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AUTHOR'’S PREFA&E

I wisH to present to my readers the philosophy of Kapila as 1t
has been Set* forth-by hus Indian exponent, Iswara Krishna, Thé
system of Kapila, called the Sankhya or Rationalistic, i 1ts ori-
gnal form, and m 1ts theistic development by Patanjali, confains

nearly all that India has produced m the department of pure phi-
losophy ~ Other systems, though classed as philosophic, are mamly

"devoted_to logic and physical science, or to an exposition of the
Vedas ———

The system of Kapxla may be said to have only an historical

value, but on this account alone 1t 1s mteresting as a chapter in
the history of the human mmd It 1s the earliest attempt on
1ecord to give an _answer, f from reason alone to the mysterious
cLuestlons which arise 1r m evi every thgught;fu“ and about the ongin,
of_the world, the nature and.relations of man, and his future
destw It 1s interesting, also, and mstructive to note how often
the human mind moves m a circle  The latest German philoso-
phy, the system of Schopenhauer and Von Hartmann, 1s mainly"
a reproduction of the philosophic system of Kapila mits mate-
pialistic pa;t,MgresenteH'iﬁ“?a fiiore elaborate Torm, buf on the same
fundamental hmes_ In’this réspéct the human mtellect has gone
~over the same ground that 1t occupied more than two thousand
years ago, but on a more important question 1t has taken a step
m retreat Kapila recognised fully the existence of a soul in
man, formmg indeed his proper nature—the absolute Ego of
Fichte—distinct from matter and mmmortal , but our latest philo-
sophy, both here and 1 Germany, can see 1 man only a highly
developed physical orgamisation  “All external things,” says
Kapila, “were formed that the soul might know itself and be free ”
“The study of psychology 1s vamn,” says Schopenhauer, “for there
1s no Psyche ”
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KAPI/LA, THE AUTHOR OF THE
SANKHYA SYSTEM

THE mmagmation of the Hindus has thrown a veil of mystery and
fable around Kapila, the traditional author of the Sankhya philo-
sophy So much reverence gradually attached to his mame, that
he was sometimes called “the divine Kapila,” and was said to
have been a son of Brahma the creative-form of Brahma,® an
mcarnation of Vlshn_g, or a form of Agm, though born as a son
of Vitatha and Devahuti ,* one of the great rishis or ancient sages,
a descendant of the great lawgiver Manu, and to have been en-
dowed with knowledge, virtue, freedom from passion, and super-
natural power at the time of his buth Wg can only say that he_
was_probably a Brahman, who,.bemng disgusted with the pxevallmg
bg_llef.sﬂa_gg_wp_wactxces _of his time, wrought out for himself a sys-
tem by which he hoped to solve _the mysteries connected with
spultmag'ﬁﬂ”mgtter by r reason al_q_gg_ “"His memory survives only in
his system , for of the details of his life or of the time when he
lived we have no certamn account It 1s probable that he lved
1m the seventh or eighth century before Christ_ He 1s said to have
beén Boird af Pushkara, a sacred bathing-place near Ajmeer, and
to Tave dwelt at G%ga Sagar..* but there 1s no reliable evidence

* See Gaudapada’s Commentary on the S Karika, Wilson's ed, p 1,
Colebrooks, 1 242 o

24In s (Vishnu's) ﬁfth mamfcstatxon, he (i the form of) Kapila
and Lord of Samts, declared to Asuri é' e ankh a (doctrme), which defi es
the/senes. of principles, and, which ha ‘Been fos ‘chrough the apse of
p ag Purana/l 3, 10, Muir, fii™ 192:\Vishnu Purana, ifi’ 2, 187"

1ta, x

®In the Bhag Purana, however, Kapila 1s said to have had nine sxsters,
all born tg Kardama by JF)’ his wife Devahuts (nn 7, 3, m 33,1)

“In the Padma Purana” he 1s said to have dwelt mn the village of
Indraprastha (F Hall, Introduction to S Sara, p 20)_

£t



2 THE SANXHYA KARIKA

m support of either statement It seems to be certamn that he was
born m Northern India, and at some t1me before the birth of the
. ggeat reformer Gautama Buddha, the “date of whose death has
beg;,genﬁ.ra]l;L..as&gn""a"fé"MZ& B ¢, for m the Pali Dathavamsa

Buddha 1s said to have been born i th the cty of KaHlla2 and that
this city, called Kapila-vastu, had been built by the sons of Iksh-
vaku, by the permussion of the sage Kapila, and that it was near
the Himalaya mountams. (1..20).. An mdefinite antiquity was
sometimes assigned to the system  In the fiist book of the Maha-~
bharata, Narada 1s said to have taught the thousand sons of
Daksha the doctrine of final deliverance (from matter), the, sur-
passimg knowledge of the Sankhya and he 1s reckoned as one of
of the Prajapatis, or first progenitors of mankind

Tradition afirms that Kapila lived as a recluse—he 1s called
a Mum_m G,.x 1 _52—and that he epossessed a-super-
natural power, not always u\sE'&"W'fﬁ" M“ﬁmﬁ In
the Ramayana (1 36-—44) we are told; With true Orental exag-
geration, that the sixty thousand sons of Sagara, a king of Ayod-
hya (Oudh), were directed by their father to g0 1 search of &’
horse that had been stolen by a Rakshasa (demon) at an aswa-
medha (horse-sacrifice) Meeting with Kapila m thew search,
they accused him of the theft, and the charge so entaged him that
he reduced them immediately to ashes ©

It does not appear that Kapila separated himself entirely
from the Brahmanic system It been said that he © ‘proclaime
the authority of revelation as paramount to reasoning and exper
ence.”” This, however, is contrary to the mam prmciple of h
system, which upholds a knowledge of philosophy as the only way
of obtaming the deliverance of the soul from matter. He de-
nies that such a result can be obtained from the Vedas, for they
are mmpure, as ordaming sacrifice, and msufficient for the attam-

%—parvan, 3131, Sans Texts, 1 125

—"Sankara says, however, that i1t was another Kapila, named also
Vasudeva [a name of Krishna] who destroyed the Sagara-Com-
mentary-omr-the-Brahma Sutra,u~T1, 1, Sans™ I 1 190)

" Sanskrnit Literature, p 83



OF ISWARA KRISHNA 3

ment of this great purpose He allows “valid testtmony” to bel
one method of proof, and his Vedantist expounders have mter-
preted this to be an acknowledgment of the divine orngmn and
authority of the Vedas, but there 1s no ground for such a state-
ment The common designation of his system as Niriswara (god-
less or atheistreal) 1s a sufficient indication that 1t did not acknow-
ledge a Supreme Lord or a divine revelation  The eminent Vedan-
ust commentator, Sankara, rightly estimated the position of the
Sankhya_system with regard to the Vedas In his commentary on
the Brahma Sufras he discusses this  subject, and concludes

“Hence 1t 1s proved that Kapila’s system 1s at variance with the
Veda, and with the words of Manu, who follows the Veda, not
only m supposing an independent Piakriti (Nature), but also
I supposing a dlvers1ty of souls” (Sass T, m 190) The sys-
tém of Kaprte;if-if had been generally adopted, would have been
as fatal to the Vedantist ritual and doctrime as that of Gautama
Buddha, which was the natural result or logical issue of the

earlier system In each, knowledge and meditation the /
place of religious ntgg. but Kapila established no_society. and nos

hierarchy, he knew no sympathy with mankind m general ]
he aail‘gged Tumgelf to thinkers Tike hirmself;and to {hese t,,xhe;.sﬁ..alc‘z‘ y

Hence his system remamed o1 only as ﬁﬁosog ical “Lg_g ry, affect-
ing the whole course of Hindu though t m some respects, chiefly

m 1ts_physical _speculations, but nevel attaming to a practical
sulwiw It “Was never embodied
and crystallised m a concrete fofm, and as a complete system 1t
has been preserved only as %Wm@@w
teric_doctrn wderstood afd_gccepted by a small mner cigcle
of f free-thinking_men-__ .

t has often been misunderstood \‘Cc_;_ggnwa_s_ggrtgd that 1t
was a_pure materlahsm, thou ugh t )p soul 1s represented 1 1t as.
holdmg_a k@&"’" jﬁyal sup‘r‘;?acy, and all _all materal things are
subservient to it~ Another “#fiter states, on the contrary, that
. this system “souls alone are regarded as substances, whatever
affects the soul BEiAg ramped—under the head —of . quality;
1 pleasing, 2. displeasing, or 3 indifferent” The Gunas,
however, are not qualities, but constituent elements, of Prakriti,
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as real i thewr nature as the soul, and having Liké 1t an eternal
existence 8 . '
The term sankhya 1s from the noun sankhya, number, and
also calculation, reasoning In the Mahabharata 1t 1s said
“They (the Sankhyas) exercise reason (sankhyd) and discuss
Nature and the twenty-four principles, and are therefore called
Sankhya ” Vynana Bhikshu, m his commentary, explams the’

noun sankhya as meanmg “discrimmation,” “the setting forth of .

spuit as  distinct from matter (Prakritr) ”  Sankaracharya
gives a similar mterpretation (Comm on the Vishnu-sahasra-
naman, Introd to Sankhya Sara, by F Hall) The course of ideas
seems to be from number to discrimination, and then to a dis-
crimmatmg judgment, a result of reasoning

The doctrmes of the Sankhya system have been set forth m
many well-known treatises, and on these many commentaries have
been written

1 The Sankhya-Pravachana (Exposition of the Sankhya),
or Sankhya Sutras, a work which has been attributed, but erro-
neously, to Kapila It appears to be comparatively modern, for
it 15 not mentioned by Sankaracharya, who lived probably in
the seventh or eighth century A b, by Vachaspati Misra, or even
by the author of the Sarva-darsana-sangraha, who 1s supposed to
have lived 1n the fourteenth century ® The most important com.-

%@WMMMM%@W@EMW, by
y_Vijnana Bhikshu, probably written m the Sixfeenth century.

2 The Tattwa-Samasd, or Compendium of Principles, a
smaller work, also assigned by some, but incorrectly, to Kapila

3  The Sankhya-Sara, written by Vynana Bhikshu It has
been lately edited by Fitz-Edward Hall, who has prefixed to 1t a
valuable mtroduction

4 The Sankhya-Karika (Exposition of the Sankhya), by

¢ The Sankhya philosophy, whatever may be 1ts merits or demerts, 1s
rarely presented n a correct form by Western writers Schluter in des-
cribing it says, “Das Selbstbewusstsein (Ahankara) ist erzeugt und nicht
zeugend” (Arnistotle’s Metaph emne Toch de Sankhya-Lehre, p 11) It 1s,
on the contrary, from consciousness, or conscious mind-matter, that the
subtle essences of material forms proceed, and from these the gross, visible,
manifold forms of sensuous existence

®Introd to Sank Sara, p 9

e
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Iswara Krishna This 1s a work of ligh authority on the subject,
and appears to be the oldest exposition of Kapila’s _philosophy
that has come down to the present.time ~ An edition n of this work
was published at Bonn m | &L@L&sseuuth.aiaﬂnimn%on
and notes It was also translated by H T Colebrooke, and this
translation was adopted by Wilson m an edition published by the
Orental Society, to which the commentary of Gaudapada, with
explanations, was added It has also been translated mto German
by Wmdischmann and Lormser, and mto French by Pautier and
St Hilawre The latter has added a very extensive commentary.

It consists oggglgmy;m_msnﬂs_q______rwsbkmach expressing
i general a distinct principle or dogma “The Tast three, how!
ever, are not connected with the exposition of the Sankhya sys-
tem, and are probably a late addtion It 1s written m the Arya
or Gatha metre 1 *

It 1s this work which 1s now presented to my readers_in_a.
new _translation with notes, and also occasionally with references
to_other systems where they‘c‘()‘iﬁtiiﬁé“'ﬁth parts of the system. of
Kagﬂa It may seem hazardouy—to-attenipt The translation of a
woik which 1s confessedly obscure and .difficult, after the labours
of such emment Sanskrit scholars as Lassen and H Co]ebrooke,
but neither of them has, I think, mterpret  Hindu system, o
this exposition of it, with perfect accuracy. I have had, however,
the benefit of their labours, of the occasional remarks of Wilséti ™
on Colebrooke’s translation, and of the criticism of Fitz-Edward

on Wilson’ essary harshness, forgetting
that those who follow the footsteps of pioneers in 4 difficult coun-
try may be able to make the path somewhat more distinct than 1t
was before, without possessing as much skill and energy as those
who led the way 1 have adopted Wilson’s translation of Gauda-
pada’s commentary, except il a few instances, where re I think he

hag fa 0 apr 1ts right meaning, or the feal nature of
K - ich he a in hi§ preface, he had not pre-

viously studied

*° Williams, Sans Gram, p 354, 2d ed
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1 “From the mjurious effects of the threefold kinds of pamn
(amises) a deswre to know the means of removing it (pam) If,
from the visible (means of removing it), this (desire) should seem

to be superfluous, 1t 1s not so, for these are neither absolutely com-
plete nor abiding ”*

*The first distich 1s obscure I subjon a transhiteration of the text
(adopting Lassen’s reading in the first line, apaghatake, which 1s found 1n
the S Tatwa Kaumudi and S Chandiika), with the translations of Cole-
brooke and others —

du’khatrayabhighatajjyynasa tadapaghatake hetau
drishtesaparthachennaikantatyantato’ bhavat

Colebrooke —“The mnquiry 1s into the means of precluding the three
sorts of pamn, for pain 1s embarrassment Nor 1s the mqury superfluous
because obvious means of alleviation exist, for absolute and final relief 1s not
thereby accomplished ”

Lassen —“E tergemmorum dolorum impetu (oritur) desiderrum cog-
noscende rationis qua 11 depellantur Quod (cognoscend: desiderium) licet
m vistbilibus rebus infructuose versetur, non est (infructuosum) propter
absentiam absolut: et omm zvo superstitis (remedu) ”

St Hilaire —“La philosophie consiste a guerir les trois especes de
douleurs St T'on pretend quil existe des moyens materiels de les guerir,
et que, par consequent, la philosophie est inutile, on se trompe, car 1l n’est
pas un seul de ces moyens qui soit absolu nt defintiy ”

Fitz-Edward Hall —“Because of the discomposure that comes from
threefold pamn there arises a desire to learn the means of doing away there-
with effectually 1f 1t be objected, that visible means to this end bemg
avarlable, such deswwe 1s needless, I demur, for that these means do not
entirely and for ever work wmmumty from discomposure” (Introd to S
Sara, p 26)

Colebrooke’s version of the first part of the distich 1s not very accurate,
and ablghata 1s not “embarrassment,” though Professor Wilson supports
this rendering, and censures Lassen for translating it by the Latin wmpetus
It 15 composed of abh = Gr audr, and han, for ghan, to strike, to slay In
the Peters Dict 1t 1s explamed as schlag, angriff, beschadigung Lassen
was confessedly mistaken m his version of the second part Hall’s 1s the
truest version, but abhighata 1s much more than “discomposure”
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The first distich gives the chief, if not the sole, purpose of
Kapila’s philosophy It 1s to relieve mankind from the suffering
of pam It 1s founded on the gloomy view of human life which
1s generally.accepted by Hindu writers They assert an absolute
pesstmism  Our present life 1s not a blessing, 1t 1s only a weart-
some burden, which 1s geumerally cast off when the soul has be-
come free from all contact with matter The soul then gains,
according to Kapila, an absolute mdependence, a self-existence,
which 1s not affected by any subsequent changes in the outer
material world, or 1t 15 absorbed, according to the theistic sys-
tem of Patanjali, mto the essence of the One Supreme Bemg
(Brahma).

The three kinds of pam are explamed by the commentators
to be— .

I The natwral and mtrnsic, both bodily and mental
(adhyatmika)

2 The natural and extrmnsic (adlibhautika)

3 The divine or supernatural (adhidavika)

The first includes boddly disease and mental infirmity or suff-
ering The second mcludes all pam derived from external causes
of every kind The third, as Gaudapada mterprets it, may be
either divine or atmospheric, “m the latter case, 1t means pamn
which proceeds from cold, heat, wind, ram, thunderbolts, and the
hke ™ Ths, however, belongs to the second divisson  Accord-
ing to Vachaspat: Misra, the third kind 15 ‘from the mfluence of
the planetary bodies, or by being possessed by impure spirits, such
as Yakshas, Rakshasas, & ” But, m old time, the gods of a
higher class, and not demons merely, were supposed to afflict men
with disease and pam In the Rig-Veda (u 33, 7), Gritsa-
mada prays to Rudra that he may be freed from his bodily pams,
which he affirms to have been sent by the Devas or gods
(darvya) 2

The visible remedies for pam, such as medicme, or earthly
enjoyments, are not absolute or wholly complete, nor are they

240) Rudra, who bearest away One! to me” So Apollo sent the
the disease (rapas) sent by the plague mto the camp of the Greeks (other)
gods, be gracrous O mughty (Ilad, 1 42)
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eternal, for they do not procure that entire separation of the soul
from matter which 1s an absolute condition of its perfect delver-
ance from pam

2  “The revealed (means) are like the V1s1b1'e (te, m-
efficient), for they are connected with mmpurity, destruction and
excess A contrary method 1s better, and this consists m a discri-
mmative knowledge of the Manifested (forms of matter), the Un-
manifested (Prakritt or primeval matter), and the knowing
(Soul) ”

By “revelation” the Vedas are meant, which were supposed
to have been heard by wise men (rishzs) as a divine communica-
tion, and hence were called Srut1 (hearmg) 3 In the judgment of
Kapila the Vedic system was not perfectly efficient, for (1) 1t
was impure It requured sacrifice, and thus the blood of animals
was shed, often to a great extent In the Aswamedha (horse-
sacrifice) more than a hundred horses might be sacrificed at one
ttme  According to the Brahmans, this would avail “to expiate
all sin, even the murder of a Brahman,”* and would confer super-
patural power, but to Kapila all such rites were impure (2 ) It
was connected with destruction  The Vedic system could not give
that final exemption from all material conditions without which
there must still be a destruction and renewal of bodily life
(3) It was excessive or unequal, for all men are not wealthy
enough to offer costly sacrifices to the gods, and thus the rich
man may have more and the poor man less than is due to his
individual merit The Vedas say indeed that there 1s “no return
(to bodily Iife) for one who has attained to the state of Brahma;”
but m the school of Kapila this blessedness 1s reserved for those
who may attamn n the heaven of Brahma to a discriminating know-
ledge of soul and matter 3

This 18 the leading principle of Kapila’s system  The com-
plete and final blessedness of the soul, which consists of an

*“By srutt 1s meant the Veda, and by smritr (tradition, it remem-
brance), the institutes of law (dharmasastra) These are not to be op-
pugned by heterodox arguments (contrary to the Mimansa or Vedantist
exposition), for from them all law or duty (dharma) has proceeded”
(Manu, u 10)

* Gaudapada’s Commentary on this distich

® Sank Prav, : 83, 84, v1 58
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abolute self-existence, cannot be gamed by any religious rites
It 1s obtaintd by knowledge, and yet not by every kind of know-
ledge 1t can only be gamed by a knowledge of philosophy (which °
Kapila expounds), and this treats of existence in three forms —
(1) Manifested or developed matter (Vyakta), (2 ) the Un-
manifested or primal matter, called Prakriti or Pradhana (Avyak-
ta) ,* and (3 ) the knowing Soul (Jna)

This theory of being 1s unfolded m the following distich and
the 22d, which may be brought together for a full exhibition of the
system

3 “Nature (Prakrit), the root (of material forms), 1s pot
produced The Great One (Mahat=Buddh or Intellect) and
the rest (which spring from 1t) are seven (substances), produc-
mg and produced Sixteen are productions” (only) Soul is
neither produging sior produced ”

Matter mnits primal form (Prakritr) 1s external and self-exist-
mg From 1t :ﬁll things emanate, except Soul, which has an mde-
pendent existence, and is eternal, both a parte ante and a parte
post

From Prakritt proceed (1) Intellect (Mahat or Buddhi),
the substance or essence by which the soul obtamns a knowledge
of external things It 1s material8 but of the subtlest form of
matter In the system of Kapila, everything connected m func-
tion with sensuous objects 1s as material as the objects themselves,
being equally an emanation fsom Prakriti1  The soul exists as a

®In the Institutes of Manu this 1s an appellation of the Supreme Bemg
“Then the self-existent Lord, unmanifested (awyakia) caused all this uni-
verse, with the great principles of being, and the rest, to appear” (1 6)

Prakriti resembles the one umversal mvisible substance or being of the
Platorusts, from which all material forms have sprung

“Gk Diwo de ten tou gegonotos horatou kar pantos arsthetou metera
kar hupodokhen mete gen mete aera mete pur, mete hudos legowmen, mete
hosa ek touton mete ex on tauta gegonen, oll’ anoraton esdos f1 kav amorphon
pandekhes

T Properly “modifications” (wikara) There are only developments from
a primary form, and have no developmg power

® Modern science, like the system of Kapila, makes mtellect a mere form
of matter “Mind, used in the sense of substance or essence, and brain,
used 1n the sense of organ of mental function, are at bottom names for the
same substance” (Maudsley’s Physiology of Mind, 3d ed, p 38)
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pure mward light,® without any instrumentation by which it can
become cognisant of the external world This mnstrumentation has
been supplied, but 1t 1s foreign to the soul, and as objective to 1t,
as any other form of matter

From Intellect (Buddh:) proceeds Consciousness' or Egoism
(Ahankara), a consequence resembling that of Descartes
“Cogito, ecgo sum ” Self-consciousness 1s not, however, m the
system of Kapila, a corollary of thought, but mherent in 1t, or, as
W Hamilton has expressed the same 1idea, “Consciousness
and knowledge each mvolves the other ) It 1s the same thing m
another form, for cause and effect are identical according to
Kapila, as water issuing from 1its source 1s still the same m reality
though not m form y Ahankara Kapila means a substance
or ens copnected with thought (Buddhy), m which conscious-
ness mheres It 1s nearly equvalent to the “fnd-stuff” which
Clifford assumed as the original ground of all bemng, 1e, of all
formal bemng, a synthesis of mind and grosser matter mm which
consciousness was produced, by which the existence of con-
scious and unconscious beings was made possible, and was finally
developed)

From Ahankara or Consciousness proceed the five subtle ele-
ments (tanmatra) which are the primary forms or essences of gross
material things, te, of all formal ife  This might seem to be as
pure an i1dealism as that of Berkeley or Fichte, but there 1s no
idealism m the system of Kapila Both Consciousness and all
existing external forms have a real objective bemng mdependent of
the soul In one respect he comcides with the views of Kant,
for both agree that we have no knowledge of an external world,
except as by the action of our faculties it 1s represented to the

