
his life as a Brahmafirin. As (is) his conduct

' Learned, men of knowledge, Sankara.

2 The supreme, which is described as ‘truth, knowledge,” &c.
In our ancient works the truth often means the real.

3 The state of being absorbed in the Brahman, Cf. G4, p. 52.

¢ Cf. Kazha, p. 158.

5 Sankara cites Apastamba (p. 11) in support of this, and Prasna-
upanishad, p. 256. The consciousness of being one with the
Brahman is a new birth. See, too, Mundaka, p. 28¢.

¢ That birth is not merely delusive, and docs not result in death.

7 Immortality or final cmancipation is not to be achieved without
knowledge, which can only be got from a preceptor. And one is
not perfect without that immortality ; onc is limited by the con-
ditions of human existence. See Nirukta (Roth’s ed.), p. 4T+

8 Sankara compares Svetisvatara, p. 374 ; see also p. 203 infra.
The necessity of having a Guru is often insisted on even in the
Upanishads. Cf. Murdaka, p. 282 ; Akindogya, p. 204

* Stated at the beginning e this speech, Sankara.
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always towards his preceptor, so likewise should he
behave towards the preceptor’s wife, and so likewise
should he act towards the preceptor’'s son—(that) is
said to be the second quarter. What one, recog-
nising what the preceptor has done for one, and
understanding the matter! (taught), feels with a
delighted heart regarding the preceptor —believing
that one has been brought into existence * by him—
that is the third quarter of life as a Brahma/arin.
One should do what is agrceable to the preceptor,
by means of one’s life and riches, and in dced,
thought, and word ®>—that is said to be the fourth
quarter. (A disciple) obtains a quarter by time?,
so likewise a quarter by associating with the pre-
ceptor, he also obtains a quarter by mcans of his
own cnergy; and then he attains to a quarter by
mecans of the Sistras. The life as a Brahma/irin
of that man, whose beauty? consists in the twelve
beginning with knowledge, and whose limbs are
the other (qualifications mentioned), and who has

! The meaning of the Vedic texts, &c., Sankara in one copy;
the highest aim of man, according to another copy.

? See note 5 on p. 176.

*I keep the order of the original, though I do not translate
quite literally ; ¢ thought and word’ should be literally ¢ mind and
speech.”  Sce, on the collocation, Gitd, p. 123 inter alia.

* Time=maturity of understanding which comes by time:
energy=intcllectval power; Sistras=consultation about Sistras
with fellow-students—Sankara, who adds that the order is not
matcrial as stated, and quotes a stanza which may be thus ren-
dered, ‘The pupil reccives a quarter from the preceptor, a
Quarter by his own talent; he receives a quarter by time; and
2 quarter through fellow-Brahmakirins.

* The body being disregarded, these qualities are attributed to
the self in this way. For the twelve, see p. 167 ; the others are
abandonment, truthfulness, &c., p. 169.

(8] N
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strength , bears fruit, they say, by association with
a preceptor, in (the shape of) contact with that entity
'—the Brahman. Whatever wealth may come to 3
man who lives in this way, he should even pay that
over to the preceptor. He would thus be adopting
the conduct of the good which is of many merits:
and the same conduct is (to be adopted) towards the
preceptor’s son. Living thus, he prospers greatly:?
on all sides in this world; he obtains sons and
position; the quarters® and sub-quarters shower
(benefits¥) on him, and men pass their lives as
Brahma/arins under him. By this life as a Brah-
madirin, the divinities obtained their divinity. And
the sages, too, became great by living the life of
Brahma/drins. By this same (means), too, the Apsa-
rasas, together with the Gandharvas, achieved for
themselves beautiful forms. And by this life as a
Brahma#éirin, the sun illuminates (the universe).
That man of knowledge, O king! who practising
penance, may by penance pierce through or tear off
his body, crosses beyond childhood? by means of this
(life as a Brahmakirin), and at the time of the
termination (of life) overcomes death® Those who
understand this (life as a Brahmadérin) attain to a

1 To observe the duties referred to, Sankara. But see, too, p. 167,
note 6.

2 ¢ Obtains wealth, learning, and greatness,’ says & commentator.
For similar benefits, cf. A%indogya, p. 122.

s Cf. K#indogya, p. 132.

* ¢ Wealth,” says Nilakantka, as well as another commentator.

5 Ignorance; cf.'note 7 at p. 154 supra. Nilakan/ka rt,%ad-‘*
‘reaches’ instead of ‘crosses beyond,” and interprets ¢balya” t0
mean ¢ freedom from affection, aversion,” &c. Cf. Brshadaranyaka,
p. 605. As to the divinity of dwvinities, cf. Taitt. Aran. p. 88.6.

