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PREFACE

THIS essay, in its original form, was published at

Calcutta during the last year (1860). 14 consists

of two volumes, in the Hindi languag:, and

is entitled Shad-dargana-darpana, and ‘ Hindu

Philosophy examined by « Benares Pandit’.

Searcely a page of those volumes, however, 18

here reproduced without much change. ‘Co say

nothing of less important altcrations. whole

chapters have been retrenched, and others have

been inserted. The » throughout, ur: new.

These, equally re the work of

Pandit Nilakanth excepted, which

the nature of will suffice to

distingtush.

The Shad-darsa:

a section of the ¢

pride of the nati

dealings with the

range of social ace sreover, the techni-

calities of philosophy among: the Hindus, are as

yet drawn solely from the Sanskrit. Only a

was addressed to

yntrymen, Eut the

ids them t) have

yond the arrow
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meagre number of those technicalities are popu-

larly employed ; and, of such as are thus employed,

not one in ten is fully comprehended by the

vulgar. This being the case, the author, as might

have been anticipated, discovered, that his Hindi

labours had heen to little purpose, As for this

translation, it was undertaken, at the instance of

an estimable missionary, mainly for the use of

his fellow-evangelizers, and of Hindu students

of English who niay. § to gcquaint themselves

with the abstr ; their ancestral

religion.

A familiarity wit

ophy drawn up Bs

well-nigh indispensal

standing what is

Later writers in 4

s of Hindu philos-

ike, will be found

eparation for under-

ei to the reader.

partment will, as

a rule, be much to mislead than

to render any so From this stric-

ture a reservation = however, be made in

favour of the Reverend Professor Bancrjea, whose

Dialogues on the Hindu Philosophy’ are a mine

of new and authentic indications. What from

the elucidations of that learned gentleman, and

those of Pandit Nilakantha, it should seem, that,

in order really to penetrate the mysterics of

Hinduism, we could scarcely do better than

Q

1 This valuable work is published by the Christian Literature

Soolety, Madras, and can be obtained from any bookseller.
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commit ourselves to the guidance of Chris ianized

Brabnians.

There are scores of terms, belonging to the

nomenclature of Hindu philosophy, precise equiva-

lents of which have not yet been wrouyht out

for us with the help of the Latin and Greek.

Of the terms in question there are not a few

which the translator of these pages has keen the

first to dress in a Muropean garb; and. that he

has had other than aie success, 18 more

than he can vents Colebro ke and

his successors ha’ ated mnaay close

and felicitous ren i, they huve left

much unattempte hing to be amended.

Had the translater from ‘nature’, as

representing praket ad hardly have done

amiss. Again, ‘1 yveys a very much

mae

1 © Originunt' might ¥

or ‘avolute’, for wilkrt

‘The Creeks agreci

driving all sensible forme

nt’; and ‘criginate’,

ngonies af the Wast in

» indistinguishable, The

latter we tind designated as the 76 dpoppor, the {sw T poko-

o MLK oH, the YLOS, as the essentially unintelligible, yet neces-

sarily presuined, basis or subposition of all positions. That it is,

scientifically considered, an indispensable idea for the human

mind, just as the mathematical point, ote., for the geometyi-

sian ;---of this the various systems of ecologists and en sinogonists,

from Burnet to la Place, afford strong presumption. As an

idea, it must be interpreted as a striving of the miid to dis-

tinguish being from oxistence,—or potential being, the ground

of being containing the possibility of existence, from being

actualized.’---Coleridge’s Notes and Lectures on Shakespeare,

vol. ii, p. 199.

tron
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nearer conception of vrttti'—denoting several of

the ‘evolutions’ of the ‘internal organ ’—than is

conveyed by ‘affection’. These and many other

improvements were thought of when, unfortu-

nately, it was too late, save at the risk of entailing

confusion, to introduce them?

A glossary has been omitted solely from want

of leisure to prepare one. In fact, the necessity

which lay upon the translator, of executing his

task against time seated it at all, should

excuse many of th.

to mark his pe

disquisitions were

1 See pp. 82, 84 ar

2A single one wa

‘sentience’ and its conf

etc, See the fourth neo

Wilson, and others

translator for a while

In a considerable num ‘Ged’ is substituted for

Tévara. On this point, dred 4 Sinkhya and the Yoga,

see the Sdnkhyasdra--in the Bibliotheca Indiea—Preface,

p. 2, foot-note.