°Comp Hegel on Thought (Das Denken), 1 connection with the Ab-
solute “Es st das Licht, welches leuchtet, aber eben keinen andern Inhalt
hat, als eben das Licht” (Phil der Rel, 1 117)

¥ “There are nol two worlds, a world of nature and a world of human
consclousness, standing over agamnst one another, but one world of nature
whereof human consciousness 1s an evolution” (Maudsley, p 57) A
dogmatic assertion, but only of a theory, as yet unproved, though offered
at first more than 2000 years ago

 Metaphysics, 1 193
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soul,* and take as granted the objective reality of our sense-per-
septions 2 In one respect there seems to be i the Hindu theory
a germ of the system of Hegel, m which subject and object are
made one by an absolute synthesis, for the substratum of thought
and consciousness and of the external world 1s the same m kind,
since elementary substances issue from consciousness, and con-
sciousness proceeds from mtellect (Buddhi) There would be some
resemblance 1if the system of Kapila ended with Nature (Prakrit)
But theie 1s still a dualism  The soul 1s different m kind from all
material things, and will finally be severed from them by an eternal
sepaiation When finally separated from matter, mcluding intel-
lect and all the forms or emanations of Piakriti, 1t will have no
object, and no function, of thought It will remam self-existent
and 1solated m a state of passive and eternal repose

* There 15 room, for the supposition that even the ultimate particles
of matter may be permeahle to the causes of attractions of various kinds,
especially 1f those causes are immaterial , nor 1s there anything in the
unprejudiced study of physical philosophy that can induce us to doubt the
existence of immaterial substances, on the contrary, we see analogies
which lead us almost duectly to such an opmion The electrical fluid
1s supposed to be essentially different from common matter , the general
medium of light and heat, according to some, or the principle of caloric,
according to others, 1s equally distinct from 1t” (Thomas Young, Unseen
Universe, p 160) The authors of this work would substitute “not grossly
material” for “immaterial,” and “gross matter” for “matter” in the pas-
sage quoted They coirespond to the fammatra and wmahabhute of Kapila

“Bedenkt man dass diese Natur and sich michts als emn Inbegriff von
Erschemmungen, mithin kemn Ding an sich, sondern blos eme Menge von
Vorstellungen des Gemuth’s set, so wird man sich nicht wundern sie blos mn
dem Radicalvermogen aller unser Erkenntmiss, namlich der der transcen-
dentalen Apperception m derjemgen Emheit zu schen um deren Willen
allemn ste Object aller moglichen Erfahrung, d 1 Natur heissen kann”
(Kant, Deduction of the Categories, p 576)

“After all, what do we know of this terrible ‘matter’ except as a
name for the unknown and hypothetical cause of states of our own cons-
ciousness” (Huxley, Lay Sermons, p 142)

2 Cf the Sankhya Sara (1 41, 42) The Vedantist objects that “since
nothing exists except thought, neither does bhondage, fo1 1t has no cause”
The reply 1s, “Not thought alone exists, because there 1s the intuition of
the external” The objector replies, “From the example of mntuitive percep-
tion 1 dreams, we find this (your supposed evidence of objective reality)
to exist even in the absence of objects” The rejomnder 1s, “Then if one
does not exist, the other does not exist, and there 1s only a void,” “for,”
the commentator, Vinana Bhikshu, adds, “if the external does not exst,
then thought does not exist It 1s mntuition that proves the objective, and
1if the mtuition of the external does not establish the objective, then the
mtution of thought cannot establish 1t (thought) ”

-
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(To the five subtle principles are given the technical names of
sound, tangibleness or touch, odour, vistbility or form, and taste

From these primary essences proceed the five gross elements
(mahabhuta) These are (1) ether (akasa), from the subtle
element called sound, this fills all space and envelopes all things,
(2) air (vayu), from the element tangibleness, (3 ) earth, from
the element odour, (4) light or fire, from the element visihility,
and (5 ) water, from the element called taste

From Consciousness proceed also (6 ) the five organs of
sense (indriya),'* which are eye, the ear, the nose, the ton-
gue, and the skin, and (7 ) the five organs of action, the voice,
the hands, the feet, the anus, and the organs of generation
Lastly, 1t produces the manas,'* which 1s the receptive and dis-
scrimmatmg faculty )It recewves and mdividualises the impres-
sions made-by-outward objects on the senses o These 1t submits
to Consciousness, by which an attribute of personality 1s given
to them,and through which they pass on to the Intellect (Buddh:)
By this last faculty the sense-perceptions are defined and repre-
sented m a full, distinct form The soul beholds these presen-
tations as objects are seen 1 a mirror, and thus has a knowledge
of the external world)

(1) The next object of mmquiry (the first in pomnt of exist-
ence) 1s the primal source of these material existences, or the
Unmanifested (4vyakta) 1 This 1s the primordial matter, from

B Kapila saw that consciousness was the base of the reality of all our
sense-perceptions  “Soll Etwas uberhaupt etwas Reelles im Gegensatz
gegen das blos Eingebildete bezeichnen, so mus das Ich wohl etwas Reelles
sem, da es Princp aller Realitat 1st” (Schelling, System des Transcen
Idealismus, p 60)

“Both sensation and reflection are thus origmnal states of consciousness,
and exist only in so far as we are conscious of them For example, I see
and I am conscious that I see These two assertions, logically distinct,
are really one and inseparable Sight 1s a state of consciousness, and I see
only in so far as I am comnscious of seemng” (Dean Mansel’s Letters,
Lectures, &c, p 162)

“ “There exists, latent or potential, in the sensory centres, something
that may be called a faculty, which on the occasion of the appropriate im-
pression, renders the sensation clear and definite, m other words, gives the
mter}gretatmn” (Maudsley, p 237) This 1s the manas of Kapila

“Here let us remind our readers of the argument by which we were

led to conclude that the visible system (the Vyakta of Kapila) 1s not the
whole universe, and that there must be an invisible order of things




OF ISWARA KRISHNA 13

which all material things have emanated or have been evolved It
1s eternal, universal, single, z e, without parts, mvisible, and is
mferred only by reasonng from present, actual existences, which
must have*a cause It 1s not produced, but 1s productive , hav-
mg within itself the potentiality of all bemg, except soul The
Vedantists mcorporated 1t i their system, making 1t the Brahmu,
or productive energy, of Brahma

(u1) The soul, which 1s uncompounded and eternal, neither
a product nor producing The system of Kapila only recognises
each ndividual soul, but the theistic Sankhya asserts the exust-
ence of a supreme soul, the Lord (Iswara) of all, the mtelligent
cause of the emanations from Prakrii (Nature)

These form the twenty-five principles, or categories of
bemng, laid down m thé Sankhya system They are the base
of nearly all the bhilosophy of India

In the following distichts the methods by which all true
knowledge 1s obtamed are determined, according to the judgment
of Kapila-”

“Perception, mference, and fit testtmony are the three-
fold (kimnds of) accepted proof, because m them every mode of
proof 1s fully contained The complete determination or perfect
knowledge (siddhi) of what 1s to be determmed 1s by proof 716

5 “Perception 1s the applhication!” (of the senses) to special
objects of sense  Three kinds of inference are declared 1t (an

(Awvyakta), which will remamn and possess energy when the present system
has passed away It 1s, moreover, very closely connected with the present
system, masmuch as this may be looked upon as having come into bemg
through 1ts means” (The Unseen Universe, p 157, see also p 158)

3 Colebrooke’s translation 1s, “It 1s from proof that belief of that which
1s to be proven results” and this version is supported by Wilson, on the
ground that the Hindu commentators explamn the word siddh: (accomplish-
ment, perfect knowledge) by pratsts, “trust”, “belief’, but in the Peters-
burg Dictionary this 1s explamned as meaming (1) a drawing near (hn-
zutreten, nahen), (2) a clear msight into a matter, a full knowledge,
conviction (klare Emsicht mm Etwas, volkommenes Verstandniss, Ueber-
zeugung) Lassen’s translation 1s, “Nimirum demonstrande rei consum-
matio (oritur) e demonstratione”, adding in his commentary, “Ultiman
sententiam 1ta accipio ut dicatur 1d quod demonstrandum sit, magis minusve
absoluta evidentia posse evinci secundum genus demonstrationis qua pro-
bgtx:ir” Proof, however, 1s here spoken of absolutely There 1s no question
of degree

W Adhyavasaye, a word difficult of explanation Colebrooke translates
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mnference or logical conclusion) 1s preceded by a linga (mark or
sign=major premiss) and a Lingt (the subject mn which 1t mheres
—munor prenuss) Fit te 1s fit revelation (srutr) ” &«W
~ 6 “The knowledge of fori/al OF PEIéfic existen by per-
ception, of things beyond the senses by mnference, that which can-
not be determimed by this (method) and cannot be perceived
must be determined by fitting means 8

Perception 1esults from the action of any of the organs of
sense on 1ts proper objects K~

Inference (anumana) 1s teh process of reasoning The con-
clusion that 1s drawn from 1t 1s anurmti (Tarka Sangraha, p 30)

The Nyaya or Logical school admuits four kinds of proof
(1) pratyaksha (perception) , (2 ) anumana (inference) , (3)
upamana (comparison or analogy), and*(4 ) sabda (verbal testi-
mony) To these the Vedantic school adds arthapattt (pre-
sumption, an mformal kind of inference, as, “Devadatta does not
eat by day and yet 1s fat, it 1s presumed therefore that he eats by
might,” and abhava (non-existence), a method of proof from an
1mpossibility, or a reductio ad absurdum, as, “There can be no
flowers 1 the sky ”

By the latter part of Distich 4, Kapila limits all possible
knowledge to his three methods of proof He rejects all mnate
1deas, and all knowledge derived from puie consciousness He
does not admit any moral sense as mherent m the soul ~ This only
knows or sees what Buddhi (intellect) presents to 1t  He adopts
the axiom “Nihil est in mtellectu quod non piius in sensu,” and
as neither sensation nor intellect can present the form of an eternal
self-existent Author of all things, the doctrine of a Supreme Deity
was not admutted mto his philosophy Kant has contended that
the 1dea of God cannot be derived from reason, but only from
the facts of our moral consciousness, which have no place m
Kapila’s system Goodness or virtue 1s an attribute of Buddhi,

1t by “ascertamnment”, Lassen by “mtentio (sensuum)”, St Hilaire by
“application” In the Amara Kosha 1t 1s glossed by wtsala
appheationl) The authors of the Petersburg Dictionary only quote from
Hindu commentators some untranslated glosses, adding that some explam 1t
as meaning “a strong will or effort”

® Aptagamat, from “revelation” (Colebrooke) , “revelatione” (Lassen) ;
(‘par une mnformation legittme” (St Hilaire)
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which 1s only a form of matter The soul has no concern with 1t
The only real evil 1s pam, and this can only be destroyed by an
eternal separation of the soul from matter, which 1s obtamed by
knowledge, not by moral or religious virtue
There 1s the same obscurity m the language of Distich 5
as 1n our use of the word “perception,” for drishtam (thing seen)
properly denotes not the application of the eye to objects of sense,
but the result of that process The use of the term “applica-
tion” 1s, however, strictly m accordance with the Hindu theory of
the method of perception The knowledge gamed by the eye 1s
not from rays of light proceedmng from an object, but by a ray of
bight proceeding from the eye
An mference, according to the Nyaya school, 1s “knowledge:
produced from a logical antecedent 1* This consists m the know-
ledge of a general grinciple combmed with the knowledge that the
case m question 1s one to which 1t 1s applicable” In the Nyaya
Sutra Vritts inference 1s said to be threefold (1) “Prior, that 1s,
cause, characterised by or having that (cause), as mnference of ramn
from the gathering of clouds, (2 ) posterior, effect characterised
by it, as mference of ram from the swellmg of a rver, analogous
or generic, characterised as distinct from both effect and cause, as
the inference of anything being a substance from its being earthly *
Thus 1s reasoning a priori, from cause to effect, a posterior1, from
effect to cause, and by analogy, or community of properties
The terms Iinga (character or mark) and lIingt (the subject
of the linga) answer nearly to the major and mmor premises of
Western logicians In the syllogigsm, commonly given as an
example—
“Whatever smokes has fire,
This hull smokes;
Ergo, Thus hill has fire,”2¢

¥ Tarka Sangraha, p 29 The word paramarsa, translated “logical
antecedent” by Ballantyne, 1s translated by Wilson “observation”, “experi-
ence”, prim taking hold and then apprehension by the mund In logic 1t
means a fact or truth apprehended by observation “For example, the
knowledge that this hill 1s marked by smoke, which 1s always attended by
fire, 1s a paramarsa”

Tn the Tarka Sangraha (p 32), the kmowledge that this “mountamn
1s characterised by smoke (the lhnga), which 1s invariably attended by fire”,,
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the first proposition contamns the linga, which here 1s smoke, and
second the lingr, or that in which the linga mheres By “revela-
tion” 1s meant either the teaching of the Vedas or of other works
supposed to have a similar or equal authority Kapila, who was
doubtless a Brahman, did not.wholly reject the Vedas, but he
treats them with litile Tespect, and makes their auth6tity Subordin®
ate to°that of reason  His Vedantist commentators draw conclu-
sions from this passage which are mconsistent with the first and
second distichts, which express Kapila’s fundamental principle
By “formal or generic existence” m Distich 6 (samanya®)

1s meant all the related forms or genera of the material world In
the Tarka Sangraha (p 56) it 1s thus explamed “Community
(samanya) 1s eternal, one, belonging to more than one, residing
n substance, quality, and action It 1»of two kinds, the highest
and what 1s lower The highest 1s existegce (sattwa, primal
matter?), the lower 1s genus (jat;, famuly or race), such as have
the nature of substance (elementary substance), and the rest 22
It 1s used 1n the latter sense m the passage which we are now con-
sidering

Things beyond the senses are not only those which are too
subtle for the organs of sense, but those which are imperceptible
by accident, as the fire m a mountam that smokes

Whatever lies beyond perceived or inferred existence can
only be known by testimony
is called a lmnga paramarsa, which means “such recogmtion of a sign as
leads to mference”

2 1n the Sankhya Bhashya it 1s maintained that samanye here means
“analogy”, and that drishfet 1s put in apposition with anumanat The
passage must then be translated, “The knowledge of things beyond the
senses 1s obtamned by inference, 1 ¢, by the perception of analogy” Wilson
and St Hilaire adopt this view, but it 1s opposed by the following consi-
derations —(1) The word samanya 1s not used by Himndu logicians to
denote analogy, but a generic form of bemng, (2 ) reasoning by analogy, or
a perception of 1t, 1s not equivalent to the whole of the inferential process,
but only a part of it I adopt, therefore, the conclusions of Colebrooke and
Lassen, but Colebrooke’s translation of samanya by “sensible things”, and
Lassen’s by “zqualitas”, do not represent with sufficient exactness its
‘meaning

# Dravyatwa, having the nature of substance, from dravya, substance,
which sometimes means elementary substance, as fire, earth, &c See
Burnouf, s v
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7 “(This want of perception may be) from excessive dis-
tance, too great nearness, destruction of organms, inattention of
the mmd (manas), minuteness, concealment (by other objects),
predommance (of other things), and by intermixture with like
objects ”’

8 “From the subtlcty (of mature), not from its non-
existence, 1t 1s not apprehended (by the senses), it 1s apprehend-
ed (or perceived) by its effects Intellect (Buddi) and the
rest (of the derived principles) are its effects, which have an
unlike and a like?® form to Prakmti (Nature) ”

9 “Existing things (sat) are (proved to be) effects from
the non-existence of (formal) bemng by the non-existence of
cause, by the taking (by men) of a material cause (to produce
anything) , from the non-existence of universal production (by
every cause), fron the possible causality of an efficient agent
(only), and from the nature of cause”

Kapila, or his expounder, contends m Distich 6, as the
philosophers of the Eleatic school, agamst the assumption that
the senses are the only sources of knowledge Our senses are
limited m ther own nature, and theirr action 1s imperfect from
many opposing circumstances Hence many things exist which
they cannot reveal, and they give mperfect mformation of things
which lie within their range The mtellect (Buddhi) must ar-
range and present our semse-conceptions, that there may be a
true cogmition In this way we rise from the knowledge of the
manifold to the conception of the one, m which all things were
contamed and from which they have issued Kapila, however,
confines this omeness to prumordial matter, Prakriti He does
not refer the existence of souls to one supreme spiritual Bemg,
as the theistic school of Patanjali 2¢ Heremn he differs, too, from
the Vedantists, who mamtam that all things are the one supreme

®Lassen has in the text swarupam (having its own form), from the
Sankhya Kaumudi, which must be referred to mtellect (Mahat) All the
MSS but one have sarupam (like), which the sense requires In his
translation he has “disstmile et simile”

*Fitz-Edward Hall says that “alike m both the Sankhyas there 1s
acknowledgment of a bemng superior to the gods He 1s made up of an
mmmaterial part, purusha, or ‘person’, and of an amid’karama or ‘mternal
organ’, which 1s Prakrti (Nature)” (Introd Sank Sara, p 2) Ths

2
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Spirit, that the visible things of the outer world are only maya
(1llusion), the deceptive form with which the Invisible 1s veiled,
and that, therefore, there 1s mneither cause nor effect all things
mhere m, and mdeed are, the One sole Existence

But the world, as it exists, was to Kapila an effect He
proceeds m Distich 9 to prove this proposition by arguments
which have recewved very different interpretations Colebrooke
translates the first part of the distich thus “Effect subsists (ante-
cedently to the operation of cause), of what exits not can by
no operation of cause be brought mto existence ” The doctrine
of Kapila 1s mndeed that cause and effect are so far identical that
an effect 1s only a developed cause, but this part of his argu-
ment 1s contamed i the sixth clause of the distich, where he
argues from the nature of cause The ‘general argument or the
main proposition to be proved i1s, that form@l existence s an
effect, implying a cause, not that effect exists antecedently m 1ts
cause  Wilson adopts Colebrooke’s tianslation, and explams
the passage as 1f mn accordance with this view, but i reality he
confounds two distinct ideas  “It 1s laid down,” he says, “as a
general principle that cause and effect are 1 all cases co-existent,
or that effect exists anteriorly to its manifestation sat-karyam,
i the text, meaning existent effect prior to the exercise of the
(efficient) cause, or, as the phrase also of the text, asadakaranat,
1s explamned, ‘If effect prior to the exercise of (efficient) cause
does not exist, its existence cannot by any means be effected ’
The expiession sat-karyam, theiefore, 1s to be understood
throughout as meaning ‘existent effect,” not the effect of that which
exists, and. the object of the stanza 1s to establish the existence of
cause from 1ts effects, and not of effects from the existence of
cause, as Lassen has explamed 1t ‘Queenam smt rationes docetur
quibus evincatur mentem ceteraque principia effects esse a to ontt
statement 1s not supported by anything in the Sank Karika, and in the
Sank Pravachana 1t 1s expressly stated that “they (the Vedas) are not
the work of Purusha, from the non-existence of a Purusha (purushasya-
bhavat) Vynana Bhikshu adds, “Supply, because we deny that there 1s a
Lord” (v 46) Some of the followers of this school asserted the existence
of a personified sum of existence, called Hiranya-Garbha (Cowell, Note

Elph India, p 126), but Kapila did not recogmse such a bemng His
Prakrit: 1s impersonal matter
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Here the two propositions that effect exists i its cause, and that
formal existence 1s an “existent effect”, are confounded, and the
last part of the sentence 1s not i harmony with the statement of
the propositign as laid down in the begmning The words sat-
karyam express the proposition to be proved, which 1s that sat,
manifest or formal existence, must be considered as wrought, or,
m other words, 1s an effect implying an efficient cause The phrase
does not mean “an existent effect,” but that what 1s formally exis-
tent 1s necessarily an effect Causality 1s imphed as an absolute
condition of all formal bemg Asadakaranat (literally from non-
existence, non-cause) mmplies that there 1s an 1dentity m the terms
non-existence and non-cause, and that we cannot conceive of
formal existence as uncaused only the unformed Prakriti (Nature)
1s without a cause, having> existed eternally

Lassen translates the first argument thus “E nulla non entis
efficacitate  colhgitur dlum effectum esse effectum to ontos
Wilson remarks, “It 1s here to be objected that the ens (sat) 1s the
result, not the agent,” but Lassen here means by the (Gk ) to on
not any simple or formal existence, but the unformed Prakriti,
which 15 the true material cause of the whole series of existent
things The argument implies that the idea of cause 1s mvolved
m the 1dea of formal existence, and that we can only conceive of
any hnuted conditioned life as produced by something that pre-
ceded 1it, which 1s as truly existent as the effect, until we come to
what 1s formless and unconditioned, 1 e, Prakriti (Nature)

Cousm has entirely mistaken the meanmg of Kapila’s argu-
ment He undesstands 1t as really denying the existence of cause,
because cause and effect are, in the system of Kapila, of the same
nature  “Selon Kapila 1l n’y a pas de notion propre de cause, et
ce que nous appelons une cause m'est qu'une cause apparente
relativement a Peffet qui la suit, mais c’est ausst un effet par la
meme raison, et toujours de meme, de maniere que tout est un
enchainement necessaire d’effets sans cause veriable et mdepen-
dente ” It 1s difficult to imagine how such a theovy could be attri-
buted to Kapila after reading any of the well-known expositions:
of his philosophy Any link n the seiles of existent things may
be a cause of that which follows and an effect of that which has
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preceded 1t, and hence, as Kapila argues, we must admit a primal
material cause, itself uncaused, from which all existent things
have ultimately proceeded He did not admit a supreme spiritual
Bemg, an Iswara or Lord, either as the Author or Ruler of the
visible world, but he argued for the existence of a primal material
cause (Prakrint) as the necessary antecedent of every other exist-
ence

St Hilawre translates the clause as follows “Ce qui prouve
bien que Peffet provient de l'etre, c’est que le non-etre ne peut
etre cause de quoi que ce soit,” but this makes Kapila assume that
the existing world 1s an effect sprining from a cause, but his propo-
sition 1s to prove that it s an effect, and that therefore there must
have been a primary cause His standpomt 1s existence i the
manifold conditioned forms of things-as they are, and that such
forms must have had a primary cause, i e, that they are effects
The nature of cause forms the last clause of the distich He
rises finally at the end of the series, traced m an ascending line,
at a true cause, which 1s, however, 1dentified in kind with the
effects which have issued from 1t

Mill’s definition of cause 1s more clearly expressed, but 1s
msufficient  “It 1s an universal truth,” he says, “that every fact
which has a begmning has a cause,” and “an invariability of
succession 1s found by observation to obtam between every fact in
nature [which Kapila calls sat] and some other fact which pre-
ceded 1t” So cause 1s defined, but more precisely, m the Tarka
Sangraha “That which mvariably precedes an effect that cannot
else be 1s a cause” It 1s this law of succession which Kapila
declares to be mvariable and necessary as to all the facts or formal
existence in Nature

In the second clause he appeals to the common observation
of mankmnd that cause and effect mutually imply each other If
you wish to produce anythmng, you must use means for the
accomplishment of your end This cause must also bear a rela-
tion to the effect, 1t must be of the same nature, as stated m the
third clause If you would have cheese, you must use milk and
not water; for one cause 1s not equal to the production of every
effect An efficient cause 1s also necessary for the production of
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an effect as well as a material cause A potter 1s necessary for
the making of a jar, he 1s not competent to produce cloth

The last argument of Kapila 18 “from the nature of cause,”
or, as Vachaspati explams it, “the identity of cause and effect”
This would have been more properly placed at the begmning of
the distich, for 1t’shows what he meant by cause, which he explains
as a material source from which an effect issues  As o1l 1s extracted
from sesamum seeds, we have in the latter the material cause or
source of the o1l which was m the seeds before it was extracted
by pressure His 1dea of cause and effect is of an antecedent
form or substance, of which the effect 1s an emanation ¥ Effect
1s a developed cause and cause 1s an undeveloped effect, both are
the same 1n substance, and hence, from the nature of cause, it
mvolves the effect m itself; as that which 1s evolved mmples the
cause or material source from which 1t has been evolved Now
all formal life 15 a development, and implies that from which 1t
has been developed It seems, however, to be forgotten that the
effictent cause, as the potter m making a jar, 1s something altogether
different from the clay with which he works and the jar which he
produces

The nature of visible or developed things 1s then discussed,
1 contrast with the invisible or undeveloped source (Avyakta),
which 1s Prakriti.