® Nilakan#ha reads ‘vagquishes death” The meaning 15 he
reaches final emancipation. Cf. p. 154 supra.
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condition like that of those who ask (for what they
want) from the wish-granting stone!, when they
obtain the thing desired. By performing action,
O Kshatriya! people conquer (for themselves only)
perishable worlds2  (But) the man of understanding
attains by knowledge to the everlasting glory—for
there is no other way to it3,

Dhtarishsra said:

Where a Brahmaza possessed of knowledge, per-
ceives it, does it appear as white 4, as red, or again
as black, or again as grey or tawny? What is the
colour of that immortal, indestructible goal ?

Sanatsugita said :

It appears not as white, as red, nor again as black,
nor again as grey, nor tawny® It dwells not on
earth, nor in the sky; nor does it bear a body in
this ocecan®(-like world). It is not in the stars, nor
does it dwell in the lightning ; nor is its form 7 to be
scen in the clouds, nor even in the air, nor in the
deitics ; it is not to be seen in the moon, nor in the
sun. It is not to be seen in RéZ texts, nor in

' Called Kintimazi. ‘The effect nf Brahmafarya is that those
who practise it can get what they desire.

¢ Cf. G4, p. 76 ; KZindogya, p. 538 ; Mundaka, p. 279.

® Cf. Svetihatara, p. 327. * Cf. Br/hadaranyaka, p. 877.
. * Cf. KatZa, p. 119 ; and Mundaka, p. 264. Astoits not dwell-
Ing in earth, sky, &c., Sankara refers to Khindogya, p. 518, as
Implying that,

8 Literally, ¢it bears no water in the ocean.’ ¢ Water’ is said by
the commentators to mean the five elements of which the body is
composed. See Manu I, 5, and KAindogya, p. 330. In the Sveti-
‘vaara it signifies mind (see p. 388). For ocean meaning world, or
Samsira ; cf, Aitareya-upanishad, p. 182.

" Here I do not render rlipa by colour, as before.

N 2
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Yagus texts; nor yet in the Atharvan texts, nor in
the pure Siman texts; nor yet, O king, in the
Rathantara or Bzzhadratha' hymns. It is seen in
the self of a man of high vows2 It is invincible,
beyond darkness?, it comes forth from within* at
the time of destruction. Its form is more minute
than the most minute (things), its form is larger even
than the mountains®. That is the support¢ (of the
universe) ; that is immortal; (that is) all things
perceptible”. That is the Brahman, that is glory,
From that all entities were produced ?, in that they
are dissolved. All this shines forth as dwelling in it
in the form of light°. And it is perceived by means
of knowledge by one who understands the self;
on it depends this whole universe. Thosc who
understand this become immortal.

! See Muir, Sanskrit Texts, vol. i, p. 16; Téandya-brabmana,
p. 838; Gila, p. go; and Kaushiftaki, p. 21. Br/hadratha= Brihat-
sdman (?).

* The twelve great vows—-knowledge, &c., mentioned above,
see p. 167. Nilakan/ka takes Mabavrata to refer to the sacrifice
of that name. It is described in the Aitareya Aramyaka.

3 Sec Gitd, p. 78, note 4.

¢ Cf. G4, p. 82, and Isopanishad, p. 12.

See Gitd, p. 18, note 3.

Cf. Gitd, p. r13; Katha, p. 99.

So Nilakanska. ‘The original word ordinarily mtcans ¢ worlds.
Cf. Svetisvatara, p. 347.

Cf. the famous passage in the Taittirfya, p. 123: and also
Mundaka, p. 289.

19 The explanations of the commentators are not quite clffal'
as to the word ahn4, ¢in the form of light,” Probably the meaning
is: The uwniverse depends on the Brahman, and is, as it were, the
light of thc Brahman, Saiikara compares the passages referred 0
at G4, p. 112, note 1.

" ¢Not by means of act%n,’ says Sankara,

v
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CHAPTER V 1.

