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PREFACE.

Tae full name of this work, as may be made out from
the cotophons given at the end of the chapters and also
from the last stanza of the last chapter in it, is Sarva-
darfana-siddhanta-safigrahs, which obviously indicates it
to be an epitome of the accepted conclusions of all the
philosophic systems curvent in India at the time of its pro-
duction. Nevertheless, it appears to have been known
by the comparatively shorter title of Sarea-siddhanta-
sangraha also, as it is, for instance, found mentioned in
the Pramanattirattu * of Manavilamamauni, a well-known
religious teacher of the éri-Véisr_lavas of South India.
In" the catalogue of the Sanskrit Manuscripts in the
India Office Library in London, we find the work de-
seribed under this shorter title.  Accordingly this shorter
title has been adopted as the name of the work in this
edition. Evidently the name of the well-known Sur+a-
durSana-sangraha of Siyana Madhava is a somewhat
different abbreviation of the title Sarva-darsuna-siddhanta-
sangraha.

Five manuscripts have been used in preparing the
text for this edition of the Surva-siddhdntu-satiyraha.

#* This Tamil name of the work means that it is & collection of authorities.
Tt is in fact spah & collection, the anthorities referred to in a famouns commen-
tary on Saint Sathakopa's ‘(amil psalms known us Tirwrdymoli being therein
quoted and traced to their sources.
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One of these, marked P, is 8 palm-leaf manuscript be-
longing to the Government Oriental Manuscripts Library
here in Madras. Another, marked M, belongs to the
Oriental Library in Mysore, and was very kindly placed
at my disposal by Mr. A. Mahadéva Sastrin, the Curator
of that Library. The third, marked V, is a copy of
another original, transcribed for the Madras Government
Oriental Manuseripts Library by Mr. S. P. V. Ranga-
nithacarya, the proprietor of the Arsa Press at
Vizagapatam. The fourth, marked C, is a palm-leaf
manascript belonging to the Palace Library of H.H,
the Maharaja of Cochin; it was, through the kindness
of the Muhéraja, permitted to be placed at my disposal
for some months. The fifth, marked T, belongs to the
Travancore Palace Library ; and it became available to
me through the kindness of Mr. V. P. Madhava Row,
C.I.E., who was at the time Dewan of Travancore. Of
these, P and M form the foundation of the text printed
in this volume. Both these are full of lacuns; but it
has been fortunate that the lacuns in P could be mostly
filled up with the aid of the material found. intact in M.
In spite of its incompleteness due to the fact of its
being abruptly brought to an end with the eighth
chapter, the manuseript V proved to be of special value,
for the reason that it contains a commentary. Similarly
C ualso is incomplete, containing only the last five
chapters of the work. The manuscript T is a frag-
mentary one containing very little more than the chapters
on the Vuiséstka and the Nyaya systems.

ProfessorJ. Eggeling, who appears to beresponsible for
the description of the manuscript of the Sarva-siddhanta-
safigraha, under No. 2442, in the catalogue of the Sanskrit
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Manuseripts in the Library of the India Office in London,
has therein stated that the work is *‘ (wrongly) aseribed to
Sankaracirya.” What his reasons for this opinion are, is
not evident. lurelation toa work of this kind it is clearly
not appropriate to rely largely upon style for a proot of
its authorship. In fact in regard to the question of
authorship the evidence from style is always bound to be
of an uncertain charvacter, inasmuch as one inan’s esti-
mate of a given style need not be the sawme as that of
another man, and inasmuch as it i1s also well known
that one and the same author may write in different
styles either at the same time or at different times.
However, according to one of the readings, the twenty-
tirst and the twenty-second stanzas in thg first chapter
may well seem to throw soiwe doubt on Sankaracarya's
authorship of this work. I'hose two stanzas would run
thus in accordance with that reading :—

YaEATITGSHT AT AT |
TFNTGAT AE IFAHIVSTZAT Il
IS FgaTegEiTarag ey |
% faatr q TR A= ||

These $lokas are not very clear and cannot be quite
eacily interpreted. But the occurrence therein of the
name Sasikara and the reference to a bhasya by a Bhagavat-
péda are almost certain at the first instance to make the
reader think that probably the great Sa,ﬁkarﬁ,cﬁr_ya him-
self is mentioned by name here, and that he could not
possibly have spoken of himself as Bhagavatpida. |his
difficulty is got over, if we observe that there is another

reading Hgﬁﬂﬁﬁm in the place of SQTgf'iuﬁﬁ'a[, and that,
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in the commentary to be found in the mannseript V, this
word Suskara is interpreted to mean Siva. More-
over this same commentary gives out that the Bhagavat-
pada mentioned in this context is in fact Govinda, the
well-known preceptor of the famous éaﬁka.rﬁcérya.-
WA SAF TSR wrargsa:—this s
how the expression is explained in the ‘commentary.
In dealing with the first half of the second stanza given
above, this commentary gives as introduction—3&g

JAAFEE WG FIOH  SYEAH  WIardg e AT
Similarly in relation to the second half of the same
stanza we find the intrgduectory remark——?ﬂﬁ'@faﬂmﬁ

qmqqﬁ]’é}mlﬁaﬁarg. There is further the explanatory
remark—qEIATETHE AZTAHTET (Aol QTTOREASS
qgH TS AFARR HEATFNEY:.  According to this
commentator, therefore, Govinda, the qgury of Sankara-
carya, mnst have writtena commentaryon the Décvatakanda
and another on the Jidnakinda of the one comprehensive
Mimamsa-Sastra of twenty adhidyas. There is nothing
improbable in this, for tradition ascribes very great
learning to this Bhagavatpida Govinda. This same
guru of Sankardcirya is known to be the author, for
instance, of a work on Y3gu known as Yogaetaravali.*
Accordingly, in the light of this commentary, the two
stanzas quoted above from the &arva-siddhanta-sangraha
cannot throw any real doubt on ém’)kairicérya being its
author. On the other hand they really tend to confirm
his authorship in respect of that work.

* Vide No. 43567 in the Descriptive Catalogue of the Sanskrit Manuscripts in
Jhe Government Oriental Manuscripts Librury at Madras.
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Moreover, it is highly improbable that this com-
mentator could be ill-informed about the matter. The
beginning of this commentary runs thus :—

sferdtarg ;| sfisrwrenat Ju )
HZERRAMTR QFATITTR

AHTF TRSAGHAIEY AUF] |

FAX 9 ABRTEY FABANIET
NIEHFRANE ATIAERT F473 1)
gesaRIdaflg wNETTEad |
AvEIAqR d 7% I ||
AREGTFFA: AIANAFTRO |
TEIE IR SAed] Hisg GAa )

At the conclusion of the commentary, which, as
already pointed out, extends only up to the end of
the system of Bhatta Kumarila, we have the following
colophon :—

gfa shigivaideags - AWE= - AT adQdgrae-
Wiealul IFaeT: HH(H: ||
TEOT AIGIAT FACHENIARTATA TG Y |
kg AHCIEd AATRAL FEABFTISIIRYS ||

It comes out from these extracts that Sesa Gaovinda
is the name of the author of the commentary, that he
was the son of a certain Sesa and a disciple of Madha-
stidana Sarasvati, the author of the Advarta-siddhi, which
is a famous polemical work on Adruita-véddnta. That a
pupil of such an ardent and highly learned follower of

the teachings of Sankaracarya as Madhusiidana Sarasvati
should have been well informed about Bhagavatpéda
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Govinda’s works, and also about the Sarva-siddhanta-
sangraha being a production of Sankaricirya, appears to
me to be very much more than merely probable.

It can be made oat, I believe, that this commenta-
tor Sesa Govinda lived about 350 years ago. But it is,
evident that even before his time the Surva-siddhdnta-
sangraha was known to be the work of Sankaracarya, for
we find the already mentioned Srivaisna,va teacher, Mana-
vilamamuni, quoting passages from this work in his Pra-
manaitiratiy with the remark Hé{?{;{ﬁ-‘ﬁﬁﬁ% QTﬁ.iUﬁiB:;
and this Manavalamamuni is considered to have lived in
the concluding part of the fourteenth and the early part
of the fifteenth century of the Christian era. Thusthere
is positive evidence to show that for over five hundred
years at least the Sarva-siddhdanta-sungrahe has been
known to be the work of Sankarﬁcirya,. Moreover,
Madhava, the author of the Saiva-darSana-sangraka,
appears to have been familiar with this work, although
he does not mention it or its author by name in his
Sarva-dar§ana-sungraha. In the portions dealing with
the Oarvdka-darsana and the Buuddha-dar$ana in the
Sarva-darSana-sungraha, there are a few stanzas quoted,
which obviously belong to this Sarca-siddhanta-sangraha,
There is for instance the stanza—

AL ad) AFIMRII0E FeEAvsaq |
FredteTEiAT Sffadts ggeas: |
This forms the penultimate §lGke n the secound
chapter of the Surva-siddhinta-sangraha. In addition to

quoting this opinion of Brhaspati, as given by another,
the Sarvu-darSana-sangraha quotes also passages directly
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from some work uattributed to the same Brhaspati,
wherein the above stanza occurs with its last quarter

running as S{{EdH| Wiﬁﬁfﬂ- . In the Buuddhadarsana
portion of the Sarva-darsana-sangraha, we find the
stanza—

IRATGH FAEHFE] TG |

FOI9: FIRAT 7eT g A Ewmew:

This is found as the seventh stanza in the Yogdacdra
section of the fourth chapter of the Sarva-siddhinta-
sangraha ; and here it is, as may be easily seen, in its
proper context. From this same Y6gdcdra section the
fourth stanza again is. quoted in the Sarve-dar$ana-san-
graha. Besides these it contains the following stanza
also, which is found in the Mdadhyamika section of the
fourth chapter of the Sarva-siddhanta-sangraha :

A GIUGR FAE: ST |
oul] FETERTe fUvE: WRIAEE: 0

Here again it may well be made out that this stanza
can really be in its proper context in the latter work.
Therefore it must be somewhat hard to deny that
Madhava, the author of the Sarva-darfana-sangraha, was
evidently familiar with the Sarva-siddhanta-sangraha,
and that he looked upon its contents as being sufficiently
trustworthy to be quoted as an authority.

Another point worthy of note in connection with the
determination of the authorship of the Sarva-siddhinta-
sangraha is that it contains no account of any system of
thought which is positively known to be later in origin
than the time of Sankaracirya. On the other hand, it
caunot be difficult to see how all the systems summarised
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in the Sarva-siddldnta-satigraha must have had their

origin in days before éaﬁkaricérya. If, nevertheless,

the work is held by any one to be a forgery, that opinion

has, as it is usual in all such cases, to be based upon

some sort of alleged cunning on the part of a Hindu,
forger, who, however, unlike all the other men of his
tribe, has to be credited with the development of the
historical sense so well in him that he could not betray

his deceitful hand through chronological inconsistencies.

There is also another item of internal evidence in the
Sarva-sidahdnla-satgraha, which lends further support
to the view that Sankara acarya must really have been its
author. In the first half of the fifty-fourth stanza of the
last chapter of this work, the author, wishing to say that
the mandmaya-l:osa, or what i3 often called the mind-

sheath of the soul, is sapported by the Supreme Soul,

who is Existence-Knowledge- Bligs, mentions this Supreme

Soul by the name of Govinda. Although Govinda is one
of the well-known names of Visnu, why the Supreme
Soul should have been here designated by this particular

name of Visnu requires some explanation. The reason
for this seems to be none other than that Govinda hap-
pens to have been the name of the guru of Sankaracarya,

It is generally believed by almost all religious studeats in
India that the guru always deserves to be worshipped like .
God himself. 1n support of this there is the authority
of this oft-repeated stanza :—

ToHE TeaETa] FRAET |
ToiE Y HE A SR A4 )

The philosophy of the advaitins enables them to
actually identify the guru with God : according to them the
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gurn is not only to be honoured and worshipped like
God, but has actually to be looked upon as being nome
ollier than God Himself. We thorefore find Sunkaré-
carya giving at the heginning of his Vivékacad@mani the
following mangala-$loka :

TR G |
Mg wAFR A6 TRReEd |l

The identification of the guru with God is distinctly
obvious in this stanza; and one may very well say that in
Sankaracarya’s Bhajagdvinda-stotra also such au identi-
fication is very probably intended.. That both Madhava
and Sayapa have maintained this same attitude of divine

~identity in relation to their gurw, Vidyatirtha, is well
known to all readers of their numerous and varied works.
In proof of this the following stanza to be found at
the beginning of Sayana’s commentary on the Ryveda,
for instance, may be quoted :

aeq frafd aq1 a1 aeraisiad S |
iy qag aee fAeTdauEE. |

1t is therefore clearly intelligible why the Supreme
Soul is designated by the name of Govinda in the Sarva-
siddhanta-sangraha : and this internal proof in the work
itself is certainly such as is very well calculated toshow
that Sankardcarya must really have been its author.
When the ascribed authorship of any old work is ques-
tioned, it is not always easy to give more satisfactory
ovidence to establish that authorship than what has been
found to be possible in this case: and it is not without
value as evidence that all the manuscripts of the work
that have been utilised for this edition ascribe its
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authorship to Sankardcarya. The cumulative effect of
all that has been stated here regarding the authorship
of the Sarva-siddhanta-sangraha appears to me to make
it unnecessary to doubt that its author is the celebrated
éaﬁkarﬁsirya, himself.

Although there are here and there a few difficultly
interpretable stanzas, the work is on the whole remark-
able for its simplicity and freedom from the rancorous
spirit of heated controversy. It is worthy of note that
in the very first chapter of this work the oneness of
the Mimamsd as a $dstra—which extends over twenty
adhydyas—is distinctly recognised. Most students of
the Védanta literature in Sangkrit know that this idea
of oneness, commonly called §asiraikya, has been a point
of controversy between Advaitins and Visistadvaitins, since
the days of Ramanujicarya, who, in commenting upon the
first word in the very first aphorism in the Védanta-sitras,
uses with effect the idea of such a Sastraikya to establish
the accuracy of his own interpretation of that word. The
importance attached by Ramanujaciryz and his followers
to the idea of the Parva-mimamsi and the Uttara-
mimdzhsd being in fact one sdstra is definttely recognised
by Madhava in his Narva-darSana-sanigraha. Hence very
probably the necessities of controversy led later on to
the belief that the two Mimdasmsds were really two distinet
dastras : and attention hasalready been drawn to the fact
that Madhava has not mentioned either the Sarva-
siddhanta-sangrahe or its author by name in the Sarva-
dar$ana-satigraha, although, as we have seen, he must
have been familiar enough with the contents of the
Sarva-siddhinta-sangraha.

From the standpoint of Hindu Védantic contro-
versy, there is also another noieworthy feature in the
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Sorva-siddhanta-sangraha. In this work we are given a
Vyasa-mato. as distinguished from the Védanta-mata.
The former of these two matas is said to be based upon
the religious and philosophic teachings contained in the
Mahabharata, while the latter is declared to rest upon
Bhagavatpada Govinda’s explanation of the Védanta-siiras
held to have been composed by Vyasa. It is to this ex-
planation alone that éaflkaricirya would evidently give
the name of Védant«. Whether Krsna Dvaipayana Vyisa,
the original author of the Mahabhdrata,is alsc the real
author of the Védanta-satras is a question that need not
be raised here. Indian tradition says that Vydsa is the
author of both, and the Sarva-siddhinta-sangraha has dis-
tinctly adopted this tradition. Krsna, the son of Vasudéva
and Devaki, evidently claimed to have been the ¢ Maker
of the Védanta, as it comes out from a statement in the

Bhagavadgiti—agFaEEaaad 189 (XV. 15). What
this means also need not be discussed here. Similarly we
may ignore the perplexing personality of Badariyana as
being either the same as, or another than, the traditionally
accepted author of the Vedanta-sairus. If for the time
being we agree with the Narva-siddhanta-savgrahae, we
have to distinguish between a Bhdrata-mata of Vyasa
and a Satra-mate of Vyasa. Naturally then the question
arises——whether one and the same Vyasa did really teach
two distinet matas. In this connection one is reminded
of Dr. G. Thibaut’s view that Sankardcarya’s interpreta-
tion of the Véddta-sitras is different from what they were
meant to teach by the Sutra-kara himself. Dr. Thibaut
has declared that “ the philosophy of Sankara would on the
whole stand nearer to the teaching of the Upanisads than
the Sitras of Badarayana.” I know that thereare many
who will strongly object to the implication here that the
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teachings of the Sitras cf Bidarayana are different from the
teachings of the Upanisads. Whether Badarayana faith-
fully interprets the ITpanisads ix indeed a very legitimate
investigation to undertake. But it is clear enough that
the aim of Badariayana was evidently the harmonisa-.
tion of the teachings of the Mahabhgr«ta with the teach-
ings of the Upanisads: and even so it cannot be held to be
incontrovertible to say that he did not understand pro-
perly the teachings of the Upanisads. That therse is not
even that amount of definiteness about the teachings of the
Upunisads, as there is about the Védantic teachings given
in the Bhaguvadyild and in the Malabhdrava, is granted
by many. It is therefore no wonder that Sankaracarya’s
interpretation of the teachings of the Upanisuds appears
to certain competent scholars to be noticeably different
from Badarayana’s intevpretation of those same teachs
ings. Sankaricirys himself says about the end of
his short introduction in the Bhisya a1y IEay: adgt

IFAAT qul ggNEa] URASAAEE ARG ; and
this sentence is certainly capable of making it appear
that the aim of Sankaracirya was to try to evolve what
he himself took to be the teachings of the [punisads out
of the Védanta-sitras of Bidardyana—that is, to put into
the Siatras what he himself understood to be the teachings
of the Upanisuds. Even orthodox Adsaitins seem to
accept this view in a general sort of way, and there is a
stanza attributed to Madhusiidana Sarasvati which gives
a notably clever expression to it. The stanza is—

T i@ & saraagryad

q%qgq §IT(U at T |
faaria & derfaifasd
§ QTR A GeatEy_
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It is evident from this that it is granted by some Advaiting
themselves that the Védanta-sitras of Vyadsa are not
responsible for the whole of the philosophy of Sankara-
carya: and one need not therefore be surprised when
one sees them occasionally making a distinction between
the satra-kira-mata and the Uhasya-kira-mate. The
distinction between a Vyasa-mata and a Véddnta-mata, as
prought out in the Swrva-siddhinta-satigraha, is thus
clearly confirmatory of the position of Dr. Thibaut in
regard to what kind of Védanta it is that is really repre-
sented by the Védanta-siitras. —Ashe maintains, the whole
question here is indeed one of interpretation. What the
philosophy of the Upanisads is, is itself dependent upon
interpretation, which again is; inits turn, dependent upon
the interpreter’s religious and philosophical predilections.
What that Védanta is, which was intended by Badarayana
to be taught by means of his Satras, is also dependent upon
interpretation, although the interpreter’s predilections
cannot naturally have here quite as much scope for their
manifestation as in the work of outlining” the philosophy
of the Upanisads.