10 “That which 1s visible or developed has a cause; it is
not eternal or umversal, 1t 1s mobile (modiffiable), multiform,
dependent, attributive, conjunct, and subordinate The undeve-
loped principle 1s the reverse ”

The visible or developed umverse contains the twenty-three
principles  (tattwa, existence, reality), which are emanations
from Praknriti (Nature)

*H G Lewss goes further than Kapla, for he practically demes that
there 1s any difference between cause and effect “I have endeavoured to
show that the supposed axiom of causes not bemng knowable when their
effects are known 1s a fallacy and a misapprehension of the principle of
causation, 1t 1s plausible only through the metaphysical postulate that
the cause 1s something different from 1ts effects” (Fort Rev, April, 1876)

Kapila taught that the effect must be of the same kmd as the cause,
but he also taught that one may differ, fromsthe other m many ways The
potter (instrumental cause) and#¥&wg ifimg] cause) are not the
same as the jar produced 774
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7(@ t 15 caused, forst pioceeds from Prakmt, it 1s therefore not
eternal as manifestation or form, but is eternal as bemg one with
its source, for “destruction,” says Kapila, “1s a return to the pro-
ducimng cause ”

“18 not umversal or pervading (vyapr) each of these pimn-
ciples (zattwa) 1s not found m every form *

It 1s mobile, admitting changes of position m different bodies

It 1s multiform, existing m various forms of aggregation

It 1s dependent or conditioned,?® each of the grosser ele-
ments 1s dependent upon the more subtle, and these are dependent
on consciousness, &c, up to Prakriti

It 1s attributive or predicative (lingam?®), 1 e, each substance
has a characteristic sign or quality which may be predicated of 1t

It 1s conjunct or conjunctible, fof the elements combme with
one another.

It 1s subordmnate or governed, each bemng subordigate to the
other m an ascending series, up to Buddhi (intellect)

Prakriti, however, 1s uncaused, eternal, umiversal, selt-exist-
mg, and supreme

“The manifested (Vyakta) has the three modes (guna)
It 18 mdiscrimmatig, objective, generic,>” irrational,?® and pro-
ductive  So also 1s Pradhana (Nature) Soul mn these respects,
as m those (previously mentioned), 1s the reverse ”

12 “The modes have a joyous, grievous, and stupefying
nature  They serve for manifestation, activity, and restramt, they
mutually subdue and support each other, produce each other,
consort together, and take each other’s condition »2°

B Asntam  Lassen translates 1t by “mmxum ,” Colebrooke by “sup-
porting,” St Hilaire by “accidentel” The Petersburg Dict has “Halt
und Schutz ber Jmd suchend,” It “gomg to one” (for protection or
support)

» Lmgam  Colebrooke translates it “mergent,” 1e, subject to disso-
lution, after Gaudapada but Wilson remarks that “pedicative” or
“characteristic” would be a preferable tramslatton  Lassen has “reci-
procans,” but he adds “dubiez miln est significationss” See the Tarka
Sangraha, p 38 (Ballantyne)

= Samanyam, translated by Lassen and Colebrooke “common”

3 Achetanam, from a, neg part, and cht, to percewve, to know

® Unittayas Vachaspat: interprets the word by krya (act, operation),

and connects 1t with each of the foregomng terms (Wilson, p 51) The
Sank Bhashya mterprets this part by “parasparam varttante” (are reci-
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13 “‘Goodness’ (sattwa) 1s considered as hight (or subtle),
and enbightening (or manifesting), ‘passion’ or ‘foulness’ as excit-
g and mobile, ‘darkness’ as heavy and enveloping (or obstruc-
twve, varanaka)  Their action, for the gaming of an end, 1s like
that of a lamp 730

These distichs mtroduce an element mn the Sankhya philosophy
which plays an important part 1 its physical and moral teaching
It 1s that of the three gunas, or qualities, as the word 1s generally
translated They are not qualities, however, but the constituent
elements of Nature (Prakriz) “These three qualities,” says
Colebrooke, “are not mere accidents of Nature, but are of 1ts
essence and enter mto its composition ” Nature, or primordial
matter, 1s described 1n the system of Kapila as formed by the gunas,
which were primarily jn equilibrrum, and so long as this state
existed there was no emanation mto separate forms of matter This
state of rest was destroyed when Nature began to act, though
unconciously, for the welfare of soul,3! and this movement, as
motion or activity m general, 1s due to the influence of that guna,
or constituent of Nature, which 1s called “passion” (ragjas) This
theory seems to be contrary to a previous statement that Nature
1s one, but 1t is conceved as we apprehend light to be a sumple
colourless substance, though formed by a perfect umon of the

procally present) St Hilaire has “se suppleent reciproquement” Vritts
means state, condition, or manner of bemng, and the meanmg 1s that each
gune may, 1 some ctrcumstances, assume the nature of the others, or be
the same i effect

® Sattwae (goodness or reality), rajas (passion), and famas (darkness)
are the usual names of the three gunas In the precedmg distich they are
named from “prits” (joy or love), aprits (aversion), and wishade (stupe-
faction or dullness) The first 1s said to include rectitude, gentleness,
modesty, faith, patience, clemency, and wisdom, the second produces
hatred, vxolence envy, abuse, and wickedness, and the last causes tardin-
ess, fear, mﬁdehtv, dishonesty, avarice, and sgnorance (S Chandrika,
Wilson, p 52)

™ The governorship thereof (of soul over Nature) 1s from 1ts proxi-
mity, as mn the case of the gem” (Sank Sara, 1 96) The mterpretation
is, “that as the gem (the load-stone) 1s attracted by iron merely by
proximity, without resolving (erther to act or to be acted upon), so by
the mere juxtaposition of the soul, Nature (Prakriti) is changed into the
Great One (Buddhi, intellect)” We ure not told how this proximity
was caused, by which soul acted upon Nature, and Nature brought soul
into bondage by connecting 1t with matter
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coloured rays, whose mdividuality 1s lost or undeveloped m that
which we call light

The Gunas are a mere hypothesis, mvented to account for the
manifest differences m the conditions of formal existences  There
1s evidently a subtle or spirtual element, one of passion or force,
and something which 1s contrary to both, an element.of dullness or
msensibility, mn at least all human beings,?? and these are assumed
by Kapila to imdicate a primary difference in the constituent ele-
ments of Nature (Prakrir) The same 1dea seems to have pre-
sented itself to some of the earlier Greek philosophers, as Aris-
totle has described therr doctrme

These gunas are called by Kapila (1) sattwa, truth or
goodness, (2 ) rajas, properly passion, but sometimes mterpreted
as foulness, and (3 ) tamas, darkness _Lassen translates them
as (1) essentia, (2 ) impetus, (3) caligo The first, however,
1s not more an essence than the second Or third The second,
“passion,” 1s rather the caue of an impetus than the impetus 1tself,
the moving force 1ather than the motion The terms have, how-
ever, only a relative meaning The gunas®? are the constituents
of Nature, which 1s only matter, and this 1s incapable of truth or
goodness, according to our ideas of them Sattwa means pri-
marily existence or reality, the real essence of anything, and hence
truth and also goodness or virtue; but as by the essence of a bemng
we 1mply something more subtle than the gross form, the word
1s used to denote that constituent or formative element of Nature

*In the system of Valentinus the Gnostic, all men and all substances
are divided into three classes (1) the spiritual, (2) the wital, and (3)
the material (Hylhe) This corresponds to the gunas of Kapila, and 1s
probably an mmportation from India

®In the notes to the Sankhya Karika which Lassen has given he
explains the word guna thus “ Diversus sane est usus vocabuli, quum,
velutr per Manum, de pecubiar:t cujusvis element: virtue dicatur Atque
est sane gune apud Sankyicos materiae nnata energeia per tres gradus
ascendens atque considens Sunt tres materiae cum arcu vel lyra com-
parate tensiones, et redd: possit guma haud mepte per potenttam” (p 30)
This 1s not strictly correct Guma means primarily a thread or cord, and
Prakriti, or Nature, 1s as a string composed of three varying strands ,
not properly energies, but constituent elements of different virtue Kapila
did not resolve matter mto mere force, as some of our modern physicists.
Force was only to him a condition of matter, or rather of one of its pri-
mary elements, 1e, of the gung called “passion”
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which 1s Iighter and more subtle than the other two  The second
constituent 1s termed “passion” or “foulness,” because it 1s the
exciting element, and all action 1s, to the Hindu mmd, an evil, or
at least a defect The perfect state 1s an nactive repose The
third, “darkness,” 1s the grossest of the elements

The gunas-or modes are sometimes termed (1) Prakasa,
luminousness, this 1s prevalent i fire (2 ) Pravritt;, actvity;
this predommates m air (3 ) Moha, delusion, this resides m
earth, which, bemg heavy, 1s supposed to be formed by, and to
represent, the gross, stupefymg element

Every kind of existence except soul 1s formed by the gunas,
but 1in an mfinmite variety of conditions, as the different kinds of
these elements are blended together m varying degrees 3*

Kapila, or his disciple, Iswara Krishna, proceeds to define
more fully the qualires which belong to every one of the twenty-
three principles or forms of material existence

Each 1s indiscriminative, 1 e , 1t has not the power of discern-
mg the differences of things and decidng wupon them The
manas (“mind”) recerves the sensations which are cause by the
action of external things on the organs of sense, these 1t transmits
to the consciousness (ahankara), which presents them to the
mtellect (buddhi) There the soul beholds them as 1 a murror
The soul alone discriminates and uses them  Thus only 1s a true
cognition formed

It 1s objective The only proper subject 1s the soul All
other things, from intellect to the grossest form of matter, lie with-
out the soul and are 1ts objects

1t 1s generic (samanya), 1 e, 1t produces generic or specific
forms Colebrooke translates the word “common,” and Gauda-
pada says that 1t 1s so-called “from bemng the common possession
of all, as a harlot” This 1s not true, as an exposition of Kapila’s
system, for buddhi 1s not common to all things The meaning 1s,

*Even the gods are represented* in the Vayu Purana as springing
from the three gumas “From Pradhana (Nature), when agitated, the
quality of passion (rajas) arose, which was there a stimulating cause, as
water 1s to seeds When an mequality 1n the gunas arises, then they (the
(gods) who preside over them are generated The rajas quality was

born as Brahma , the famas (darkness) as Agnt , the sattwa (goodness) as
Vishnu” (Muwr, Sans Texts, 1 75
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‘that each may form, with others, things that have common pro-
perties

It 1s wrational (achetana, unthinking) Even “mtellect”
-<cannot thnk, for 1t 1s material It 1s only a passive receptacle for
arranged and mndividualised ideas  Cognition 1s a property of the
soul alone )

It 1s productive  Intellect produces Consciousness, and this
produces the five subtle elements, from which the grosser ele-
ments proceed

Nature (Prakritr) 1s the same 1n these respects as each of its
developments  Soul, however, 1s the opposite of Nature It dis-
crimates, 1t exists by and for itself alone, i1t knows, and 1s not
productive

In Distich 12 the gunas are classed as pleasant, unpleasant,
and stupefying “Goodness” serves for mamifestation, for it 1s
Light and elastic, “passion” leads to activity, and “darkness” to
restramnt or mertness

Each may ubdue or support the other, they are capable of
producing each other, and have a mutual existence, 1e, they
pass 1mnto one another, or produce the effects of each m different
conditions, as a good king rewards a good and pumishes a bad
subject, and clouds which may be heavy and mert may cause
fertiity and gladness In therr mutual co-operation they are
compared to a lamp, whose light 15 produced by the application
of flame to the wick and the oil

14  “The absence of discrimmation and the rest (the other
conditions of material forms) are a conclusion from the three
modes, and by the absence of the reverse of this (the modal exist-
ence) The Unmanifested (Nature) is also to be determmed by
the cause having the same qualities as the effect ”

In Distich 8 1t 1s afirmed that the productions (emanations)
‘'of Nature are m some respects like, and in others unlike, their ori-
gmal source In Distich 10 the pomts of disagreement are men-
tioned, and the pomts of agreement mn Distich 11  The first-
named of the common properties is the presence of the three
‘modes, and m Distichs 12 and 13 the nature of these modes is
defined As they affect the constitution of all Nature’s produc-
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tions, the faculty of discrimmation cannot belong to any, for this
does not belong to the modes In like manner they are all, from
mtellect downward, objective, and have other properties of the
modes *Also, as they are objective, e, external to soul, they
must be material

The latter part of the first line of the distich—tadviparyaya-
havat—is obscure  Colebrooke translates 1t, “and by the absence
thereof m the reverse ” that 1s, as Vachaspati and others interpret
it, m the soul, soul and matter bemg opposite m ther nature
Gaudapada confines the passage to the undeveloped Nature (avya-
kta) and the developed principles, vyakta), and explains 1t to mean
that the absence of the reverse of these qualities mn the developed
establishes 1ts absence mn the undeveloped, for they are not contrary
to each other Vachaspati says, also, that “it may be understood as
taking for 1ts own two subjects, vyakta and avyakta, and asserting
by the mverted proposition (negatively) that there 1s no reason
(to the contrary) from one bemng exempt from the three modes 35
Lassen connects “this” with “the three modes,” and after examin-
g other translations, interprets the passage thus “Quertur, quo-
modo mterpreter heec verba, vertenda unt Latme, qua non est
contrartum hujus (z e, trium qualtatum)  Refero autem ad Evo-
lutum et Involutum, de quibus hic potissimum est sermo  Sensus
yitur ex mea opintone est quia m eis (Involuto et Evoluto) non
sunt proprietates tribus qualtatibus contrapositee Hae emm s1
essent, falsa esset enunciatio dist 11 proposita” T adopt Lassen’s
explanation, as best suited to the grammar of the language and to
the sequence of 1deas, the 14th distich bemg thus linked to the
preceding

After arguing that the undeveloped (Prakriti or Nature),
assuming 1t to exist, must be essentially the same as the developed
(forms), five arguments are offered to prove the existence of Prak-
Titt

15 “From the fimite nature of specific objects, from the
homogeneous nature (of genera and species), from the active
energy of evolution (the constant progressive development of finite

% Wilson, p 59
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foims) ,3¢ from the separateness of cause and effect, and from the
undividedness (or real umty) of the whole universe %7

" 16 “(It 1s proved that) there 1s a primary cause, the Un-
manifested (Avyakta), which acts (or develops itself) by“the three
modes, by blending and modification, like water, from the differ-
ence of the receptacle or seat of the modes as they are variously
distributed 738

1 From the finite nature (parimana, measure) of speci
fic objects On this account they must have a cause, for other-
wise they would have no limit m space or ttme That which 1s
conditioned must be dependent on something external to itself,
and be Iumited by it

2  From the common properties (samanvaya) m different
things Hence species and genera exist, from which we rise to the
conception of one primary genus "

3 From the active or living energy (saktr) shown m pro-
duction (emanation) of things All things are m a state of pro-
gression, but their active, progressive life 1s not due, according to
Kapila, to any “potentiality” which they possess m their separate
nature 3° Development implies a developing principle or energy,
and this must be from an external source The arrangement of
parts can no more create a living energy than a machme can supply
its own motive power

4 From the separate existence of cause and effect This
1s closely connected with the former argument A hving energy

% “Propter manifestationem per potestatem” (Lassen), “since effects
exist through energy” (Colebrooke) , “de 'activite de tout ce qui a puissance
d’agyr” (St Hiliare ), lit from the energetic action (sak#) of production
or development (pravritt)

* Since there 1s a reunion of the umverse” (Coleb) , “propter insepa-
rabilitatem ommes formas induentis (Involut1)” (Lassen) Vaswarupa
1s the entirety of formal existence

®“Per diversitatem cujusvis, quam amplectitms qualstatis” (Lassén)
“For different objects are diversified by the mfluence of the several quali-
ties respectively” (Coleb)  Wilson’s suggested correction, “by modifi-
cation, ike water, according to the receptacle or subject of the qualities,”
1s certamly correct This 1s Gaudapada’s explanation

® As Lassen explamns 1t “Evolvuntur evoluta non per suam ipsorum
facultatem, sed per potentiam quandam, quae est causa protestate ea evol-
vend: mnstructa” (p 33)
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1s at woik m production This 1s the producing cause, and we
can only conceive of cause and effect as different things, though
each 1s enfolded 1n the other The existing world of finite forms
1s an effegct, and must therefore have a cause beyond itself

5 From the mseparable unity of all (matenal) forms
(vaisvarupa), or of the whole universe m 1ts manifold forms No
part of Nature can exist independently of the rest There 1s an
unbroken cham or absolute continuity from the lowest to the
highest At the end of the existing kalpa (pertod of creation)
mﬂl all become one again  Gaudapada assumes this fact as
a proof or ilustration of the argument Kapila, however, more
logically, refers only to the actual conmection of all the several
parts of Nature as a proof that they have sprung from a common
origin .

Some mpogtant questions are suggested by this theory of a
primordial matter, from which all things, except soul, have eman-
ated How does this umversal Nature, being one, produce diff-
erent effects? How does 1t act at all, since 1t 1s not acted
upon by anything external to itself> The answer of Kapila s,
that 1t acts by virtue of its mternal formation It 1s composed of
the three gunas or modes, and 1s mert when these are m equili-
brium It acts through a disturbance of this state The modes
are endowed with a power of motion,*® like the atoms of Lucretius,
and from therr restless action combination may be effected m diff-
erent proportions, as one or another may be predommant This 1s
the mixture or blending mentioned m Distich 16 It 1s also modi-
fied, as water or moisture, by different conditions, caused by the
nature of its receptacle or seat “As simple water commng from
the clouds 1s modified as sweet, sour, bitter, pungent, in the nature
of the juice of the cocoa-nut, palm, bel-karanja,®* and wood-
apple ”

“Modified condition,” says Vachaspati, “is the character of
.the three modes, which are never for a moment stationary ” This

“ Motion, however, 1s primarily due to the mode or constituent element
of Nature (Prakrit1), called “passion” or foulness”

“The bel-karanja 1s a leguminous plant, whose seed produces an oil
used for the cure of scabies (Asiat Res, iv 310) A Sanskrit name of
the plant 15 chwramiwe
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constant motion produces different effects by the ever-varymg
proportion of their action  In the gods, the quality of “goodness™
predominates, and they are happy, in mankind, that of “passion”
or “foulness,” and they are muserable, mn animals and lower sub-
stances, “darkness” prevails, and they are isensible or mdifferent

Kapila having endeavoured to prove the existence of Nature
(Prakritr), now attempts to prove the existence of soul

17 “Because an assemblage (of things) 1s for the sake of
another,*2 because the opposite of the three modes and the rest
(therr modifications) must exist, because there must be a super-
mtending power, because there must be a nature that enjoys, and
because of (the existence of) active exertion for the sake of
abstraction or 1solation (from material contact),*® therefore soul
exists ” .

1  The first argument 1s from design, not of a designing
mind from evidences of design, but objectively of another nature
for which the arrangement (samghata, collocation) of material
things 18 made “In like manner,’ says Gaudapada, “as a bed,
which 1s an assemblage of bedding, props, cotton, coverlet, and
pillows, 1s for another’s use, not for its own, and 1ts several com-
ponent parts render no mutual service, thence 1t 1s concluded that
there 1s 2 man who sleeps upon the bed, and for whose sake 1t was
made so this world, which 1s an assemblage of the five elements, 1s
for another’s use, or there 1s a soul, for whose enjoyment this enjoy-
able body, consisting of intellect and the rest, has been pro-
duced #

2 Because there must be something different from Prakriti
(Nature) formed of the three modes, for this 1s the material source
of pleasure or pain, and the sentient nature, which feels the pleasure
or the pamn, must be diverse from 1t 45 This argument 1s based upon

“ This 1s stated a little more fully n the Sankhya Pravachana “Every
%sseiggl)age, every combmation, has always for its object another being”
1

s Colebrooke translates the last clause, “since there 1s a tendency
to abstraction,” St Hilaire by “parcequ’enfin 1l v a une activite qui tend a
la liberation absolue des trois especes de douleurs,” Lassen has “ex actione
propter abstractionis causam”

“Wilson, p 66

“®Wilson, p 67 The soul, however, i the Sankhya system, 1s not
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our consciousness We are conscious of a nature within us,
which feels joy or woe, and this we imfer 15 something different
from matter, for we cannot conceive of mere matter as feeling or
thinkimg .