Grief and wrath, and avarice, desire, delusion,
laziness, want of forgiveness, vanity, craving, friend-
ship?, censoriousness, and reviling others—these
twelve great enormities are destructive of a man’s
life. These, O king of kings! attend on each and
every man. Beset by these, a man, deluded in his
understanding, acts sinfully. A man full of at-
tachments, merciless, harsh (of speech), talkative,
cherishing wrath in his heart, and boastful—these
are the men of cruel qualities; (such) persons, even
obtaining wealth, do not always enjoy (it)% One

' The whole of this chapter is wanting in onc of our copies
of Sankara’s commentary. In the copy published in the Mahi-
bhirata (Madras edition) there is, however, this passage : ¢ Wrath
&c. have been already explained, still there are some differences
herc and there, and those only arc now explained.” The chapter
is for the most part a repetition of what we have already had.
For such repetitions cf. Brshadiranyaka, pp. 317-1016; 444-930.
The same copy of Sankara’s commentary gives this gencral state-
ment of the object of this and the next chapter:  The course of study
of the science of the Brahman, in which knowledge is the principal
thing, and concentration of mind &c. arc subsidiary, has been
described. Now is described the course of study in which
concentration of mind is principal, and knowledge subsidiary.
The first mode consists in understanding the meaning of the
word “you” by means of concentration of mind, and then identify-
ing it with the Brahman by means of a study of the Upanishads;
the second, im first intellectually understanding the identity of the
individual self and Brahman, by such study of the Upanishads,
and then realising the identity to consciousness by con-
templation, &c. In both modes the fruit is the same, and the
Means are the same; and to show this, the merits and defects
already siated are here again declared” This explanation is
verbatim the same in Nilakas/ka's commentary.

* The original is ‘pity, which is explained to mean ‘friend-
sh‘;P " by Sankara and Nilakan/Za.

" ‘Owing to there being in it no enjoyment for the sclf,’ says one
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T— e ——

whose thoughts are fixed on enjoyments, who is
partial !, proud? boastful when he makes a gift
_miserly, and devoid of power3, who esteems the
group (of the senses), and who hates (his) wife—
thus have been stated the seven (classes of) cruel
persons of sinful dispositions. Piety, and truthful-
ness, and penance, and self-restraint, freedom from
animosity, modesty, endurance, freedom from cen-
soriousncss, liberality, sacred learning, courage, for-
giveness—these are the twelve great observances of
a BrAhmaza. Whoever does not swerve from these
twelve may govern this whole world. And one who
is possessed of three, two, or even one, of these,
must be understood to have nothing of his own.
Self-restraint, abandonment, freedom from delusion,
on these immortality depends® These are possessed
by those talented Brihmanas to whom the Brahman
is the principal ¢ (thing). A Brihmaza’s speaking ill
of others, whether true or false, is not commended.

copy of Sankara’s commentary. Another reading, which is in the
Madras edition and in Nilakan/ka, may be rendered, ‘even obtaining
benefits, they do not respect one (from whom they obtain them).

! The commentary says the meaning is the same as that of the
expression used in the corresponding place before, viz. onz who
prospers by injuring others.

2 One copy of Sankara’s commentary takes this to mean one
who thinks the not-self to be the self. I adopt the other meaning,
however, as agreeing with that of atimini, which i the reading
of some copies instead of abhiméni.

S Nilakantha reads durbala and does not explain it. See p. 167

‘ One commentator says this means that he should not be
supposed to have incurred the demerit of having any attachmer}t
to this world. Nilakan#%a says, he gives up everything in the pursult
of even one of thesc observances. 8 See p. 168.

¢ I.e. the goal to be reached. The commentary takes Brahman
to mean the Vedas, and the whole phrase to mean those who devole
themselves to the performafte of actions stated in the Vedas.
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The men who act thus have their places in hell,
Frenzy has eighteen defects—as already described
here—hatred of men, factiousness?, censoriousness,
untruthful speech, lust, wrath, want of self-control 2,
speaking ill of others, backbiting, mismanagement
in business ? quarrelsomeness, animosity, troubling
living creatures, want of forgiveness, delusion, flip-
pancy, loss of reason*4, censoriousness®; therefore
a wise man should not be subject to frenzy, for it
is always censured. Six characteristics should be
understood as (belonging) to friendship—that one
should rejoice at (anything) agreeable; and feel
grieved at (anything) disagreeable; that with a
purc heart one, when asked by a deserving (man),
should give to him who asks what can¢ certainly
be given, (though it) may be beneficial to oneself,
and even though it ought not to be asked, (namely)
one's favourites, sons, wealth, and one’s own wife;
that one should not dwell there where one has be-
stowed (all one’s) wealth, through a desire (to get
a return for one’s liberality) ; that one should enjoy

! One copy of Sankara’s commentary says this means ¢ obstruct-
ing other people’s acts of piety,” &c.

? One copy of Sankara’s commentary says this means ¢being
given up to intoxicating drinks,” &c.; another copy says, ¢doing
another’s bidding without thought.’

® One copy says this mcans ‘inattention to any work undertaken;’
another rende®s the original by ¢ destruction of property, i.e. squan-
dering it on dancers,’ &c.