‘Soul,’ in an accommodated sense, has been chosen to

stand for jive or jivdtman. See the noles at pp. 4 and 288-91.

In the latter part of IIT, 5, inadvertently, and yet naturally

enough, ‘soul’ will be found used, more than once, for ‘the

anspiritual part of the soul,’~-as a Hindu would be compolled

to express himacl{f. At p. 380, 1. 5 ‘soul’ occurs twiee, where

‘spirit’ is intended. In the ninth line of the next page, in

place of ‘Igvara, no less than the soul,’ read ‘Tévara no less

than covery other individuated spirit.’ A few more similar

mistakes, the result of unavoidable haste, are noted at the end

of the volume.

waracteristics of uritti,

fween pp. 61 and 155,

Huently put for chattanya,

3 Colebrooke, Professor

example which the

rod,
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brought before the public. [ven the most ad-

vanced of Huropean Sanskrit scholars may there-

from read instruction. To such, and to many

others who will value them, they mignt have

remained unknown for years, or altogether, had

not the translator done for them what he has

here done to the best of his opportunitiet.

This work has had the great advantage of

being criticized, in its proof-sheets, by the Rever-

end Dr. Kay, of Bis ‘ohege, Calcewta. By

the obliging ass: ‘arned ard acute

Principal, both t the translator

have profited larg

CAamY BILAN Ans

JUBUUPORE DisrRic

Christmas, 1864 2

Novn.--he First TMdition was published by the Oalentta

Christian Tract and Beok Society. The Second E lition was

issued with the kind consent of the Soeiety’s Committee. This

Third Vdition is a verbatim reprint, no changes bely g made in

it except the correction of printer’s errors and an endeavour

a greater exactness in the transliteration of the Ga: skrit.





PREFATORY NOTE

MxpLanavions oF some TwoRNicaL Terms

The Mirror of the [Tindu Philosophical Systems was

translated by Dr. Fitz-Mdward Hail from the Hindi,

The author, in a Paper on ‘The Hincu Philo-

sophies ’, in the fudian Church Quarterly Review, for

April, 1891, states that the technical terms of Hindu

Philosophy are not always correctly vendered in

English. Some of the principal, as explained in the

above Paper, are therefore given below:

‘An atom (parand e minutest »ortion of

earth, water, etc.; 4 angible in short,

inappreciable by ius; atid ib is in-

capable of further: 2 is no word for

Akasa in Maplish. soe’, by which it is

sometimes translated, u. It is like space

in every respect cxce ; i is immgined to be

the material cause at vas is translated by

English authors by anas is not mind.

It ig a material Akasa, vala (time)

and manas are beley sstances (dravya).

It is the custerm sefish= authors to translate

prakrits by “Nature”. Prakrié? is composed of three

material substances, called sativa, rajas, ind tamas ;

these words are translated by English authors, “ good-

ness”, “ passion’’, and “ darkuess ” respectively, Who

will suppose that goodness, passion and dirkness are

material substances oub of which the whcle material

universe is evolved ?’

U

a
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‘ Sattva, rajas, and tamas, in the Sankhya system,

are so called not because they are themselves good-

ness, passion, and darkness, but from the effects

which they are supposed to produce. The effocts of

sativa are good; such as clearness of understanding,

calmness, peace, etc. The ctfects of rajas are passion,

attachment to the world and its pleasures, The

effects of tamas are stupidity. 1! have hazarded some

speculations that, by such words as prakrtiz, sattva,

rajas, tamas, buddhi (3 t}, akhankara (self-con-

saiousness), ete, diifgera;

stood, the very thi

gradually their mea

have come to und

things. See Merrer 2

p. 112.

As the Sankhyas

from prakritt, so the

from mdtyd, or

(illusion) or ignora

universe. Like prak

and tamas.