3  There must be a supermtending or directing force “As.
a charioteer guides a chariot drawn by horses,” says Gaudapada,
“so the soul gwdes the body ” The 1dea of Kapila seems to be
that the power of self-control cannot be predicated of matter,
which must be directed and controlled for the accomplishment of
any purpose, and this controlling power must be something ex-
ternal to matter and diverse from it The soul, however, never
acts It only seems to act, and 1t 1s difficuit to reconcile this part
of the system with that which gives to the soul a controlling force
If the soul 1s a charioter, 1t must be an active agent

4 “Because dhere must be a nature that enjoys,”  This,
1s substantially the same as the first proposition ¢ Gaudapada
has practically jomed them together by a common interpretation
The difference seems to be merely this That the first refers to an.
arrangement of utility, and imples that i1t has been made for some
one’s use The fourth indicates ownership or possession, and
therefore a possessor, as an estate implies an owner The 1dea
that underhies both 1s expressed m the S Tattwa Kaumudi
“Intellect and the rest are things to be enjoyed (bhogya, what 1s
eaten, enjoyed, possessed) or percerved (drisya), and therefore
these mmply one that percewves ”4? Each has a separate function,
which can only be brought imnto action by the mfluence of soul
properly sentient, and the difficulty 1s thus explained in the S Pravachana
(v1 II)  “Though 1t (pain) 1s the property or function of something else,
yet 1t 15 effected (in the soul) by non-distinction (of soul and matter),” or,
as the passage 1s explammed by Vinana Bhikshu, “though the qualities
pleasure, pam, &c, belong only to the mind [which 1s material], they exist
m the shape of a reflechion 1 1t (the soul), through ‘non-distinction’ as
the cause”

4 The first or teleological argument appears to be of an umversal kind
Every arrangement of material things 1s for a purpose, and therefore for
one 1 whom that purpose 1s fulfilled , or, 1 other words, the use implies
an user Some things, however, as mtellect, are evidently, i their nature,
an appanage , they have no rason d’etre except as the adjuncts of another
nature, whose mumsters they are They are intermediartes, implymg the

existence of the two extremes, the objective world and soul.
“ S Tattwa Kaumudi, Wilson, p 67
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5 It 1s assumed here that the yearning which all some-
times feel for a higher life than we can have i our present bodily
state points to the possibility of gaming 1t This pure 1solation or
abstraction (kavalya) from matter cannot be obtamed by any
material means These can only work by some kind of material
contact, and this is the very condition that make$ such a hife im-
possible The agent, therefore, which must set us free from matter
must be something that 1s not of a matenal nature It 1s know-
ledge, which the soul gains by its own powers, when brought mnto
proximity to matter

Kapila, or his expositor Iswara Krishna, proceeds to establish
the plurality or separate existence of souls

18 “From the separate allotment of birth, death, and the
organs, from the diversity of occupations at the same time, and
also from the different conditions (or modifications) of the three
modes, 1t 1s proved that there 1s a plurality of souls 8

As birth 1s only the entrance of the soul mto another body,
and death the departure of the soul from it, then, 1t 1s argued, if
soul were absolutely one (as the Vedantists teach), it would enter
into bodies or leave them at the same time It 1s not very clear
why the organs of sense or of action must be abike 1 all if soul
were absolutely one The course of thought mn the mimd of
Kapila was possibly this As defects in the organs, such as blind-
ness or deafness, are due to the actions of a previous life, and
oneness of soul must produce an uniformity of conditions, such
an effect happening to one must happen to all But all actions
are not alike, nor are they the same at the same time, as they

* Neither Hindu nor European commentators explam clearly the mean-
ing of this distich , they merely repeat it There 15, however, the difficulty
that the soul 1s not affected by the three modes How, then, can their
various modifications prove the individuality of souls, 1n opposition to the
Vedantist doctrimne that all souls are only portions of the one, an mnfinitely
extended monad ? Kapila’s argument seems to be that every soul 1s accom-
panied by 1its linga, a subtle body formed of the finer prmaples of matter,
mn which lie the dispositions (bhavas) of the ndividual Now the linga 1s
variously affected by the three modes, and hence arise the different mental
and moral conditions of persoms, and by tlus difference each soul 1s sepa-
rated from other souls  This, however, 1s very like saying that men are
differentiated from each other, not by their self-consciousness, but by the
clothes which they wear
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would be if all souls (and there 1s a directing force m the soul)
were absolutely one Men are differently affected, too, by the
modes or constituent elements of Nature one has more affinity
to, or 1s more easily affected by, the mode called “goodness,”
another by the mode called “passion,” and another by the “dark-
ness” mode But if all souls were absolutely one, each person
would be the same m his mental and moral state  Each soul has,
therefore, a distinct personality, for men are not the same 1 these
respects This line of argument makes the soul less passive than
it 1s represented to be mn other parts of the system, for a certam
responsibility 1s given to it which 18 mconsistent with the idea of
a perfect abstmmence from all action

In the Sankyha Sutras (1 154), Kapila 1s represented as
arguing that his doctrme 1s not different from that of the Vedas,
because the latter are said to teach only a generic oneness of soul
The sutra 1s probably a late mterpolation, due to some one who
wished to reconcile the system of Kapila with that of the Vedantist
school #? Kapila himself seems to have been too honest and too
bold a thmker to make such an attempt The teaching of the
Vedanta system 1s that all souls are one, not because they belong
to the same genus or class of bemng, but because they are por-
tions of the One Spirit, who 1s mdeed the All Kapila thought
that each soul 1s a separate ens or existence,’® linuted by 1ts union
with a body, though soul, m the abstract idea of it, seems to be
unlimited But this abstract soul is not the Supreme Spirit, the

“ The Vedantist leaning of the Sank Pravachana shows not only that
Kapila was not the author of the work, but that it 1s later in time than the
Sank Karika

5% Cf Sank Pravachana (vi 63), where 1t 1s said that the separate life
of a soul (pwatwa, the property of living) 1s from a distinction as of race,
1e by attendant qualities , or, as Viynana Bhikshu mterprets the passage,
“to be a living soul means the being possessed of the vilal airs and
this the character of the soul distinguished by personality, not of pure
soul (which 1s unconditioned) ” There 1s some confusion here In the
system of Kapila the vital airs belong to the body and do not affect the
soul In the next Sutra all action 1s separated from the soul and from any
supermntendmng influence “The accomplishment of works depends on the
agent, self-consciousness not on a Lord (Iswara), from the absence of
proof (that such a Lord exists) ”

3
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Iswara or Lord of the Pataniali system If an absolute Supreme
Spirit exists, he mamtamed (it seems) that such a nature hies out-
side the domain of philosophy, humanity bemg with him, as with
Fichte and the Comtsts, the highest pomt of philosophic research.

19 “And from that contrariety (of soul) it 1s concluded
that the witnessing soul 1s isolated, neutral, perceptive, and mn-
active by nature ”

20  “It 1s thus, from this union, that the unmtelligent body
(the linga)®! appears to be mtelligent, and from the activity of the
modes the stranger (the soul) appears to be an agent”

21 “It 1s that the soul may be able to contemplate Nature,
and to become entirely separated from 1it, that the umon
of both 1s made, as of the halt and the blind, and through that
(union) the umverse 1s formed”

The soul beholds as an eye-witness (.s'ak;hm), for msight or
cognition does not belong to matter “That which 1s 1rrational
cannot observe, and that to which an object is apparent 15 a wit~
ness ” It 1s solitary or perfectly distinct from matter, and there-
fore from the modifications which the modes produce It 1s neu-
tral (madhyastha, it standing between), “as a wandering ascetic
1s lonely and unconcerned while the villagers are busily engaged
m agriculture 2 It 18 perceptive This appears to differ from
the first quality in this, that as a witness the soul only observes,
and then by seemg that which 1s presented to 1t by the buddh
(mntellect), 1t perceives and understands the phenomena of the
material world It 1s still, however, passive or mert All
action, m the judgment of a Hmdu, 1s mferior to a contemplative
state, and the soul m its regal grandeur has no part i the inferior
Iife of action It directs as a sovereign, but it does not work.
In the system of Kapila, all action, even mental effort or appl-
cation, 1s due to the influence of the three modes, of which Nature

# Wilson says “The term lnga n the first line 1s explamed to denote
mahat [intellect] and the subtle products of pradhana [Nature]” This 15
a mustake The hngo does not denote them This subtle vehicle of the soul
1s formed from the subtance of the three internal organs and the finer
elements of matter (fanmatra)

® Gaudapada’s Commentary
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(Prakritr) 1s formed, and the soul 1s not subject to their mnfluence
It 1s, therefore, completely passive 53

In every form of earthly hife the soul is united to its own
peculiar vehicle or body, but 1s not blended with 1t, 1t 1s only m
a state of juxtaposition, or rather 1t 1s enveloped by the body By
this 15 meant, not the gross material body, which perishes at each
migration of the soul, but the linga, which 1s formed out of the
subtler elements of Nature This attends the soul until finally a
comZe]:te separation from matter 1s obtamed

It 15 from the proximity of “mtellect” (buddhi) to the soul
that the former seems to think and the latter to act “Thence”
says the S Chandrika, “that which 1s an effect of pradhana
(Nature), the category, buddhi, though 1t 1s unintelligent, 1s as
if 1t were mtelligent says, ‘I know,” and 1s endowed with know-
ledge ”) But there 1s no true cogmtion until the soul has seen
the individualised and complete sensations, now elaborated into
form, m the buddht 1t is from this effect that the soul seems to
act, the motive power of the “intellect” being i close approxi-
mation to it It has, indeed, a kind of action m itself, so far as
observation and the formation of thought are action, but 1t 1s
not an agent upon anything external to itself Kapila msists upon
this distinction, which 1s essential to his system, from a strong
conviction of the absolute and essential distinction of soul and
matter They are m their very nature subject and object, and can
never coalesce As “idea” and “thing” they are eternally separ-
ate, and theiwr properties or functions can never be mterchanged
The doctrme of Fichte—that material things exist, at least to us,
only as a result of the laws of the mmward subjective nature—is
wholly contrary to that of Kapila Both are absolute entities,
having distinct functions, but 1t 1s only by the juxtaposition of the
two that knowledge can be gamed This is a result of the syn-
thesis of the discerning faculty and the thing to be discerned
Hence there are no mnate ideas, and the soul, when freed from

= «“To fools the spirit seems to be active, when the senses alone are
really active , just as the moon appears to move when the clouds only
are passng” (Atma Bodha Prakasika, by Samkara-acharya, 1 19, quoted
m Ind Ant, May 1876)
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the contact of matter, has neither knowledge nor self-conscious-
ness \(The soul can only see what buddm (mtellect) presents
" to 1ts view, and 1t 1s of the essence of his system that “nihil est
m mtellectu, quod non prius m sensu ”) In making the soul
absolutely dependent on the senses for its ideas, m refusing to
admut that there 1s anything higher than the mdividual soul which
may enlighten or act upon 1t, he laid the foundation for a philo-
sophical atheism, or what 1s now called agnosticism Like
Fichte, m making the individual self, 1z e, the soul, , the highest
form of knowable being, he rejected the idea of a supreme, per-
sonal Deity, as a truth determined by logical mference, though
1t 1s not certain that he absolutely denied 1t We cannot know
God, because he cannot be presented as an object to be seen m
the buddhi, and the soul has no virtue or moral consciousness,
for this 15 a property of our material nature He seems to
magnify philosophy, as an outcome of human reason, as some of
our modern teachers, but in reality degrades it, both m its mental
and moral aspects, by making the thinking faculty completely
dependent on the sensations that come from material things for the
whole of 1ts knowledge, and even 1ts self-consciousness

Kapila teaches (Dist 21) that the material universe was
formed, or, m Hindu phrase, the various forms of matter were
evolved, by the unconscious Prakrnii (Nature), for the use of
the soul, z e, that the soul may gam a knowledge of material
things, and thus by contrast know 1tself as the means of a final
liberation from matter This 1s llustrated by the well-known tale
of a blnd man meeting 1n a forest with one that was lame, when,
agreemg to help each other, the blind man bore the lame on his
shoulders, and by the union of their powers they were able to
escape from the jungle Nature (Prakriti) 1s the blind man, for
escape the jungle Nature ( Prakritz) 1s the blmd man, for
1t cannot see, and the soul is the lame one, for 1t cannot act

The order 1 which the various emanations from Nature were
produced 1s then set forth—

22 :j{From Nature (Prakrit) issues the great principle
(mahat, mtellect), and from this the Ego or Consciousness, from
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this (consciousness) the whole assemblage of the sixteen (prin-
ciples or entities), and from five of the sixteen the five gross ele-
ments

The tategories, or separate entities, of the Sankhya system
have been assumed m the previous distichs, and their mutual rela-
tions determmed Here the order of their production 1s given
This has been stated elsewhere, but it may be useful to present it
m a tabular form

I Praknmti or primordial matter, the ele of the Greek
philosophy

2 Mahat or Buddhi (intellect)

3 Ahankara, the Ego or Consciousness

4  The five subtle elements (Tanmatra)

5 The five grosser elements, ether, amr, earth, light or
fire, and water °®

6 The five senses

7  The five organs of action

8 CThe Manas (mmd), which 1s the first of the mternal
organs, receiving the impression made upon the senses It ought
to be numbered with buddh: and aharkara, makmg with them the
three internal organss

9 The soul (Atman, Purusha), which 1s totally distinct
from Prakmnti (Nature), forms, with Nature and its emanations,
the twenty-five taftwas (categories) m the Sankhya philosophy
He who understands them thoroughly has attamed to the highest
state of man m the present life, and m laymng aside the body in
death shall know birth no more, he 1s for ever freed from any
contact with matter, and therefore from pam. “He who knows
the twenty-five principles, whatever order of hife he may enter,
and whether he wear braided hair, or a topknot only, or be shaven,
he 15 free, of this there 15 no doubt 754

23 “Intellect 1s the distinguishing principle (adhyavasaya)
Virtue, knowledge, freedom from passion, and power denote 1t

% Quoted 1n Gaudapada’s Comm (Wilson, p 79), The meaning 1s,
whether he has the braided or matted hairr worn by Siva and ascetics, or
be a Brahman, or has the shaven head (munda) of a Buddhst
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when affected by (the mode) ‘goodness,” when affected by ‘dark-
ness’ 1t 1s the reverse of these ”

The word by which buddh: (mtellect) 1s defined or explamed
1s unifortunately of doubtful meanmg In the Amara Kdsha 1t 1s a
synonym of utsgha, strenuous effort  The Peters, Dict mter-
prets 1t by “fester wille,” “fester bestreben ” Lassen translates 1t
by “mntentio,” and Colebrooke by “ascertamment” St Hilaire
wrttes, “L’mtelligence, c’est la determmation distincte des choses,”
and with this mterpretation the comment of Gaudapada agrees 5¢
“This 18 a jar, this 1s cloth, that which marks or designates thus 1s
buddhi ” The word 1s, however, more commonly used m the
sense of “determination,” “resolve,” but this appears to be a
secondary meaning, the primary bemg a defimng or distmguishing
act L“Intellect” (buddhy) 1s then, m the system of Kapila, the
faculty”or organ by which outward objects are " presented to the
view of the soul i their proper and defimte form Some of the
commentators suppose that here 1s the seat of will, or that by
buddh: we say, “This must be done” But this assignment 1s
probably due to the modern sense of the word, for it does not
appear that Kapila attributed volition to any form of matter,
though as subtle as that of buddhz}

He assigns to 1t, however, other properties which are equally
strange as attributes of matter Having defined the soul as that
which contemplates but never acts, he 1s obliged to assign every
quality or state that 1s connected with our active Lfe to buddhi,
the first emanation of Prakriti (Nature), as its primary seat When
it 1s under the mfluence of that mode or constituent of Nature
called “goodness,” 1a 18 (1) virtue (dharma), (2) knowledge
(jmana,) (3) absence of passion or passivity (viraga), and
(4) supernatural power (aiswarya) When affected by the
mode called “darkness,” 1t 1s then vice, ignorance, passion, and
weakness The commentators, who are geneially under a Vedan-

® Tt has this meaning m the Hitopadesa, “effort,” ‘“determined ap-
plication” (see Voc by Johnson)

% The same word used to denote buddh mm the S Parv Bhashna,
and 1s iterpreted by Ballantyne as “judgment” “Intellect 1s judgment,
and judgment, called also ascertainment, 1s 1ts pecuhar modification” (u 13)
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tist mfiuence, explain virtue (dharma) as mcluding humanity,
benevolence, acts of restramt (yama) and of obhgation
(mryama)  Gaudapada explams acts of iestramnt as restramt
of cruelty, falsehood, dishonesty, incontience, and avarice, acts of
obligation are purification, contentment, religious austerities, sacred
study and divine worship, but he expressly iefers this interpre-
tation to the Patanjala, or theistic bianch of the Sankhya School
Knowledge, according to the same commentator, 1s of two kinds,
external and mternal The former imcludes knowledge of the
Vedas and the six branches of study connected with them—
recitation, ritual, grammar, mterpretation of words, prosody, and
astronomy, also of the Puranas, and of logic, theology, and law
Internal knowledge 1s the knowledge of Nature (Prakrit) and
soul, or the discimination that “This 1s Nature,” the equipoised
condition of the medes, and “this 1s Soul,” devoid of modes pervad-
mg,% and intelligent By external knowledge worldly distinction
or admuration 1s obtamed, by mternal knowledge, liberation, e,
from the bondage of matter

Kapila, however, placed a knowledge of the Vedas at a very
low pont, 1f he did not discard 1t altogether Religious austerities
and divine worship found no place in his system  The soul of man
1s the highest existence which his philosophy contemplates, recog-
nising, as Comtism, only the supremacy of humanity, but rising
above Comte m admitting the soul to be 1ts only true representative

Dispassion 1s also of two kinds—one which 1s mdifference to
all external things, eather on account of their defects, or the trouble
of acquiring them, or their mjuriousness and wrong, and another
which seeks only to be delivered from matter accounted as “illu-
sion,”’®® that the soul may be free

5 Gaudapada gives this atiribute to the soul, the powers of pervad-
mg (vyap1), but this 1s properly a Vedantist idea Kapila attributes
much supernatural power to the soul in certain states, but he does not
assign the power of pervading matter as 1ts constant attribute

% This 1s Gaudapada’s mterpretation “Illusion” (wdrajale Indra’s
net) means a kind of magic, probably at first a kind of marriage arising
from the rays of the sun (Indra) Here, as elsewhere, there 1s a Ved-
antist colouring  Wilson renders it “witcheraft”
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By “power” or “mastery” 1s meant (we aie told) supernatural
or magical power A devotee who shall attam, by knowledge, to
a complete abstraction from anything external to humself, can
accomplish what he pleases- he may traverse all things by subtlety
of Nature, may rise to colossal dimensions, may stand on the tops
of the filaments of a flower, may rise to the sélar sphere on a
sunbeam, and may command the three worlds Whatever the
person having this faculty intends or proposes must be compled
with by that which 1s the subject of his purpose, the elements them-
selves must conform to his designs “The ordmary laws that
govern material things,” says Hemachandra, “cannot impede the
movements of one who has attamed to this etheralised state ”

24 “Egoism 1s self-consciousness From this proceeds
a double creation (sarga, emanation), the series of the eleven
(principles) and the five (subtle) elements” "

25 “From consciousness modified (by ‘goodness’) pro-
ceed the eleven good principles,®® from this origin®® of bemg as
‘darkness’ come the subtle elements Both emanations are caused
by the ‘foul’ or ‘active’ mode.”®

The term used i Distich 24 as the definition of the ego
(ahankara) 18 abhimana The ordinary meamng of this word 1s
“pride 7% As Vachaspati mterprets it, “The pride or conceit

® In the Comm on the S Pravachana by Viynana Bhikshu, ekada-
saka 1s explamed as “eleventh,” te¢, the eleventh organ, mamas whch
proceeds from consciousness when modified by goodness

® Bhutads, rightly translated by Lassen “elementorum generator,” the
elements being what we call “matter” m 1ts subtler forms St Hilare
has, incorrectly, “element primutiff ”

 Tayase, having the nature of the fejas, or active mode

® The ordmary sense of both words (ahankara and abhwmana) 15
pride  The principle 1s therefore something more m Hmdu metaphysics
than mere consciousness “It mught be better expressed perhaps by le
mor, as 1t adds to the simple conception of mdividuality the notion of
self-property, the concentration of all objects and interests and feelings
in the mndividual” (Wilson, p 91) The meanmg of pride 1s a secondary
one It 1s not contamned m the philosophical use of the word, which
expresses only the perception, not the explanation, of self , though very
naturally this perception led to a sense of superiority over outward
things Lassen gives an explanation of abhwnana from an Indian scholiast
“Abhimana est persuasio hommis n ommbus rebus semetipsum respici,
omniaque ad se spectare” (p 36).
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of mdividuality, self-sufficiency, the notion that ‘I do, I feel, I
think, I alone preside, and have power over all that 15 percewved,
or known, and all these objects of sense for my use there 1s no
other Supreme, except this ego, I am, This pride, from 1its exclu-
sive application, 1s egotism” We cannot suppose that Kapila
meant to mply all this by the term abhimana, but probably he
did mean by 1t that egoism 1s not merely a consciousness of our
mdividual Iife, but that which forms the relation we bear to the
outer world

e eleven principles are the organs or faculties of sense and
action, together with the manas For the five subtle elements
see elsewhere

The physical substratum of consciousness 1s affected by the
modes, as every ,other emanation of Prakmti (From the mflu-
ence of “goodness,” 1t produces the ten organs and the manas
which are called “good” because of theirr utility, but it 1s only
when affected by that mode or constituent of Nature called “dark-
ness”®® that 1t produces mammate matter The element called
"‘\——' ”

passion,” which 1s here described as ardent or glowing (tayjasa),
must co-operate m the production of all, because 1t 1s the exciting
mode)

%Egmsm of Kapila has a threefold name, according to the
varlous actions of the modes When the mode called “good-
ness” affects 1t, and 1t produces the eleven good principles—the
Té?organs and the manas—it 1s then called modified (varkrita)
Consciousness When 1t 1s under the mfluence of the mode
“darkness” and produces mamimate matter, 1t 1s then called

( 8;29) real darkness 1s assumed in a splendid hymn of the Rig-Veda
x —
“Nor aught nor naught existed, yon bright sky

Was not, nor heaven’s broad woof outstretched above

The only One breathed breathless in 1tself,

Other than it there nothing since has been

Darkness there was, and all at first was vetled

In gloom profound, an ocean without light”