* L. e. discrimination between right and wrong.

* This seems Lo be some error, for ¢ censoriousness’ has occurred
before.  But neither the texts nor the commentaries give any help
to correct the error. Perbaps the latter is to be distinguished as
referring to the habit, and the former only to sporadic acts, of
censoriousness. These qualities, I presume, constitute frenzy ; they
are not the * defects.’

* Le. where the power to give exists.
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(the fruit of one’s! own) toils (only); and that one
should forego one’s own profit 2. Such a man, pos-
sessed of wealth, and possessed of merits, is a libera]
man of the quality of goodness?; such a one diverts
the five elements from the five* (senses). This®
pure penance, acquired out of desire® by those who
are fallen off from the truth, even though developed,
leads upwards?; since sacrifices are performed
owing to a misapprehension of the truth® (The

1 Not a friend’s. 2 For a friend. % Sec Gita, p. 120.

* The commentators take this to mecan objects of sense, and
they interpret ‘ elements’ before to mean senses.

* ¢Viz. the turning away of the senses from their objects,” says
one copy of Sankara.

¢ Scil. to enjoy the higher enjoyments of superior worlds.

" I. e. to the higher worlds; it does not lead to ecmancipation here.

* Cf. Mundaka, p. 277. I must own that I do not quite under-
stand this passage, nor its explanation as given in the commentarics.
I do not quite see what the penance here mentioned has to do
with sacrifice, and yet the commentators seem to take the words
‘since sacrifices,” &c., with what precedes them, not with what
follows. Taking them, however, with what follows, it is difficult to
explain the word ‘since.” As far as I can understand the passage
I take the sense of it to be as follows: The author having said that
penance performed out of a particular motive does not lead to
final emancipation, he then proceeds to point out that all ¢action’
or ‘sacrifice’ is due to an imperfect understanding of the truth (cf.
p. 171 supra), being mostly due to some particular motive. Then
he goes on to show the different classes of sacrifice, and finally
points out that he who is free from desires is superier to one who
is actuated by desires. The original for ¢ misapprehension’ is ava-
bodha, which commonly means ¢ apprehension,’ but Sankara finally
makes it mcan moha or “delusion.” The original for truth is rendered
by Nilakan/Za to mean ¢ fancies. Nflakan#ka says that the sacrifice
by the mind is the highest; that by specech, viz. Brahmayagia,
Gapa, &c., is middling ; and that by deed, viz. with clarified butter
and other offerings, of the lowest class. ‘Perfected by fancies’=
one whose fancies are always fulfilled ‘through a knowledge,
says Nilakanska,  of the BraBma as possessing qualities.
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sacrifices) of some are by the mind, of others by
speech, and also by deed. The man void of fancies
takes precedence over the man perfected by fancies,
—especially among Brihmazas!. And hear. this"
further from me. One should teach this great and
glorious ? (doctrine) ; (other doctrines) the wise call
mere arrangements of words. On this concentration
of mind 3, all this* depends. Those who know this
become immortal. Not by meritorious action only,
O king! does man conquer the truth®. One may
offer offerings, or sacrifice. By that the child(-like
man) does not cross beyond death; nor, O king!
does he obtain happiness in his last moments®. One
should practise devotion quictly, and should not be
active even in mind 7; and then one should avoid
delight and wrath (resulting) from praise and cen-
sure®. I say to you, O learned person! that
adhering to this? one attains the Brahman and
perceives it, O Kshatriya! by a course (of study)
of the Vedas.

! This also is far from clear. Should it be, ‘and a Brihmana
more especially?’  This might be taken as referring to one who
knows the Brahman as devoid of qualities, as Nilakanzka does take
it. But his construction is not quite clear.

 Asscrviceable in attaining to ‘the glory,’ the Brahman; see p. 180.

* Sce note 1 at p. 181. As to ‘arrangements of words,’ cf,
Maitri, P 179.

4 ‘]ivel‘ything,’ says one copy of Sankara’s commentary ; * all that
is good and desirable,’ says another.

* Cf. inter alia, Mundaka, pp. 281-314.

* Tor he has got to undergo migration from one life to another
as the result of the action. Cf. Brshadiranyaka, p. 856 ; Mundaka,
P. 2498,

" Cf. Gi4, p. vo. 8 Ibid. pp. 101-110.