Such are some of the points which the Sarva-siddhinta-
sanigraha brings to notice. In afew places the translation
has had to be more orless tentative, although the readings
adopted in the body of the work have been chosen with
considerable care. On the whole the transiation is made
to be as near to the original as possible, words and
expressions introduced either for the sake of idiom or
for the sake of clearness being invariably enclosed within
brackets. This being the very first edition of the work
as a whole, I am led to believe that scholars will not

judge its shortcomings too severely, particularly because
b
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I feel that the work cannot fail to be of some interest
to them. It only remains for me to express my thanks
to all those who have helped me in connection with the
publication of this work and its English translation. My
thanks are particularly due to Pandits Vankats§vara
Sastrin and Sathakopacarya of the Government Oriental
Manuscripts Library at = Madras, and to Mr, M. B.
Varadarajaiyangar, B.A., B.L., of Bangalore, and Mr. K.
Krepaswimi Aiyangir, B.a., of the Madras Christian

College.

MADEAS, M. RANGACARYA.
18th June 19Q5.



SARVA-SIDDHANTA-SANGRAHA.

CHAPTER 1.

INTRODUCTORY.

1. (To that Being , who is variously understood by various
philosophical controversialists in all (their several) systems of
philosophy—to that same Being, who is indeed the one only
Brahman to be realised in the Véddnta, we offer our worship.

2. The auxiliary limbs (Angas of the Védas), the secondary
limbs ( Updrgas thereof), and the supplementary Védas (Upavédas)
are all helpful to the Vidus themselves. They form the sources of
knowledge regarding duty (dkarma), wealth (artka), desire (kama),
and final deliverance (nokga); and are {ourteen in number.

3. The auxiliary limbs of the Védas are the following six, vi.,
the science of accent and phounetics ($iksa), grammar (rydkarana),
stymology and interprotation (nirukia), astronomy (jy6tisa), ritual
code (kalpa), and also prosody (chandovicsts).

4. The secondary limbs (of the Pédas) are the following four,
viz., Mimdrasd, Nydyasistra (the science of reasoning), the Purdnas,
and the Smrtis: these are in fact (the indirectly conneeted) outer
limbs of the Védas.

5. The supplementary Védas are of four kinds: and they are
Ayurvéda (science of medicine), Arthavéda (science of wealth and
government), Dhanurvzdo (archery and the science of war), and
Gandharvavéda (the science and art of music).

6. Siksd (or the science of accent and phonetics) teaches
clearly the distinctive characteristics of Feédic pronunciation.
Grammar gives out the characteristics of words and their combi-

nations,
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7. The science of etymology and interpretation clearly teaches
the derivations of the words to be found in them (¢.e., in the Védas).
The science of astronomy mentions here (in relation to the Védas)
the prescribed times for the performance of the: (various) rites
enjoined in the Védas.

8. The ritual code gives out the details of procedure in relation
to (these) rites. Similarly the science of prosody (chanddviciti)
teaches the number of the matrds (moras) and syllables (to be
contained in the various kinds of metrical stanzas).

9. The Mimdisd is devuted to the enquiry into the meaning
and aim of all the VéJas. The aphorisms of Nyaya (the science
of reasoning) deal with the characteristics of pramdna (an
authoritative soarce of knowledge) and such other things.

10. 'The Purdanis supplement and amplify (the Védas with)
such VZilic topics as belong to lost recensions of the Védas; and in
‘the form of stories rclating to great men, they (i.e., the Purdnas)
urge on the pursuit of the true aims of life.

1. The Dharma-idstra regulates, by means of the classi-
fication of right and wrong deeds as appertaining to the various
olasses of people and (their) stages of life, the duties to be performed
(by all) inlife, and deserves to be accepted und acted npon (by all).

12. By means of the sections relating to the causes (of
diseases), to their symptoms and remedial medicines (respectively),
tho Avyurvéda points out what makes for length of life and for
health : and accordingly it teaches all (persons) what they have
to do (in order to live well).

13-14. The Arthavéda (the science of wealth and govern-
ment) is devoted to (the study and examination of) that happiness
which is consequent upon the (proper) distribution of food, drink,
and such other things (among people). Among other things, by
making available the daksind (i.e., the fec or any other gift to be
given to officl.ting priests and others in sacrifices), the @jya (i.e.,
the clarified puiter to be used in sacrifices), the purddd:a (an oblation
in the furm of a cake made of ground rice cooked in an earthen
dishj, and the caru (an oblation of rice or barley hoiled in milk
and sprinkled over with ghee, stc.), as well as by safeguarding
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them (from loes and destruction), it (vwiz., the Arfharvéda) is
suited to bring about the fruition of those aims of life which
make ap the (well-known) ecllectin of the four (well-known
things). Here (in this world) the Dhanurvéda leads to the
overthrow of encmies,

15. The emplovment of the seven notes of the gamut is in
fact associated with both the Sdma-véla and the Gdndhaiva-
véda (music); anl the combina*ion of sccular notes (us taught
in the latter) is helpful to that of the Védic notes.

16-17. Thus it comes out that the (ahove-mentioned) limbs
and secondary himbs (of the Védas), as well as the supplementary
Védas, ave all auxiliary and sab rdinate to the Veédes themselves.
Of these fourteen brauches of knowledge, the Mindiisg alone is
the greatest. It cousists of twenty ehaptors and is divided into
two parts in accordance with the subjoct-matter dealt with thorein.
The Purva-nimdisd d als with the subject of karma (or ritualistic
works) and extends over twelve chapters

18. The satras (or aphorisms) relating to this ( Paroa-mimdinsd)
have been composed by Jahuini.. The commentary (thereon) is the
work of Sabara. The Mimd.jisaedrtika is the work of Bhatta, as it
has indeed been composed by the great teacher (Kumarila) Bhatta.

19. The teacher Frabhakara. though his (se, Kumarila
Bhatta's) disciple. establishel on a slight difference of views a
different school (of Pirsa-mimd.iisd) from that of Sabara; and
this is known as the Pra@badkara school.

20, The Uttara-nzmdiwsd on the other hand consists of eigh?
chapters; and it is also divided into two paris ander the head
dealing (respectively) with deities and with the wisdom (of trt
philosophy). Both these divisions of the Uttura-mimamsd has
alike had their s#/ras (aphorisms) compased by Vyisa.

21. In the first four chapters here (in the Uttara-mimdaisa;
the deities referred to in the mantras are (given as) described by
Sankarsana. For this reason it is cailed Dévatd-kdpda (i.e., the
part dealing with the duities).

22. A commentary {thereon) in four chapters has been com-

posed by the venerable teacher. The explanatory commentary
*
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which he produced in relation to that (other part of the Utfara-
mimdined) is spoken of as Veédinta

23. Aksapada (or Gotama), Kanada, and Kapila, and Jaimini,
Vyasa, and Patanjali—these authors of (philosophie) aphorisma
are (all) believers in the Védas.

24. Brhaspati and the Arhata (Jina) and the Buddha are all
opposed to the (religious) path of the Védas.

In view of the (varying) fitness of individuals, all these have
become expounders of authoritative systems (of religion and
philosophy).

25. The Bauddhas, the Lékayatas (or the followers of
Brhaspati) and the .Jaénas hold it as an established conelusion
that the Védes are not authoritative. They have to be refuted
by means of logical reasoning by all those who maintain the
aunthoritativeness of the Védas.

Thus ends the first chapter—the Introductory one—in the
Sarva-darsana-sidihanta-sangrahe  composed by the venerable
Sankaricarya.
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CHAPTER I1I.

THE SYSTEM OF THY LOKAYATIKAS.

1. According to the doctrine of the Lokdyatikas, the ultimate
principles are merely the four elements, viz., earth, water, fire,
and air, and there is 10thing else.

2. Whatever is arrived at by 1means of direct perception, that
alone exists. That which is not perceivable is non-existent, for
the (very) reason that it is not perceived. And even those, who
maintain the (real existence of) adrste (the unperceivable), do
not say that what has not been perceived has been perceived.

3. If what is rarely seen here and there is taken to be the
unperceivable, how can they (really) call it as the unperceivable
How can that, which is always unseen, like the (ever unseen) horns
of a hare, and other ~uch things, be what is really existent ¥

4. In consequence of (the existence of) pleasure and pain,
merit and demerit should oot be here (in this connection) postulated
by others. A man teels pleasure or pain by nature, and there is
no other cause (for it).

5. Who colours wonderfully the peacocks, or who makes the
cuckoos coo so well” There is in respect of these (things) no
cause other than nature

6. The agtman (or self) is the hody itsclf, which is characterised
by such attributes as are implied in the expressions—‘T am stout’,
‘Iam young’, ‘L am old’,*I am an adult’, etc. It is nothing
else which is distinet from that (body).

7. That intelligence, which is found to be embodied in the
(various) medified forms consisting of the non-intelligent ole-
ments—{that) is produced in the same way in which red colour
is produced from the cumbination of betel, areca-nut and lime.

8. Higher than tuis world there is none. There is no svurye
(or celestial world of enjoyment) and no hell. The world of
Siva and other wuch (worlds) are all inveuted by those who are
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(followers of) other (systems of thought) than (what is followed by)
ourselves and are (therefore) ignorant impostors.

9. The enjoyment of svarga consists in partaking of sweet food
here, in enjoying the company of damsels of sixteen years of age,
and also in enjoying the pleasures that are derivable from the use
of fine clothes, swoet scents, flower gariands, sandal, and such
other things (of delicions luxury).

10. The experience of (the miseries of) hell consists (only) in
the pain caused by enemies, by injurious weapons, by diseases aad
other causes of suffering. The final beatitude of moksa is, however,
death (itself); aud that consists in the cessation of (breath, the
principal vital air.

11, Therefore it is not proper ou the part of a wise man to
take (any) trouble on accouut of this (final beatitude). It is only
a fool that becomes thin and worn out to dryness by performing
peuances, and by fasting, cte.

12—15%. Chastity and other sach (eunning) conventions have
been invented by clever weaklings.  Gifts of gold and of lands,
etc., the enjoying of sweet dinners oninvitation, are all tho devices
of persous who are poor and have stomachs that are (ever) loan
with hunger,  With respect to temples, houses for the distribution
of drinking wurter to travellers, tanks, wells, pleasure-gardens, and
other such devizes—only travellers prawse them daily, (but) not
others. The ritual of Agnikitra, the three Védas, the (ascotic’s)
triple staff, tho s nearing of one’s self with ashes are all (merely)
means of livelihood to those who are .iestitute of intelligence and
energy : so opines Brhaspati.

By adopting only thosc means which are seen (to be practical)
such as agriculture, the tending of ca‘tle, trade, polities and
administration, ete., & wise man should always (endeavour to)
!enjoy pleasures (here) in this world.

Thus ends the second chapter, known as the system of the
Lokayatikas, in the Sarva-darsana-siddhanta-sungraha composed
by the venerable Sainkaricarya.
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CHAPTER IIL

THE SYSTEM OF THE ARHATAS OR JAINAS.

1. The doctrine »f the Lokdyatilas is liable to be objected
to by all (other) philosophical controversialists. Now the
Jaina, by (enunciating) his own doctrine, refutes their doetrine
(thus).

2. T'he heat of fire, the cold of water, the sweet sound of
the cuckoos, and such other things happeu to be (due to) the
invariable nature (of those things); aud (they) are not anythiag
else.

3. Pleasure and }ain, which are transient, cannot be considered
to constitute the nature of the -@fman (sclf). 1By means of
these two (viz., pleasire and pain), nerit and demerit are deter-
mived to be the self’- w/rsfa (or invisible results of werks done in
former states of re-inzarnation).

4. The fault (in reasoning) pointed out by you (the Lokayatika),
to the effect that, if what is unscen is in any way taken to be seen,
then the unseen ceass to be the unseen, does not affect me (the
Jaina), inasmuch as that (unsecn) is established for me by means
of the seripture.

5. And surely the interence of fire from smoke has been
approved of by you also, who, on seeing the smoke, run near (to
where it is) for the j.urpose of getting at the invisible fire.

6. Those persons who take their stand oo the scriptures of the
Jainas, come to koow clearly (bath) the seen and the unseen
by such means as perceytion, inference, and scripture.

7. Human beings are of three kinds, namely, the perfected
beings, the beings in {mundane) bondage, and the sufferers in
hell. Some are (by their own nature) the. highest of perfected
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beings, (while) others (become so) with the aid of mantras (mystie
magical formulas) and the power of sovereign herbs.

8. To any one in this world, who has adopted renunciation,
freedom from (mundane) bondage results through the united
operation of knowledge and works in the manner taught by the
(great) spiritual preceptor.

9. Bondage in the case of the Arhatas is that obstructive
veil covering the knowledge of all things, which is (in the case
of all of them) produced by the hodies acquired by them in
consequence of (their) karmas (or the impressed effects of actions
done in previous states of re-incarnation). And final liberation
consists in the souls having no (such) veil of obstruction.

10. All bodies, with their organs (of sense, etc.) are made up
of ultimate atoms, otherwise known as pudgalas, which follow
(in the wake of) the merit and demerit (of beings).

L1. The selves, which exist in the cages consisting of the bodies
of creatures, beginning with worms and insects and ending with
elephants, are of the size of their respective bodies; and they are
attached to their bodies by reason of (their) ignorance.

12, In regard to the body, which is itself an obstructive cover-
ing for the gtman, there need not be any other covering such as a
cloth, ete. ; for, if such (a covering) is admitted (to be required),
then in regard to this also (another covering will have to be
admitted) ;- and there will thus result the logical fallacy of a
regressus i infinitum.

13. The ydgins (or the true seers of the self) do not cause
pain to (any being in) the wholo collection of living beings, in
thought, ox word, or deed; (they) assuredly move about as sky-
olad (or naked) persons leading the life of celibacy.

14. They (carry) the feathers of peacocks in -their hands, and
are noeomplished in adopting the various postures (prescribed for
y6gic meditation), such as the ‘ posture of the hero’, ete. They
eat out of the ‘vessels’ consisting of (their own) hands, and have
their hairs out, and are engaged in silent meditation.

15-154. Lhese sages are frec from stains and are pure, and
(are able to) destroy the multitude of sins appertaining to
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those who bow wuntc them in reverence. That Omniscient
Spiritual Teacher of the world, who is the bestower of the fruite
of (even) their mantras, and is established as an authority on the
road to final freedom—1e is (certainly) worthy of being faithfully
followed by all.

Thus ends the third chapter, known as the system of the
Arhatas (or Jainas), in the Sarva-darsena-siddhanta-satgrapa
composed by the venerable Sankaracarya.
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CHAPTER 1V.

THE SYSTEMS OF THE B4UDDHAS.

I

Tue Svstem ov rae Madhyamikas,

1. Now the Bawddkas unliesitatingly diseard the system pro-
mulgated even by the spiritual teacher of the Jainas, just as (they
themselves discard) the doetrine of the Lokdyatas.

2. By reason of the difference in views among the four
(classes of the followers of Buldha), the scriptures of the Bauddhas
are of four kinds; and they impel (men) to live (their lives) thus
or thus, according to their (particular) fitness and gualifications.

3 What is known as ‘intellect’ ix indeed ¢ econsciousness ’
itself. It is not cousidered to he an internal instrument (of the
mind), because (the expressions)—* Ho is aware’ and ¢ He under-
stands —ure (generally) used as if they are synonymous.

4. For three out of the (four) schools of Bauddhas, the under-
standing exists undisputedly (as a reality). In (the view of) only
two of them, external ohjects oxist (in reality). There is difference
of opinion (among all of them) in respect of other things: and
that is as follows.

5. That Bauddha, who is a Vaibhdsika, declares that external
objects are established through direct perception. But the
Sautrantika (Buddhist) says that external objects are (merely)
such (things) as are inferred from the forms of consciousness.

6. The Yogydcara (Buddhist) says that only consciousness is
(real) here, and that nothing else (is real).

And the Madhyamike (Buddhist) disputant says that in fact
even conseiousness does not exist (as a reality).

7. The Midlyamikas consider that the ultimate principle is
not existent, nor non-existent, nor existent-and-non-existent, nor
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(anything else which is) different from both (the existent and the
non-existent), and that it is (thus) outside the scope of (all these)
four (possible) alternatives.

8. Whatever is non-existent, that cannot be produced by any
cause, as, for instance. the (absolutely non-existent) horns of a hare
(eannot at all be produced). If origination is admitted to be
desirable in the case of what is (really) existent, then (in fact
origination) produces only) that which has been already produced.

8. 1t is impossible for one {and the same) thing to be both an
entity and a non-entity. Nor does it stand 1o reason (to hold)
that one (and the san.e) thing is distinet from (both) reality and
unreality.