Max Muller's translation

In the old Greek cosmogonies, Erebus or Night was the primordial
state from which all things arose
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bhutad:, source of elemental being The mfluence of the mode
called “passion” excites the others to action, for the giving of acti-
vity or mpetus 1s 1ts especial office  The three modes therefore
act upon, or rather within, egoism or consciousness (for this, as
a part of Prakriti, or an emanation of 1t, 1s 1tself formed of the
modes), and therr various action has the effect of producing differ-
ent results, the first and second modes 1 union causmg the first
1ssue, and the second and third m their jomnt action the mferior
class of existence

26 “The eye, the ear, the nose, the tongue, and the skin%
are termed the organs of mtellect (buddhi), the voice, the hands,
the feet, (the organs of) excretion and generation are called the
organs of action.”-- -

27 “The manas (mmnd) m this respect has the nature of
both (classes) It 1s formative (or determinative), and a sense-
organ from having cognate functions (with the other organs) It
1s multifarious from the specific modifications of the modes and
the diversity of external things.”%s

28 “The function of the five (senses), with regard to
sound, and other (sense-objects), 1s that of observation only
Speech, handling, walking, excretion, and generation are the
functions of the five (organs) ”

The eye, the ear, &c, are organs of the mtellect (buddhi),
because they receive sensations which are transmitted through the
manas to the mtellect In this division the tongue is considered
only as the seat of the sensation of taste The other organs are

% Gaudapada, whom Wilson follows, has sparsanaka, that which
touches or has contact, the skin, as a sensitive organ The MSS, how-
ever, have twach, the skw, and this 1s Lassen’s reading

® Colebrooke adopts the reading bahyabhedascha and tianslates the
passage “They (the organs) are numerous by specific modification of
qualities, and so are external diversities” Following the explanation of
Vachaspati and Gaudapada, Lassen has bahyabhedachcha (bhedaty and
translates the line thus “Multifidum est (the manas) propter diversam
per qualitates mutationem et propter divisionem per res externas” The
MSS are equally divided as to the reading As the distich 1s devoted
to an explanation of tht manas, I prefer, of the two, Lassen’s interpreta-
tion and the reading on which it 1s founded, but have given a slhightly
different version
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those of action The orgamsation by which speech 1s produced
1s classed under this head, and the power or faculty of speech is
evidently referred to mere sensation, as handlmg and walking
Probably Kapila meant to imply that language, at least in its pri-
mary form, onl}j expresses what Locke calls “sensible” ideas,
te, 1deas of material things formed by the senses The action
of mind upon language he does not allude to, and as the soul,
m the system of Kapila, can only contemplate, 1t does not appear
how language has passed from the expression of material objects
to an abstract or spiritual meaning

The manas belongs to both classes It 1s bo
~thentellect and an instrument of action  The word by which its
proper function 1s defined (sankalpaka) 1s explamed m an uncer-
tam manner by the Hindu commentators It 1s compounded of
sam (Lat =cum) and kalpa, “form,” from khp, to_dispose, to
prepare It may be translated as “formative” or “plastic,” the
Taculty of the manas bemng to collect together and arrange in an
1deahised form the manifold impressions of the senses ¢ It 1s
the sensorium commune 1n the system of Kapila The Latmn mens
and our mund correspond to 1t 1 origm but not mn meanmg In
our Western philosophy, mind 1s usually considered as an expres-
sion. for the rational faculties of the soul, and as opposed to
matter, but m the view of Kapila, 1t 15 not a part of the soul,
but 1s itself a form of matter from a material source (Prakritt)
Is functions are thus explamed by Vachaspati “It gives form

-

% Celebrooke renders the passage thus “It (the smanas) ponders, and
1t 1s an organ as bemg cognate with the rest ,” but the manas never pon-
ders , 1t 1s an unconscious agent, whose office 1s merely to transmit our
sense-impressions, when collected and umted through consciousness to the
mtellect (buddm) It 1s an organ, not from bemng cognate merely with
the other organs mn its origm, but from having cognate duties or functions
(sadharma) to fulfil TLassen tranmslates thus “Gemine mdolis mter
hosce sensus est amimus (mamas), et mmaginans est” St Hilaire “Le
ceeur (manas) est a la fois et un organe d’action et an organ d'm-
teligence sa fonction est de reunir” The Hindu commentators seem
to have been perplexed by the secondary meaning of sonkalpa, “design,”
mn its twofold sense of a “formed plan” or “project” and “resolve”
Hence, too, they have assigned the faculty of will to the manas, which
m Kapila’s system 1s unconscious and subordmate
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m a collective manner to that which 1s perceived by an organ of
sense, and says “This 1s a thing,” “This 1s compounded and that 1s
not so,” and 1t discrimmates or defines (a thing) by its specific
or unspecific nature ” The manas then 1s the fust agent between
the outer world and the soul, collectng and shaping the scattered,
indefinite sensations of the different organs of sense It belongs,
however, to that mode or constituent element of Nature (Prakriti)
which 1s called “goodness ” It 1s, therefore, not dull, manimate
matter, for this proceeds from the mode called “darkness,” but
matter of a subtle, elastic, ammate nature

The multifariousness mentioned m Distich 27, 1s often
understood to refer to the diversified natures of the ten organs
It 1s so applied by Colebrooke and Wilson after Gaudapada
But the distich 1s evidently devoted to a description of the manas,
and the multiform action 1s assigned mn the Sankhya Pravachana
Bhashya more correctly to this o1gan alone, on which 1t 1s imposed
by the varymg actions of the modes and the variety of external
things- “as the same mdividual assumes different characters
according to the mfluence of his associations, becommg a lover
with his beloved, a sage with sages, and a different person with
others, so mind (marnas) becomes various from its connection
with the eye or any other organ, bemng identified with 1t, and bemng
diversified by the modification of the function of sight and the rest
of the organs ” 1If, then, the manas 1s not m action, the sensa-
tion recewved from an object 1s lost, or, m the language of Locke,
“perception 1s only when the mund receives the impression” It
1s thus that the manas 1s both an organ of perception and action,
for 1t receives an mmpression from the senses and then actively
forms this mmpression, which before “was only as the knowledge
of a child or 2 dumb man,” mto a defimite form according to its_
properties or its species

The function of the five organs of the mtellect 1s that
of abserva only (alochana, seemng, observing)  This
cannot be applied literally to all the semses The meanmng
appears to be that each organ acts passively m recewving
only the sensations which affect 1t, as the eye receives impres-



OF ISWARA KRISHNA 45

sions of form and colour In the Sankhya Pravachana it 1s said
that the senses are the instruments of the soul It 1s through
the action of the manas and buddh: that the impressions made on
the senses become real perceptions, if such a term can be applied
to the action of unconscious matter

29 “The function (or action) of the three (internal
organs) 1s the distingmshing mark (specific nature®”) of each,
and 1t 1s not common (to the three) The common (combined)
function of these organs 1s (the production of) the five vital airs,
breathing and the rest ”

30 “The function (or action) of the four (the internal
organs and an organ of sense) is declared to be either instan-
taneous or consecutive with regard to visible objects, the func-
tion of the three (internal organs) with regard to an mvisible
object 1s preceded by that of the fourth *¢8

In Distich 29 the distinct mdividuality of the three mternal
organs is affirmed, ze, therr functions in the formation of ideas
are mterchanged, but they have a common physiological func-
tion assigned to them, and that is the mamtenance of the five vital
“arrs >’ The word employed here (vayu, arr or wind) does not
mean the elemental air, but a subtle mward force or action,
necessary to vitality and mdependent of sensation  According to
Gaudapada they are—

1 Prana, breath, the ordinary mspiration and expiration

2  Apana, downward breath, the air or vital force acting
the lower parts of the body

3 Samana, collective breath, “so named from conducting
equally the food, &c., through the body ”

4  Udana, ascending breath, the vital force that causes the

o Swalakshanyam, “specifische unterchiedenheit” (Petersburg Dict)

® Tatpurvska wvrittth, not, as Wilson translates it, “their prior func-
tion,” but the function of the three (internal organs) 1s preceded by
that (the action of a sense-organ)

® The mamtenance of the five wital airs 1s attributed by Gaudapada
to all the organs, by the Hindu commentators generally to the three
unternal organs exclusively Vijnana Bhlikhsy, i his commentary on
the Sankhya Pravachana, expressly lumits the production and contmu-
ance of the wvital airs to the three mternal organs (u 31)

~
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pulsations of the arteries m the upper portions of the body from
the navel to the head.

5  Vyana, separate breath, “by which imternal division and
diffusion  through the body are effected ”?® This is not very
mtelligible, but as vyana 1s connected m the S Tattwa Kaumudi
with the skin, the subtle nerve-torce by which sensibility 1s given
to the skin or outer surface of the body is probably meant It
1s also connected with the circulation of the blood along the
surface, the great arteries bemg under the action of udana ™

In the absence of a precise defimtion of these “airs,” a
variety of fanciful explanations 1s furmished by Indian commen-
tators It 1s evident that they denote some subtle force which
cause respiration, excretion, digestion, the circulation of the
blood, and the sensibility of the skin—an uhsatisfactory kind of
physiology, but here 1s the first germ of the science, and the “aurs”
of Kapila are as scientific as the “vapours” which in the opmion
of our forefathers caused melancholy and other diseases They
mdicate a din perception of what we call “nerve-force,” some-
thing more subtle than the elements of manimate matter; for it
1s caused by the action of the internal organs, which are due to
the agency of the mode called “goodness,” ie, matter of an
etherealised and animate kind

The action of the mternal organs and sensation may be
either mstantaneous, like a flash of Lightning, or gradual, “as,”
says Gaudapada, “a person going along a road sees an object
at a distance, and 1s in doubt whether 1t be a post or a man, he
then observes some characteristic marks upon it, or a bird perch-
ed there, and doubt bemg thus dissipated by the reflection of the
mmd, the understanding (buddhi) discriminates that 1t 15 a

™ Gaudapada, Wilson, p 105

™In the Atma-bodha (knowledge of the soul), a Vedic poem as-
signed to the great commentator Sankaracharya, the soul 1s said to be
enwrapped “in five mvesting sheaths or coverings” (kosha, ¢f Fr cosse,
Ir Gael coch-al, a pod or husk) The third of these 1s called prona-
maya, 1e , “the sheath composed of breath, and the other vital airs asso-
ciated with the organs of action” (Indian Wisdom, p 123)
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post,” and then egotism iterposes for the sake of certamnty, as
“Verily (or I am certam) it 1s a post” In this way the functions ,
of intellect, egotism, mind (manas), and the eye are (succes-
sively) fulfilled The doctrme of the Vaiseshikas was that, mn all
cases, the formation of ideas 1s a gradual process

This observation will apply to objects that are within the
range of the senses at a given time  If the object be not present,
then the reproduction of an idea i1s dependent on memory, for
which a previous sensation 1s necessary. Memory 1s therefore a
revived sensation, 1t 1s assumed that this has been, by some
means, unconsciously retamed

Kapila seems to teach heremn that “nihil est in mtellectu quod
non prius 1 sensu,” but not wholly so He also would add,
“Nisit ntellectus 1pse » The soul has a distinct faculty, which
belongs to its own nature and 15 mdependent of the mner or
outer organs It sees and understands the forms of external
things presented by its mumsters, the internal organs The soul
alone 1s the seat of all real cognition, 1t alone knows and decides,
it 1s therefore something more than a name for a generahisation
of the mnerve-processes of the bram, as some of our modern
physiologists afirm “mind” to be

31 “They (the internal organs) perform each his own
separate function, which 1s caused to act by a mutual impulse
The advantage of the soul 1s their cause of action ~An organ is
not caused to act by any one ”

The organs are defined and separate m thir functions,
but act upon each other by a mutual mpulse (akuta) ™ This

This 1s Wilson's translation of the passage I venture to tran-
slate it “A doubt (o1 doubtful impression) having been formed by
the manas, the mtellect (buddhs) becomes discrimmative” The manas
does not reflect , 1t only forms a samkalpe, or collected form of an object
from the sensory 1mpiessions

™ Akuta 1s glossed 1 the Petersb ILexicon by absicht, antrieb Cole-
brooke’s translation 1s “incited by mutual invitation” Lassen has “ad
quam cietur unum rahone alterius” The meamng of “mctement to
activity,” mentioned by Wilson, expresses more nearly the sense of akuta
»Tnfluence spontanee qu'ils exercent les uns sur les autres” (St Hilarie)
It 1s composed of @, to, towards, and ku, to cry Gaudapada says that 1t
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word generally mmplies a conscious purpose or resolve, but
as the organs are not intelligent, the term 1s explamed to mean an
unconscious activity which 1s produced by the action of one organ
upon another for the fulfilment of a design which 1s common to
them all, and this 1s the final Liberation of the soul from matter
For this purpose they act spontaneously but unconsciously, as the
milk of a cow 1s formed unconsciously in the udder and yet serves
to nourish the calf They act, however, by an impulse dertved
from their nature, and cannot be directed by any external agent.

32 “Instrument (or organ) 1s of thirteen kinds, and has
the property of seizing, retainmng, and mamfesting the effect to
be produced 1s of ten kinds, and 1s that which 1s to be seized,
retamned, or manifested.”

33 “The mternal organs are three, the external ten,™
and these are to make known external objects to the three (m-
ternal organs). The external organs act only at the time pre-
sent, the mternal (or mtermediate) at the three divisions of
time ”

Gaudapada refers the property of manifestation to the organs
of the mtellect only, and those of sezmng and holding to the
organs of action. Wilson adopts this view, but the author of
the “Karika” appears to attribute these properties to all the organs
alike The organ of sight seizes and holds the impression con-
veyed by an external object and manifects 1t tq the manas, this
organ does the same to consciousness, and the latter to the
mtellect (buddm), which, as a marror, receives, retams, and
reflects the impression, which has now become a defimte 1deal
form, that the soul may see it The ten external organs are the
means of making external objects known to the mternal, but they
are limited m their action to the present time, the eye receiving

means adarasambhrama (respectful eagerness i action)

Colebrooke and Wilson suppose that in this distich all the organs
are referred to, but Gaudapada, more correctly, I think, connects 1t with
the three internal organs only

%St Hilawre translates this part “Pexterieur [organe] est szmp‘le,”
but for what reasons he does not say The text 1s dasadha vahyam, “the
external (set of organs) 1s m ten divisions”
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an impression only from an object then present, but the internal
organs have relation to time past, present, and future, This
would seem to imply that they possess within themselves a power
of volition, .and that they are the seat of memory The manas
and the other mternal organs appear to have impressions stamped,
or (so to speak) photographed upon them, and these may be
reproduced without reference to time But Kapila has not
attempted to determine where the power of willing resides, nor has
he treated of memory or imagmation as a distinct faculty If the
soul really directs, “as a charioteer directs a chariot,” then it acts,
though not as a mechanical force, and the faculty of volition must
belong to 1t  But the action of the internal organs m reproducing
a previous mmpression 1s not expressly referred to the soul, but

rather to the organs themselves, which, though material, are thus
endowed,with a kind of volition 75

The results of the action of the organs are tenfold, accord-

mg to the nature of the five organs of sensation and the five of
action

34 “Of these, the five mteilectual organs (or organs of
sensation) are the domam™ of specific and non-specific
objects 7 Speech 1s connected with sound The rest are con-
nected with the five objects of sense ”

35 “Smce the mtellect (buddht), with the other mternal

®In the Sankhya Pravachana (u 39-41) the manas 1s_called the

chief of the organs, possessign._of memory 1s assigned as & feason
for on Money 1s therefore a quality_or function of the
MONAS a, however;” attributes to each of the three internal

ofgans the power of acting according to its own nature without reference
to time, and to budds (intellect) 1s attributed the power of foiming an
1dea not only of a present object, but of one past or future, so also cons-
ciousness and the mamas can act, and memory, or imagmation, m its com-
plete form, must be a product of the three

" [ishaya, gebiet, wirkungskrers (Peters Dict)  The meaning 1s,
the five mntellectual organs have specific and non-spectfic objects as their
province or domam “Sensuum perfictend: mnter hos quinumprovincizsunt
distincta atque mdistincta” (Lassen)

7 See Note A

4
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organs, allies itselt™ with all objects of sense, these three organs
are the gatekeepers and the rest are gates ”

36 “These having different characteristic (specific) differ-
ences from each other, and bemng variously affected by the modes,
present the whole (of being™) in the ‘ntellect’ (buddhi) tor the
sake of the soul, enlightening 1t, having a likeness to a lamp ”

37 “As 1t 1s ‘mtellect’” which accomplishes all the fruition
ot the soul, so also 1t 1s that which discrimmates the ubtle differ-
ence between the chief principle (Pradhana—Prakniti) and the
soul ”

There 1s much uncertainty about the meamng ot the “speci-

fic” and “non-specific” objects mentioned m Distich 34
Gaudapada, whose explanation 1s quoted by Wilson, affirms that
specific objects are those which are perceived by men, and those
which are non-specific are seen only by the gods This 1s nothing
more than a guess, which proves that the origmal meaning of the
words had been lost. In the 38th distich those objects which
have no specific marks are the subtle elements of matter, and
Kapila’s meanmng appears to be (as St Hiaire has suggested),
that the organs of sensation (or of “mtellect”) have a relation to
these as well as to the gross elements For example, the gross
element ether 1s produced from a subtle element called “sound ”
The doctrine of Kapila seems to be, that m hearing, the ear has
a relation not only to the ether, but to the subtler principle that
underlies 1t, a dim apprehension of the truth that hearing depends
not only on some channel of communication between the ear and
the source of sound, but on some modification of the material
element through which the sound 15 conducted This explana-
tion 1s supported by the S “Tattwa Kaumudi, which identifies
specific with corporeal objects, and non-specific with subtle,
% Avagahate, “adverts to (C), “perlustrat” (L), “embrasse” (St
H), It *“dives down to,” and thence, “has business with, apprehends”
®“Present to the mtellect the soul’s whole jmrpose” (Colebrooke
and Gaudapada) “Universitatem gent causa ment: tradunt” (Lassen)
St Hdmre has, after Colebrooke, “presentent a I'mtelligence Iobjet
de Tame” 1T prefer Lassen’s version The organs bring all thmgs m a

defimite form before the soul, as a lamp reveals objects, that the soul may
know both them and itself
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rudimental objects, the latter being seen only by holy men and
gods This clause Kapila would reject, for he set knowledge
and philosophers above virtue and holy men, and 1s silent about
the gods He appears to have supposed that a high power of

physical discernment 1s possible to those who are sufficiently
enlightened by knowledge

Speech has reference only to sound, e, we can only hear
1t, but the remaming four organs of action may be connected with
all the five kinds of sensation, “as in the combination of sound,
touch, colour, smell, taste i objects like a water-jar and others,
which may be taken hold of by the hand *’%¢

All the organs are affected by the modes or constituents of
Nature, they are only modifications of these three kinds of matter
They may, thereforg, cause pleasure, pam, and msensibility

The succession of the agencies by which the soul 1s reached
1s thus stated by Vachaspati “As the headmen of the village col-
lect the taxes from the villagers and pay them to the governor of
the district, as the local governor pays the amount to the mmuster,
and the mimister recewves it for the use of the king, so the manas
having recerved 1deas from the external organs transfers them to
consciousness, and consciousness dehivers them to mtellect
(buddhi), the general superintendent, who takes charge of them
for the use of the sovereign, soul 8! '{Ehe mtellect 1s, therefore,
the soul's chief officer, 1ts direct agent, and presents all that it
receives, as In a mirror, to the gaze of the soul, not for the pur-
pose, however, of adding to its treasures, but simply to free it by
knowledge from contact with matter 82 )It has thus the means
of discrimmating between matter and itself m order to discern its
own higher nature This knowledge does not lead to virtue or
piety Gaudapada says that 1t 1s gamed only by those who prac-

83 Tattwa Kaumudi, Wilson p 115

S'Wilson, p 117

82 The mental physiology of Kapila 1s mmperfect The “intellect”
(buddh) merely represents sensational ideas m a complete form to the
gaze of the soul, and the soul never acts It does mot appear, therefore,
how abstract ideas are formed, or by what means a course of reasoning
can be carried on The Vedantists add a fourth faculty called chtia, the
thinking or reasomng faculty
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tise religious austerities, but here, as m other places, he mus-
mterprets Kapila, to whom religion was neither a means nor an
end It has an mferior place 1 his system. Virtue and religion
may do something, by causing the attamnment of a Happier burth,
but by knowledge only can the soul attamn to its final liberation

38 “‘i:rom these five subtle elements, which are non-
specific, proceed the five gross elements (bhutanz), which are
called ‘specific’ They are (mn thewr nature) tranquil, violent,
and stupefymng ”

The five gross elements and the five subtle elements which
underline them have been explained elsewhere The subtle ele-
ments are said to be non-specific  This 1s explained to mean that
“they have only one quality or mode, which 1s not affected by
change, and by which no feeling of pleasure, pamn, or stupidity
can be produced” But 1t belongs to the nature of any mode
or constituent of Nature to produce some eflect of this kind
Vynana Bhikshu explams the term “non-spefic” by saymg that
“the subtle elements are not affected by the modes, that they have
an unchangmg nature, but the gross elements change m their
nature and effects according to circumstances Thus the wind
1s agreeable to a person oppressed by heat, disagreeable to one
that 1s old, and when tempestuous or loaded with coluds of sand
or dust, 1t 1s stupefymg” As the subtle elements never come
mto contact with the bodily organs, they cannot cause any sen-
sations, of whatever kind, though the gods, and sometimes even
sages, may perceive them and receive pleasure from them 88
They must also be affected by the modes, for these form every
development of Nature, as they are from Nature itself We may
best translate these terms by “diversified” and “non-diversified ”
The subtle elements have each only one nature and one effect
The gross elements may have various effects, and become
changed m kind by commingling m various degrees

®Tassen supposes that three kinds of gross elemental bodies are here
defined, the subtle bemg only subtle relatively, or in comparison with
uterme and other bodies or substances, but the lmga 1s not formed of
the gross elements , 1t 1s a compound of the substance of the three inter-
nal organs and of the finer elements called tammatrams All are bodies
or developed forms, but not of the same materials
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39 “Subtle (bodies), those which are born of father and
mother, with the gross form of existence,®* are the threefold
species (of bodies) Of these, the subtle are permanent, those
which are born of father and mother perish ”

40 “The subtle (body) lInga, formed primevally, uncon-
fined, permanent, composed of ‘mtellect’ and the rest, down to
the subtle elements, migrates never enjoys, and 1s endowed with
dispositions” (bhavas)

After dividng the elements mto two classes—those which
have no specific marks and those which have such marks—the
Sankhya philosophy divides the latter mto three divisions
(1) Subtle bodies; (2 ) those which are born of father and
mother, and (3) gross substance or morganic matter By the
first 1s meant the subtle or rudimental body called linga, which
forms a curious element m the Sankhya philosophy It 1s a kind
of “spiritual” body formed from “mntellect” (buddh:), egoism, the
manas, and the subtle elements It always accompanies the soul
as an outward covermng or form m migrating to another body
It becomes “‘specific” by the aggregation of the subtle elements,
which m themselves are “non-specific” or undiversified Each
linga 1s mseparably connected with 1ts appropriate soul, whose
munister 1t 1s, untd it 1s no longer required It has a separate
existence from the body which 1s produced m the womb of the
mother. The latter dies and has no more distinct existence, but
the linga never dies, 1t mugrates with the soul It 1s endowed
with a separate vitality of a subtle kind, but still materal, for it 1s
formed from elements which proceed from Prakmti, but not of
the later or grosser development 8 It 15 capable, therefore, of
rismg to the heaven of Indra or to other celestial abodes, though
1t may descend to the vilest human forms, or even to the bodies

8 Saha prabhutms  Prabhuta, that which 1s brought into being, often
used with an 1dea of multitude connected with 1t, “in grossem Maase
vorhanden” (St Peters Lex) Colebrooke has “together with the great
elements,” Lassen, “crassa” simply The reterence i1s not to the gross
elements, but to the substances formed from them

8 %Let us begin by supposing that we possess a frame, or the rudi-
ments of a frame, connecting us with the invisible universal, which we
may call the spiritual body” “Now, each thought that we think 1s accom-
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of beasts and reptiles Kapila does not appear to recognise the
possibility of the soul existing independent of material conditions
until 1t has been prepared for its solitary but perfect state by a
knowledge of the nature of the outer world and 1ts own higher
nature

The linga was created primevally, or with the first emana-
tions of Nature (Prakriti). Its period 1s therefore mdefinite

It 1s unconfined, e, 1t 15 not confined to one body, 1t 1s
capable of passimng mto any number of bodies or to any region

It 1s permanent, continuing to be the attendant of the soul
untdl the latter has attammed by knowledge to a perfect liberation
from all matter The linga 1s then resolved mto Nature agan

It does not enjoy or possess, for 1t 1s only the handmaid or
mister of the true sovereign, the soul .