* Le. the yoga or concentration of mind here described. This

Stanza, like many others in this chapter, occurs in chapter III with
slight variations.
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CuarTER VI

That pure?, great light?, which is radiant; that
"great glory3; that, verily, which the gods worship ¢;
that by means of which the sun shines forth ®—
that eternal divine being is perceived by devotces,
From (that) pure (principle) the Brahman ¢ is pro-
duced; by (that) pure (principle) the Brahman is
developed 7; that pure (principle), not illumined
among a]l radiant (bodies), is (itself) luminous and
illuminates (them)® That cternal divine being is
perceived by devotees. The perfect is raised out
of the perfect. It (being raised) out of the perfect
is called the perfect. The perfect is withdrawn
from the perfect, and the perfect only remains?,
That eternal divine being is perceived by devotees.

' Free from ignorance and other taints. See KaZka, p. 144.

¢ Sankara compares Kazka, p. 142. See, too, Mundaka, p. 303;
and notc 4 infra.

3 Svctisvatara, p. 347, and p. 180 supra.

¢ Sankara refers to Brzhadaranyaka, p. 887.

5 Cf. Gita, p. 112, note 1.

¢ ¢ Named Hiranyagarbha,” Sankara. Cf. Git, p. 107; Svelisva-
tara, p. 354 ; Mundaka, p. 309; Maitrf, p. 130; Taitt. Aran. ] 894

7 ¢In the form of Virdg, says Sankara. As to these two, cf.
Mundaka, pp. 270-272z; and Saikara’s and Anandagiri’s notes
there. See also Svetdsvatara, pp. 324, 325; and Nrzsimha Tipini,
pP. 233, 234; Colebrooke, Essays, pp. 344, 368 (Madras reprint).
The Virdg corresponds rather to the gross material orld vicwed as
a whole; the Hirazyagarbha to the subtle elements similarly viewed,
an earlier stage ir the development. Cf. the Vedintaséra.

* Cf. Mundaka, p. 303, and Git4, p. 112.

* The individual self is part of the supreme (Git4, p. 112); perfect
=not limited by space, time, &c.; as being part of a thing perfect
in its esscnce, the individual soul also is perfect. The individual
sel{'is with irawn from the perfect, viz. the whole aggregate of bod).',
seri<es, & presided over by the self, and when so withdrawn 1t
appears 10 be the pure self‘unly. Cf. Brshaddrazyaka, p. 948
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(From the Brahman), the waters! (are produced); and
then from the waters, the gross body. In the space
within that? dwelt the two divine (principles). Both
enveloping the quarters and sub-quarters, support
carth and heaven3 That eternal divine being is
perceived by devotees. The horse*(-like senses)
lead towards heaven him, who is possessed of know-
ledge and divine, (who is) free from old age, and
who stands on the wheel of this chariot(-like body),
which is transient, but the operations of which are
imperishable ¢, That eternal divine being ¢ is per-
ceived by devotees. His form has no parallel 7; no
one sees him with the eye® Those who apprehend
him by means of the understanding, and also the
mind and heart, become immortal °. That eternal

! “The five elements,” says Sankara, cf. Aitareya, p. 189; and
for ¢ gross body,” the original is literally ¢ water;’ sec supra, p. 179,
note 6; and see, too, isopanishad, p- 11, and Svetisvatara, p. 368,
for different but kindred meanings.

* Viz. the lotus-like heart.  Cf. KZ%4ndogya, p. 528.

* The two principles between them pervade the universe, the
individual sclf being connected with the material world, the other
with heaven ; ¢divine’ is, literally, ¢ the brilliant,” says Sankara, who
quotes Kazka, p. 303, as a parallel for the whole passage.

* Cl. Kadka, p. 111; Maitrf, pp. 19-34; and Mahdbhirata Stri
Parvan, chap. VII, st. 13. Heaven= the Brahman here (sce Brshadi-
ranmyaka, p. 8476 ); divine=not vulgar, or unrefined—Sankara, who
adds that though the senscs generally lead one to sensuous objects,
they do not dogso when under the guidance of truc knowledge.

® The body is perishable, but action done by the sclf while in
the body leaves its effect.

® To whom, namely, the man of knowledge goes, as before stated.

" Cf. Svetasvatara, P. 3471

* Cf. Katha, p- 152, and comment there, where the eye is said to
stand for all the senses.