10-11. Therefore it is proved that the ultimate priveiple is
such nothinguess as is outside the scope of the four alternatives
(above set forth). 1f, in the enquiry whether or not the generie
configurations of things are different from the individuals charac-
terised by those genesic coufigurations, it be admitted that they
are different, then thuse (generic configurations) have to be appre-
hended separately from the individuals, like the toes (for examyple,
which are separately p: recived in the body which is their possessor).
That individuality which is self-evidently well established is
(indeed) what belongs to the ultimate atoms.

12. The characteristics of 'ultimmate atoms have to be deseribed
by the Vaisesikas and others (like them). By (the atoms) having
to come together at vice in sixes, there would srise in relation to
the ultimate atomn the character (of its) being made up of six parts
(or aspects).

18—16. If, however, (all the) six atoms happen to occupy
the same space, a collection (of atoms) has to be of the same measure
{in volume) as a (singie) atom. ‘

Are generic characteristics, such as DBrahminhood, produced
by the study of the Vélas, or are they produced by means of
(certain prescribed) sacraments, or by both (these means together) ?
This is all inappropriate. If it be by meaus of the study of
the 1édas that Brabmint ood resulls, then a Sidra, who, having
gone to another proviice, learns the Védas well (there), may also
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acquire Brahminhood. And here, in this world, no Brahmin is
to be seen, who has (undergone) all the (required) sacraments,
inasmuch asthe sacraments prescribed for a Brahmin are in fact
forty (in number). If one who has {undergone only) one sacra-
ment might be a Brahmin, then all men would become Brahmins.

17-174. When it is (thus) demonstrated that there are not at
all such things as constitute generic and specific configurations of
charaoteristics, the principle of consciousness also ceases altogether
to exist, since there arises as a consequence the (utter) absence
of (all) objects that are to be known.

Such is the discussion conducted by the Mdadlyamikas them-
selves in relation to (their own) nltimate principle of nothingness.

Thus ends the system of the Madhyamikas.

II.

Tur SysTeM oF THE Yogdedras.

L. The VYégydedira, who maintains that consciousness exists
quite independently (cf the existence or otherwise of external
objects), refutes the theorv of nothingness stated thus by the
nihilist Madhyamika.

2. If all is mere nothingness as mentioned by you, then (youx)
nothing itself has to be the criterion of truth to you. Herce
you cannot appropriately have any right of discussion with others
(who hold something other than nothing to be such a criterion).

3. How do you then undertake to prove your own position and
to disprove similarly the adversary’s position? And why do you
not here (in this case) argue, (as you well may), to the contrary ?

4 What is of the nature of consciousness is indeed indivisible;
but by those, whose vision is confused, it is seen to be, as it were,
differentiated into the perceived object, the perceiving subject,
and (then) the perception (itself).

5, The means of knowledge, the object of knowledge, and the
resulting (knowledge), &c., have (all) been, in accordance with
the (current) views regarding (the nature of) knowledge, stated
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(to be different and separate in ohuracter). 'The ultimate truth
also will be expounded, when (in fact) there arise qualified persons
(to grasp it).

6. Indeed, there exists in reality (only) one thing, and that
is of the nature of the intelligent principle of consciousness.
And (its) oneness is not destroyed in consequence of the varied
character of (its) manifestations.

7. In regard to on~ and the same body of a fine young woman,
a religious ascetic, an amorous man, and a dog have (respectively)
threo different views, to the effect that it is a (mere) carcase, a:
heloved mistress, and a thing fit to feed upon.

8. TIf, nevertheless, that young woman (happens to be) only
one, similarly is the ultimate principle of consciousness (only one)
to us. Whatever elsc (is postulated) other than that, such as the
(configurations of) generie characteristics, etc.,—yon may (freely)
disprove (all) that.

9, Therefore consciousness, which is (flecting and) momentary,
and is (at the same time) wrongly differentiated in three ways by
deluded persons -(that) alone is held in honour (as the one
reality) by those, who have come to know (this) self-luminous

principle, and are desirous of obtaining the salvation of final
deliverance.

Thus ends the system of the Ydgdedras.

III.

THE SYSTEM OF THE Sautraniikas,

1. Consciousness alone has here (in this system) been
postulated by the clever Yégacira. There can be no perception
without an object of perception- Therefore, according to us,
external objects also exist (in reality ).

2. According to the view of the Sautrantikas, external objects are
always inferred (to exist) by means of those differences (in peroep-
tion) which consist of (many) wonderful varieties in forms of
consciousness, such as blue, yellow, and so on.
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3. The eye and the other (organs of sense) finally lose them-
selves in (apprehending) the five things, such as colour, ete. To
him (the Swufrantike), there is no sixth sense that apprehends
what is external.

4. Ttis (surcly) appropriate (ennugh} that you (first) postula‘e
(the ultimate atom) to consis’ of six parts (or aspects), and then
(give out) a refutation of the (atomic character of the) atom. Even
according to that sams (proesss of reasoning), if there be no
external object, (then) therc can be no perceptive knowledge
(of objects).

6. The element (known as) dkdsa is declared by us (the
Sautrintikas) to be (the same as) the ultimate atom. It has to
be merely a notion, and is nct considered to be anything else.

6. All things are mowmentary (in point of existence), and are
the resnlt of the (varied)display of the forms of consciousness.
Even those entities, which aie (eapable of being described definitely
as) such and such, —(even they) are always inferred from the
forms (of consciousness).

7. In our view, even thongh there is momentariness (in rela-
tion to things perceived), there is certainly (in eonsequence) no
contradiction in (the fact of; their being objects of percep-
tion ; for,to be an (external-object (ef perception’ is to possess the
character of such a cause, as is capable of bestowing a form upon
consciousness.

'Thus ends the system of the Sautrantikas.

IV.
Tae SysreM oF THE Vaibhdsikas.

1. There is, in the theory of the Vaibhdsikus, a slight difference
from the theory of the Saufrantikas. External objects are
{generally proved to exist) by means of direct perception; but
it is only here and there that they have to be (known) through
inference,
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2. Ttisonly the ultimate atoms, gathered together by thousands
in accordance with their special capacity to be in front or behind,
that exist (for us} as the massive expanse of exterual objects.

3. Unly at a distance does {a person) see a forest ; but on going
near it, he sees no forest anywhere apart from (seeing) the creepers
and the trees.

4. The clay comes to have the eharacteristics of the pot. But
the pots (come to have) the characteristics of the potsherds, and
the potsherds become (reduced into the state of) powdered parti-
cles; and these (particles are finally reducted to) the condition
of atoms.

5. Among all the four (schools of the) Dauddhas there is
unanimity, in so far as the determination (of the nature) of the
inner principle of the ego is concerned.  They are in dispute with
oue another in couseqaence of (their) difference in view in regard
to (the outer world of) common phenomenal exgperience.

6-7. The Banddhs are those who take their stand on the
buddhi (the intelligent principle of consciousness). The function of
(this) conscioasuess is cousidercd to be of two kinds, viz., the
cognitional and tno i on-cognitional,  Of these, they understand
the cognitional (consciousness) to be the means here for the correct
apprehension of - truth. But the other (non-cognitional con-
soiousness), which is «dlependent upon a fundamental wou-discern-
ment, is evolved out «f the skandhas, the dyatanas, aud the dkhatus
(or material components of the body), and is (as such) the source
of nescience and does not form an authoritative criterion of truth,

8—10. According to all the Bauddhas, the whole collection of
extended objects is (as it were) the body that constitutes the
world ; here there are five skondhas and twelve dyatannrs and
similarly eighteen dhitus. The meaning of the word skandha is a
-group’, and (it) indicates an aggregation of each of (what are
called) jiidna, samskdr:, sainjfid, and also védand and 2%pa. Here
it is only a series of jfidnus (or s'ates of conscicusness) which
is called eijfi@na-skancha (or consciousness-collection).

11-12. The aggregute of the innate impressions (of merit
and demerit due to karma) is what is called samskdra-skandha
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(or impress-collection); and védand-skandha (or the affection-
aggregate) is stated to consist of those states of consciousness which
constitute pleasure and pain, ete., as well as of that (stats of
consciousness) which constitates desire. The sariyfig-skandha (or
the symbol-aggregate) is (made up of) what happens to be ¢ name’.
The rizpa-skandha (or perception-aggregate) here is the colleotion
of (all perceivable) embodied heings.

13—15. Pillars, pots, ete., which are all aggregates of em-
bodied things, are made up of atoms.

(The qualities of) solidity, shape, eto., belong to (the element
of) earth; and fluidity, etc., belong to (the element of) water.
Heat belongs to the element of light, and cold to the element of
air. From the putting together of colour, smell, taste, and heat,
as (they) appertain to these four elements (above-mentioned),
the earth, etc., are produced; and they are all aggregates of
ultimate atoms.

The ear, the skin, the eyes, the tongue, and the nose are the
five organs of knowledge.

16. (The organ of) speech, the feet, the hands, the anus, ete.,
are known as the five organs of action. The consciousness
which is embodied in a collection (of atoms) is inteliigence ; and
the manas is (its peculiar) imstrument (for experiencing pain,
pleasure, etc.).

17. (What is here taken as) the body, which is the same as
the world, is, through deluded vision, imagined to be (of a) five-
fold (composition), consisting of name, class (or genus), quality,
substance, and action.

18--19. The criterion of truth as defined in the scriptures of
the Bauddhas is held to be of two kinds. That is direct perception
(properly}, which is free from super-imposition and is undeluded.
The super-imposition (here thought of) is, however, of five kinds,
consisting of name, class, quality, substance, and action (respec-
tively). Here (according to the Bauddhas), the nature of logical
inference consists in (arriving at, the knowledge of what is
characterised by the sign by means of the direct perception of
(merely) the sign (itself).
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20. Ignorance, whioh is of four kinds, is removed by means of
these two criteria of truth (perception and inference). When
(this) fourfold ignorance is destroyed, then the basic ignorance
(relating t5 the common phenomenal apprehension of the universe)
dgparts (as well).

21. When (this) lusic ignorance ceases to be, (then) there
arises a continuouns flow of faunltless states of consciousness; and
final deliverance is declared by the sage Buddha to be nothing
other than (snch a flow ofy faultless states of consciouaness.

22. O ye, who are desirous of (attaining) true knowledge, listens
to that supreme wisdoi, which is free from the defects nssociated
with birth, continuance and death, (that wisdom) which tears
to the roots all attachnients (giving rise to the bondage of karma)
and is produced through (the living of) such (a life of) yiga as is
characterised by the giving up of (all) likes and dislikes— (listen
to that) supreme wisdom which is neither correlated to existence
nor to non-existence, (to that) which is free from all intrinsie
duality and is unequalled, (to that) which is pure like the
firmament (on high) and is the source of (all) wealth—(listen
to that).

23. The Divine Lord, who has been declared (to exist) by
the Vaissikas and others, whose aim is (merely to indulge in)
excessive flattery, is 1ot admitted by us. Now, He is disproved
(by us thus).

24. He who knows the truth regarding what is (morally)
worthy of acceptance and what worthy of rejection, and also
kitows the means for the attainment of final deliverance, he alone
is our authority, (bit) not that Omniscient DBeing who is
mentioned by you.

25. A man may ‘sec’ things at a distance, or he may not.
He may very well ‘see’ the truth he wishes (to see). If he
who can see far is to be (our) authority, then we (may as well)
worship eagles (which are known to be able to see very far).

26. Ts there any one who knows the number of ants, ete., in a
country ? The creatorship of all things, which is declared by you
to belong to the Divine Lord, is not (logically) maintainable.

2
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27. Tf He be the agent in relation to (the production of) all
things, then He leads men to the practice of unrighteousness
(also). (Thus) urging men to do what is improper, how can He
lead them to do (only) that which is proper ?

28. In relation to him who is bad, indifference should be the
proper attitude to be mantained by those who are good. (Surely)
it is not a good deed on the part of the good to put salt into a
cut wound.

29. If the Divine Tiord Himself is the authoritative producer
of all (your) religious scriptures, how can His language, wherein
the former part is contradicted by the latter, prove anthoritative P

30. If He induces men to do only that which is virtuous, then
He becomes the promulgator of only one (kind of) seripture.
How (then) can the creatorship of all things be predicated of
Him who is (thus) effective (only) in part ?

31. Does the TLord ecreate the world with some profitable
object in view, or (does ¥le do it) without any such (object)? If
He desires (any advantage to Himself), then He is imperfect. 1f
He does not, He need not take up the work {of creation) at all.

32. Does your *Lord’, like a deluded fool, undertake to do
that which is profitless? What (for instance) is the use of
making the excreta, ete, of sheep, ete., round (in shape) ?

33. If His activity (in relation to creation) be for mere diver-
sion, then does He play likea child ? To Him who plays always
(thus), pain alone turns out to be the (ultimate) result in abundance.

34. This ignorant creature (man) is powerless in regard to his
own pleasures and pains. Being (unavoidably) impelled by the
Lord, he may go either to paradise or to hell.

35. In the hell, which is full of suffering, living creatures are
alas! torn away (as it were) from their lives by means of the heat
of red hot iron, ete., by the Lord, who is desirous of enjoying just
a little pleasure of diversion (thus).

36. If He is able to bestow boons (freely), He may bestow
(the boon of) paradise on one who commits such (offences) as
the killing of a Brahmin, and bestow hell on one who performs
the soma sacrifice.



CHAPTER IV—THE SYSTEMS OF THEK BAUDDHAS. 19

37. If He bestows yifts according to the karmas (of individuals),
then all men may (well) be Lords (like Him). Being devoid of
freedom in the matter of bestowing gifts, how is He to be called
the Lord of all?

38. The Omniscient Lord, who is accepted by the Naiydyikas
and others, is (apt to te) refuted thns. Heunce the sage Buddha,
who alone knows what is (morally) worthy of adoption and what
worthy of rejection, hasto be accepted {(by all as a true teacher and
guide).

39. One should offer worship to the sanctuary. (W orship of)
the sanctuary and other (such) duties, preseribed in the scriptures
promulgated by the Buddha, have (all) to be performed ; but not
sacrifices, ete., which wrc taught in the Védas and other (allied)
scriptures.

40. The Bauddhas, begiuning with the Vaibhasikas, take their
stand (respectively) o1 action, on divinity, on (the practice of)
meditation and menta! concentration (ydga), and on nothingness.
They (the Bauddhas) are only (of) four (kinds).

Thus ends the system of the Vaibhdsikas, among the doctrines
adopted by the Bauddl 1s.

The theories of the Lokayatas, Arkatas, Madkyamikas, Yoga-
caras, Sautrantikas an: Vaiblasikas—which are six in number—

are now eoncluded here.

Thus ends the fourth chapter, known as the theory of the
Bauddhas in the Sarv duriana-siddhanta-sangraha composed by
the venerable Sankaracirya.
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CHAPTER V.,

THE SYSTEM OF THE VAISESIKAS,

1. Now, the Vai¢ésika, who upholds the teachings of the Védas,
refutes (the position of) the Bauddhas, the Lokdyatikas and the
Arhatas, who are all atheistic and outside the pale of the Védas.

2. The Pauddhas and the others, who have strayed away
from the path of the Fédas, are worthy of honour (only) in
(those other systems (of theirs).  Those worthy persons do not,
however, constitute Brahmins.

3. Therefore, the Bauddhas and the others, through (their)
reproach of the Védes and the Brahmins, proclaim always and
everywhere (their own) pitiable self-deception.

+. The Veédas alone constitute (as revealed scripture) the
authoritative criterion of truth, because they have been produced by
the Lord of all. According to the logic of elimination, He alone
is to the individual souls the giver of the fruits of (their) works.

5. The individual souls, or' (their) works, or prakrii (nature),
or the ultimate atoms arc mone of them capable of bestowing
here (in this world) the fruits of works on individual souls.

6. If individwal souls be themselves capable of obtaining
the fruits of works, then let them, being such as are (naturally)
devoted to their own happiness, prevent by means of (their own)
efforts the unwished-for miseries (that often befall them).

7. Works (karmas) are here incapable of bestowing their own
fruits on 1individual souls; because they (the works) are non-
intelligent, and so have no access to (the power to bestow) svarga
and other such regions as are (won as) the fruit of works.

8. Owing toits being non-intelligent, it is impossible for the
prakrti (also) to be the giver of the fruits (of karma). The
ultimate atoms, whioh (too) are non-intelligent, are unable to give
(to any one) the fruits (of karma).
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9. Time also is non-intelligent, and so it surely cannot bestow
on them (the individual souls) the fruits of their karma.
Therefore (some) other Being, who is different from all these,
happens to he the giver of the fruits (of karma).

10. And such a Beiug, knowing as He does all the various
living creatures and the places wherein they reside, has to be
admitted to be the Omniscient One. (But) those others, whom
the Bauddhas and othirs approve of, canuot be (so accepted).

11. He who does 1ot know all the living beings in the world,
but only knows what (in life) is (morally) worthy of acceptance
and what worthy of rejection, and has (therefore) the scope (of his
knowledge) limited—ihe) is not different from such as are like
ourselves and is not (hence) omuiseient.

12. On knowing ‘the truth of) that one part of the Védas,
which teaches about the production of (the visible) showers of rain
by means of the sacrifice known as a2 isti, it becomes necessary
to place faith in those invisible things (known as) svarga (paradise)
and apavarga (the final bliss of soul-deliverance).

13. In determining (thetruth regarding) the unseen (resalts of
Védic works), the shower of rain declared (to be produced) by (the
performance of) that sacrifice, which is known as Kariristi, has to
be noted. The attainment of sons and cattle from the perform-
ance of the sacrifice known as Cifra and other such sacrifices
has (also) to be noted in determining (the truth of) the unseen
results (of Védic works).