The Sankhya and the Vedanta teach that appre-

hension, will, activity, pleasure, pain, ete., are not

qualities of the soul, but ara orttizs of the antah-

karana, and they are only reflected in the soul, Vretés

is an affection of the antahkarana, which is evolved

from it, and is a moditication (parinama) of it; just

as the antahkarana itself is evolved from prakritz and

is a modification of it. Now they say that the antah-

karana is the internal organ as its name signifies.’

ermy signify, but

; and the authors

wm quite different

halosophical Systems,

universe is evolved

iy that it is evolved

ignorance, Maya

srial cause of the

osed of sattua, rajas,
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CHAPTER I

‘On the uses of au examination of the Hindu Phito-

sophicul Systems; with an enumeration of these

systems, and a sketch of the plan to be pursued

in the present treutrse.

I rexvose, in this book, to discuss suecinetly the six

Philosophical Systems (Darsanas) of the Hindus. The

furdamentul authorities of the Hindu religion are the

Vedas, the Sinritis,! the Purinas, ete.; not; the Systema,

Of these the staple is argument. But the profess

to derive their views frdmi"che Veda and other sacred

books. Independex © those views they

disclaim. Hence i d that, in axamin-

ing the Hindu re ou of the Systems

1° The laws of the tf

believed to be alike foun

has been preserved in t

the Vedas, esteemed,

tion has becu presery

present to their meme

for which i divine srus

il religious, are, by them,

Mian, ualperbion of which

vealed, and ecnstitutes

d writ, Another por-

who had revelations

corded holy precepts,

umed, This i; termed

Smriti, recollection (ren in contradistinction to

Sruti, audition (revealed 1 GUE.

Rather, a code uf memorial law is meant by Smrisi, as in

the text. Again, any composition of uw aman suppesed to be

inspired invy be denominated Smriti.
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would be quite unnecessary. Such discussion has,

however, these advantages :-——

1. The six Systems are not held by the Hindus.

to be the work of ordinary men, bul of Rishis;! and

they are adjudged equal in rank with the Smritis,

the Puranas, etc., which are reputed to have a similar

authorship. If then, on investigation, errors are

proved to exist in the former, doubt must attach to

the credit of the latter. When it is shown that the

very Rishis are wrong... @ yande gross mistakes in

writings by which fis ttvke io communicate to.

the world the kre Sand the means of
salvation, who cai tement deserving of

confidence, simply 1 tated from a Rishi?

2. Though vulga indifferent to, and

unacquainted with, # established in the

Systems yet those highly considered by

the learned. To thé as, concerning God,

the world, its orig ts bondage, emanci-

pation, and 80 on, : the’ root and life
of the Hindu relissior narratives, and tales,

and ritual matters of the Vedas, Smvitis, Puranas, ate.

may be viewed as its branches. To the learned so

excellent do those doctrines appear, and so fully ac-

} Primarily, in the Hindu mythology, Rishi signifies a holy

sage to whom some portion of the Veda is said to have been

revealed. In a vague senso, the word denotes an inspired

man,

* Throughout these pages, ‘soul’ is used, in an accommo-

datod sense, to translate jira; a term not applied to Brahma

and Isvara, while iit is employed of men, gods, and all other

persons. As these have souls, so, it is thought, have all things

animal and vegetable,
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cordant with reason, that they cling to them with

the stronpest atfection; and the cord of this affection

holds them fast to the Hindu faith. It is, therefore,

my firm conviction, that if they saw those doctrines

to be faulty, and discarded them, they woul] be led

to lose wll regard for [induism. And such a result

would, with God’s blessing, attend candid inquiry.

3. There is no question that the authors of the

Systems, and their great expcsitors, were, in their

wy, most intelligent and Jearned men, and weute in-

vestigntors. But, giz all the energy they

threw into their se: ey fell into serious

errors, it is eviden y difficult it is for

men to arrive, by the a, s6 the trie know-

ledge of God. Add fh sages, as in India,

so in all other countr erein failed. Henee,

that System, it is eg divine, which pro-

pounds correct view. £ His right path.

My prayer is, t merey won you.

Relinquishing parti desire for the gal-

vation of your souls, ould reach the right

path, may you ponder mm about to set forth.