* Kaska, p, 149; Svetdsvatara, pp. 346-348, also p. 330 (should it
be mansh4 there instead of manviso ?). The meanings of the three
words are difficult to fix accurately. Sankara varics in his interpre-
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divine being is perceived by devotees. The cur-
rents of twelve collections?, supported by the Deity,
- regulate the honey ?; and those who follow after it
move about in (this) dangerous (world). That
eternal divine being? is perceived by devotees,
The bee* drinks that accumulated honey for half
a month® The Lord created the oblation for all
beings . That etcrnal divine being is perceived by
devotees. Those who are devoid of wings 7, coming

tations. Probably the meaning he gives here is the best.  Mind and
understanding have been explained at Gitd, p. 54. The heart is the
place within, where the self is said to be, and it may be taken as indi-
cating the self, the mcaning would then be—a direct consciousness in
the self of its unity with the Supreme. Sec, too, Taitt. Araz. p. 896,

! The five organs of action, the five senses of perception, the
mind and understanding make the twelve.

? Each current has its own honey regularly distributed to it
under the supervision of the Deity, thc Supreme, Honcy=material
enjoyment. Cf. Kazha, p. 126, where Sankara renders it by kar-
maphala, ¢ fruit of action.’

® Who supervises the distribution as stated. Cf. Vedénta-sfitra
I11, 2, 28-31.

¢ Bhramara, which the commentators interprct to mean ‘onc
who is given to flying about—the individual self.’

5 L e. in one life in respect of actions done in a previous iife.

¢ Sankara says this is in answer to a possible difficuliy that
action performed here cannot have its fruit in the next world,
as the fruit is so far removed in time from the action. The
answer is, The Lord, the Supreme, can effect this, and taking his
existence into account there is no difficulty. Oblagon=food, &c.,
Sankara. The meaning of the whole passage, which is not very
clear, seems to be that the Lord has arranged things so that eac!1
being receives some of this honey, this food, which is the fruit
of his own action. Then the question arises, Do these beings
always continue taking the honey and ‘migrating,’ or are they
ever released? That is answered by the following sentence.

7 «The wings of knowledge,’ says Sanikara, citing a Brihmara text,
‘those, virily, who have knowledge are possessed of wings, those
who are not possessed of Kiiowledge are devoid of wings.
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to the Asvattha of golden leaves?, there become
possessed of wings, and fly away happily? That
cternal divine being ® is perceived by devotees.
The upward :life-wind swallows up the downward
life-wind ; the moon swallows up the upward life-
wind ; the sun swallows up the moon!; and another?®
swallows up the sun. Moving about above the
waters, the supreme self ® does not raise one leg”.
(Shouid he raise) that, which is always -performing
sacrifices ¥, there will be no death, no immortality°.
That eternal divine being® is perceived by devotees.

L So, iiterally ; Sankara explains ¢ golden’ to mean ¢ beneficial
and pleasant,’ by a somewhat fanciful derivation of the word
hiranya. Ile refers to Gitd, p. 111, about the leaves of the As-
vattha. Nilakan/Za takes the leaves to be son, wife, &c., which are
‘oolden,” attractive at first sight. ¢ Coming to the Asvattha,” San-
kara says, ‘ means being born as a Bribhmana,” &c. ¢ Flying away’
=obtaining final emancipation.

* The *selfs’ are compared to birds in the famous passage at
Mundaka, p. 306 (also Svetdsvatara, p. 337). Sce also Brzhadi-
ranyaka, p. 499.

* Knowledge of whom leads to ¢ flying away happily.’

¢ Ct. Khiindogya, p. 441. Sankara says that the author here ex-
plains the yoga by which the Supreme is to be attained. As to the
life-winds, cf. Gita, p. 61. “The moon,’ says Sankara, ¢ means the
mind, and the sun the understanding, as they are the respective
deitics of those organs’ (cf. Brshaddranyaka, pp. 521542, and Aita-
Teya, p. 187, where, howcever, the sun is said to appertain to the eye).

® Le. the Brahman ; the result is, one remains in the condition
of being identi®ed with the Brahman.

® Literally, flamingo. Cf. Svetdsvatara, pp. 332, 367; see also
P- 289 ; Maitrf, p. 99 ; and the commentary on Svetisvatara, p. 283.

 Viz. the individual sell, Sankara; that is, as it were, the bond
of connexion between the Supreme and the world, Cf. Gitd, p. 112.

8. This is the meaning, though the word in the original is Ritvig,
which in the later literature only means priest.

i .As the whole of the material world is dissolved, when the
sellf0 is Qissevered from the delusion which is the cause of it.