14-15. In relation to (tho items of) time specified in astro-
nomy, the proof ther=of is in the (timely occurrence of the) eclipse.
Whatever the Bauddhas and others (like them) have tanght to
the effect that (all) such things are (wholly) authoritative as are
(well) known (to be) partially (true),—that has been stolen from
the Védas by (these) deceivers of the whole world. After learning
the grammar of the hymns (of the Védas), other (similar) hymns
were composed anew by them.

16. Magically effective charms produced by the bringing
together of (suitable) letters—(they also) were similarly produced
(anew by them). (Un the other hand) nothing that has been seen
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{to oceur in their own scriptures) has been stolen from the scriptures
of the Bauddhas by those who are the followers of the Veédas.

17. Because the six auxiliary-science-members, beginning
with the science of phoneties and pronunciation, belong only to
the Vedas, tbey do not form (such) members of other scriptures
(than the Veédas). It is nowhere stated (to be so), even by those
who are other (than the followers of the Védas).

18, Therefore it is that the Védas are more powerful (as
authorities) than the (whole) collection of all the works of authority
belonging to the atheists. The Vaisésikas consider that the
beatitude of final deliverance (midkse) results from the knowledge
of the six categories.

19—22. The Lord, the individual souls, and the whole of this
world are (all) compriscd within those (categories). Here (in this
system) are given (these) six categories, namely, substance, quality,
action, generality, which is higher as well as lower, and intimate
relation. According to the view of these (Vaisgsikas), there are
nine substances, namely, earth, water, light, air and ether, apace,
time, sou) and mind.  Farth posscsses {the quality of) smell ; water
has (the quality of) taste; o light belon,s (the quality of)
ilumination ; air is neither hot nor cold to the touch ; and dkase
has sound for its (attributive) quality. Space is that which is
indicated by the ideas of East and West ; and time is that which
is arrived at by means (of the ideas) of quickly and slowly.

23. The soul is proved by the I-idea; and manas (the faculty
of attention) is understood to be the internal organ (of the soul).
Qualitics abide in substances, so that they are (to be perceived) not
in dissociation (from sulistances), nor in association with anything
other (than substances).

24—27. (These) qualities are divided into twenty-four. And
they are in order as follows : sound, touck, taste, colour (or form),
smell, conjunction, specdfulness, number, fluidity, impressed innate
influence, dimension, dividedness, effort, pleasure, pain, desire,
intellect, aversion, severalty, priority, posteriority, merit and
demerit and heaviness. These are the twenly-four qualities. And
then action is of five kinds, namely, expansion, contraction,
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throwing upwards, locomotion, and throwing dowuwards. Gen-
erality is here (in this school) known to be of two kinds, namely,
the higher and the lower.

28-29. The higher (or the more comprehensive) oue is the
generality denoted by existence, cte., while the lower (or the
comparatively less comprehensive) one is known to be such as
substautiality (for instance). Those things, by means of which the
mutusl distinctions among the substances here arc made out,
are to be understood as forming particuluritics ; and these (parti-
cularities) inhere only in substances. lntimate relation is the
relation of substunces with (such things as) qualities, ete.

30. These six catogories (of things) comprise {within themselves
all) the objeets of kuowledge. The whole world is made up of
them. The realisution of their similarities and dissimilarities is
the means of attain ng the salvation of final deliverance.

31. Tho atman (self), which is located within (material)
substances, is itself of (two) different kinds in the formn of the
individual soul and of the Supreme Soul. The gods, men, and
the lower animals are (all) individual souls, and the Great Lord
is the other (kind of d@linan).

32— 84. (That jerson), who performs the duties enjoined by
Him, he is freed (from the bondage of saiisdra); but the other
person (who does not perform such duties) is bound down (in
bondage). The Vélus, the Sirtis, the Iti/dsas, ete., the Purdnas,
the Mahabharata, eti-., have all to be understood as coustituting the
commandment of the Lord ; and (ihis commaudment) should not
be transgressed ut any time by thoso who are believers in the
Védas. The eriteria of truth are of three kinds, namely, perception,
inference, and seripture. "The Creator of the World is made out (to
exist) by means of these three criteria of truth. Therefore the
works enjoined by Him have to be performed for tho purpose
of satisfying Him solely.

35. This divine and supreme Lord may be made to become
pleased only by n.eaus of loving devotion. From His grace
results the beatitude of final deliverance, which consists in the
cessation of the activity of the instruments (of the soul).
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36. On the cessation of the activity of (its) instruments, the
soul exists in a condition similar to that of a stone. To us, the
destruction of pleasure (also) is, like the destruction of pain,
accomplishable with difficulty.

37-371. Therefore, after becoming (thus) disgusted with (the
life of (saisdra, the person, who is desirous of attaining final
freedom, obtains the (wished-for) deliverance.

Hereafter the Naiyayika will prove by means of logical reason-
ing what is good and ascceptable to us (as philosophical eontro-
versialists) : for, the views (of both) of us, who uphold the Védas
(alike), do not differ very materially.

Thus ends the fifth chapter; known as the system of the
Vaisésikas, in the Sarva-darsand-siddhanic-sangraha composed by
the venerable Sankaracirya.
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CHAPTER VI

THE SYSTEM OF THE NAIYVAYIKAS,

1. The theory of the Nasydyika is briefly expounded now
-—(the theory of him). through whose logical reasoning the Védas
devoured by the wretched heretic folk have been saved (from
destruction).

9—5. Aksapada ((iautama) declares that the salvation of final
deliverance results to individual souls from the knowledge of the
sixteen topics beginn.ng with pramana (the means of proof).
These are—the means of proof, the objeet of knowledge, settled
conclusion, and the othor thing—doubt, purpose (or motive),
example, demonstration, premiss, reasoning, discussion, contro-
versy, cavilling, fallacv, perversion, self-confutation, and also final
refutation. There arc four means of proof here (in this system),
viz., perception and what is called iuference, comparison (or
analogy), and scripture. Comparison, however, is not admitted
by some (as a means of proef). Perception is (firstly) that of
ourselves and of others (similar to us); and there is also (secondly)
another (kind of it), viz., that of the ydgins (or tranmscendental
seers).

G—=&. The ydgins sce all things by means of the grace of the
T.ord. The Lord naturally sces all things with His eye of
knowledge. The beings with the eye of flesh do not realise the
Lord of all even with ‘great) effort. It is (however) clear that the
following syllogism proves the Lord :—All things such as the
earth, the mountains. etc., are understood to have an Omniscient
Being as the cause (of their creation); because they are all, like
pots (for instance), preduced effects. It is thus that the Creator of
the world is inferred.

9. If it be said that, in regard to the earth, ete., their being
produced effects is (it=elf) not proved, then that also, namely, their
being produced effects, may be proved by means of (the fact of)
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their being made up of component parts, in the:manner of pots,
walls, ete., (which are all made up of component parts).

10. Tu relation to (the possession of) the physical body, ete., as
scen (in the caso of the makers of pots, makers of walls, etc.) in the
above illustrative example, the question of merit and demerit
(as determining the material embodiment of a soul) arises (as a
matter of course). From this circumstanee, no particular objection
can in any respect be raised here by Bhatta aud others (in relation
to the proof of the world-creating Liord).

11. Any such objection is not valid (as regards God), because
therc is (the appropriateness of His) belonging to a class which
may be (either) superior (or) equal (to that of the makers of pots
and the makers of walls, efc.). What is really inferred here is
simply the creatorship (of the Lord) purcly from the fact of (the
world) being a produced effect.

12. Ifyou raise any objection (to this) with the aid of (any) such
peculiarities as may be found in the (given iilustrative) examples,
then there will also be room (even in the reasvning accepted by
you) for the negation of the inference of fire from smoke.

13. The Lord Siva, even though He has no body, performs
work here, out of (Ilis own free) will, in the same manner in which
a person, without necessarily requiring (another) body (as instru-
‘ment), makes his own body move.

14. The attributes of the great Lord are these three, namely,
desire, knowledge and effort. 'I'hcse may, like the essential
characteristics of atoms, exist even where there is no (built-up)
body.

15. No effect is here produced without (a produacing) action ;
and it is proved by us that this action has to he preceded by
effort, because it has the character of an action like the actions of
persons like us.

16. That enunciation of the non-existence of the Lord, which
has been made (by our opponent), has been (thus) disproved
through (the process of) elimination, by taking into account the
appropriateness of the earth, etc., being such produced offects as
can be caused (only) by the activity of One who is omniscient.
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17. That logic by which the Veisésika has proved the Lord God
through the process of elimination—that has to be adopted here
(by us also). In this respect, both our systems are alike.

18. Beoause time, karma, prakrii, ete., are non-intelligent, the
Lord Siva is different : from them). And hecause individual souls
are all possessed of very limited knowledge, e (the Lord Siva)
has to be accepted as 10 other than an Omniscient Being.

19. The authoritativeness of the Védas 1s accepted, becaunse
they have been brought out by the Omniscient Lord. The
authoritativeness of the Smriis and such other (sacred writings)
results from their being based upon these (Védas).

20. Svarga (or the celestial world of enjoyment) and the final
salvation of the soul’s deliverance (upararga) come only to those
who faithfully perform the kasmes (or works) which are ordained
in the Védas and in the Smris; but they (viz., svarya and apuvarga)
never come to the heretics anywhere.

21. The Lord Siva is deseribed also in the Tréyambaka-mantra
and other such (manfras) by means of such things as are (calcu-
lated) to remind one of what is good to be adopted in the (daily)
practice of religion.

22. It has heen vxplained by means of reasoning and other
such (aids) that, on observing among other things the shower of
rain as the visible result of the performance of the sacrifice
known as Kariristi, taich has to be placed in these (two) unseen
things, nawmely, svarsa (heavenly paradise) and apavarga (the final
deliverance of the scul).

23. The whole lot of the scriptures produced by Buddba
and others (like hin:) is unauthoritative like the language of the
insane, because thoxe scriptures have been composed by persons
who were not wise nnd trustworthy,

%4. What the thorny hedge is for the profection of the
growth of (the crops raised from) the seeds {sown in the fields),
that the hedge eounsisting of logical reasoning is for the safe-
guarding of the truths expounded in the Védas.

25. Logical ressoning supports right knowledge; and it is
associated with three processes of dialcctics. These dialoctic
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processes are understood to be only three, viz., discussion, contro-
versy and cavil.

26. A discussion is (that which is carried on) by the student
with the teacher with the object of learning the truth. Neither
victory nor defeat is (the aim) here. Both these (arise as aims),
however, in relation to controversy and cavil.

27. In regard to controversy, as also in regard to cavil, there
are four constibuent requisites, viz., w disputant, a counter-
disputant, a quostioner, and a president of the assembly (wherein
the parties carry ou their dialectic contests).

28. The counter-disputant, whenever he is in dread of defeat
due to bis (own) ignorance of the appropriate answer, should
conquer the disputant cither by (the process of) perversion or by
(the pointing out of) self-eonfutation and other such defects (in
his arguments).

29. In regard to the person who utilises (in his arguments
the process of) perversion or (the pointing out of) self-confutation,
one should set up a final refutation. That which puts an end
to a dialectic exposition is said to be the final refutation.

30—33. Of these, (the trick of) perversion is of three kinds,
being based on the secondary sense of words, on their general
significance, or on the (ambiguity of the) language (used by the
opponent). When it is said by a disputant that a certain doija
(or twice-born Brahmin) knows (all) the four Védas, if .the
opponent finds fault with this, taking for the purpose a general
view (of the situation), and says—‘ Is this anything wonderful ?
To be the knower of the four Védas is quite in keeping with (his)
being a Brahmin (dvija)”’—then, as a refutation (of "this
position), its over-comprehensiveness should be brought out by
means of (appropriately argumentative) sentences. When a
disputant gives out (for instancej—*This Védic student is a
nava-vastra ’,* there would be verbal perversion (in the controversy)

* The word nava means both ‘ new ’ and ¢ nine’ in Sanskrit, so that a nava-
vastra may be either ‘he who has a new cloth’ or ‘he who has nine cloths.’
The speaker here uses the expression in the former sense, but his opponent
purposely mivunderstands him in the latter sense.
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there, if the speaker is refuted (by his opponent) by saying—
“Where are the nino cloths of this (student) ?” By reason of
its being opposed to the intended purport (of the speaker, this
sort of reply) stultifies the meaning aimed at (by him).

34. An argument which is destructive of one’s own (position),
or a replv which is well capable of being found fault with—that
is self-confutation. 'This consists of twenty-four varieties.

35. Where a conter-disputant employs the twenty-four kinde
of (arguments leading to) self-confutation and thus gives erroneous
answers, what has to be urged (to put him down) is final
refutation,

36—388, The various kinds of self-confutation are (dependent
upon) what follow : likeness, unlikeness, equality, superiority,
inferiority, describalility and indescribability, alternative suppo-
sition, applicability, inapplicability, and the process of accom-
plishing the end in view, incident, counter-illustration, ineffective-
ness, doubt, presumption from eircumstances, uniformity, and
what are called logieal proof and inconclusive argument, action.
perceptibility, the invariable and the variable. Since these
happen to be the means of giving rise to (the sense of) sameness
(in relation to both the sides of an argument), they are (also)
known as the (different) kinds of ¢ samencss * (in dialectics).

39-40. When th.re is complete ignorance of the right answers
(to be given in an argument), absolute defeat will be the
result. Accordingly, (even) by means of controversy and cavil,
one has to refute those who are outside the pale of the Védas,
and then, for the purpose of satisfying the Lord God, one has
to perform only such works as are enjoined in the Védas. By
means of the power of yoga (meditation and mental concentra-
tion) obtained through His grace, he, who is desirous of obtaining
the final deliveranc:: of his soul, will obtain (that) deliverance.

41—43. In the condition of final release there will be the
experience of eternal bliss without {any perception whatsoever
of) sense-objects.

I choose to he a fox in the beautiful Brnddvana in preference
to that altogether Vliesless salvation of soul-deliverance, which has
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been taught by the Vaisésika, who, by means of the sacrifices pre-
seribed in the Védas and by means of the grace of the Lord,
wishes {o attain with great effort the (altogether feelingless) state
of a swoon, a condition of existence similar to that of a stone.
Indeed, it has heen already stated that the final deliverance (of the
soul) results from that ydéga, which is the outcome of loving
devotion directed to Hari (or the God Visnu).

44-443. Yoga has eight cssential constituents, namely,
internal self-restraint, external restraint of conduct, assumption
of postures, controlling of the breath, drawing the senses into
the mind within, and sustained attention, and intense meditation,
and self-realisation. The Sd@nkhya will explain these at length.

Thus ends the sixth chapter, known as the theory of the Naiyd-
yikas, in the Sarva-darsana-sididlanta-sangraha, composed by the
venerable Sankardcarya.
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CHAPTER VIIL

THE THEORY OF PRABHAKARA.,

1. Now, the theory of the teacher Prabhakara, who, even ont
of rivalry with his (own) preceptor, extolled the Purva-mimarsa,
will be hriefly deseribed-

9-4, According to (this) teacher, there are five categories,
namely, substance, quality, action, generality and subordination—-
which, along with power, similarity and number, are understood
to be (altogether) of eight different kinds : there is no particularity,
and there is no non-existence as apart from the (correlated) surface
of the earth, etc. : and only that work which is ordained in the
Vedas can be the bestower of the salvation of soul-emancipation,
and no other (work is capable of heing the bestower of such
salvation}.

4—6. Indeed, hobecomes subject fo bondage, who performs
such karmas as have desirable (selfish) objects in view, or such
(karmas) as are prohibited (in the seriptures). The (contents of
the) Védas are divisible into four kinds, as vélkis (or mandatory
injunctiouns), arthavidas (or explanatory disquisitions), mantras
(or metrical hymus), and ndmadhéyas (or names). These (Veédas)
have the mandatory injunctions as their important subject-matter,
and teach us what constitute (our) duties as well as what do not
constitute (our) dutins, Such injunctions—as ¢ The G@fman (or self)
has to be known ’— are contained in the Aruna (that is, in the
Upanigads), and clearly enjoin there (the acquisition of) the
knowledge of the self as it really is. The dafman (or self) is
different from the intellect, the senses, and the body, and is all-
pervading and unchanging.

7. In the coguition of objects, it appears to be varied in
form in relation to every one of the (many) fields (of objective
cognition). In (the pereeption)-—* I know the pot well ’~—surely
there arises to a person at once a threefold cognition.
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8. Indeed, to the (perceiving) person, the pot appears as
constituting the object of knowledge, the agential subject of
knowledge (appears) as derived from the ego-ides, and the knowl-
edge (itself appears) as a self-luminous something.

9-10. The Vaisésika has declared that the final deliveranee of
the sovl results from the cessation of the activities of the instru-
ments (of the sonl). Accordingly, he, being anxions to cross
the shoreless ocean of unendurable swiisgre, wishes to attain that
(final) deliverance of the soul, which is (merely) a state of cxistence
similar to that of a stone, and is the outcome of the destruciion
of volitional effort, pleasure, pain, desire, merit, demerit, cte.

11, The destraction of pleasure, which is (itself) achieved
with pain, is as desirable as the destruction of pain (itself). The
experience of eternal bliss cannot, moreover, be admitted in rela-
tion to the atbribateless {soul).

12. One should not create a change of view in (the minds of)
those ignorant persous who are attached to karma (or ritualistic
work). The path to be adopted by those who have renounced the
world is different ; (and that) is not ‘at all snited to those who are
devoted to (ritualistic) work,

13. Therefore, considering that they are enjoined (in the
soripture), sacrifices and other religions duties have (all) to be
performed. Otherwise, the harm of sinfulness will befall those
who are qualified only to live the life of (ritualistic) works.

14. Those, who solely depend upon (such) works alone, will
(also) attain unsurpassable good (in the end). There is (in fact)
no supericer deity other than what is aimed at hy the use of the
ending of the fourth (or dative) case.