The six Systems are the Nyaya, Vaiseshika, Sinkhya,

Yoga, Mimamsa, and Vedanta. They are alto called

the six Sastras.!' The Sankhya and the Yoga agree in
all essentials ; save that the former does not acknow-

ledge God, while the latter does. Hence, occasion-

ally, in Hindu books, both are wenominated Sankhya ;

the one atheistic, and the other theistic. In many

1 By this word, in its wider acceptation, is denoted a body

of teaching, revealed, or of human origin, concerned with any

Bubjecs whatsoever,
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places, also, the Mimimsa is styled the prior Mimimsi,,.

and the Vedanta, the latter ‘Mimamsa.' The reason

of this is, that they are alike concerned with discuss-

ing statements of the Veda. The prior Mimamsa

pertains to its ritual section ; and the latter Mimamsa,

to its scisntific section. This section, being at the

end (anita) of the Veda, is named Vedanta. Thousands

of authors, from remote antiquity down to recent

times, have written treatises on the six Systems.

Among these are some known by the name of Sttras,

or Aphorisms, whic! coped the basis of all the

rest, and are refe to Rishis. Thus,

the Nyaya is aser or Akshapada; the

Vaiseshika, to Kan3 ksha; the Sinkhya,

to Kapila; the You ii; the Mimamsi, to

Jaimini; and the Ve Aaeay ana.

The plan which T 4 upon for criticizing

the six Systems iss first place I shall

exhibit those doctr nh slight deductions,

are common to all sod then those dis-

tinctive doctrines of is, save the Vedanta,

which are especially Wworbliy “6? examination. In the

third section I shall canvass the characteristic doctrines

of the Vedanta. The distinctive tenets of the other

five Systems I shall deal with in this wise. I have

remarked above that the Sankhya and the Yoga

consent in all important respects but one. On the

ground of this general unanimity, I shall treat of their

doctrines together. Then I shall speak of one or two

articles of the Mimimsa which are deserving of atten-

1 Pirva Mimimsi and Uttara Mimiinsi.
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tion, As for the Nyaya and the Vaiseshika, the learned

recognize a close affinity between them. They concede

that, for the most part, nothing found in the one

is repugnant to anything occurring in the other, and

that, in fact, they supplement each other.! Indeed,

Hindus who nowadays write on the Nyaya, combine

thie Vaiseshika with it2 The discrepant opmions of

these two Systems I shall pass by unnoticel. Their

other opinions I shall take account of conjointly. An

1 The seven Vaiseshilx %. ars thus spoken of by

aq qaret. Sariy-Vigvanitha Panchana:

qidhanta-muktivali onafae aura
the first couplet of the 2? sheda, ‘And shese cate-

gories are woll known in ka, and are not opposed

to the views of the Naty:

N

fags |

oye: It

‘The Tarka-sangrahi, a. 0? the Categories, was

composed by the learned Annam Bhatta, with a view to rendor-

ing the uninstructed proficient in the doctrines of Kanida and

of the Nyaya.’

Thus ends the Tarka-sangrahka, a Nyiya manual, The couplet

has been translated in accordance with Annam Bhavta’s expla-

nation of it in his Tarkadipika.

Such beoks ag that just cited, the Muktdvait, and many

mere might fairly—in respect of their subject-matter, and of

the fact that they ignore the Nyiya aphorisms—he entitled

to the appellation of Vaiseshika treatises, were it not that,

on topics where the Nyaya and the Vaiseshika deviate, as

concerning the kinds of proof, the doctrines of the former are

atrennously maintained as against those of the latter.

* HIOTIAFag

aaraga fe
mS.
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examination of all the Systems will then follow, in

the manner about to be stated.

Many and voluminous are the books concerned with

the six Systema; and they handle a large variety of

topics. I do not by any means undertake to pass

all these topics under review, but only such as are

most considerable, Many of them are common to all

the Systems; while as to some the Systems differ

among themselves very seriously. Hence, if we investi-

gate any one System thoroughly, our decisions will

affect no small porti thers. To me the

Nyaya and the ¥& most reasonable of

all, Not to menik to preference on

other accounts, the God, eternal and

omnipotent; and so “ta the Sankhya, and

to the Mimamaa, whi 1: and to the Vedanta

ag well, which iden -h Brahma. I shall

therefore apply ny to the whole of

the leading opiniod a and Vaiseshika.