It 15 of a subtle nature, being formed from the primary
emanations of Nature, “mtellect (buddhi) and the rest” Hence
1t has dispositions or forms of bemng (bhavas), as virtue and other
faculties or powers As the S Tattwa Kaumud: explains 1ts nature,
it 15 “through the mfluence of intellect (buddhi) that the whole
of the subtle body is affected by dispositions or conditions, m
the same manner as a garment 1s perfumed by contact with a
fragrant champa flower %6

41 “As a pamtmng does not stand without a support or
receptable,®” nor a shadow without a stake, &c, so the linga
does not exist unsupported, without specific elements ”

pamied by certain molecular motions and displacements m the biamn, and
part of these, let us allow, are i some way stored up mm that organ so
as to produce what may be termed our material or physical memory
Other parts of these motions are, however, communicated to the spiritual or
mvisible body, and are there stored up, formmng a memory which may be
made use of when that body 1s free to exercise its functions “(The

Unseen Universe, p 159) This “spiritual body” answers to the limga, which
cairies 1nto another state of being the feeling and hahits of a previous state
% The Bawlima wvariegate of Linnaeus It 1s called kowmidara in the

Asiat Res (v 285), a legummous plant, “flowers chiefly purplish and
rose-coloured, fragrant”

¥ Nwasrayam, without a receptacle, s ¢, the lmga-sarira The support
or receptacle for a picture seems to mean a frame m which it may be

-
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42 “Formed for the sake of the soul, the linga, by the
connection of means and therr results, and by union with the

predommant power of Nature, plays its part like a dramatic
actor ” .

It 1s afirmed 1 Distich 41 that the linga cannot exist alone
It needs a support or receptacle, but what kind of support is
not clearly defined Gaudapada reads avisesharrving, “without
unspectfic elements,” 1 e, the subtle elements of maternial things
(tanmatra) The useful reading 1s “without specific elements.” z e,
“without the grosser elements,” as the word 1s usually translated,
but here 1t means, I think, as in Distich 38, specific forms, which
are usually of the gross elements The linga alone cannot per-
form any functions , 1t must be jomed to or enveloped in the
linga-sarira (linga-body,)® by which 1t acts And this body,
when deposited methe maternal womb, 1s connected with another
body produced mn the womb of the mother from gross elements

This distinction between gross and subtle bodies runs through
the whole of Hmdu philosophy It 1s transferred to other worlds
According to the Institutes of Manu, a subtle body envelops the

fixed, but Colebrooke translates the word by “ground,” and the authors
of the Peters Dict interpret the passage by “wie em Bild ohne Unterlage”
(s v asraye) Vynana Bihkshu (Com Sank Pravachana wm 9) makes
the hngo to be formed of seventeen principles or factors, the eleven organs,
the five subtle elements of buddh. (intellect) Self-consciousness or ego-
1sm 1s mcluded 1n the latter ” He explains the support which limga requires
to be that of the gross bady

®The hnga and the lmgae-serwa (linga-body) are sometimes con-
founded, but the Imge 1s a rudimental substance, sometimes compared to
light, and the hngo-sarwra 1s its vehicle “When a dead body 1s burnt by
one who knows and can repeat these verses (Smarta-sutra, x 18, 11, and
x 14, 7-11) properly, then 1t is certam the soul (mvested with a kind of
subtle body) rises along with the smoke to heaven” (Indian Wisdom, p
206) Wiliams adds, “The eighth Sutra of chap 1v states that a hole
ought to be dug north-eastward of the Ahavamya fire and strewn with the
plants Avaka and Sipala, and the commentator adds that the soul of the
dead man, mnvested with its velicular subtle bodv (called atwwahtka and
sometimes adiishthasa, and distinct from the lhnga or sukshma, bemng
ongushtha-matra, ‘of the size of a thumb’), waits n this hole until the gross
body 1s burnt, and then emerging, 1s carried with the smoke to heaven ”

The Hindu commentators are much perplexed by the word “specitfic”
being applied to the subtle body of the lmnga There 1s, however, no real
mconsistency m the lansuage of Iswara Krishna The subtle body which
1s the envelope of the lmga 1s specific or diversified by beine formed of
diverse elements, thoueh each element 1s unspecific On this is based the
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souls of the wicked, that they may suffer the torments of hell 8¢

This subtle body plays many parts as an actor, m order
that the destinies of the soul may be fulfilled, either m successive
forms of an united existence, or m a final deliverance from matter
Sometimes 1t dwells i noble, and at other tumes ignoble forms,
according to the virtues or vices of a former life These vicissi-
tudes are undergone by the agency or a peculiar energy o1 attr-
bute (vibhuti) of Nature, to whom here a presiding power 1s
given. The linga 1s the receptacle of the soul, giving 1t a kind of
attributive or conditioned nature by contact, and 1t bears the soul,
which never acts, from one body to another It forms the per-
sonality of each individual

43 “Conditions or states of bewng are transcendental,
natural, and modified These (last) are virtue and the rest
They must be considered as including cause® (it cause-recept-
acle), and those which belong to the utermme germ and the rest
of the gross body as mcluding (or belonging to) effect 90

44 ‘By virtue an ascent to a higher region 1s obtamed ,
by vice a descent mto a lower Deliverance 1s gamed by know-
ledge, and bondage by the contrary ”

45  “By the absence (or destruction) ot passion there is
dissolution of Nature (Prakrit)®* or (the power of Nature 1s
destroyed)  Transmigration 1s from disorderly passion By

power we gain destruction of obstacles, and the reverse by the
contrary ”

gersonahty of each individual, for these elements may be combined in various
egrees

®Manu, xu 16 This body 1s said to be formed of the five gross
elements (motram), not ‘(nerves of) five sensations,” as C Haughton
translates the word

* Colebrookelg ‘translation 1s, “Essential dispositions are innate In-
cdental, as virtue and the rest, are considered appurtenant to the mstru-
ment” The meamng of the distich 1s that there are conditions or states

of bemng mn every specific existence, but that they differ n theiwr nature
and their source

“Lassen’s translation 1s, “placiditate deletur potentia nature” The
origmal 1s varagyat prakriblayeh (from the absence of passion 1s nature-
dissolution)  The Hindu commentators interpret the words to mean that
by dispassion an absorption mto Nature 1s gamed, ¢, of the subtle body

-
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These conditions or states of bemng are either mnate or
constructive (modified) To the former class belong (1) The
transcendental state (sansiddhika), obtamed only by sages, or,
as Gaudapada supposes, by the great sage Kapila, (2) that
which 1s natural (prakntika), or the state at birth caused by
virtue or vice 1m a previous existence The constructive or modi-
fied condition (vaikritika) 1s gamed by other means, as by know-
ledge obtamed from a tutor

The modified conditions are (1 ) Intellectual, as virtue and
the rest, 1e virtue, knowledge, absence of passion, power and
their contraries These conditions have the nature of cause or
mstrument, for they produce a higher or lower state in a subse-
quent bfe, or even final deliverance from matter (2 ) Other
superadded conditions belong to the generated body and the
progress from infancy to old age These have only the nature
of effect They are due to external circumstances, and do not
produce anything

By virtue (dharma), as a cause, the soul and 1its subtle
body, the hnga-sarira, may rise to a higher state, either upon
earth, or m one of the eight heavens, or supramundane abodes
These are

1  The region of the Pisachas, who are genu of the lowest
class

2 and 3 The regions of the Rakshasas and the Yakshas,
of a higher class

as well as the gross, but that final deliverance 1s not hereby gamed So
says Vynana Bhikshu “In the absence of knowledge of the distinction
(between Soul and Nature), when mdifference towards Mind, &c, has
resulted from devotion to Nature, then absorption into Nature takes place,

for 1t 1s declared, ‘“Through dispassion there 1s absorption mto Nature’
Even through this, 1e, absorption mto the cause, the end 1s not gamed,
because there 1s a rising agamn as m the case of one who has dived” (Comm
on Sank Prav, Ballantyne, p 92) This statement 1s made because 1t 1s
a cardmal doctrme of the Sankhya philosophy that the final liberation of
the soul from matter can only be gamed by knowledge It does not, however,
recognise any absorption of the subtle body mto Nature until the soul 1s en-
tirely free , and hence, notwithstanding the geneial consensus of Hindu
commentators, I think Lassen’s translation 1s correct, and that the meaning
15, “By the destruction of passion the mfluence of the material world
(Prakrit) 1s destroyed and tre soul 1s mdependent, though not yet finally
liberated” See Distich 67
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4 That of the Gandharvas, a kmd of demigods, the
musicians of the higher class of deities

5 The heaven of Indra (the Sun)

6 That of Soma (the moon)

7 That of the Prajapatis, the abode of the Pitris, or early
fathers of mankmd, and of the Rushis (holy sages)

8. That of Brahma, the highest heaven

If, however, the soul 1s degraded by vice, 1t may descend
to the form of an anmimal, or 1t may dwell for a time 1 the
lower regions Virtue and vice, though not clearly defined,
have therefore an mfluence on the soul’s future state, but the
final deliverance from matter, when the soul attamns to an eternal
state of 1solated self-existence, can only be obtamned by a know-
ledge of Soul as distinct from Matter Bondage®? 1s the union
of the soul with matter, though the matter wmay be only the
subtle body of the linga, and the place of abode may be the
heaven of Brahma

By attammng to a complete suppression of passion, 1t 1s
possible to gam a perfect freedom from the dominion of Nature
or the external world, an absolute loosening of the bonds by which
the soul 1s bound to material conditions The common Hindu
mterpretation of the passage 1s, that for a tume all the elements
which form any envelopment of the soul are absorbed mto
Nature (Praknti), but they are re-formed agam until the soul
has gammed the knowledge by which alone it can be finally
Iiberated from matter

Supernatural power may also be gamed, and the matter,
m all its varied forms, can offer no impediment to the move-

" The bondage that comes from ignorance, according to Vachaspats,
has three degrees (1) The bondage of the Matertalists, who assume that
matter 1s the whole of bemng, (2) of those who consider the soul to Be
one of the products of Nature (Praknti) , (3) of those who, not knowing
the nature of the soul, practise moral and religious obseivances from the
hope of gain These errors confine the soul by an umon with a bodily
form for various periods The state of the first 1s almost hopeless, but the
pertod of bondage for the second class 1s said to be ten manwantaras or
3,084,480,000 years (Wilson, p 145, St Hilaire, p 180) The time of
this penance 1s not, however, quite so long The manwantara 1s a pertod
of 4,320,000 years
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ments of the spuituahsed body, which 1s no longer subject to
the laws of the material world , but, on the other hand, there

may be a contrary state, mn which every obstacle may bar its
course

46 “This 1s an mtellectual production (or evolved state)
which 1s distinguished by the names of obstruction, mcapacity,
acquiescence (or contentment), and perfection, by the hostile
mfluence (vimarda, destruction, ravage, hostile attack) of modal

mequahties (or spectfic differences) the different kinds are
ﬁfty "

47 “There are five kinds of obstruction, and, from the
mperfection of instruments or organs, twenty-eight of incapa-
city, acquiescence has nme divisions, and perfection eight”

48  “There are eight divisions of obscurity, and also of
illusion, those Of extreme illusion are ten , those of gloom and
utter darkness are eighteen m each case”

49 “The destructive mjuries of the eleven senses, with
those of the intellect (buddht), are accounted as mcapacity’
The seventeen (injuries) of the intellect are from the opposites
of acquiescence and perfection ”

50 “Nme varieties of acquiescence are set forth, four
mternal, named from Nature, means, time, and fortune , five
external, relating to abstinence from objects of sense ”

The 46th and following distichs form the outlne of a Hmdu
system for “the conduct of the human understanding ,” but as
they stand, they are too mdefinite to have any practical value,
and the commentators are not agreed m all pomts as to the
right meaning

In the phrase “mtellectual production” (pratyaya sarga),
the first part represents buddhi, the faculty by which modified
sensations are presented as ideas to the gaze of the soul “By
[mtellectual production,” says Wilson, “are to be understood
the various accidents of human Iife occasioned by the operations
of the mtellect or the exercise of its faculties, virtue, knowledge,
impassiveness, and power, or their contraries ” It denotes rather
new conditions or modifications of the mntellect itself, which by
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the varied action of the modes may be differently formed or
modified %3
. “Obstruction” 1s explamed by Vachaspati as “ignorance,”
by Gaudapada as “doubt” It 1s whatever 1s opposgd to the
soul’s purpose of final hiberation from contact with matter

Incapacity (asakt) arises from the mperfection of the
senses  Acquiescence or contentment (fush#z) 1S a passive
state of the mtellect Perfection (siddht) means perfect know-
ledge, no completeness m moral virtue

The fifty varieties of these states are defined in the follow-
mg distichs

The five kinds of obstruction, according to Gaudapada, are
obscurity, illusion, extreme illusion, gloom, and utter darkness,
which aie explammed below The school of Patanjali defines
them as ignorance, self-love, love, hatred, and fear The eight
varieties of obscurity correspond, 1t 1s said, to the first eight
torms of matter A person may think, for instance, that the soul
merges mto Nature, imtellect, consciousness, or the five rudi-
mental elements, and each of these obscurities or errors obstructs
the soul m its efforts for final liberation

Illusion 1s defined to be the error which mmduces men to
seek for the eight degrees of supernatural power The soul 1s
thus drawn aside from its proper aimm

Extreme illusion 1s the error of seeking happmess m sen-
sual objects, and 1s mterpreted as bemng tenfold, because gods and
men may seek happimess mn the pleasures of the senses, and thus
there may be a double series of errors arising from the five
senses Thus say all the commentators, but more probably, as
St Hilawre has suggested, reference 1s here made to the five
organs of sense and the five organs of action

Gloom (tamusra) 1s mterpreted ‘hate,” and the explana-
tion 1s, that a man may hate the ten senses or organs, and the
eight degreees of supernatural power He may thus be as much
disturbed and drawn away from his proper aim as by the mflu-
ence of love The highest state to which he can attamn next to

8 Lassen calls the results “mentis conditiones speciales,” p 46
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Nuvana 1s one of pure contemplation, in which nothing 1s hated
or loved

Utter darkness (andhatamisra, it the darkness of the
blind) 1s terror It may be fear of death m men, and m gods
the fear of bemg expelled from heaven by the Asuras, m each
case 1t 15 the loss of pleasure or power which 1s feared, and as
their sources are eighteen m number,” there are so many variet-
1es of “utter darkness”

The destructive myuries of the eleven organs, ze, of the
organs of sense and action with the manas, are deafness, blind-
ness, paralysis, loss of taste and smell, dumbness, mutilation,
lameness, constipation, impotence, and insamity The njuries
of the mtellect are the mversed or evil forms of acquiescence, of
which there are nme varieties, and of perfection, of which
there are eight * These states of acquiescence are both nter-
nal and external The mternal kind 1s fourfold A man may
believe, for instance, that Nature does everything and will m
time procure the liberation of the soul, he remams, therefore,
passive  Or he may rest satisfied with the efficacy of some re-
ligious or ascetic observances, or in the idea that liberation will
necessarily come 1 time, or by an accident of fortune

The five external mversions of acquiescence are abstmence
from the five kinds of sensuous pleasure, not from a right 1dea
of therr obstructive nature, but merely from a deswre to avoid
the trouble and anxiety which they may cause by the mdulgence
of them

51 “The eight perfections (or means of acquirmg per-
fection) are reasommg (uha), word or oral mstruction (sabda),
study or reading (adhyayana), the suppression of the three kinds
of pam, acqusition of friends and liberality (dana) The three
fore-mentioned (conditions) are checks to perfection ”

The fore-mentioned conditions are the several varieties of
obstruction, mcapacity, and acquiescence They are all checks

% They are, according to Gaudapada, the eight sourcess of supei-
natural power and the ten objects of perception, or the five objects of
sense, twice told, to gods and men He explams “utter darkness” as

profound grief such as mught be felt by one who dies m the mudst of
all sensual delights
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or hindranes m the pursuit of perfect knowledge Kapila now
.defines the eight methods or means of attaining it

Vachaspati interprets the first source of perfect knowledge,
“reasoming,” to be “mvestigation of scriptural authorify by dia-
lectics which are not contrary to the scriptures,” but this gloss
1s evidently due to the Vedantist views ot the commentator In
placing reason as the first source of perfection, Kapila meant to
1gnore the Vedas, or to place them on a lower scale Human
reason 1s the highest power which his system acknowledges It
1s sufficient to determme what 18 truth, or at least 1t 1s the sup-
reme judge of iruth and eiror, m all that can be known But
1ts capacity has no defined imits Such questions as “What am
I?” “Whence have I come?” “What 1s the true purpose of my
existence and of all existence”” might be answered, he supposed,
by the reason, if not alone, yet as paramount over all other
means But the knowledge gamed by reason, though far above
virtue, 1s not man’s highest state it 1s only a means to the final
deliverance of the soul, which will then exist ;. a state wholly
mdependent, without motion, or consciousness, or knowledge,
a state of eternal calmness and repose

Word (sabda) 1s recerving mstruction from a teacher The
suppression of the three kinds of pamn (see Distich I), forms one
of the means of acquring peifection by taking away an obstacle
to the thought or meditation

Intercourse with friends is sometimes himited to philosophi-
cal discussions with a teacher or fellow-student

Liberality (dana) 1s explamed as giving money or other
offermngs to a teacher or to religious devotees, a Brahmanic gloss
Vachaspati and Narayana, however, explam the word as mean-
mg purity (suddhi), deriving it from the root daip,” to purify,
and not from da, to give St Hilaire approves of this mterpre-
tation Wilson does not reject it It 1s, however, contrary both
to sound philology and to all we know of Kapila’s views of
morality It 1s due to Patanjali, the author or expounder of the

% Wilson, p 158

% This root seems to be comed for the occasion I have not been able
to find it 1n any dictionary, Indian or European
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theistic branch of the Sankhya school He, however, defines
purity to be “undisturbedness of discmmative knowledge
through long-continued and uninterrupted practice of venera-
tion ” Kapila would have admitted the ultimate pomt m this
defimition, but he nowhere speaks of veneration as a means of
gamng 1t, nor did he admit a Supreme Spint as the object of
veneration

52  “Without dispositions or states of bemng there would
be no linga, and without the linga no development or manifesta-
tion of conditions (dispositions), whence comes a double crea-
tion—one called personal (of the linga), and the other condi-
tional (of the dispositions, bhavas) ”

In Distichs 40 and 43 1t 1s stated that the Iinga mugrates,
mvested with dispositions, according to the conditions of the mn-
tellect (buddhi), but the effect of these conditions or states of
a former being cannot be made manifest except m or by a bodily
form, and hence the necessity of the linga

The second clause 1s translated by Colebrooke and Wilson,
“Without person there would be no pause (nurvrittr) of dispost-
sions ”  Wilson explamns the passage in his comment on Gauda-
pada’s exposition thus - This creation of the linga 1s not “m-
dispensable for the existence or exercise of the intellectual con-
ditions or sentiments alone, but i1s equally necessary for thewr
occastonal cessation, thus virtue and vice and the rest necessarily
mply and occasion bodily condition, bodily condition 1s pro-
ductive of acts of vice and virtue ”®" But here there 1s no
cessation, but production of mtellectual conditions Lassen’s

7 Wilson, having failed to percerve the meanmng of the passage, has
translated mcorrectly, I think, the comment to Gaudapada “Without per-
son, without rudimental creation, there would be no pause of dispositions,
from the indispensability of virtue and vice for the attamment of either
subtle or gross body” I translate the passage thus “Without the lhngo,
which 1s formed of the finer elements (fawmatrant), there 1s no develop-
ment of dispositions (bhawas), and there would be no begmming of virtue
and the rest without a complete formation of subtle and gross body” (na
sthulasukshmadehasadhyatwadharmaderanditwachcha) ~ The soul per se
knows nothing of virtue or vice Each 1s possible only by its union with
the subtle body the hnga, and the grosser uterme body On the other
hand, but for the necessity of these conditions there could be no occaston
for the bnga
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translation of the passage 1s, ‘Nec sme corpusculo conditionum
manifestatio,” and m his notes he ramarks “Nirvritti est manifes-
tatio, evolutio, origmnario vocabuli sensu,” referring to Manu 1
31 The translation of the word mn the Petersburg Lex 1s “fer-
tigwerden,” “ausbildung” The meaning of the distich then
becomes evident There 1s a contmual action and reaction of
mtellectual and personal states, the first causmng the latter, and
the latter giving manifestation to the former There 1s there-
fore a constant double creation, the bhavakhya (or disposi-
tional) and the lingakya (of the subtle body, linga)

Some commentators make the lnga 1tself to be buddh
(mtellect) and bhavas to be its conditions The former inter-
pretation 1s perferable, for the linga, though formed of the m-
tellect and other internal organs, 1s yet something different from
them It 1s, moreover, conditioned by the state of a former Life,
which 1s due to “mtellect ”

53 “The divine class has eight varieties, the amimal,”
five Mankind 1s single m 1ts class This i1s, m summary, the
world (sarga, emanation) of living things ”

54 “In the higher world, the quality (or mode) called
‘goodness’ prevails, below, the creation abounds m ‘darkness,” m
the mudst, foulness’ or ‘passion’ abounds Brahma and the rest
(of the gods) and a stock form the limits *®

The gods are only a created order (sarga, emanation) The
genu or superhuman beings, such as the Yakshas and Rakshasas,

® Taryagyonas, “grovellng” (Colebrooke), “mhumana” (Lassen),
“nes de la matrice” (St Hilaire) The last 1s certamly wrong, for it
would mclude mankind The Petersburg Dict translates it, “standing in
relation to beasts” (zu den Thieren imn Beziechung stehend), from #irvaga
(beast) and yom: (womb)

® Colebrooke’s translation 1s, “In the mudst 1s the predommance of
foulness, from Brahma to stock,” and Wilson translates Gaudapada’s com-
mentary thus “In the mudst, m man, foulness predomnates, although good-
ness and darkness exist, and hence men for the most part suffer pamn Such
1s the world, from Brahma to @ stock, from Brahma to immovable things,
“In the midst” certainly means i tre earth, which s between heaven and
the lower regions, and Brahma does not belong to it, but to the region
“above” Gaudapada’s comment s, “This, 1 e, from Brahma to a stock, 1s
equvalent to from Brahma to immovable (inmimate) things” In the S
Pravachana (i1 50) 1t 1s said, “In the mudst” passion “abounds,” 2¢, as
Vinana Bhiksru mterprets the passage, “m the world of mortals”
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are mcluded m this class. For the eight grades up to Brahma,
see elsewhere.