15. On the lines laid down by his preceptor, Bhatta
(Kumarila), this teacher Prabhakara set at nanght (all) those
who (then) stood outside the pale of the Vedas, and promulgated
(his) authoritative teaching in relation to those who are qualified
(merely) for (the life of ritualistic) works.

Thus ends the seventh chapter, known as the theory of
Prabhakara, in the Serva-darsuna-siddhinta-saigraha, composed by
the venerable Sankaracarya.
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CHAPTER VIIIL

THE SYSTEM OF (KUMARILA) BHATTACARYA.

1. The great teacher Bhatta, who was a particular incarna-
tion of Kumara (the war-god), established well on earth the
(religious) path of the Védas, which had been in fact set at
naught by the Bauddhas and other atheists in former times.

2. On giving up hoth those (kinds of) works, which have
(either) the attainment of particular desired objeots in view, or
are prohibited by the scripture, the wise man, whose mind is
purified, attains the highest bliss through performing such works
as are ordained (in the scripture).

8. The results of the works, that have particular desired
objects in view, have, in accordance with those (very) works
having (such) specially desired objeols in view, to be enjoyed only
after being born again hy (those) men who perform the works with
specially desired objects in view.

4. But he, who performs the works prohibited by the scripture,
has, after being born in the form of worms, insects, etc., to enjoy
the (bitter) fruits of forbidden works, and has to go lower and
lower down into hell.

5. Therefore, both duty and non-duty have to be (clearly)
made out by the wise man after due enquiry. Both of them have
soriptural injunction as their authoritative basis, and do not fall
within the scope of perception and such other (criteria of truth).

6. The Védas contain four different kinds (of topics), namely,
vidhi (or mandatory injunctions), arthavada (or explanatory dis-
quisitions), mantra (or metrical hymns), and ndmadhéya (or names).
The Védas have the mandatory injunctions for their chief subject-
matter, and thus teach us (mainly) about duties and non-duties.

7. Thas (kind of) sentence in the Fédas happens to be a com-
mandment, which turns men away from what is forbidden, or

3
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makes them become engaged in the performance of presoribed
duties ; and it is indicated by means of the potential mood, the
imperative mood, the potential passive participles and other
(similar verbal forms).

8. Whatever sentence here (in the Védas) censures forbidden
things or praises such things as are enjoined—that is an arthavdda :
it has the force of an authoritative means of knowledge, for the
reason that it forms an auxiliary part of injunctions.

9. Mantras are those constituent elements of (ritual) works,
which throw light on what has to be accomplished (through such
works). Those things which happen to be the names of sacrifices,
ete., in the Vedas, they are the ndmadhéyas in fact.

10. The injanction-— The d@lman (or self) has to be known »—
and other (similar injunctions) which are given in the Arunas (or
Upanigads) enjoin on individual souls the knowledge relating to
the Brahman who is the Supreme Soul.

11. On the strength of the two (following) logical syllogisms,
the Bauddhas distinetly find fault even with the Védas: snd the
denial of the duties, etc., which are derived from those (Védas
themselves) as source, follows (thcnce) as a matter of course.

12. (Firstly), the Védas are no authoritative means of knowl-
edge, because they possess the characteristics of spoken sentences,
(even) like the sentences of the man in the street. Again (they
are not authoritative) because they are the productions of unwise
and untrustworthy persons, like the speech of the insane.

18. This (argument) is not right: the two reasons given
above are quite ineffective (here). Simply because they (the Védas)
happen to be (made up of) sentences, it does not follow that
the Védas have not the character of an authoritative means of
knowledge.

14. The (other) reason given by you, to the effect that they are
composed by unwise and untrustworthy persons, is (also) useless
(here). Want of authoritativeness (in relation to ordinary utter-
ances) may well result from the mere fact of (their) having been
uttered by an nnwise and untrustworthy person. But it cannot
he so in the case of revealed scriptures,
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15. The character of being produced by unwise and untrust-
worthy persons cannot (at all) become (associated as) a blemish
with the eternal Védas. In regard to human utterances, (however),
there may always be the faults of deceitfulness, eto., (in association
with them),

16—19. As (we hold that) the Védas are not personal produc-
tions, we have no suspicion of any faultiness whatsoever (in relation
to them). A few Nawydyikas and others, who believe in the authori-
tativeness (of the Védas) on account of their having been given
out by the Lord, take objection to the view that the Védas do not
possess the characteristics of personal productions, (and say) that
the Védas are to them of (divinely) personal origin, inasmuch as
they possess the character of (being made up of) sentences like the
Bharata and other such works, and that (nevertheless) the authori-
tativeness (of the Védas) is also well established in that they
have been produced by the Lord of all. - In regard to (all) works
of personal origin, it is right to ask whether or not there is
anthoritativeness (in them). There being no speaker in respeot
of the (original productive atterance of the) Védas, even such a
talk (about authoritativeness) is impossible (in relation to them).
The eternality which is predicated of the Védas (by us) is (there-
fore) utilised to establish their authoritativeness,

20. (To hold) that the reason of the authoritativeness (of the
Védas) is (to be found) entirely in their being produced by the
Lord of all—that is not right. With the help of which criterion
of truth is the Lord in this connection assumed to exist ?

21. If He be so assumed with the aid of scripture, then (it is
asked) whether the scripture is eternal or non-eternal. If it be
eternal, then what is (the meaning of) this assumption of the
agency of the Lord in regard to it (as a thing produced by
Him) ?

2223 In regard to the view (that the scripture is) non-
eternal, there will urise the fallacy of reciprocal dependence,
That the authoritativeness of the seripture is due to ifts being
the language of the I.ord, and that the Lord is (in His turn) estab-

lished by means of that same scripture, is accordingly the fallacy
%
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of reciprocal dependence (here). Therefore, it is well established
that the Védas are possessed of autboritativeness altogether in
themselves.

24-25. Further, it is also (thus) established that (the teachings
bearing upon) duty and non-duty fall entirely within the scope of
the Védas. It may, however, be objected (here) that, (even) without
the Védas, the yogins perceive directly and clearly (what is) dharma
(or duty), in the manner of (other persons perceiving) the fruit
of the emblic myrobalan when placed on the palm of the hand.
How (then) can the Védas be the sole source of authority (in relation
to duty)? It is not right to say so (in objection); the ydyin
cannot be different in natare from such as are like onrselves.

26—31. He also perceives objects with the help of the five
senses and does not go beyond. Perception and what is called
inference, and then comparison (or amalogy), presumption fromw
ciroumstances, and also the negative proof of non-perception—
(these) do not indeed teach us duty. Perception, which gives rise
to the knowledge of existing things by means of the contact of

.the several senses (with them), cannot surely apprehend that which

has passed away or that which has not (yet) arrived. Owing to
the non-existence of anything which has the character of being an
invariable concomitant of dhiarina (or duty), inference also does
not evidently give rise to the knowledge of duty and non-duty.
As there is nothing {at all) anywhere which resembles duty, ete.,
comparison (or analogy), which (only) apprehends similarities,
cannot be the means of making out duty and non-duty. 1f, by
means of the evidence of circumstantial presumption, only a
general proposition is arrived at to the effect that duty is the cause
of pleasnre and non-duty (the cause) of pain, there is nothing
wrong (in it). (But) a general rule eannot be put into practice.
Moreover, (such a rule) may then be found to be too late (in
coming, when duty has to be actually judged by its result).

32-33. Sacrifices, etc., are (all) to be adopted in practice, being
the particular things enjoined by the mandatory injunctions
(in the Védas). The (negative) proof of non-perception cannot
throw light on merit (as associated with duty) and on demerit (as
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associated with non-duty); because it is always in the absence
of the (first) five means of knowledge that this (negative proof
of non-perception) has scope to operate. Therefore, it is estab-
lished that duty and non-duty fall exclusively within the scope (of
the authority) of the Védas.

34. The work which is enjoined exclusively by the Védas yields
the salvation of final deliverance ; and none other than that (yields
such deliverance). Therefore, one who is desirous of final deliver-
ance, should not, in respect of this matter, be engaged (either)
in those (activities) which have particular objects of desire
in view or in those which are prohibited (by the Védas).

35—38. One should perform the daily obligatory and the
occasionally obligatory (works) with the object of avoiding the
harm of sinfulness that will (otherwise) arise. In regard to the
Supreme Self taught in (the scriptural injunction)~-“ The A¢tman
(or Self) should be knwn, ete.”’—the knowledge (of that Supreme
Self) is eertainly (capable of being) born in the individual selves.
The dtman (or the self) of bim, who performs the works enjoined
(in the scripture) and practises the yoga consisting of pratydhdra
and the other constitnent elements, is (indeed) realised at last
throngh direct perception (by him) with the aid of the (internal)
organ of manas (or the faculty of attention) as the instrument.
The dtman is both differentiated and undifferentiated, and is like
the (conception of the) ox, (for instance), both real and unreal.
Although (the dtman is) differentiated when in the form of
individual souls, yet Ho is unditferentiated as the Supreme (Soul)—
is unreal in the form of individual selves and real in the form of
the Supreme (Self).

39. Just as the geueric characteristics of the ox are made out
only in relation to particular oxen characterised by the variegated
colour (and the other coluurs), so the Supreme Soul also has to be
understood to exist as if continuously threaded through (all) the
individual souls.

40. By means of the mantras known as traiyambaka, cte., He
is to be worshipped and meditated upon by all those who are
desirous of (the salvation of) final release. He (who thus worships
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and meditates upon (God) obtains the (blessed) condition of true
self-abidance, even by meditating npon Him as possessed of
(some) super-imposed form.

41-41%. In the state of final deliverance, there occurs, (even)
in the absence of the objects of the senses, the experience of the
highest bliss. Through (this) experience of eternal bliss, all those,
who are desirous of (the salvation of) final release, become freed
from attachment to the objects of the senses, and reach that
condition of final deliverance from which there is no returning
(to this world of sarisdra).

Thus ends the eighth chapter, known as the system of
Bhattacarya, in the Sarva-dursana-siddhinta-sangraha composed
by the venerable Saﬁkaracarya,.
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CHAPTER IX.

THE SYSTEM OF THE SANKIHYAS.

1. Now the doctrines of the S@nkhya will be briefly described.
The science of the Sankhyas is of two kinds, namely. thiestical
and non-theistical.

2. Kapila produeerd the non-theistical (S@ikhya) and Patadjali
(produced) the other. Kapila is (the incarnation of) Vasudeva
(Visnu), and Pataiijuli is (the incarnation of) Ananta (the divine
serpent).

3. Kapila teaches that the final liberation (of the soul) results
throngh knowledge, while Patanjali teaches (that it results) from
ydga (or practical application). A ydgin (however) stands in need
of that knowledge of she ultimate principles which is given out in
the system of Kapila.

4. In the Védas, the Smiiss, the Itihasas, the Purdnas, the
Mahabharata, ete., and also in the scriptures of the Saspas and
others, the teachings given in the Sdnklya (system) are elearly
seen (to be adopted).

5. From the discrimination of the manifest and the unmanifest,
the knowledge of the purusa (the individual soul) itself results ;
and through this (knowledge) there arises to men unfailingly the
absolute cessation of the three miseries.

6-7. Misery is @dhydtmika, or adkibhautike, or ddlidavika.
The ddhydtmika (misory) consists of mwntal pain and of diseases
such as boils, ete. The ddhsbhautika misery is that which is caused
by worms and other such living creatures, The ddiideivika
misery is that which i3 caused by rain, sun, ete.

8. By means of the kuowledge of the afmun (the indi-
vidual soul), all the miseries unfailingly and absolutely cease to
be. The freedom which results (to the soul) from other means
(than this knowledge of the d¢man) is subject to decadence and
improvement.
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9. Except by means of the knowledge of the ultimate principles,
the final freedom (of the soul) cannot arise : (it cannot be produced)
by any other means, such as medicinal and magical herbs, sacrifices,
etc., which give rise to (the attainment of) svarga and other similar
results, and (thus) fall within the scope of the three * qualities’
(of sattva, rajas, and tamas).

10. To him alone, who knows the twenty-five principles consist-
ing of the manifest, the unmanifest, etc., there comes the clear
knowledge of the atman (or self).

11. He who knows the twenty-five principles may live in
whatever estate of life (he likes). Whether he (happens to) be &
person characterised by matted hair or by shaven head or by
locks of hair—(he) will obtain final freedom : there is no doubt
about this,

12—14. The twenty-five principles are—the puruga (individual
soul), the prakrés (primordial nature-matter), the great principle
of intellect, the principle of egoity; similarly sound, touch, colour
(or form), and taste, and smell; the ear, the skin, the eye, the
tongue, the nose ; and again speech, hands, feet, the anus (as the
organ of evacuation), the organ of reproduction, and similarly
manas (the faculty of attention); earth and water, light, air, and
ethor (akdsa) also.

I shall now explain the manner of creation. This world is
made up of the principles (now mentioned). ‘

15-16. Everything (in the world) is indeed a produot of the
prakrti. The prakrti is eternal, one, and non-intelligent. Although
he (the aiman) is passively indifferent, yet, being influenced by
the three qualities of the prekrti, he appears as if he were an
agent (in the act of creation). Through the association (of
prakrti) with that (d@fman) possessed of consciousness, there arises
oreation. (This is) like the association of a lame person with a
blind one (for mutual helpfulness). Prakrii forms the equili-
brium of the three qualities: the qualities are saftva, rajas, and
tamas.

17, When sattva rises, then (will there be born) pleasure, love,
tranquillity, modesty, Jightness of body, patience and forgiveness,
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courage, magnanimity, restraint of the senses, and the illumi-
nation of knowledge.

18. When the quality of rajas rises, then (there will be born)
covetousness, anguish, anger, quarrel, egotism, lying, worldly
activity, and boastfulness also.

19. When the quality of famas rises, then (there will be born)
drowsiness, stupidity, sleep, heaviness of body, laziness, ignorance,
and carelessness, and so forth.

20 In connection with the system as thought out by Vyasa in
the ¥ahabharata, I shall clearly describe well as they are, and at
great lengtl, (all) the details in respect of (these) thres ‘ qualities ’.

21. 'The makat (or the great principle of intellect) is pro-
duced out of the prekrti, and out of this (makat) the principle of
ogoity (ahankira). Ont of this are produced the five (thiugs)
known as the, rudimentary principles (fanmdtras); they are
indeed subtle elements.

22—24. From these are produced what are called speech, hands
and feet, the anus (as the organ of evacuation), the organ of
reproduction, and what are spoken of as sound, touch, and colour
(or form), and taste and smell ; and also ether (akdér), air, fire,
water and earth—only as they are in the subtle condition but not
otherwise.

Just asa cloth, which is produced out of white threads, is purely
white, go also the creation of the principles of nature is of three
kinds in accordance with the three ¢ qualities’ (of prakirti). The
things having the nature of the quality of saffva have been created
(first) ; and then out of them have been produced the (various)
organs of sense.

25. These (organs) are five (in number), namely, the ear, the
skin, the eye, the tongue and the nose. By means of these, he
(the purusa) perceives sound, tonch, colour (or form), taste and
smell (respectively).

26-27. (Then) there are those (things) which have been
produced out of the (uality of rajas; and out of them (have been
derived) afterwards the organs of activity, consisting of what
are known as (the organ of) speech, hands and feet, and the anus
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(as the organ of evacuation), and also the organ of reproduction;
and similarly (are) also (derived) the activities of speaking,
seizing, going, evacuating the bowels, and enjoying pleasure.
The manas, which is called the internal organ (of attention), has
to be understood to be the eleventh organ.

28. Out of other things, derived, from the quality of famas,
the elements—namely, earth, water, light, and air and ether—
have been born.

29. These aro indeed the twenty-five principles that have been
given out by me. These are the very (things) that have to be
learnt in detail through the mouth of a preceptor.

30. The individual souls are at the time of universal dissolu-
tion absorbed into the prakrfs, (they) being (then) possessed of
subtle bodies. Under the influence of the °qualities’ (of prakris)
and their own karmas (or the impressed results of works), they
(the individual souls) assume various (physical) forms (beginning
with) that of (the four-faced) Brahma and ending with that of
inanimate objeots.

31. In fact the whole of this world exists in a subtle form in
the prakrti (itself)., It only becomes manifest (in creation). It
is not desirable (to hold) that the production (of an entity) out of
non-entity is (possible).

32. According to the view that (an entity) may be produced
out of non-entity, things like the horns of a hare would also
become possible (as entities). Ifthe oil (produced out of sesamum
seeds) does not already exist in the sesamum, then it must be
possible to find it in sand and such other things also.

33. The fault pointed out by you, that, (in this system),
a produced effect has also to become a producer, cannot prove
to be (a fault at all) in relation to the view which maintains
(oreation to be a modified) manifestation {of what has been
already in existence) : because there are causes (herc) which
give rise to (such) manifestations (of modification).

34-35. Individual souls may be proved to exist in every
one of the bodies (of all kinds of heings), and (they) are (thus)
many in number. If (the soul of all beings) be (only) one, (then)
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all (beings) would havs to die at the same time or he born (at the
same time); (or) when one man saw (anything), all would
have to see (that same thing) at that same time. Hence the
multiplicity of souls follows (as a logical consequence), and (the
idea of) non-duality (in regard to the dfman) is inappropriate.

36. The teaching, given in the scriptural injunction—¢ The
ditman has to be known, ete.,”’—and in other similar injunectinns,
relates to such duties as tend to turn (men) away from (worldly)
activity, and bestows (on them) the final freedom of the soul.
The other (kind of preseribed duty) leads (men) to (worldly)
activity.

87, Although the sacrifices, known as Aguigfoma, etc., are
enjoined in the soripture, yet they are-all intended for the attain-
ment of (certain) desired objects. These (ritual works) have (all)
to be understood to constitute the duties that appertain to active
(wordly) life, inasmuch as they impel (men to live) the life of
(wordly) activiby.