First of all, howeve pose of a few peculiar

doctrines of the Sankh. ndMiniimea, which call

for observation. As said, those dogmas

of the Yoga, in respect of which it deviates from the

Nyaya and Vaiseshika, will be included in treating of

the Sinkhya; and I shall dilate on the specialities of

the Vedanta in the last section of the volume.

It should be borne in mind that, in this work,

I shall present the tenets of the Ny&ya and Vaiseshika,

not simply as they are expressed in the aphorisms,

but ag they have been developed by authors of

a later date, both ancient and modern. For, though

the Hindus think otherwise, I suspect a difference

cy
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between the aphorisms and the treatises founded on

them. For instance, these treatises dwell at much

lengtn on the subject of God, and adduee numerous

arguraents in proof of His existence. Indeed, it is

ordinarily believed, in the present day, that the capital

end of the two Systems in question is to prove that

there isa Deity;' but it is a singular fact that nothing

of this transpires in their aphorisms. In only a single

lin a work of modern date, where an atheist is represented

as having put to silence an sefonging to divers Hindu

persuasions, a Tarki js looked vo, by the

company, as the last the belief in a God.

amraoy afd Fe snmnastaata al
* #When the Vedintin,

urned their eves towards

the face of the Tarkiia.’

The following couple: £ been traced beyond

averence of the Hindu

as the st-onghold of

it is hoped—to have

y oclebrated ancient

mind, aud shows that 3

theism. The verses ax

been uttered by Uday Y

Naijyiyika ; in fact, the Nalydyika weiters after

Gotama, the author ofthe’ aph and Vitsyiyana, his

acholiast, both of whom are reputed inspired. Jt is said that

Udayana, after the trouble of a pilgrimage to the temple of

Jaganaitha at Puri, found the door shut, on ‘iis arrival.

Upon this, the impatient logician thus delivered Limself, ad-

dressing inhospitable divinity :

3.455 oN

Gaquandsty Aaga ada |

soferas des aadtar aa fearfa: 4

‘Thou art drunk with the inebriation of majesty; me thou

scornest. But let the Buddhas show themselves, and upon me

will depend thy very oxistence.’
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one of the Nyaya aphorisms do we find God so much

as named; and it does not indubitably appear from

that, that the author of the aphorisms believed in Him.

In that place, God ig declared to he the maker of the

world. But it should be known, that the writer of

the Ny@ya-sitra-vyitti offers two interpretations of

the aphorism referred to, and of the two that succeed

it. According to the first of those interpretations, the

firat of the three aphorisms does not enunciate the

view of the auther, but is. given as the view of an

opponent; and the tre geaphorisms are for the

purpose of refutin x, however, under-

stunds that his a intend to deny the

divine origination ¢ = only to assert that

God cannot be the x world, independently

of the works of souls, ne time, the expositor

states that, by sonia, t ‘the three aphorisms

is taken otherwise ey, us designed to

establish God’s exis siter so beset with

douht, it is dificuit® tainty.

1'The three aphorisms" féferven ta will here be given, with

the drift of the commentator’s remarks.

The first is: FA: HOT TEIHATReGTTATT | + Goa
is the cause, since the works of souls (purusha) arc found to be

ineficetual.’

This, in the first place, is assumed to he assertod by an

opponent who rejects the dogma—taken for granted, by the

commentator, to be held by Gotama--that God and the works

of souls are, in concert, tho cause of the universe. On one

supposition, the opponent is, to all appearance, a Vedantin,

whose meaning is, ‘God is the sole cause,’ i.e, agreeably to one
Vediinta view ‘sole and material cause’ of tho universe, and,
agreeably to another vicw, undoubtedly Vedintic, its ‘sole and
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And, again, the name of God nowhere shows itself

in the Vaiseshika Aphorisms. In a few of them there

illusory-material cause.’ by ‘sole’ cuuse is meant ‘ir-espectively

of the works of sculs’. ‘Tnettectual’; viz. on some occasions.

‘The warks of souls arc found to he’ so. Menee, they are not

to be accounted a cause.