Viz, who moves about on the waters, as above stated.
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The being which is the inner self, and which is of
the size of a thumb?, is always migrating in con-
sequence of the connexion with the subtle body¢
The deluded ones do not perceive that praiseworthy
lord, primeval and radiant, and possessed of creative
power ®. That eterfal divine being is perceived by
devotees. Leading mortals to destruction by their
own action !, they conceal themselves like serpents
in secret recesses®. The deluded men then become
more deluded . The enjoyments afforded by them
cause delusion, and lead to worldly life”. That
eternal divine being ® is perceived by devotees.
This?® seems to “be common to all mankind—
whether possessed of resources!® or not possessed
of resources—it is common to immortality and the
other . Those who are possessed (of them) attain
there to the source of the honey!3. That eternal
divine being is perceived by devotees. They go,

1 Svetdsvatara, pp. 330-355; Taitt. Aran. p- 858, and comments
there.

2 The life-winds, the ten organs or senses, mind, and under-
standing. See the same word similarly interpreted at Svetisvatara,
p- 306, and Sinkhya-sfitra 111, 9.

3 According to Sankara, he who makes the distinct entities, after
entering into them; he alludes apparently to KZindogya, p. 407

* Namely, that of giving the poison of sensuous objects.

% L e. the eye, ear, &c., like the holes of serpents.

® I.e. can appreciate nought but those sensuous a)jects.

" One rcading is, ‘lead to danger’=which means ‘lo hell,
according to Nilakan/Za.

® Scil. delusion about whom leads to ¢ danger’ or ‘ worldly life.

® The quality of being one with the Brahman in essence.

10" Self-restraint, tranquillity, &c.

" 1, e, whether in the midst of worldly life, or in the state of perfect
emancipation. 13 Viz. the resources spoken of before.

% Viz. the .upreme Bralman. ¢ There’ Sankara takes to mean ‘n
the supreme abode of Vishnu.’ See Introduction.
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pervading both worlds by knowledge®. Then the
Agnihotra though not performed is (as good as)
performed % Your (knowledge) of the Brahman,
therefore, will not lead you to littleness3 Know-
ledge is (his)* name. To that the talented ones
attain. That eternal divine being is perceived by
devotees. The self of this description absorbing
the material cause® becomes great. And the self
of him who understands that being is not degraded
here®. That eternal divine being is perceived by
devotees. One should ever and always be doing
good. (There is) no death, whence (can there be)
immortality ?? The real and the unreal have both
the same real (entity) as their basis. The source of
the eaistent and the non-existent is but one 8. That
cternal divine being is perceived by devotecs. The

I Sankara docs not explain this. Nilakanska says pervading=
fully understanding ; both worlds=the self and the not-self. Is
the meaning sometbing like that of the passage last cited by
Sankara under Vedinta-stitra IV, 2, 14?

* Ile obtains the fruit of it, Sankara. Sec as to Agnihotra,
Khindogya, p. 381 seq.; and Vedinta-sfitra 1V, 1, 16.

* L c. this mortal world, as action &c. would do.

*L.e. of one who understands himself to be the Brahman.
See Aitareya-upanishad, p. 246.

" Sankara says, ‘the causc in which all is absorbed.” Cf. a
similar, but not identical, meaning given to Vaisvinara at KZin-
dogya, p. 264® and see Vedinta-shtra I, 2, 24. DBecomes great=
becomes the Brahman, Sankara.

" LEven in this body, Sankara; degradation he takes to mean
departure from the body, citing Brzhaddranzyaka, p. 540.

" There is no worldly life with birih and death for one who does
g'ood, and thinks his self to be the Brahman ; hence no emancipa-
ton from such life either.

_ 8 The Brahman is the real, and on that the unreal material world
'S imagined. ~ Cf. Taittirlya, p. 9%, and Saikara’s comments there,
which are of use in understanding this passage.
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being who is the inner self, and who is of the
size of a thumb, is not seen, being placed in the
heartl. He is unborn, is moving about day and
night, without sloth. Meditating on him, a wise
man remains placid® That eternal divine being
is perceived by devotees. I‘rom him comes the
wind ?; in him, likewise, is (everything) dissolved,
From him (come) the fire and the moon; and from
him comes life*. That is the support (of the uni-
verse); that is immortal; that is all things per-
ceptible #; that is the Brahman, that glory. From
that all entities were produced; and in that (they)
are dissolved®. ‘That eternal divine being is per-
ceived by devotees. The brilliant (Brahman) sup-
ports the two divine principles? and the universe,
earth and heaven, and the quarters. He from whom
the rivers flow in (various) directions, from him were
created the great oceans®. That eternal divine being
is perceived by devotees. Should one fly, even after
furnishing oneself with thousands upon thousands
of wings, and even though one should have the
velocity of thought?, one would never reach the
end of the (great) cause. That eternal divine

! Cf. Kaska, pp. 130, 157; and Brzhadiranyaka, p. 360.
3 Cf. Svetdsvatara, p. 342 ; Katha, pp. 100, ro7; Maitri, p. 134.
Cf. Taittiriya, p. 67; Kazha, p. 146 ; Mundaka, p. 293.
Ka/ka, p. 298; Mundaka, p. 288. o
Sec p. 180, note 7. ¢ See p. 180 supra.
“The indiviaual soul, and God,’ say the commentators, the
latter being distinct from the supreme self. ¢ The universe,’ says
Nilakant/ka, ¢ means earth,” &c., by which I suppose he mecans earth,
heaven, quarters, mentioned directly afterwards.