The low or grovelling class has five genera or divisions
(1) domestic animals (pasu), (2). wild ammals, such as deer
(mriga) and the rest, (3) birds, (4.) reptiles, includng fishes
(sarisripa) ; and (5 ) fixed things (sthavara), vegetables and
minerals

Man stands alone between these two classes, forming an
order by himselfl The mode or quality of “goodness” 1s only,
it must be remembered, a light, elastic, etherealised kind of
matter, favourable to virtue, but not of a moral nature in itself
Some of the supposed superhuman bemgs are nerther virtuous
nor beneficent, on the contrary, they are often evil and malignant
Man 1s under the nfluence of the active mode, “passion,” and
therefore he 1s miserable Animals and mammate things are
formed from the mode “darkness ;” thev are therefore stupid or
msensate.

55 “There (i the world of men) the sentient (or intelli-
gent) soul experiences pamn arising from old age and death until
the linga has ceased to be; wherefore pamn 1s from the nature
of the (linga)”

Here 1s the chmax of the Sankhya philosophy, the hbera~
tion of the soul from every kind or form of matter, even that
of 1ts subtle vehicle the linga 1Tt 1s from contact with matter
that pain arises The soul knows nothing of decay or pam in
itself, but the linga 15 so closely connected with 1t that it becomes
sensible of the imperfections and pams that belong to bodily
conditions by this umon™® But when at length, by full know-
ledge, the soul escapes from “the body of this death,” 1t knows
pam no more, the linga 1s then absorbed agamn m Nature (Prak-
rnti) Kapila, however, does not say where the soul exists after
its final severance from matter.

56 “Thus this (development of being), formed from

w0 “So long as we are eniangled and oppressed by the body we shall
never arrive at the pomnt which we aim at, namely, at truth The body 1s
a constant enemy to us The necessity of providing for its wants and the
diseases which fall upon 1t are constant mterruptions It fills us with
desires, cravings, fears, delusions, folltes” (Plato Phado, ¢ 28)
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Nature (Prakntt), from the great principle (Buddhi, intellect)
down to specific bemngs, 1s for the dehiverance of each mdividual
soul This action (arambha, effort) 1s for another, as if for itself
(Nature) ” .

57 “As the production of milk, which 1s unmtelligent
(unknowing), causes the growth of the calf, so the development™”
of Nature causes the liberation of the soul ”

58 “As people engage in acts that they make desires to
cease, so does the undeveloped principle (Prakriti) for the liber-
ation of the soul”

Kapila here mamntains that a purpose or design may be
formed and completed uncomsciously, without a designing mind
He feels, however, the difficulty of connecting design with unmn-
teligent matter, and adduces as an argument in his favour the
fact that in the udder of a cow the milk by which the calf 1s
nourished 1s secreted without the action of imntelhgence This 1s
a favourite illustration among his disciples, and 1s generally put
forward as conclusive on the subject But the question still
remains, 1s this adaptation the work of an imtelligent designer, or
the result of blind chance, a fortuitous concourse of atoms only?
Kapila does not enter upon an examination of this question He
15 content to assume the non-existence of a designer, because
the milk 1s produced, and there i1s no evidence of a designng
mind m the course of its production He does mot ask if the
arrangement of the several parts or functions for the attamnment
of this end were fortuitous or not In India, however, as i other
parts of the world, the 1dea of a design without an mtelligent
designer 1s held to be an impossible assumption “Whether this
(evolution),” says Vachaspati, “be for its own purpose or that
of another, it 1s a rational prmciple that acts Nature cannot
act thus without rationality, and therefore there must be a reason
which directs Nature FEmbodied souls, though rational, cannot
direct Nature, as they are ignorant of its character, therefore
there 1s an ommniscient Being, the director of Nature, who is Iswara
(Lorde?) ” This 1s sound reasonmg, but it was not adopted by

1% Praynith (flowmg forth, emanation) 1s used in each line
2 Wilson, p 168
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Kapila He saw that there was an adaptation of means to an
end m the supply of a suitable nourishment for the calf, but as
nourishment for the calf, but as the cow supplies 1t without
bringing an ntelligent agency to bear upon the production, so
Nature works ‘mn providing what 15 for the benefit of the soul.
She 1s not acted upon by any external force or necessity, nor
1s she directed by a superior power, nor does she produce by the
necessary action of some mternal mechanism, but by a blind ms-
tinct, as men act to gratify some desire that rises within them
without volition

59 “As a dancer, having exhibted herself on the stage
ceases to dance, so dose Nature (Prakritz) cease (to produce)
when she has made herself manifest to soul ”

60 “Generous Nature, endowed with modes, causes by
manifold means, without benefit to herself, the benfit of Soul,
which 1s devoid of modes, and makes no return .

61 “Nothing 1s more modest than Nature, that 1s my
judgment Saymg ‘I have been seen,’ she does not expose herself
agam to the view of Soul 103

62 “Wherefore not any Soul 1s bound, or 1s hberated, or
mugrates It 15 Nature, which has many receptacles (or bodily
forms of bemg), which 1s bound, or 1s liberated, or migrates *

Beautiful as poetry, but not very philosophic, nor m strict
harmony with other parts of the Sankhya philosophy Kapila,
or Iswara Krishna, forgets that Nature (Prakriti) has no person-
ality, no power of volition, and no consciousness But the ns-
tincts of the soul (if I may use the term) are often too strong
for mere reason Kapila, likke others, discards the idea of un-
conscious matter when he breaks away from the meshes of his
false logic, and Nature 1s endowed with all the qualities that
belong to a thinking and self-conscious mind

Nature 1s called generous, or not seeking return, because

3 7 assen’s translation of Distich 61 1s this  “Procreatrix, pudibunda
mstar puellze, non iterum invisit presentiam Genu, dicens ne hilum qu-
dem est , hec mil nascitur persuasio, postquam sum conspecta” It 1s
centamnly wrong The true reading 1s not prakrifth which Lassen assumes,
but prakriteh  Colebrooke’s translation 1s “Nothing, n my opmon, 1S
more gentle than Nature” It 1s not, however, gentleness, but modesty, that
1s attributed to Nature, by which she withdraws from the gaze of the soul.
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she acts for the benefit of Soul, which, having no modes, cannot
act, and therefore can give nothmng m return She exhibits her-
self to Soul m the forms of gods, men, and animmals, and by the
properties of sensuous objects, and by showmng thus to Soul its
own separate nature, provides for 1its hberation  from Matter
When this has been gamned, the result 1s eternal Soul 1s never
agam jomed to Matter, and Nature, having shown herself once,
retries from the scene, “as a modest matron who may be sur-
prised m dishabille by a strange man, but takes good heed that
another shall not behold her off her guard 104

It 1s not the soul, therefore, which 1s liberated or bound,
or which mugrates, e, 1t 1s not hiberated or bound m and by
itself, nor does 1t migrate by any act of its own It 1s the lnga
which migrates, &c , the soul 1s merely passive “These circum-
tances,” says Vachaspati, “are ascribed to and affect Soul, as the
superior, in the same manner that victory "and defeat are attri-
buted to and relate to a king, though actually occurrmg to his
generals; for they are his servants, and the gam or loss 1s his,
not therrs” The distinction 1s more than this Kapila has a
lofty idea of the soul It 1s imcomparably superior to matter
All outward things mimster to it, as the servants of a king
mumuster to his desires But the servants and the king are both
of a Hindu type The servants are mere slaves, without reflec-
tion or power of self-action, and the king dwells m soltary
grandeur, shutting himself up in his palace, and refusing to share
m the ordmary pursuits of mankmnd, from whom he 1s separate,
hving mn aimless and unchanging maction

63 “Nature by herself binds herself by seven forms, she
causes deliverance for the benefit of soul by one form

The seven forms are virtue, passivemess, power, vice, 1gnor-
ance, passion, and weakness The one source of deliverance is
knowledge, which when Nature has given, she has accomplished
her object and retires

64 “It 1s thus that by the study of prmciples (tattwa) the
knowledge 1s obtamed which 1s complete,!% incontrovertible, and

™S Tattawa Kaumudi, Wilson, p 173.

% Aparisesha, which leaves nothing remammg, wmcluding everything n
itself
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seven forms (to its primitive state), because the capacity (or
desire) of producing has now ceased ”

66 ‘It has been seen by me,” says the qne, ceasmg to
regard , ‘T have been seen,” says the other, and ceases to act In
the (mere) conjunction of the two there 1s no motive for produc-
tion 23109

The soul having gamed the supreme knowledge, beholds
Nature as a spectator looks® upon an actress The seven forms
are described elsewhere There 1s no longer any occasion for
virtue, or for any condition of ordnary life, because the soul has
now become entirely mdependent of Nature The latter has now
also no capacity (vasa) of producing In the language of Vaches-
pati, “The two objects of soul, fruition and discrimmation, are the
excitements to the activity of Nature if they do not exist, Nature
18 not stimulated (to production) In the text, the term ‘motive’
implies that by which Nature 1s excited to creation (to evolve
the existing world), which cannot be i the non-existence of the
abjects of Soul” Creation, or the development of Nature, does
not arise from the union of Soul and Matter, as some other philo-
sophers have taught, but solely from Nature acting to satisfy the
needs or the deswres of Soul

All things, however, return to unconciousness Conscious-
ness, or the ego, 1s a development from buddh: (intellect), which
proceeds directly from Nature (Prakniti) , but i the consum-
mation of all things this element retires within buddhi, and the
latter 1s absorbed agam into Prakriti  Soul and Matter continue
to exist, but each m an isolated, independent state

But if the liberation of the soul 1s gained by knowledge, how
then does the soul remamn connected with matter when the requi-
site knowledge has been obtamed ? This mquiry 1s answered m
the following distich —

67 “By the attainment of complete knowledge, virtue
and the rest have become no longer a real cause ,"* yet a body

*® St Hilaire’s translation 1s “Et bien que I'union de tous deux puisse
subsister encore,” &c This 1s mcorrect Soul and matter can never be
reunited, according to Kapila, when the soul has been liberated from it

An assertion or theory of others 1s here denied
“Dist 67 Lassen translates the first lime thus “Postquam consum-
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continues to be held, as a potter’s wheel continues to revolve
from the force of the previous impuise >

68. “This separation from body being obtamed, when
Nature ceases to act because her purpose has been accomplished,
then the soul obtamns an abstraction from matter™ which 1s both
complete and eternal ”

By perfect knowledge the soul 1s freed from the mfluence of
virtue and the rest, which are the cause of bodily existence m a
higher or lower form But for a time therr influence may be felt,
as a wheel will continue to revolve after the impulse which caused
1t to move has ceased There 1s no longer any need of the acti-
vities of Nature when knowledge has freed the soul from all mate-
rial conditions, and all things connected with this activity, such
as virtue or love, will be known no more The soul’s perfect and
final deliverance from the bondage of matter has been gamed No
new character cafl be assumed , no birth into any kind of bodily
state, even that of the gods, can follow The drama of Iife 1s
ended, and the actors retire from the stage for ever

69 “This abstruse knowledge, which 1s for the benefit of
the soul, wheremn the origin,™ production (or development)™
and dissolution of beings are described, has been thoroughly
expounded by the great rish: (Kapila)

70 “This supreme purifymg doctrme the sage compas-
sionately mmparted to Asuri, Asuri taught it to Panchasikha, by
whom 1t was extensively made known

71 “Handed down by disciples in succession, it has been
compendiously written m Arya metre by the noble-minded
Iswara Krishna, having fully learned the demonstrated truth”

72. “The subjects treated mn seventy distichs are those of
the complete science, contamimg sixty topics excludng illustrative

mata scientiz acquisitione invenit genius nullum esse pretatis ceterarumque
conditionum usum” The lit  translation 1s, “By the attamnment of com-
plete knowledge, virtue and the rest have become a name-cause (mamaka-
nana),” 1e, a cause only m name Cf nemayayne (name-sacrifice), a false
or hyprocritical sacrifice Colebrooke has “Virtue and the rest become
causeless,” which 1s ambiguous St Hilaire, “La vertu et les autres facultes
cessent aussitot d’etre des causes” ‘

1t Kawalya, the state of complete abstraction or isolation from matter

12 Cthuty 1s here, I think, the German dasemn, coming into formal being
(see Peters Dict sv) , prm fixity, place

8 [7tpatts, gomg forth
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tales, and omutting also controversial questions ”
“Thus 1s completed the book of the Sankhya (philosophy),
uttered by the venerable, great-minded, and divine Kapila ”

“May prosperity attend 1t”



APPENDIX
NOTE A

ON THE ORrGANS OF THE SOUL IN THE SYSTEM OF KAPILA_
’ Dustichs 23,724, 26, 34

THe Intellect (buddhi), the first emanation of Nature (Prakrifi),
1s an organ or insirument of the Soul, for by it all material
fRings—are Brought within the view of the Soul, which 1s 1mma-~
..tenal From 1t Consciousness or Mind-stuff emanates, and from
gbonscmusness affected by the mode of Nature called ‘“good-
ness,” 1ssue the eleven organs (wndrwyam), which are the Mind
(manas), the five organs of sensation and the organs of action
From 1t also emhnate the five subtle elements of matter when
1t 1s affected by the mode called “darkness,” and from 'the
subtle elements the grosser elements are.evyolved  The five
organs of sensation are called ‘“mtellect-organs” (buddhi-indri-
ya_m)\, and i Distich 34 they are said to be the domain of specific
and non-specific elements (as Lassen translates the passage), or
to concern objects specific and unspecific (as Colebrooke tran-
slates 1t) The meaning 1s obscure, and, as usual, the Hindu
commentatorsmmmm%hess Gau&apafia assumes
tﬁm Honzspetific. obJECts Are meant such as are apprehended
by_the gods If so, they would,hali_p_q__g_l_a_tge m the system of
&aplla His meanmg may probably be ascertamned by noting that
he reggﬁg_&hgs,e_gmag%dwect emanation from Consciousness,
affected by “goodness,” an fherefore as being THore su'b‘ﬂe“pfﬁ)!
ductions than even the subtle elements of what are usually called
material things or gross existences But the eye, for instance,
as an organ of sight belongs to this last class It 1s formed
entirely of gross matter It seems then that Kapila meant by
“intellect-organs something of a very different nature The
organ of sight 15, in his theory, twofold (1) _a subtle orgamsa-
tion_1n_which the faculty of seemng dwells, and (2) an mstru-

R

ment, the eye, which 1s formed of grosser “elements The ' faculty
by whic was connected by Kapila directly with Cons-
cmumm;ﬁﬁf Whitlr T-defined—by the
,Wwommmwwmm in

S case of a dead body Sometimes the faculty and its mstru-
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ment are united in one expression Hence, I think, we may
explain Distich 34 as meaning that the “intellect-organs” are
composed of non-specific substances, 1 e, of the more subtle or
ethereal forms of mattef in the faculty of seemg, and of specific
or fhé grosser élements~mn the-ifistrument, 1e, the eye” This
distinctiotr seems to Wwve Partly stggested itself to the author of
the “S Tattwa Kaumud,” for he supposes ‘thal by *“rmon=specific’
are"meant such objects” 4% are too subtle in their nature to be
seen by ordinary men Whether Kapila meant farther to say
that this finer element or organisation could be known through
the buddhz to Soul, 1s an mqury that we may lay aside as having
no practical importance

If this interpretation 1s correct, the theory of Kapila has
some resemblance to the conclusions of modern science “Sen-
sation proper 1s not purely a passive state, but implies a certain;
amount of mental activity It may be described, on the psycho-
logical side, as resulting directly from the attention which the
mind gives to the affection of its own organmism” “Numerous
facts prove demonstrably that a certain application and exer-
cise of mind on one side 1s as necessary to the existence of sen-
sation as the occurrence of a physical impulse on the other”
(Morell, Elements of Psychology pp 107, 108)

NOTE B

ON THE MEeANING OF Sat AND Asat

There 1s a general misunderstanding of these terms as used
the philosophy of the Hindus, especially in the system of Kapila
Sat 1s supposed to mean existence per se, and asat is therefore
represented as its logical opposite, or rather contradictory , the
negation of being, or non-extence Thus John Mur writes “These
1deas of entity and nonentity seem to have been familiar to the
Vedic poets, and we find 1t thus declared (R-V x 72, 2, 3), that
n the beginning nonentity was the source of entity ‘In the earliest
age of the gods entity sprang from nonentity , in the first age of
the gods entity sprang from nomnentity [asat]’ In the Atharva-
Veda (x 7, 10) 1t 1s said that ‘both nonentity and entity exist
within the god Skambha;; and mm v 25 of the same hymn,
‘Powerful indeed are those gods who sprang from nonentity
Men say that that nonentity 1s one, the highest member of
Skambha’ The Taittirrya Upanishad also (p 99) quotes a verse
to the effect ‘This was at first nonentity From that sprang
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entity [sat]’” And in a note he adds “ This phrase 1s also
applied to Agni m R-V x 5, 7, where 1t 1s said that that god,
being ‘a thing both asat, non-existent (ze, unmanifested), and
sat, exmtent (1e, 1n a latent state or mn essence), m the highest
heaven, in the creation of Daksha, and in the womb of Adity,
became 1n a former age the first-born of our ceremonial, and
1s both a bull and a cow’” (Progress of the Vedic Religion,
Journal A S, 1865, p 347) So also Max Muller writes “Somé
of the ancient sages, after having arrived at the idea of Avyakrita,
undeveloped, went even beyond, and instead of the sat or to on
they postulated an asat, to me on as the begmming of all things
Thus we read m the Chandogya Upanishad, ‘And some say mn
the begimning there was asat (not being) alone, without a second,
and from this asat might the sat be born’” (Sans Laterature,
p 324) There 1s occasionally some confusion m the minds of
Hindu writers, especially the later ones, about the meanmng of
sat and asat, but, with Kapila and his exponents, sat denotes
the existence of things m the manifold forms of the external
world, the Daseyn of Hegel, the Natura naturata of Spinoza,
and asat 1s the opposite of this, or the formless Prakrifi, the
Mind-matter from which all formal existence has sprung Sat
corresponds 1n each separate form to the “being-this” of Hegel,
and Kapila argues, as the German philosopher, that “by wvirtue
of 1ts predicate of merely being this, every something is a finite,”
and therefore 1t 1s an effect, because otherwise we could only
concelve 1t as absolute being, and therefore unlimited Soul was
something different from both So in the Satapatha Brahmana
(x 5, 3, 1) 1t 1s said, “In the beginning this universe was, as it
were, and was Jhot, as 1t were Then 1t was only that mind
Wherefore 1t has been declared by the rishi, ‘There was then
neither nonentity (asat) nor entity (sat), for mind was, as it
were, neither entity nor nonentity’” The meanmng 1s that mind
1s neither the primal matter (Prakritr) (which Kapila assumed
to be the source of all formal existence), nor the sum of exist-
mg things The Vedantists taught that this primal matter was
the sakty, or productive energy of Brahma So says Sankara-
charya, “We (Vedantists) consider that this primordial state of
the world 1s dependent upon the Supreme Deity (Parameswara),
and not self-dependent And this state to which we refer must of
necessity be assumed, as 1t 1s essential ; for without 1t the creative
action of the Supreme Deity could not be accomphshed, since if
he were destitute of his sakt:, any activity on his part would be
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mconcervable” (Comm on the Brahma Sutras, Mur’s Sans Texts,
w1 164) The full development of the Vedantist doctrine made the
external world to be only maya, illusion There 1s really neither
sat nor asat, but the Supreme Spirit 1s absolutely the All "Nature
13 only the projection of the One, or, as Hegel thought (for he
was essentially a Vedantist), “the 1dea in 1its externality, in
having fallen from itself into a without m time and space,” but
this 1s only a manifestation of the Absolute “The Absolute, the
being-thinking [the ultimate synthesis of existence and thought,
of object and subject] passes through the three periods, and
manifests itself as idea mn and for itself [thinking], secondly, in
1#s being otherwise, or 1n objectiveness and externality [nature],
thirdly, as the i1dea which from its externality has returned into
itself [mind]” (Chalybaus, Hist of Spec Phiu, Eng ed, p 362)
As Morrell has expounded his views, and correctly, I may add,
“With him God 1s not a person, but personality jtself, 1e, the
umversal personality which realises itself in every human cons-
clousness as so many separate thoughts of one eternal mind
God 1s with him the whole process of the thought, combining
m 1tself the objective movement as seen m Nature, with the
subjective as seen in logic, and fully realising itself only in the
universal spirit of humanity” (Mod Phil, n 189) Pure Vedant-
1sm ! though Hegel, 1f he were alive, would protest against such
a statement But Kapila was not a Vedantist With him the
aggregate of existing things and each separate existence (sat),
and the formless Prakriti from which they issued (asat), were
objectively real and eternally distincet from Soul, though both
Soul and Prakriti are eternal and uncaused