But it is to a second intorpretation that the commentator

evidently accords his proference. This interpretaticn supposes.

an objector to urge simply, that God alone, since the works

of souls are ineffectual, is the anthor of the univcrée, indepen-

dently of such works. ese

aifaeqei: | «Not

Is, there is no pro-

Cotama replies: #2 AF,

ko; since, in delanls

duction of cfiects.”

Tn explication, the

that inasmuch as G

Ho alone were the canse of

duced at all times, and

of souls must, by conse

to av origination of th

Anticipating the obj

as in the last aphorisist

had to the fiction, thai

resisting the Vedintin,

s devoid o: volition if

everything would be pro-

in character, The works

4 with God, in order

hh weight be attached,

F souls, resort must be

owls never miss of their
: : ~

aeaeaneza: | 6 The evforts
~~

of souls are, at times, no cause of effects, because the non-pra-

duction thereof is canscd by that default of works. That is to

say, when a man, for instance, is unsuccessful. ‘iis failure t

due to want of merit.

In conclusion, the commentator informs us that the cou

struction of the aphorisms, adopted by some, is 1s follows :—

Gotama’s purpose is to establish God's existence. He begins

by Lsying down that God is author of the universe ; and he repels

the notion that souls can be so; as they sometimes fail of

bringing their efforts to bear, and thud prove then:selves to fall

short of omniscience. A Mimimsaaka antagonist rejoins, in th:

second aphorism, that it is net so. But for the works of souls,

end, the Rishi pronounces:
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is ® pronominal prefix—tad—which the commentators

explain as referring to God. But Ido not mean to enter

upon this nica matter. I shall vonsider the Nyaya

and the Vaiseshika doctrines as they are set forth by

their expounders, and understood by the Pandits.

he contends, effects cannot be produced; therefore, the good

and evil works of souls suffice, through merit and demerit, to

account for the universe; and God may be dispensed with. To

this the answer of Gotama is, that the works of souls cannot

of themselves be the enue iihe universe, since they are

-affectual only under «

See the Nydya-sa

20, and 21,

Sook iv, aphorisms 19,

Rows: ALAA

his: afeaatRranty

1 The third aphorism

OAPs | Sankara ‘
“ '

afagagat camera
is not previously menus

According to this cers#

is authoritative, as hoi

certain whether his tir he tenable, gives, as a

second: Og] afata afate oT qunafa } ‘Or, the

tad refers to “ virtue’’; because juxtaposed.’ In this case, the

meaning is, that the Veda has authority, by reason that it

treats of virtue. Dharma, ‘virtue’, ia the last word of the

preceding aphorism, the second. Vaiseshika-satropasiadra, MS,

fol. 3, recto.

fers to Ciod,—though He

His being well-known.’

signifies: ‘The Veda

* But Sankara, un-



CHAPTER IT

Of the dogmas common to nearly ali the Systems ;

and of the dogmas peeuliar to each of them, the

Vedanta excepted.

{ sta. first speak of those points on which almost.

all the Systems are consentancous.

Tt appears, even on the most cursory inspection of

the Systems that the Mimamsaé apart their ond is to

inculcate expedients for salvation,!

* aPaMNae

ment fagg: | sen

the Siinkhya system thé

soul, namely; emancifal

ie. the discrimination of §

Ry WS GH i His | Nydyc-satra-vvitti,

p. 198. + Now the par :
pation,’

asagen: 9
x _ - ape

Aaleal SCFaeA |

PBiliiotheea Indica, No. 64, p. 22. ‘For the destruction of this

misconseption, the source of all evil, and for the acquisition of

angfaqeataaaraa

ishya, p. 5. © But of

vos are, the aim of the

eanus of compassing if,

vis systern is emanci:

a ya ou the Bralina-siira:
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Again, according to all of them alike, ignorance is

the knowledge of the oneness of spirit, aro all Vedanta disquisi-

tions taken in hand.’ The commentator, Riminanda, observes

that the acquisition indicated Icads to cinaucipation.