38. By means of (the righteousness of) duty, men rise aloft ;
by means of (the wmurighteonsness of) non-duty, they go down.
The final release of the soul results exclusively from knowledge.
It is through ignorance that man gets into the bondage (of
sarnsdra).

'39. If the saerifices, which are performed as offerings unto the
Brahman, give rise to the final emancipation of the soul, then it
will follow that they are not sacrifices (at all), for the reason that
the meaning of the mantras (to be used in them) is made (thus)
into something other (than itself).

40. Accordingly, sacrifices and other such duties lead (men)
to the life of sarsara. (Still) such things as give rise to the
prosperity of men have (often) to be accomplished even with
the aid of uncommended means.

Thus ends the ninth chapter, known as the Saikiye system
of Kapila Vasudeva, in the Sarva-daréana-siddhanta-sangraha
composed by the venerable Sankaracarya.
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CHAPTER X.

THE SYSTEM OF PATARTALL

1. I shall now explain the system of Patafijali, which is the
theistic 8dnkhya. Pataiijali is (the incarnation of) Ananta (the
divine serpent) and is the promulgator of the science of ydga.

2. One, who knows the twenty-five prineiples and the Purusa
(or the Lord) beyond the prakrti, acquires perfection in ydga;
through ydga the destruction of evil is brought about.

3-4. The twenty-five principles, namely, the puruga (or
individual soul) the prakrts, the makat (or the great principle of
intellect), the principle of egoity, the sixteen (principles) consisting
of the radimentary elemental principles with (their) modifications,
also the (five) great elements—these have all been well explained
by the sage (Kapila) himself. The view that the final emancipation
of the soul results from pure (and simple) knowledge is indicative
of mere laziness. '

5—10. Even in the care of one who has acquired knowledge,
mental misapprehension certainly occurs occasionally through
errors. Although a person has his ignorance destroyed by means
of the knowledge imparted to him by his preceptor, still it is
only by means of yoga that he can destroy that stain of evil
which clings to the (otherwise clean) mirror of the body. The
well-known sweet taste of jaggery, ete., is mnot, for example,
(actually) experienced by those who suffer from bilious fever.
Therefore one should destroy (these) tainting evils (which cling
to the body). There is nothing other than yége, which can
accordingly destroy these evils appertaining to a maun, who has
acquired knowledge through the teachings of his preceptor,
and has become free from attachment to (all) worldly objects of
desire. (Men) do actions out of (selfish) desires, Lecause of (the
idea of their own) agency (in relation to those actions) which
is due to ignorance. Then, in consequence of the ripening of
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(their) karma (the impressed influence of works), there result
(to them) birth, life, and enjoyment. The five aflictions are
ignorance, and desire and aversion—both of which are born out
of it—egoity, and anxious attachment. Ignorance 18 indeed the
cauge of all these (afflictions). Ignorance is the superimposition
of the idea of the self on the body which is non-self.

11—18. The body is made up of the five (great) elements (of
nature). But the owner of the body is the self that is different
from it. 1n regard to sons, grandsons, and such other progeny,
which ave all the offspring of that (body), as also in regard to the
enjoyable objects of the body, such as houses, lands, ete.,—the
idea that they are all one’s own is also ignorance. Therefore,
after his ignorance is destroyed, and after he is freed from desire
and aversion, which are due to that (ignorance), the pcrson, who
is not desirous of the fruits of works here (in this world) and
there (in the other), should praetise yoga with the object of
attaining the final frecdom of the soul.” 1'dga is that self-abidance
(of the soul) which is consequent upon the suppression of the
funetionation of the thinking prineiple.

14. (These) functionings (of the thinking principle), which are
differentiated into those which are associated with the ‘afllictions ’,
and those which are not (so) associated with the *afflictions’,
will not be described here. One should go through that (kind of)
practical application to work (in life) which directly leads on
(men) to (the practice of) ydga.

15. This (sort of) practical application consists in tapas
(penance), in the silent repetition of mantras (prayer-formulas),
and in firm love and devotion to the Liord God. The Lord God is
He, who is free from the ¢ afflictions’ and from the influence of the
fructification of karma (operating as merit or demerit) and from
other such things, and is (also) omniscient (at the same time).

16. Because He is not limited by time, (He) is considered
to be superior to Brabma and the other (gods). Pranava (the
mystic syllable Oii) is denotative of Him ; and the silent repeti-
tion thereof (gives rise to) the mental comprehension of what is
denoted by it.
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17—19. The destruction of the obstacles to (the practice of)
yoga takes place (in this manner), and thereby the mind becomes
turned inwards (towards itself). Liaziness, severe ailments, care.
lessness, langour, doubt, unsteadiness of mind, want of faith,
deluded pereeption, pain, cheerlessness of mind, ardent attachment
to the objects of the senses, defects appertaining to breathing
in and to breathing out, unrestrainable shivering of the body—
these and other similar evils form naturally the obstacles to ydga.

20. One should accordingly destroy the obstacles (to yiga) by
means of the earnest worship of the Lord. The purification of
the mind, as a means for attaining success in ydga, has to be
accomplished through (the continued exercise of) friendliness and
other such (suitable feelings).

21. (The feeling of) friendliness should be exercised in relation
to men of wisdom, and (that of) pity in relation to persons in
distress. Pleased satisfaction should be shown in relation to
righteousness, and indifference in relation to those that are sinful.

22-23. Devotional service in holy places of pilgrimage, asso-
oiation with good people, repeated endeavour to live the life of
the Lord, (the effort to arrive at) the mental comprehension of
the inner soul—by means of these and other similar endeavours
the mind of the ydgin (becomes) well purified, and is (then) enabled
to congeive (correctly) the things which are very minute 2s also the
things which are {very) big.

24-235. When that which is harmful is removed from what
constitutes the instrument (for the practice) of the (various)
constituent parts of ydga, (then there arises) the illumination of
knowledge. The eonstituents of ydga are eight in number, viz.,
internal self-control, external regulation, bodily postures, control of
the breath, withdrawal of the senses from outside objects, fixity of
attention, meditative concentration, and attentive self-realisation.
They are (deseribed) in detail thus : —

26, Abstaining from (inflicting) injury, truthfulness, abstention
from stealing, celibacy, and freedom from acquisitive covetous-
ness—these are the five elements of internal self-control, which are
known to be in accordance with (one’s) hirth, ete,



CHAPTER X—THE SYSTEM OF PATANJFALI. 47

27. The elements of external regulation are cleanliness, glad-
some contentment, austerity, (repetition of) religious hymns (or
mystical formulas), and the worship. of the Lord. Now, I shall
deseribe the results of internal self-control and of external
regulation when they are successfully carried out.

28. The result of abstaining from (all) injury is the abandon-
ment of enmity near where he {(who abstains from injury) happens
to be. From truthfulness arises the non-vanity of language, and
from abstention from stealing comes the acquisition of (all) gems
(of value).

29. From celibacy comes the acquisition of energy, and from
the freedom from acquisitive covetousness there arises the knowl-
edge of (past) births. Cleanliness gives rise to the absence of
disgust in connection with one’s own body, as also to the avoidance
of contact with wicked people.

30. The results of mental purity are the purification of
(the whole) constituticn, good-minded-ness, singleness of purpose,
subjugation of the senses, and fitness for self-realisation.

31. The yogin obtains unsurpassable joy as the result of his
gladsome contentment. The result of (the practice of) austerity
is to endow the senses and the body with superior powers,

32. Through the sndowment of the senses with superior powers,
there arises the ability to see objects at a distance,etc. By means of
the endowment of the body with superior powers, he, who has (thus
come to possess)a divinely gifted body, acquires the (sapra-normal)
power of becoming as small as an atom and other such {powers).

33. Through the silent repetition of religious hymns (or
mystical prayer-formulas), there results the attraction of the gods
(towards the aspirant); and through the worship of the Lord,
there arises samddhi (or self-realisation), That which is firm and
agreeable is the (proper) posture (in all cases); thereby the
destruction of the pairs of opposites (such as heat and cold, pain
and pleasure, desire and aversion) takes place.

34. The yogins have to adopt in sitting the postures called padma,
bhadra, and may@ra, as also the vira, svastika, and kukkuta postures
—which are all described in (works bearing on) the science of ydga.
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35. The control of the breath consists in a regulated restraint
(exercised) in relation to inspiration and expiration ; it is in fact
to be practised by the (aspiring) ydgin in the three ways known as
récaka, piraka, and kumbhaka.

36. Réeaka results from expelling the air that is within ; p#raka
results from filling in (the lungs) with air; but the kumbhake is
(the condition) characterised by motionlessness (of air) owing to
(it) being (then) as if in a well-filled pot.

37. There is a fourth (kind of) breath-control (prandyima),
in which the air is in its own (natural) condition, being dissociated
from the récaka, paraka and kumbhaka (processes); this (state
of the natural self-abidance of the breath) destroys the sins
arising out of (one’s) nescience.

38, The process of sense-withdrawal consists in drawing away
the wandering senses from their objects ; and the result of this
(process) is the subjugation of the senses.

39. Fixing the attention is the (process of) fixing the mind on
some (object well defined in) space ; and it is in fact of two kinds,
in consequence of (this defined) space being internal or external.
The extoernal (object defined in) space consists of images and such
other things.

40. The internal (object defined in) space consists of the
oircle of the navel, the heart, and so on. The fixing of the mind
thereon is merely (directing) its existence (to be) there; (it is)
nothing else.

41. Meditative concentration (dhydna) is & continued oneness
of the idea (or conception in the mind) in relation to the eircle of
the navel or other such (objects in definite internal) positions.
Self-realisation (samddhi), however, consists in the endurance of
the soul in relation to those same (positions) in the manner of a
thing that is emptied of all its contents.

42. In relation to the three (constituents of y6ga), beginning
with the fixing of attention (dhdrana) and looked upon as forming
one topic (of description), there is, for the purpose of easily
mentioning (all) three of them (at once), the technical name of

samyama.
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43. By saccess in (the practice of) saiwama, the expansicn
of the vision of wisdom takes place in the zase of the ydgin. 'I'.is
saivyama has indeed to be practised, and its practical utilisation
has to be in (accordance with) the following steps.

44. The three (constituents of ydga), beginning with the fixing
of attention (dhdrana), are indeed more cssential (to the practice
of yoga) than the (reniaining) five, beginning with internal self-
control (yama). That samddh! (self-vealisation), which is absolute
and indefinable, is higher than thesse three.

45-46. Without winning success in (the practice of what
happens to be) the lower step, one should not ascend to the
higher (step). In ascending to the (higher) step without winning
mastery (over the lower one), the ydgin will be prone to (suffer
from) ailments, such as hiccough, hard breathing, catarrh, pain in
the ears and teeth and eyes, dumbness, dullpess, cuugh, head -ache
and fever,

47. In relation to the person to whom (success in) ydga comes
through the grace of the T.ord, these ailments born of the lower
and the higher steps do uot at all ocecur.

48. The whole {(bo:y) of (one’s) attributes (dharma) is only
one (as an integral whole) i by undergoing modifications in the
form of childhood, boyhood, youth, and old age, thit (one and
the same body of attrilutes), however, perishes in time (at last).

49, In the case of a person, who has directed his mind out-
wards, time passes awuy by day and by night through the idd
and the pingald. He, who has directed his mind inwards, has
to effect the cessation of that (low of time) with the help of the
susumnd.

50. The susumnd iz the path of liberation; time is indeed
deceived therein, Time consists of (what is determined with
the aid of) the moon and the sun; their two paths are well
known.

51. The clarified butter which is got out of milk cannot again
assume the condition «f milk. (Similarly), the dtman (or the
soul) that has been separated from the °qualities’ canuot again
become the possessor of * qualities .

4
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52. Just as the metallic ores, that have been turned into gold by
she philosopher’s stone, cannot return to their former condition, so
also the dtman (or soul) of the #igins (cannot return to its
previous captive condition).

53. Those who practise yoga should always know the manner
of arrangement of the system of blood-vessel-tubes. The susumnd
goes into the head through an opening in the central hack-bone.

34. 'The #/d@ and the pingald are on the left and right of the
region of the nose ; the /da is the path of the moon, and similarly
the pingald is the path of the sun.

55. The kuh# is below, and goes to the genital organ and the
testes and also to the anus; the wiivodard and the didrand (go)
respectively to the left and to the other (ze., the right) hands.

56. The hastijihod and the yasasvini are known to be (of) the
left and of the other (i.e., the right) fect; the sarasvati is (of) the
tongue and starts from behind the susumnd.

57. The fankkini and the payasvini are on the two sides of it,
and are (of) the two ears; the gandhdri is (of) the left aye, and
the piisan is (of) the right eye.

58. The blood-vessel-tubes proceeding from the neck are (those
of) the organs of senso and activity. The ydgins have to understand
{these) nddis to be {merely) tubular vessels'and nothing else.

59. The movement of the principal vital air and of its other
varieties, which takes place only in (these) tubular vessels, should
be made out exactly as it is. The functions of those (various
kinds of vital air) have to be learnt from (works on) the seience
of yéga.

60. The yogin becomes the knower of all things by practising
samyama in relation to suitably defined objects of saiiyama. By
practising saiyama in relation tothe innate impressions (stored up
1m the mind), there arises the knowledge of former births.

61. By practising saityama in relation to elephants and other
such (objects) as defined in space, the strength of elephants and
other like (animals} will result. The ydgin obtains (the feeling
of) friendliness, &c., by practising samyama in relation to friend-
liness and other such (objects of meditation).
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62. He will obtain the knowledge of (all) the constellations of
stars by practising saiyama in relation to the moon. By practising
saryama in relation to the pole-star, the knowledge of the future
is the result; and from the saivyama relating to the sun, there
results the knowledge of (all) the worlds.

63. From the saviyama relating to the circle of the navel, there
arises the knowledge of the arrangements of the various parts in
the construction of the body. Aud from the saiwyama relating to
the cavity of the ear, the cessation of hunger and thirst results,

64. Steadiness rexults from (the saiiyama relating to) the ndd:
of the ear, and the knowledge of perfected beings (results) from
(the sarmyama relating to) material light.  From (the saiiama re-
lating to) the tip of the tongue, the conscionsness of taste results;
and (from that velating to) the tip of the nose the feeling of smell
(results).

65—67. By the constani practice (of ydga), the colour of the
(yogin’s) body comes to be of a beauliful complexion. In the
course of a year the cessation of hunger and thiist is also brought
about, in as much as the varions powers and perfections due to
yoga are produced {geverally) in one year—such (powers and
perfections) as moving about as ome desires, the knowledge
relating to things long past, &c., the purification of one’s own
body and senses, and the weakeuing (of the grip) of old age and
death, Soon after, with the aid of renunciation, freedom from the
recurrence of re-births (saiisd@ra) results to the yagin.

68. To the person, who has accomplished success in (the
practice of) ydga, como theeight (extraordinary powers), beginning
with (the power of) becoming as minute as an atom. As in the
case of Siva, so indevd (in his ease) there can be, in consequence of
this (acquisition of powers), no obstroction to the final freedom of
the soul.

69. And amoug them (we have) the power of becoming
extremely minute (animd), the power of becoming extremely light
(laghimd), and similarly the power of becoming extremely great
(mahimd), the power of reaching things anywhere and from any-
where (prapti), (the weightiness of) rulership (féatd@), irresistible

4%
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will (prakdmya), and similarly masterfulness (iéifva), and that
power of subduing all things (vasitva) which yields (to one all that
one may) desire.

Thus ends the tenth chapter, known as the system of Patafijali,
the theistic Sa@ikkya, in the Sarva-daréana-siddhdnta-sarigrahe
composed by the venerable Sankaracarya.
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CHAPTER XI.

THE SYSTEM OF VEDAVYASA,

-1. Now, the essence of the Védas, which has been given out
by Vyasa in the Mahd-bhdrala so as to be in agreement with all
the Sastras, is in fact derived from the system of the Sankhyas by
the believers in the Védus.

2. This world is 1ade up of two things, namely, the purusa
and the prakrti. The higher (of these two), abiding in the ¢ecity’
made up of the rudimentary elemental principles, is held to be
the purusa.

3. (These) rudimentary principles are (indeed) the elements in
their subitle condition, and they are mostly held to be characterised
by the three ¢ qualities’ (of satfva, rajas, and tamas). The prakrt:
(denotes) the {(condition of) equalication of (these) ‘ gualities’;
and the qualities are satlva, rajas, and famas.

4. A man’s bondage (in matter) is (his) happening to be
swayed by the ©qualities’, and his emancipation (from that
bondage) is tc know how to discriminate between (these) ¢quali-
ties >, According to the nature of the ¢qualities’ (which sway
it), and {man (or soul;is of the best, or of the middling, or of the
worst kind.

5-6. The best (dt:aan) is (that of) one who is endowed with
the quality of settea, and bas a phlegmatic temperament and is of
the nature of (the element of) water. The middling (variety of)
dtman is in fact he who is endowed with the quality of rajes; and
he is known to be of 4 bilious temperament. The worst (dtman),
who is endowed with the quality of famas, is of a rheumatic (or
windy) temperament, for tamas is wind (looked upon as a humour
of the body). The quality of saftea is (conceived to be) white (in
colour), the quality of rajas (to be) red, and the quality of famas
(to be) grey (or) black.
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7. Therefore the persons endowed with the quality of sattva, and
the others (endowed with the other qualities), have (respectively)
the nature of water, fire, and wind, and are white, red, and
black (in colour). (They are) distinguished by means of their
respective appearances, activities, &e.

8. (The person characterised by the quality of sattva) has the
colour of the priyaigu or of the diEred grass or of (shining) weapons
of war or of lotuses or of gold, and is phlegmatic in temperament ;
the joints of his bones are invisible ; ho has a compact and broad
chest ; his body is big (and well grown).