M131r, however, refers to the commentators on the Rig-Veda
who explain asat as meaning “an undeveloped state,” and adds
that 1f we accept this statement there will be no contradiction
Asat does not mean simply an undeveloped state, but the state
of pure or formless existence of the primal substance from which
all forms have sprung It is clear, however, that if asat means
an undeveloped state, then sat must mean, not the essence of
anything, but a developed state, the development of the existing
world, as Kapila uses it The writer of the Vedic hymn (R-V
x 57) meant to say that Agni was asat, but became sat i the
birth (ganman) of Daksha and in the womb of Adit1 It is clear,
also, that Kapila, in this part of his system, incorporated an
older theory, i which asat denoted at least the undeveloped
state from which existing things have been developed Sat was
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the whole of existent things In Rig-Veda, 1 96, 7, Agni 1s
called satas gopa, the guardian of that which has a present being
There 1s also the germ of another part of s system 1m a hymn
of this Veda (x 129) “There was then neither asat nor sat”
There was only the one Supreme Spirit dwelling i self-exis-
tence “Desire, then, in the beginning (agre) arose in It, which
was the earlhiest germ of mind, and wise men have beheld n
their heart, not bemng ignorant, that this 1s the bond betweens
asat and sat” In the system of Kapila it 1s an unconscious
impulse on the part of Prakriti, or instinctive desire to set the
soul free from matter which causes the emanation of Prakrit:
into the manifold forms of developed life (sat) This latter

was, m Kapila’s view, an effect, because developed, and mmplying
therefore a developing cause

NOTE C

L]
ON THE CONNECTION OF THE SANKHYA SYSTEM WITH
THE PHILOSOPHY OF SPINOZA

The teaching of Spinoza has been unjustly described as a pure
Atheism or as a system based on Materialism This error has
apparently arisen from his use of the word “substantia,” which
he 1s supposed to use to denote mere matter or gross body, in
opposition to mind or spuwrit He uses 1it, however, to denote
absolute or infimite Being with infimte attributes, manifesting
itself by modes or accidents (affectiones) in the manifold forms
of the universe, and to this absolute substance or Being he gives
the name God To God he sometimes gives the name of Nature,
as Kapila called his primal substance Prakriti “Infimtum ens,
quod Deum sive naturam, appellamus, eadem, qua existit, neces-
sitate agit” (Eth 1v) But he made a distinction between God
as the source of formal existence and these existences them-
selves, calling the one Natura naturans and the other Naturae
naturate God 1s the cause of all things, not of their existence
merely, but of their essence, and this not transiently but 1m-
manently God 1s the only substance, whether as Natura naturans
or Nature naturate Whatever 15, 1s m,God, and without God
nothing can be concewved, for as the Infinite Substance he 1s
the source of all things, and they are contamed m Him Thus,
as others who have attempted to solve the mysterious problem
of the relation of the Infinite to the Fimte, he forms only a kind
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of Pantheism It has been said that “Spinoza does not confound
God with the material universe,” but this 1s, in his system, a part
of God “Natura naturans et natura naturata in identitate Deus
est” God has, mmdeed, two atiributes, thought and expansion
“Cogitatio attributum De1 est, sive Deus est res cogitans ® Exten-
sio0 attributum De1 est, sive Deus est res extensa” (Eth 2) But
here are not two distinct entities God 1s the All Extension 1s
cvisible thought and thought i1s mnvisible extension, but He 1s the
living whole “Res particuleres nihil sunt nisi De1i attributorum
affectiones, sive modi, quibus De1 attributa certo et de termunato
modo exprimuntur” (Eth 1) God, however, 1s not corporeal
The universe 1s only a manifestation of his bemng Body 1s only
a mode of his attribute of extension, a passing form of his exis-
tence All formal existence changes and dies, 1t 18 but a visible
aspect of him who 1s unchangeable and eternal He, the In-
finite, exists 1n himself, and that which 1s fimite exists in another,
and cannot therefore be a representation of lus nature As
Cousin has interpreted the idea the universe is “the Deity pass-
mg into activity, but not exhausted by the act” (Cours de Phil
Intro )

In his psychology Spinoza taught that the mind does not
know 1tself, except so far as it receives ideas of sensation by
the bodily organs, but these perceptions, which are primarily
confused, become clear by the action of the mind in internal
reflection It 1s not, however, free 1n its action It 1s determined
by a cause, which 1s itself determined ad nfinitum by some other
cause All things i1ssue and are carried on by an eternal neces-
sity Even God does not act for some wvoluntary purpose, for
this would indicate desire He acts only from the necessity of
his nature As there 1s no free will and no really free action, for
man 18 but a part of the general order whose laws cannot be dis-
turbed, there 1s no absolute goodness or its opposite, and men have
mvented the names of goodness or virtue to denote such actions as
tend to their benefit God re really the cause of all things, even
of our thoughts, of the latter by his attribute of thought, and of
outward actions by his attribute of extension Men attribute
their actions to the determination of the mind, not knowing,
n their ignorance, thatethe mind cannot think til it 1s impelled
by the bodily organs, and our volitions are only our appetites
which are connected with the body

Spinoza taught that truth, : e, the just correlation of idea and
fact, might be obtained Ideas are obtained (1) by the action of
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the bodily senses, (2,) in their generic form by imagination, 2 e,
the remembrance of sensational 1deas, which are classified by words,
(3) by the logical faculty or reason, and (4) by intwition, as
Schelling afterwards taught Error arises from the confused and
imperfect results of the first source of knowledge There 1s no
faculty of thought or of desire, as distingushed from the act, and
both mind and body “are but one thing considered under different
attributes” There 1s ultimately an identity, as in the system of
Hegel, of subject and object, and this oneness 1s 1n God It 1s not
made evident how Spinoza reconciled the apparently opposite
1deas of the spirituality of the Divine nature and the real existence
of material forms If the latter are only his visible aspect, a
realisation of himself m the material world, and particular things
are only modes of his attribute of extension, we have a near
approach to the Vedantist doctrine of maya (illusion), which re-
presents the whole of formal, material existence to be only an
1llusive manifestaéion of the One Supreme Spirit, who 1s himself the
All

It will be unnecessary to say to those who have read the
“Sankhya Karika” that the system of Kapila 1s not the same as
that of Spinoza , but the latter, as an exposition of God and Nature,
has a close resemblance to the theisticform of the Sankhya as set
forth by Patanjali, and especially to this form of 1t as represented
m the “Bhagavad Gita” In that work the One Supreme Beimng
has a dual nature, a higher which 1s spiritual, and a lower which
answers to the Prakriti of Kapila, and corresponds to the attributes
of God—thought and expansion—in the system of Spinoza The
world of existing things 1s a mamfestation of the Supreme Spirit
n this lower attribute, coming forth at the will of the spiritual
nature and agan at the end of an age called a kalpa, dissolving
into his all-contaimng self All individual or formal existence
1s but the modal form in which the one spiritual essence makes
itself manifest All things issue from this source and are con-
tamed mn 1t As the ether pervades and encompasses all things,
so the One pervades and encompasses all Spmoza might have
employed the language of the “Bhagavad Gita,” and the author
of this work might have taught, m the words of Spinoza, “Deum
esse non ilantum causam, ut res meiplant existere, sed etiam, ut
1 existendo perseverent , sive (ut termino scholastico utar), Deum
esse causam essend: rerum’ (Eth 1) Both taught that the uni-
verse was an evolution, but not such an evolution as Darwin has
endeavoured to prove—from the lowest point of beimng to its highest
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state—but from the one highest or sole being to its lowest depths,
there being a gradation from buddh: (intellect) down to manimate
matter The one, m this gradation, ends where the other begins
The Hindu and the German philosopher moved, m othgr respects,
m precsely the same lines of thought Both taught that the mind
or the soul knows itself only by the action of the ideas of sensation
or sense-perceptions that originate m the bodily organs There
1s no absolute self-consciousness

In another conclusion the two systems agree The fatalism
which Spinoza asserted, though supported by a more imposing
array of argument and more absolute mn its kind, 1s mamiained
by the Hindu predecessor According to the latter, the umiverse
1s only a vast machine, which 1s caused to revolve by the action
of the One Being, in whom all existence 1s contained All things
are but the agents of his power , and though virtue and vice have
an essential difference from each other, yet a fatal necessity des-
troys, in fact, the barriers thal, in the conscience of mankind, are
placed between good and evil Conscience has no part in either
system Man seeks only his own advantage, though in the system
of Patanjali the highest good 1s obtammed by an absorption mto
the divine essence by yoge (it union), the blending of the human
with the divine, even in this life, by the force of constant medi-
tation The Diety has no concern with human actions, whether
good or bad The perfect man has no sympathy with his fellows
He Lives 1n a state of complete 1solation, in which all necessity for
action and all sense of duty are entirely lost The system of Spinoza
leads to the same selfish exclusiveness, for if men ought to seek
only what 1s profitable or agreeable to them, or rather, must do
so from the very necessity of their nature, there 1s no possibility
of self-sacrifice or the abandonment of a personal gamn for the
benefit of others, either in their personal or national capacity
There 18 virtually no law, or no law but that of an unchangeable
necessity, and all rightfulness and the sense of right or wrong are
absolutely destroyed

NOTE D

ON THE CONNECTION OF THE SYSTEM OF KAPILA WITH THAT
OF SCHOPENHAUR AND VON HARTMANN

The philosophical system of Spinoza has many points in common
with the theory of Patanjali, but the teaching of XKapila i1s more
closely allied with the latest philosophy of Germany, as set forth by
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Schopenhauer and Von Hartmann, 1n Die Welt als Wille und Vors-
tellung (The World as Will and Idea) of the first, and the Philoso-
phie des Unbewussten (Philosophy of the Unconscious) of the
later If we leave out of view Hartmann’s poetical illustrations of
his subject; by which he gives an unnatural brightness to a gloomy
system, we shall find only a “philosophy of despair,” an marti-
culatle cry, a wail of lametation 1n which there 1s no hope There
1s absolutely none for man i his present conscious life Its pleasures
are chiefly a mere absence of pain, and pain metts us at every step
Riches bring with them many cares, together with much toil, and
labour—a thoroughly Hindu sentiment—is itself an evil Love
brings upon us embarrassments and disappomtment, 1t requires
mmmense sacrifies , 1t causes more pamn than pleasure, 1t 1s an
“evil,” or at best an ‘“4llusion” Nor can sympathy, as some
falsely suppose, bring pleasure to the man who offers it 1t 1s only
another form of pain Ambition 1s a mere delusion, a vam striving
—which is itself,an evil—for that which will only mock us if
attained, and cause bitter sorrow 1if, as the course of affairs usually
runs, we are left to pine in solitude for the unattaned object of
our dreams. !

The pleasures of science and art are rarely obtained, and
if they are won, they are only gamned by much toil and continual
sacrifice. The end, i1f ganed, 1s not a compensation for the subs-
tantial evils of the method of our success, and our intellectual
elevation makes us only more sensitive of pain A dog or an ox
1s happier, or rather less miserable, than man, for it has a lower
sensibility 1n proportion as 1t has a duller intellect Hope, 1ndeed,
remains, and might give a real enjoyment, but we have learned by
experience that our hopes are deceptive they only make our
misearable state more sad and despairing from the false Iight which
they throw around us for a while, leaving us, in their departure,
mmersed 1n a deeper darkness and at a lower depth “Human
life,” says Schopenhauer, “oscillates between pamn and ennui,
which two states are indeed the ultimate elements of life ” Hart-
mann says of love that “the sorrow of disappointment and the
bitterness of betrayal continue infinitely longer than the happiness
of the 1llusion” Xapila taught, also, that our present life 1s occu-
pred and made miserable by pamn, which comes upon mankind
from three different sources In the Sutras attributed to him it
1s declared that “the complete destruction of pamn 1s the highest
object of man” (1 1) Pam 1s, therefore, the chief evil, if not,
as Jeremy Bentham maintamed, the only evil in the world, and
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the sole purpose of the wise 1s to learn how 1t may be put away
for ever Virtue and vice are determined only by the tendency
of actions to produce pleasure or pain There 1s no absolute o1
moral difference, i fact, morality may be discarded from our
thoughts the soul, ;n the system of Kapila—for he believed n
the exastence of souls—having no direct connection with wvirtue
or vice, which are only material conditions To strive for mnward
purity, or to contend for a noble purpose 1n our own lives or for
the benefit of others, was not mdeed to him, as to some modern
philosophers, a work of folly or delusion, but 1t was not held to
be man’s highest or most necessary purpose This i1s found only
mn the attainment of the knowledge by which the soul may be
freed from all contact with matter, that by such means pain may
be destroyed There 1s no greatness mn the suffering of pamn, no
moral elevation in sharing the pamns or the sorrows of others
Philosophy began, as 1t ends, by seeking only to obtain a pain-
less, untroubled life o

If now the question be put, How was this state of misery
produced ? the answer in the two systems is substantially the
same The nature of the kosmos 1s explained in different terms,
but in each the sum of existent things has been developed from a
primary unconscious substance or force, which Schopenhauer des-
cribes as Will, of which the world 1s an objective manifestation,
and which Hartmann calls “the Unconscious ’° This 1s the all-
contamning principal or primal source of all formal existence, the
ule of the Greeks “The Unconsciousness 1s the ultimate prin-
ciple of all existence , 1t enters into all organic forces, mto all our
bodily movements and our mental processes, 1t guides man through
all the stages of his life, and without man’s knowledge 1t directs
his steps so as to realise its plans ; it lies at the root and forms the
essence of both matter and spirit, they are therefore identical,
and only different aspects of the self-same substance™ If we
substitute mind as the formative power or faculty of ideas for
spirit, this would serve for a description of the Prakriti of Kapila
This 1s the umiversal primordial monad, from which have ema-
nated all the different states of mind and matter It enfolds and
animates all things, and all things will be finally absorbed and
lost 1n 1t In 1ts primary state i1t was in a condition of equilibrium,
and there was no development of formal existence while 1t con-

* See an article on the “Philosophy of Pessimism” mn the Westmimster
Review, January, 1876,
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tinued 1n that state How then was this passive state brought
to an end and the begmmning of the existing kosmos produced?
The answer of Kapila 1s that the proximity of Prakriti (Nature)
to Soul gave rise to an unconscious movement of Nature’s consti-
tutent elements, that by their consequent unfolding mto the forms
of material Iife the Soul might know the existence of matter and
be subsequently free from all contact with 1t The Soul thus knows
itself and gains its natural state of isolation All existing things
have been formed for this purpose So says Hegel . “Everything
mm heaven and earth aims only at this—that the soul may know
itself, may make itself 1ts object, and close together with itself”
The doctrine of Schopenhauer is that everything, physical or
mental, 1s an emanation of that mysterious force called Will, which
has thus changed 1tself from subject to object, and that this in-
cludes all things and all bemngs, so that the idea of self or indi-
duality 1s an 1llusion Hartmann represents the Unconscious as
the unity of Will"and Idea, the latter bemng the object which the
Will unconsciously seeks to realise The Idea has no separate
existence per se, and here we come very nhear the Vedantist
doctrine of maya (illusion) Schopenhauer, however, says that
“absence of end belongs to the nature of Will per se, which 1s an
endless striving” (Die Welt als Wille, &), From neither do we
learn how the world of existent things came to be developed
from this unknown power called Will, but the German philoso~
phers agree with Kapila in mamtaining that the primary essence
or substance was unconscious, and that the conscious life has
been developed from 1t Hartmann speaks of the Unconcious as
bemng properly that which is above consciousness (das Ueberbe-
wusste), and that an mdividual consciousness 1s a Iimitation and
defect Its birth 1s explaned m language which 1s probably as
strange as any that the science of mental physiology has ever
known “Before the rise of consciousness, mind can, in its own
nature, have no other presentations and 1deas than those which
are called mnto bemg through Will and form its content Sud-
denly orgamsed matter breaks m upon this peace of the Un-
conscious with itself’—as 1 the system of Kapila the external
world 1s presented to the soul by Buddh: (Intellect)—“and im-
presses on the astomshed ndividual mind, 1 the necessary
reaction of the sensation, a conception which falls upon 1t as it
were from heaven, because 1t finds within itself no Will for this
1dea, for the first time the content of mtwihion 1s given 1t from
outside” (Phil d Unb., p 394). Consciousness 1s, therefore, the
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surprise of the unconscious Will in an individual mind at the
presence of an idea which the senses present

Kapila has not ventured upon such flights of fancy, but he
preceded Schopenhauer and Hartmann 1in asserting, that the
misery of our present state 1s due to the fact of our conscious
life, for this has arisen from material developments which cause
pamn, and this can be put away only when consciousness has
ceased to exist When the soul has gamned a complete isolation,
then all conscious life 1s absorbed into the unconscious Prakrit:
Fréedom from pain can only be obtained by the destruction of
this conscious Iife, and the aim of the wise 1s to obtain by know-
ledge the primitive state of unconsciousness Schopenhauer and
Hartmann teach the same doctrine There is no remedy for the
misery of the world in anything that belongs to our present life
It has 1ts root in consciousness, which 1s found in every kind of
formal existence, even the lowest, but has its highest develop-
ment i man, and hence he 1s supremely wretched But the
remedy for the evil 1s not suicide this affects only the indivi-
dual, 1t cannot benefit the race “The basis of all man’s being 1s
want, defect, and pain Since he 1s the most complete objective
form of will, he 1s by that same fact the most defective of all
bemngs His life 1s only a continual struggle for existence, with
the certainty of being beaten” (Die Welt als Wille) How, then,
1s the world to be delivered from this state of wretchedness?
The answer 1s- (1) By a knowledge of the fact that the world
m 1ts present form 1s wholly and unalterably bad This answers
to Kapila’s statement that our deliverance from pain can only be
gained by knowledge (2) By the abandonment of desire, the
that all things may be absorbed into the unconscious Thus the
whole of present formal existence will pass away for ever The
world, as 1t now 1s, was an wrrational development of will “As
man becomes penetrated with the idea of the misery of existence,
and the feeling gamns strength through heredity, as people be-
come more capable of co-operation, the greater portion of the
active spirit m the world will adopt the resolution to destroy
the act of will, and the world will have vamshed into nothing-
ness The unconscious will return to that passive state of pure
self-satisfied mtelligence from which 1t never should have passed,
and the possibility of another world, with all the miseries of this,
will be for ever exhausted and exterminated” (West Rev, p 159)
In the system of Kapila this that of unconsciousness, of calm and
eternal repose, 1s gamned by the soul when absolutely freed from
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contact with matter, and the whole of formal or developed exis-
tence will be absorbed into the formless, unconscious Prakriti
Hartmann, too, asserts a true Nurvana, the extmction of all cons-
cous persenal life as the final goal which the wise will seek to
obtamn The Hindu and the German philosopher altke mamtam
that there 1s no hope for the world by any process of amend-
ment The labours of statesmen and philantropists are m vain
The only sufficient and abiding cure of 1ts woes 1s the annthilation
of all ndividual Iife The last act of the great drama, which we
are to expect eagerly, ends i1n the umiversal destruction of the
present order, and the world, with all its miseries, will pass away
for ever The German philosopher has a more Vedantist leaning
than Kapila The unconscous that will reabsorb all existence in
itself bears a close resemblance to the supreme Brahma, who 1s
the efficient and material cause of all created things, or rather
they are, as the Vedantists say, himself in certain deceptive forms,
which shall finally disappear, and all Ihife, as at the beginnng,
shall be absorbed and contained m him Renan anticipates a
similar result as the conclusion of the existing world “We
imagme a state of the world in which everything would end
alike mn a single conscious centre in which the universe would
be reduced to a single existence, in which the i1dea of a per-
sonal monotheism would be a truth A Being omniscient and
omnipotent might be the last term of the deific evolution, whether
we concerve him as rejorcing 1 all (all also repoicing mm him),
according to the dream of the Chrishhan mysticism, os as an in-
dividuality attamning to a supreme force, or as the resultant of
tens of thousands of beimngs, as the harmony, the total voice of
the universe The universe would be thus consummated mn a
single organised being, in whose infimitude would be resumed
millions of millions of lives, past and present, at the same time”
This sole Bemng 1s further described in language which, from its
united grandeur and grotesqueness, might have been written n
the East, and will remind the Sanskrit scholar of the description
of the Supreme Bemg m the eleventh chapter of the Bhagavad
Gita “Only a small part of matter 1s now orgamsed, and that
which 1s orgamsed 1s organised feebly, but we may admit an
age 1 which all matter may be organised, in which thousands of
suns jomed together would serve to form a single being, sen-
tient, rejoicing, absorbing by his burning throat a river of
pleasure which would flow from him mn a torrent of ife This
living unverse would present the two poles which every ner-
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vous mass presents, the pole which feels and the pole which
enjoys Now, the universe thinks and rejoices by mullions of
mdividuals One day a colossal mouth would give a sense of
the mnfinite (savourerait lwnfint), an ocean of intoxicatmng delight
(un ocean d’vresse) would flow into it , an inexhaustible emis-
sion of life, knowing neither repose nor fatigue, would spring
up throughout etermity To coagulate this divine mass the earth
will probably have been taken and spoiled as a clod that one
erushes without care of the ant or the work which conceals itself
there ”* Is this philosophy or a dream? Kapila and Hartman had
substantially the same theory, but the exercise of their imagination
was less bold and vivid than that of the Frenchman But, how-
ever expressed, whether in the obscure brevity of Iswara Krishna,
or in the subtle but flowing arguments and illustrations of Hart-
mann, or the imaginative flights of Renan, the theory is substan-
tially the same All existent things have issued from the One,
this emanation into separate and conscious forms of being has been
the cause of unnumbered woes , and this state of misery can only
be put away by the absorption of all personal, conscious life in
though served in time by more than two thousand years, speak
its primal source The oldest and thelatest system of philosophy,
though severed in time by more than two thousands years, Speak
with the same voice ; but they give no hope to man, for his highest
ambition or his only refuge from misery lies in his personality being
destroyed for ever

THE END

* Dialogues Phlosopluques Tross, trois, dial (Reves), pp 125-128
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