8 Kaska. p. 293.

9 This *.gure is implied in the fsopanishad, p. ro. _

¢ Therefore it is endlass, says Sankara; and as to this, cf.
Thaittiriya, p. 51.

U . )

-
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being is perceived by devotees. His form dwells
in the unperceived!; and those whose understand-
ings are very well refined? perceive him. The
talented man who has got rid (of affection and
aversion) perceives (him) by the mind. Those who
understand him?® become immortal. When one
sees this self in all beings stationed in wvarious
places ¥, what should one grieve for after that®?
The Brdhmaza has (as much interest) in all beings,
as in a big reservoir of water, to which waters flow
from all sides®. I alone am your mother?, father;

! ‘In a sphere beyond the reach of perception,” says Sankara,
who also quotes Kaska, p. 149, or Svetisvatara, p. 347, where
the same line also occurs.

* The original for understandings is sattva, which Sankara
renders to mean anta’karana. ‘Refined, he says, ‘by sacrifices
and other sanctifying operations.” In the Kaska at p. 148 sattva is
rendered by Sankara to mean buddhi—a common use of the word.

* ¢ As being,’” says Sankara, ‘identical with themselves.” It will
be noted that the form of expression is slightly altered here. " Tt
is not ‘those who understand this.’

* Le. in different aggregates of body, scnses, &c. Cf. Gii,
PP. 104 and 124; also KZindogya, pp. 475-551.

* Cf. Brihaddranyaka, p. 882; Sankara also refers to isopa-
nishad, p. 14.

* The words are pretty nearly the same as at Giti, p. 48. San-
!(ara says, the Brihma»a ‘who has done all he need do’ has no
interest whatever in any being, as he has none in a big reservoir,
and he cites G4, p. 54, in support of this. One copy of Saikara,
however, diffcrsefrom this; that runs thus: ‘As a person who has
done all he need do, has no interest in a big reservoir of water, so
fo a Brihmana who sees the self in all beings, there is no interest
I all the actions lid down in the Vedas, &c.; as he has obtained
everything by mere perception of the self’ Nilakanska's reading is
eXactly the same as at Git4, p. 48.
1ik7 sz:hkara says that Sanatsugita states here his own experiences,

¢ Vamadeva (about whom there is a reference at Br7haddranyaka,
fl'sz 1(6;) and others, to corroborate what he has already said. Cf.

14, p. 83, as to the whole passage.
(3] o
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and I too am the son. And I am the self of 3]
this—that which exists and that which does not
exist. (I am) the aged grandfather of this, the
father, and the son, O descendant of DBharata!
You dwell in my self only2 You are not mine,
nor I (yours). The self only is my seat?; the self
too is (the source of) my birth% I am woven
through and through? (everything). And my seat
is free from (the attacks -of) old age® I am
unborn, moving about day and night, without
sloth. Knowing (me), verily, a wise man remains
placid?’. More minute than an atom 8, possessed of
a good mind?, I am stationed within all beings?,
(The wise) know the father of all beings to be
placed in the lotus '!(-like heart of every onec).

! See Gitd, p. 84. Nilakanstka takes what exists to mcan
‘present,” and what does not exist to mean ¢ past and future”  CfL
Kiindogya, p. 532.

* See Gitd, p. 82, where there is also a similar apparent contra-
diction.

* Cf. Khindogya, p. 518.

* That is to say he is “ unborn,” says Nilakan/Za.  Sankara scems
to take ‘my’ with ‘seat’ only, and not with birth; for be says,
¢ everything has its birth from the self,

* Cf. Mundaka, p. 298; Maitri, p. 84, and comment there.

* Cf. G4, pp. 77, 109, and KZ%indogya, pp. 535, 55°-

T See p. 192, note 2.

® Cf. Giid, p. 78, and note 3 there. o

* I.e. 2 mind frce from affection and aversion, hatred, &c.
Sankara.

10 Cf. Giid, p. 113, and note 3 ; and also fsopanishad, p. 12.

" Khindogya, p. 528; and cf. G4, p. 113.