9. Heis deep (and dignified), musenlar and handsome, and has
the (steady) gait of the elephant; ke is noble-minded, and his
voice is like (the sound of) the tabor; he is intelligent, merciful,
truthful in speech, and straightforward.

10. He is not (apt to be) troubled by the annoyances of petty
griefs, and he is similarly (not troubled) by heat; he is abund-
antly blessed with many sons and servarits, is possessed of great
vital potency, and is capable of enjoying delightful pleasures.

11. He has a virtuous disposition, and is moderate in speech ;
in no case does he speak harshly; even in boyhood, he bappens
to be free from crying (in consequence of disappointment), and
is unaffected by unsteady wishfulness; he is never very much
tormented by hunger.

12. He eats (generally) a swall quantity of sweet and gently
warm food, and yet he is strong; he inwardly puts up with
enmities for long without retaliation.

13. Courage, intelligence, memory, love, happiness, modesty,
agility of body, freedom from indebfedness, equanimity in be-
haviour, healthfulness, absence of meanness, steadiness of purpose :

14. Not (being prone) to indulge in boastful talk about
pious deeds done in response to religion and charity, bestowing
favours by the giving of gifts, and freedom from covetousness in
relation to the wealth of othera :

15. And mercy for all beings—it is by means of these attributes
that he who is characterised by saffva has to be diagnosed here (in
this world). The man who is characterised by rajas has to be dis-
tingunished here similarly by the attributes that appertain to rajas.



-

CHAPTER XI-—THE SYSTEM OF VEDAVYASa. 55

16. Rajas is bile and that is fire itself; or perhaps (this) fire
is the product of that bile. The (rdjasa) man of bilious
temperament is characterised by unbearable thirst and is (muek)
troubled by hunger. Hoe is given to unlimited eating.

17. The hair (on his head) is brown, and he has few hairs (on
the body); his face and feet and hands are ruddy; he cannot
bear heat—and has »n warm body; he perspires freely, and is
possessed of an offensive smell.

18. He becomes healthy through the clearing of the bowele,
and thus the possessor of a soft abdomen ; he is apt to become
very angry, and proves to be a hero of excellent bearing and of
(high) self-respect ; he is in dread of distress, and is endowed with
(great) learning.

19. He is fond of flower-garlands and fragrant unguents, etc.,
and has a very happy aud bright appearance; he has (compara-
tively) smali vital poteucy, and his carval desires are very limited ;
he is not a loved favourite with women,

20. Fven in boyliood, he puts on grey hairs; (or) having red
hairs, be becomes subjet to the eye affection (called) niltka : he is
physically strong, enterprising, given to enjoymeuts, and is always
in possession of wealth and greatness.

21. He always eats such food as is sweet and fresh ; he has no
liking for what is pungent and sour; he takes food which is not
vory hot, drinking much water while (doing so).

22. His eyes have very thin and scanty eye-lashes, and he is
apt to be fond of cold water ; through anger and through the heat
of the sun, he becomes yuickly reddened in colour.

28-24. Illiberality, unmercifulness, enjoyments based upon
pleasure and pain, di-regard of others ont of personal pride,
anxiety, cherishing enmity, taking away another’s wife, shame-
lessness, and hypoerisy- —these are said to be the attributes of him
who is characterised by rejas. And the attributes of the person
characterised by famas nre as follow -

25. It must be understood that nurighteousness is the outcome
of tamas, and the person characterised by fwinas is dominated by
(the humour of) wind. He is wretched, envious ; he is a thief, is
unrefined, and firmly atheistic.
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26. The ends of his hairs are split to a great length; he is
lean, black and very hairy ; his teeth are rough, incompactly set,
and thick; and his body is grey with dust.

27. His courage, intellect, activity, eye-sight, movement and
memory are (all) unsteady ; his friendship is uuenduring, and his
talk is always incoherent,

8. Heis a gormand, is addicted to hunting, and is full of dirt
and fond of quarrels; he is incapable of bearing cold, is fickle-
minded and fault-finding, and has a rough (broken) voice.

29. His changeful talk (ever) relates to what is near at hand .,
and he is always given to take delight in music and musical
instruments ; he enjoys sweets and other such things, and is (also)
fond of well-cooked and sour eatables.

30. He is seen to be possessed of very little bile and phlegm ;
he sleeps much and lives with the aid of scanty livelihood. By
means of these and other similar characteristics, the /@masa person,
who is (as such) affected with wind (as a humour of the body), has
to be diagnosed. .

31—37. 1 shall now deseribe the characteristics of the five
elements, which (characteristics) do not differ very much from the
three qualities (of sativa, rajas and lamas).

In the body of all moveable beings, (there are) five kinds of
constituent materials, which are different from one another; and
it is by means of them that the body puts forth (1ts) activities.
The skin, the flesh and the bones, the marrow and the tendon as
the fifth—these (materials) in the body are considered to be made
up of (the element of) earth. Power and similarly anger, and the
eyes and also heat are derived out of (the element of} fire; and
(this) fire also causes (the things eaten) to be digested. (These
are) the five igneous products which belong to embodied beings.
The ear and the nose and the moutn, the heart and the
abdomen as well—these five constituent parts in the body of
living beings are the outcome of the element of cther (dkdéa).
Phlegm, bile and sweat, fat and blood as well—thus is (the element
of) water found always in five forms in the body of living beings.
Through the inspiratory vital air, the embodied heing is made to
live; through the circulatory vital air, he always grows in size
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and develops; the exnretory vital air goes downwards, and the
digestive vital air exists in the centre (of the abdomen) ; through
the upward expiratory vital air, he (the embodied being) breathes
out and gives utterance to the various kinds of significant words.

38-39, Thus these five (different kinds of) vital air cause (all)
embolied beings to manifest their activities here.

The detailed varieties (of the quality) of smell, which
characterises the (element of) earth, have to be understood as
consisting of the following nine kinds, (namely), the agreeable-
like, the disagreeable-like, the sweet, similarly the pungent, the
diffusive, the inherent, the delicate, the powerful, and the distinct,

40. The (quality of) taste, which is characteristic of (the
element of) water is of the following six kinds in detail, namely,
the sweet, the saltish, the bitter, theastringent, the sour and
the pungent.

41—44. The qualities (Jerived) from (the element of) fire are
also considered to consist of the following twelve (varieties) in
detail, (namely), the short, the long and the stout, the square and
the rotund, the white, the black, aud similarlv the red, the blus,
the yellow and the tawny.

The following seveun notes (of the gamut) are the qualities
obtained out of sound : rand they are)—the sadja, the rsabla and
the gawihira, the madhyama, and similarly the paficama, the
dhaivata, and also the nzsddia.

The qualities produred out of (the element of) air are the
following twelve in detail : (and they are)—the hot, the cold, the
pleasurable,%he painful, the smooth, ana also the clean, the hard,
the sticky, the fine, the rhick, the soft and the rough.

45-46. Along with these qualities that are (derived out of the
element) of air, they meotion that sound is derived out (of the
element) of ether (dkd:aj.

‘With the ail of thos: {above-mentioned) five constituent ma-
terials (of the body), oune lives (well) in possession of consciousness,
if they are not disorganiscd ; if they becomo disorganised, one loses
consciousness ; (and it i~ through them that) oue alwavs attains
growth and development. In (all) embodied beings, (the elements
of) water, fire and air are ever (active and) wakeful. '
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47-48. Visnua, who has four forms of manifestation, oreated the
world in four wayvs, and (created) also the classes, namely, the
Brahmin, the Ksattriya, the Vaisya and the Sudra, which have
(all) their (respective) natures (determined) by qualities.

The Brahmin is white, the Ksattriya is red, the Vai¢ya is
yellow, and the Sudra black. It is in fact in the Dharma-édstra
that their (respective) vocations are described in detail.

49. The sage (Vyasa), with the object of establishing the title
(of all persons) to that (life of) righteous duty, which leads to the
final deliverance of the soul from bondage, declared that in every
class (of persons) in itself there are (to be found) all the four
classes (of them) as determined by qualities.

50. Knowing the manuer in which the karma of these (various
kinds of persons) comes to bear fruit, he ( Vyasa) has ordainod them
to follow (according to their personal fitness) the seriptural sections
dealing vespectively with works, with the worship of the divinity
and with {divine) wisdom.

51. Among those who ar¢ Brahmins (by birth), those (alone)
are Brahmins (in reality), who are straightforward and possess the
lustre of pure (white) colour, who possess (also) forgiveness and are
kindly in disposition, and are devoted to their own (appropriate)
duties (in life).

52. Those Brahmins (by birth) have come to assume the con-
dition of Ksattriyas— (those) who are fond of enjoying objects of
desire, aund are harsh and angry and are given to daring deeds,
and have (thus) abandoned their own (appropriate) duties, and are
possessed of bodies that are red in colour.

53. Those Brahmins (by birth) have become Vaisyas—-(those)
who live by tending cattle, who are yellow-coloured, and earn
their livelihood by means of agriculture, and (hence) do not do
their own (appropriate Brahminical) duties.

54. Those Brahmins (by birth) have become Sudras-—(those)
who are fond of injuring others and of speaking falsehood, who
are mean, and do all kinds of work for the sake of (their)
livelihood, and are black in colour, and have fallen away from

purity.
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55. Visnu, who ocauses bewilderment to the gods, daityas,
and rdksasas, by means of the distinotions relating to (various)
conventional and common duties, is Himself the bestower of final
beatitude on all of them.

56. This is the hoon given by Visnu to Pundarika, namely,
that final liberation would come to him in the course of four
re-births, for the rea~on that he was devoted (to Him) in hatred.

57. In consequence of their own works, which follow the courses
of (the qualities of) rajus, saffva and famas, (the various beings)
happen to be of the nature of those (qualities) : and (it is) the one
only Visnu (who) is aftained by the gods, by the daityas and by
the rdksasas (equally .

58-59. Through rhe influence of the qualities of rajas, sattva
and tamas, the one Visnu Himself, under the names of Brahma,
Visnu and Siva, performs (in relation to the world) the (threefold)
work of creation, sustentation and destruction. By means of their
conduet, nature, shape and eolour, all the gods are made out to be
endowed with (the quality of) saétva, (all) the daityes to be endowed
with (the quality of) rujas, and (all) the raksasas to be endowed
with (the quaality of} tumas.

60. Virtue is (ropresentative) of the leaning of the gods, and
vice of that of the ssuras and r@ksasus. Viee is (also represent-
ative of the leaning) of the pisdcas and other such beings: their
distinguishing qualities are rajas and famas.

61. One should wish to obtain knowledge from Siva; one
should wish to obtain prosperity from Agni (the god of fire):
one should wish to obtain health from the sun-god; and ome
ghould wish to obtain (mdkse) the final liberation of the soul
from Visnn.

62. In whatsoever category (of beings) a being, who knows
(his) duty, is born here—whether he be (born as) a god or an asura
—he has to adopt hi~ own duty (in life), although it (happens to)
be what may not be duty (otherwise).

63. The duties, which are enjoined in the three Védas, have to
be adopted by those who are endowed with the quality of satfva.
What is (ordinarily) no (such) duty and is given out in the
Atharvavéda—(that) is resorted to by those who are endowed with
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(the quality of) rejas as well as by those who are endowed with
(the quality of) tamas.

t4. Just as (all our) sacrifices culminate to us in the attainment
of Visnu, so also those who are endowed with (the quality of) rajas,
and those who are endowed with (the quality of) fawmas, have to
worship through (suitable) sacrifices Brahma and Siva, who are
(respectively) characterised by those qualities.

65. Visnu hestows blessings on those who come (to Him) along
their own (prescribed) path of duty. Oneis released (from the
bondage of sarmsdra) by means of one’s own duties. The duty
prescribed for another, (if adopted by those for whom it is not
preseribed), brings on fear (tosuch persons).

66. Visnu, who is supreme and one only, ever bestows bless-
ings, out of (His own) sweet pleasure, on the gods, the asuras,
and the rdksasas, in wuys which are accordant with the three
qualities (of sattva, rajas and lamas).

Thus ends the eleventh chapter, known as the system of the
Mahdbharate as envnciated by Védavyisa, in the Sarva-dariana-
siddhanta-sangraha composed by the venerable Sankaracarya.,
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CHAPTER XIIL

THE VEDANTA SYSTEM.

1. Now the established conclusion of the ¥Védantic scriptures will
be briefly given out (here). The conclusions of (all) other philoso-
phic disputants mostly tend to (prove the truth of) that conclusion.

2. The Brakman, who forms the import of (Upanisadic) pas-
sages, such as —* That thou art,”” has to be enquired into by
those wise persons, who, through the good results of (their) works
offered up unto the Hrahman, have become qualified for (attaining)
the knowledge of the Brakman.

3. He (alone) has the (required) gualifications (for the con-
duct of this enquiry), who possesses the power to discriminate
the eternal from the non-eternal, and is free from the desire to
(enjoy) the fruits (of works) here (in this world) as well as there (in
the other world), and is also characterised by (internal mental)
tranquillity, the restraint of the senses, and the desire to obtain
the final emancipation (of the soul).

4. “ That certainly art thou: thou art none other.” The
meaning of the word Zhat (here) is the Supreme [Lord: tke
meaning of the word thow is (any) other (being) that may be
{pointed to) before (us)—a beast, or a man, or any other
{being).

5. The meaning of the word art (here) has to be understood o
be the (predication) of identity between the meaning of the word
That and the meaning of the word Zhou. (This is) considered to be
similar to the (predication) of identity (expressed) in such sentences
as—* This is that man.”

6. Let (this your) opinion be (granted to be true). (But
then), seeing that the sentence—* That thou art ’, and other such
(sentences) give rise (only) to the knowledge of such things, as are
(of themselves already) well made out (without any reference to
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any association with any action), how cansuch (sentences) prompt
men to (live) the active life ? It is only a mandatory injurction
that induces activity.

7. Those sacrificers, who are purported to be referred to by
means of injunctive passages, such as-—“The self has to be
known 7, ete., (they) are (merely) eulogised in the Arunas, which
are discussions hearing upon reality.

8. The self (d@tman) is different from the intcllect, the senses
and the body ; it is all-pervading and unchangeable, and appears
to be manifold in (our) perceptions of things (by reason of its
manifesting itself separately) in every (separate) ground of (its)
habitation, (that is, in every perceivable object).

9. Counsequently the enquiry into the Brakman is fruitless,
inasmuch as the sentence [* That thou art , or any other like it
in the Arunas) means what is other (than a commandment). To
this (objection) we give the justificatory reply that the verbal
form of the potential mood (/) i8 not (in speech) the only means
which gives rise to activity.

10. People are led into activity, also by knowing (a thing)
to possess the characteristics of a means (suited) to accomplish
desired ends. In sentences like—*‘ A son has been born to you”,
the form of the injunetion (giving rise to gladsome action on the
part of the hearing father) is not of that (potential Zi%) kind.

11. The injunctions, such as ‘ The self has to be known ’, ete.,
which are (all) found in the Arunas, enjoin (as duty the acquisition
of) the knowledge relating to the Brakman on (all) those whose
minds have been deluded by nescience.

12-18. It may be so. (But it may be suid that) a person,
who, after giving up such works as have (selfish) objects of desire
in view, and also such (other works) as are prohibited in the
soriptures, performs the works which are enjoinel in the seriptures,
has the internal organ (of the soul) purified, and (thereby) becomes
of himself the knower (of the Braiman), without requiring any
language (of instruction) from a epiritual preceptor. This (view)
is not right. (The true) knowledge (of philosophic reality) cannot
be obtained by means of mere works,
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14—16. Indeed that is declared in the Arunas to be (true)
knowledge, which is horn (in the pupil) througb the kindly favour
of the spiritual teacher (bestowed in the way of appropriate
instruction). Works give by means of (their own) power an
in-bent leaning to the mind: and (then) having (thus) fulfilled
(their) purpose, they disappear like clouds at the end of the rainy
geason. In the case of him, however, whose mind is bent inwards,
and who is (thus) qualified to receive the knowledge of the
Brahman, the enquiry into (the mnaturc of) the Brahman is
certainly induced by means of—*¢ That thou art”—and other
such (sentences in the teaching) of the spiritual preceptor. The
oollection of sentences. consisting of—** That thou art ’~—and other
such (sentences), has indeed been commented upon (by various
teachers) over and over again.

17. The self (@tman) does not manifest itself to him who is
destitute of the kindly favour of the spiritual preceptor. The
universe, which is made up of the five elements, is produced out of
the cause consisting of nescience (aerdyd) as appertaining to the
self (dtman).

18. The whole world has to be realized as forming an illusory
manifestation of the Bra/man (constituting its basis), so that (in
consequence) the unrenlity eonsisting of the body and the (outer)
world goes away (at cnce and altogether from the vision of the
truth-perceiving soul).

19. The nescience in tespect of the self (atman) is that
view (of things) which is contrary to the true knowledge of the
(nature of the) self as declared in the Védanta; and that
(nescience) is beginniigless and exists in a gross as well as in a
gubtle form.

90. From the d@tman (self) came forth the element of ether
(Gkdsa) ; from this the air (came forth); from the air the fire
(came forth); from this (fire) water (came forth); from water
the earth came into existence; and from the earth arose the paddy
plant and other such plants.

21—27. From plants (came forth) food ; from food came forth
man with (his) five soul-sheaths. The creature, who is made
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up of the subtle elements, and in whom the rudimentary
elemental principles have not been separated through analysis,
becomes grossified (in the eourse of creation) ; and beasts, men and
gods constitute (ouly) varieties of such (created beings). On the
preponderance of virbue (in one’s karma), the condition of god
(arises in relation to one): throngh unrighteousness (in one’s
karma), the condition of beast (is bronght about) : on these two
things (virtue and unrighteousness) being equal (in one’s karma),
the condition of man (is produced). Thus indeed are (the crea-
tares) of three kinds, in accordance with (their) karmas. The skin,
the blood, the flesh, the fat, tho bone, the marrow of bone, and the
gemen —these seven constituents of the body are (all) modifications
of food. Masculinity and femininity also are not self-evolved. A
male is invariably born, when there is a preponderance of the
(power of the) semen in the womb (of the mother); a female (is
vorn) when similarly there is a preponderance of {the powsr of) the
uterine blood ; and the (neither-male-nor-female) eunuch (is born),
when there is an equality of those two things. The marrow of
bone, the bone and the sinew (in the child) are produced out of the
semen (of the male parent) ; the skin, the flesh and the blood (in
the child) are produced out of the uterine blood (of the female
parent). These are called the six vestures (of the body), of which
(the first) three are due to the father, and (the other) three to the
mother.

Huuoger and thirst, sorrow and delusion, old age and death,
these are the six waves (of infirmity) to be found as two and two
—in life, in the mind, and in the body (respectively). (Many)
philosophic controversialists mistakenly entertain the notion of
the soul here in relation to the five sheaths (of the soul).

98, The annamaya-kos, the prapamaya-kosa, the mandmaya-
késa, the wvijfidnamaya-késa, and similarly the dnandamaya-késa
are (together) declared to be the five sheaths of the soul.

20. Since the affix mayat is (here) used in the sense of modi-
fication, (we have) the dnandamaya repeated (again and again
in the context in the scripture concerned). The Lékdyala indeed
nocepts the body, which is (merely) that (kind of) self which is
annamaya (or what is made up of food).
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80. The Arhatas vuderstand (the self) to be the body-bounded
pranamaya (or that which consists of life). The Bauddhas accept
the self which is vfidramaya (or what cousists of conseiousness);
but (they accept) nothing beyond.

31. Some belicvers in the Védus speak of the sclf as the ananda-
maya (or what consists of bliss). Ile, however, who declares that
the material principle of egoity is the sclf, generally says that it
is the mandmaya (or what consists of the manas).

32—86. According to the view of those, who (truly) know the
self, the self has to be understood to be untouched by the quality
of being the agent and by (all) other (such qnalities). The
agentship of the self lias to be inevitably accepted by those who
take thetr stand on that section of the scriptures which deals with
ritualistic works (kari.akdnda); as well as by those who rely upon
that section which deals with deibies (désatdkanda): for, other-
wise, no (ritual) work can be earried out successfully (by them).

In relation to the injunetion—~*“I'he Brahmin shonld kindle
the (sacrificial) fires heve in the spring (season)’’—who is it that
is entitled to (perform) the (enjoiued) work, is it the (Brabmin’s)
body (in itsclf), or (is it the body) as in association with the soul ?
Seeing that, as the bedy s non-intelligent, it is impossible for it
to have the desire for the attainwent of sewrga (the celestial
world of enjoyments), and seeing also that (the body) is subject
to be destroyed, it is not possible for it to be the agent in relation
to this (kind of) work. The soul does not at all possess the
characteristics of Brahuviin-hood and of other such class-distinctions.
That (viz., the soul) is (really) apart from class-divisions, caste,
cstates of life, conditions of age, and (all other such distinguishing)
differences, 'There is [moreover) nothing other than (both) the
body and the soul, whivh is (specially) qualified (to be the agent
in relation to such rituslistic works).

37-38. Therefore tie agent in relation to this (kind of) action
bas to be understood t he (some) hypothetical being (of some
kind). That which shines forth, after (all) the five sheaths of
the soul are one after a.other declared to be “no-—no ”, that is the

supreme Brahman.  What is other than that has to he neseience
5
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(avidy@). That (noescience) covers up (and couceals) the true
nature of the self, and (therchy) gives rise to an abundance of
(its) illusory projections.

39-40. The illusory projection known as egoity is always pro-
ductive of (the bondage of) karm« through desire. (It) is the root
of all (our cosmic) illusion, aud carries {with itself) the association
of misery : and in relation to all « persons), it distinetly gives rise
(further) to all those worldly and '@lic expressions of (comimon)
experience, wherein there are differcntiations of the knower, the
moans of knowledge, the objeet of knowledge, cte., as though
(all these illusory differcutiations were) true.

41. Surely in relation to the self, which is actionless and
association-less, and is (moreover) the iudependent and nndesiring
consciousness itself, this {manuner of the) expression of experience
cannot (indeed) take place of itself,

42. It is certain that the non-infelligent egoity, which has
consciousness (mercly) super-imposed upon it, behaves (in couse-
quence) as if it were (itself) conscious (and intelligent). Through
the super-imposition of something else, which is other (than itself),
the self shines forth as though it were (really) other (than itself).

43. That thing, (namely, our hody) which is pointed to by the
word this, consiats of two parts. Of these the prana (or life) is the
basis of (our) activities; the other thing which is spoken of as
intellect and manas is the basis of knowledge.

44. Physical movements and other such things, the five vital
airs beginning with the pranae (which is the principal vital air),
and the instrumental organs {of sensc and activity). ete., which
form {as it were) the door-way to various kinds of achivity such as
speaking, ete.,—all theso may ho accepled (as attribntes) in relation
to that (hody).

45—17. In consequence of (the variation in) function, the
iuternal organ here is of two kinds (consisting of) the intellect
(buddri) and manas (the faculty of attention), If it be held that
it is the pure and simple @tman (or self) which directly shines out
in the idea of I-ness (or egoity), then tell me whether, in the idea
——1 am lcan,” (that sclf is apprchended as) pure and simple
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or not. Just as ‘lean’ and other such (attributes) are not,
owing to their perceivability, considered to be the attributes of the
datman (self), so also indecd pleasure and such other things, which
are (all) found (to exist altogether) in the body, ocannot be the
attributes of the d@tman. According to the view of those who
(truly) know the dtman, the dtman is (cotirely) distinet from the
knower, the means of knowledge, and the object of knowledge.

48. After discarding (all) those philosophical controversialists
who declare otherwise, (the d@tman) has to be explained (to all) in
this very manner. (But) to no one should it be taught that the
not-self is (that which forms) the object of perception.

49-50. Because no one (ever) has the cognition——*¢1 am a
pot’; because (the body) is possessed of form (or colour) and such
other (qualities) ; because (it) is perceivable, non-intelligent and
made up of the (material) elements; because also (it)is fit to be
eaten as food by dogsand other such (animals); and because
(again) consoiousness shines forth (always) in contradistinetion
from the body—the body is not the self (dtman).

51, Therefore the body which is (merely) annamaya (or made
up of food) eannot be the d@iman as the Lokdyatas declare. The
prana (or the principal vital air) alse cannot be the dfman,
because it is aerial and non-intelligent like the external air (of the
atmosphere).

52. The senses also cannot be the dfman, because they are,
like & lamp, (mere) instruments (in aid) of kmowledge. The
manas (faculty of attention) is not the dtman, because it is unsteady
and does not exist during dreamless sleep.

58—61. Since (dreamless sleep) culminates in happiness, (this)
happiness alone constitutes the body (i.e., the essential nature) of
the self {(@tman). The prina supports (that sheath of) the self
which is made up of food ; the manas supports (that sheath of the
self which consists of) the prdna ; and the well known Supreme
Self, Govinda, who is Existence-Knowledge-Bliss, supports the
(sheath made up of the) manas.

When the @¢man, by means of the external senses, experiences
(al}) such objects as are turned away from itself, then there arises
the waking state, which is denoted by the name of viéva. When,

6
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in fact solely by means of the manas, (it) experiences dreams, whose
contents are obtained through the external senses, then that state
of the Supreme Self, which is called faijasa, has to be understood
(to have arisen).

When the @tman abides in the manas, which is (itself) swal-
lowed up by the darkness of ignorance, then it (the self) is known
to be in the state of dreamless sleep, which is called prdjfia and
is indicated by (the characteristic of) ananda (bliss).

Even in sleep the prana (or life) abides, so as to remove the
erroneous impression of death (in relation to a person who is
nerely sleeping).

Otherwise dogs would eat up the sleeping person, or (people)
would cremate (him) religiously in the sacred fire. Even in
(dreamless) sleep there is surely the endurance of bliss, because
(a sleeping person) on waking up and remembering (his im-
mediately past condition) speaks out on reflection thus—*1I slept
happily.

(This) view may be (granted). This happiness (however) cannot
be what is derived out of the objects of the senses, for the reason
that there are (during deep sleep) no {such) objects (perceived).
Because (also) it has to be made out (through reflection), it cannot
be real (happiness in itself). Therefore there is (here) the illusion
of happiness in respeot of (what is morely) the absence of pain.

Even though the counter-correlative (thereof) is not (fully)
perceived, the absence of all (things) is (capable of being) appre-
hended ; hecause, when asked again, (the man who has risen from
sound sleep), speaks to another of (his own apprehension of) the
absence of all (things). It is in accordance with this reasoning
that the absence of the apperception of feelings is experienced.

62. Here we give (this) reply to the ohjection, (namely), that
the absence of pain is not (at all eapable of being) perceived.
Since it is said (that the happiness of deep sleep is experienced)
by one who has risen from sleep, the sleeping person (himself)
cannot constitute a witness in relation to (any) absence of
apperception.

63. Since, in (deep) sleep, the counter-correlative of a negation
is not apprehended, the character of such (an unapprehended)
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counter-correlative helongs %o pain. In the opinion of the
Prabidkaras, the negative proof of non-perception (by which the
non-existence of things is proved) is not admissible.

64-65. According to the view of the Naiydyikas, the negative
proof of non-perceptiou (relating to the negation of existence) does
not differ from direct perception. This foolish philosophic dis-
putant, who declares that, in the state of final beatitude, the
dtman exists {much) like a stone owing to the cessation of pleasure,
pain, ete.,—what will he not say ?

Thus it is established that the self (dtman) has the character
of being the wituess of nescience and of being eternal bliss (also).

66-67. (Our) opprments say in this connection that there is
(in the universe) a plurality of souls. (They say)— “If (the
d@tman) is (only) one ia all beings, then, on any one man dying,
all will have to die; vn (any one) being born, (all) will have to be
born; and on (any one) doing an act, (all) will have to do (that
same act). In these respectsin ail beings contradictory charac-
teristics are (to be) sevn,

68-69. Therefore in velation teo' the (numerous) bodies of all
(beings), the plurality of souls is (well) established.

(To this the reply is)—¢ Plurality in relation to (the souls of)
men has been declared by you (our opponent) only in view of their
contradictory characteristics. Now tell (us) where (these) contra-
dictory characteristics are seen (to exist)—in the body or in the
self (@tman)? 1fin the body, then what is proved is the plurality
of bodies, Consequently what (has that to do) with the self 7’

70-71. If the differentiation (into many) be in relation to the
self (itself), which is of the nature of (pure} consciousness, then (it)
may (well) ocour in relation to ome and the same man. In the
manner, in which on¢ and the same moon becomes characterised
by many-ness in relation the (several) vessels of water (wherein
it may happen to be reflected)— (in that same manner) the mani-
fostation of the one A¢man (as many) in relation to several bodies
has (also) been understood (to veeur).

The self (or dtman) is distinet from the five sheaths (of the
soul), from the six modifications in condition (appertaining toall
produced things), and from the six waves of infirmity.
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72. (It) is distinot from the hody, the senses, the manas, the
intellect, the life-breath and egoity ; (it) is one in all bodies and
is immodifiable and untainted.

73. (It) is eternal and is no doer of actions; (it) is self-lumi-
nous and all-pervading, and is free from (the experience of
sensuous) enjoyments; (it) is of the same nature as the Brahman,
and is devoid of qualities; (it) is pure, and in itself consists
golely of intelligence as constituting its essential nature.

74. As characterised by limiting conditione, (it becomes) the
doer and the enjoyer, ani is polluted with desires, etc., and has
its (very) nature tainted within the body by means of egoity
and (other) suoh (things).

75-76. Accordingly, as characterised by limiting conditions
and as enveloped in the eightfold bondage, (the @tmun), moving
in obedience to karna, wanders about (in bodies) beginning with
(that of) Brahma and ending with (that of) immoveable things;
and attains, through (the performance of prescribed ritualistic)
works, the world of tho pifrs and other such worlds : through (the
performance of) prohibited works, (it goes) to hell and other such
(places) : through (the acquisition of philosophic) wisdom, (it
attains) the state of boing united nato the Bralman: and if
devoid of that (wisdom, it) gets into a state of despicable
lownoss.

77. The Self is one only and Suprome, having the three
world created (for Itself) by Itself. Bondage, freedom and
other such distinguishing conditions (in relation to It) may (well)
happen to be possible in the manner of dreams.

78. Or perhaps the souls are many (in number), and are
characterised by the nescience which gives rise to (their) sanisira.
Since (vhis) nescience is beginningless, there is surely no fallacy
of reciproeal dependence (here in relation to this view).

79. Another view is that both these (ideas of oneness and
plurality) are appropriate (in relation to souls), for the reason
that they form a distributive aggregate. There is oneness from
the stand-point of view of a collective whole, and (there is)
plurality from the stand-point of view of a discrete collection,
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80. (The Self) is, in the forms of conciousness and nescience,
the witness of (all) things, which consist of non-intelligence and
are characterised by mediate or immediate relationship (to It) :
and (It) is (thus) always in (possession of) omniscience.

81. With the coat of nescience fastened on, It happens to be
merely illusion in dreamless sleep and in other such states, and is
(at the same time) capable of remembering even such things as
were experienced in the course of other re-births (as an embodied
being).

82. Through that which makes It have such (other re-births),
It becomes subject here to (all) the details of differentiation ;
and (on Its) transcending the five states (in which It may
manifest Itself), It is made out to be the knower that (truly)
knows the Brakman.

88. The definition of proof (md@na) in general is nothing other
than that it is a means of (arkiving at) true knowledge; and in
accordance with the difference in the definiteness of that (knowl-
edge), this (means of knowledge) is, as such, understood to be of
two kinds.

84. Or the definition of proof may be that it is that which
destroys ignorance : and this (proof) is accordingly known to be
of two kinds, in consequence of its being differentiated into
¢ incomplete’ and ¢ complete,” (according as the removal of the
ignorance effected thereby is incomplete or complete).

85-86. That (proof of truth whioh is) derived out of sentences
—such as ¢ That thou art ’—is destructive of all ignorance.

Perception and that which is called inference, comparison (or
analogy), and also scripture, circumstantial presumption, and the
negative proof of non-peroeption—in fact these six alone form the
means of proof. These are (all) names relating to such things
as are comprised within phenomenal experience, and are not
applicable (as means of proof) in relation to the Afman (Self).

87. Although (the Seif) has to be known by Itself and is
incapable of being realised (otherwise), It is (nevertheless) made
out to transcend speech and thought.

The theory of Hiranyagarbha does not very materially
differ from the Véddnta.
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88. In that theory it is held that the Purusa is Bliss and that
prakrti is nescicnce. Kunowledge is in fact of two kinds, according
as it is inwardly directed or outwardly directed.

%9. The internally directed (knowledge) is that which is
turned towards Bliss; and the externally directed (knowledge) is
that which is turned towards outside objects. 1he illusory modifi-
cations of the nescicnce appertaining to the dtman constitute the
fivefold rudimentary elemental principles.

90. From the five rudimentary elemental principles have
been produced the five internal instruments (of the soul), namely
the manas (or the faculty of attention), the intellect, egoity, the
mind, and also (the idea of} knowership.

91. Egoity consists of the element of earth; and knowership is
born out of the element of @kdsa (ether). Tt is these two instru-
ments that (together) manifest themselves in the form of (the idea
of) agentship (in relation to actions).

92. The intellect is born out of the element of fire, the (con-
scious) mind is born out of the element of water, and the manas
is born out of the element of air.

1t has to be made out (further) that each of the (five) elements
of earth, etc., is characterised by five attributes.

93. (The principle of) egoity, the principal vital air, the nose
and smell, together with the organ of evacuation, are (all evolved
attributes) pertaining to the (element of) earth: the mind the
apana (variety of vital air), and the tongue and taste and the
organ of reproduction are the (evolved) attributes pertaining to
(the element of) water.

94. The intellect, the uddna (variety of vital air), and the eye
and colour (or form) and the feet are (the evolved attributes)
pertaining to (the element of) fire: the manas, the oydna (vital
air), the skin and the sense of touch and the hand are similarly
the (evolved) attributes pertaining to (the element of) air.

95. Knowership, the samdna (vital air), the ear and sound and
speech are all (attributes) evolved out of (the element of) dkdéa
(ether).

Out of the (five) subtle clements are evolved (certain) other
attributive things—five from each.
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96. Bone, skin, flesh, blood-vessels and hair are the attributive
things (evolved out) of the (subtle element of) earth: similarly
urine, phlegm, blood, semen and the marrow of bones are the
attributive thiugs (evolved out) of (the subtle element of) water.

97. Sleep, thirst, hunger, sexual appetite and laziness are born
out of the (subtle) element of fire : walking, jumping, climbing,
rising up and obstructing are (evolved out of the sultle element)
of air.

98. Desire and anger, covetousness and fear and infatuation
are similarly the attributive things (evolved out) of (the subtle
element of) @kdée (ether).

That path (of religious discipline), which is to be followed by
those, who have renounced all worldly attachments, has been
taught by Xrsna himself to Uddhava.

99-991. It is indeed seen (given) in the Purdna having the
name of §ri-Bhdgavata.

He, who hears (that is, learns,) in the proper order these well
abridged conclusious of all the (various) systems (of philosophy
and religion} culminating in (the system of) the Veddnta—(he)
becomes the knower (of the truth) of things and (also becomes)
in reality a learned person in this world.

Thus ends the tweifth chapter known as the system of the
Védanta in the Sarva-darsana-siddnanta-sangraha composed by the
venerable Sankaracarya.