To anything beyond o very superficial acquaintance with the

Mimiamsa the author does not pretend; and yet he is not, on this

score, af all in arrear of ninety and nine pandits In every hundred,

Jn seven paragraphs, beginning with that to which this note is

subjoined, as many articles of belief are reckoned up. Sq far as he

is aware, the last three are held, without any deviation from their
: whereas the first four are, he

imsi scheme of philo-

od writers on it, is not

« high spiritual topics.

2, hold a different

o# level with the other

gikshi Bhaskara, in bis

words :—

general character, in the Mimi

believes, wholly rejected

sophy, as laid out by st

known to deal with e

Only some recent 8

language, and would ra

more conspicuous Syeb

Parva-mimamsdrthu- sar

SRUTNAGAL fH

A ATA

al RT yaa

aq aqeafy weay ap ee

afa unagtanadta oat |

‘When it, duty, is performed with intent of oblation to God, ##

becomes the cause of emancipation. And let it not be said that

there is no authority for observance of duty with such intent ;

since there is, as such, in that sacred record, the Bhagavadgita,

‘this precept: “Whatever thou doest, whatever thou eatest,

whatever thou offerest im fire, whatever thon bestowest away,

whatover austerity thou practisest, Kaunteya, do it as an oblation

to me.’ See the Bhagavadgita, ix, 27.

How, it js obvious to cuquire, since the Mimimsa is atheistic,

gan this be other than an innovation ?

a

|

ata qeay |

aaa aq 1

HEqOHT |
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the chief cause of bondage! And ignorance is this,

1 fgqiaaagaresad ara: | Tatva-kaumedi, p. 44,

‘Bondage is held, in our System, to result from the ‘everse of

knewledge, i.e. from ignorance of the twenty-jive principles.’

a aR TaAaTATRT Tasers

Ane fa fanaa fagr que: | Vijndna Bhikxh-1’s Pdtan-

jala-bhashya-vdrtiika, MS, fol. 69, verso; on the second quarter

of the Yoga-séira. ‘Hence z the first affliction, among

five, is ignorance, the imi a aed that produces, this

ageregube of miseries m8 perceptible.’

qrasrung fad) Paya Barai-

UTM: | Second |

birth, activity, defect, err

all that precede it go w

A beginning can be m

the ground of all, and

From the third quct

Vediinta considers mi

to be the gieat cause of b

By ‘ignorance’ we arti ialiderstand the absence of

knowledge, but erroneous apprehension, misconception. In the

onomastica of Amara aud Hema-chandyra, the synonym: of ajndna

and avidyad is ahaum-mati. aaraatiarsesata: | Jmara-hosa.

afarsenagia | Hatwa-koga, Ksluva Syamin ;ays, in his

gloss on Amaya: ‘The notion “J” is called aham-matt, because

there is, in it, the conceit of that’s being soul which s not soul:

namely, the mind, the body, and the hike ; as is taught in the Sys-

tems. The Sanskrit runs: se fhared HatqTAS Fa faa HST

faa { Clearly, this is nol mere want of knowledge or right

fs Nydya-sitra, ‘ Misery,

one of these i. removed,

eu onsues emencipation,

ignorance only, This is

te it is clear that the

ka say, misapprehension,
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apprehension, but something positive, Vachaspati Misra says:
e

faqagisaraafaanr ar ATTA: | Vativa-haumudi, p. 44
a)

‘Wrong notion is ignorance, nescicuce, which is a property of the

intellect.” In like Manner says Vijnina Hhikshu: 3q aq

arsfaar arsaratsfy a fagrfadttagrarathf dra

Wyse sulaea: nyaAsayay | Sdnkhya-pravechana-
bhd@shya, p. 38. “And, for this very reason, nescience is not a
negation, but a distine nsvioUsHess, Opposed to true
science. Thus it has wblished, in the Yega-
bhashiya, by the diving before this we read:

a qaifadatsarsy
this System, is not sir

is, on the showing of thé
or ‘false knowledge.

at p, 168; faqaay

‘Wrong notion, equivs

incorrect conviction.’

spocial misapprohensi

in the Sanskrit vocabu

given to express misa

‘non-discrimination, in

*Non-discrimination

with avidya, ‘nescience’

ha Nydya-satravati Says,

: an & «celasaaryiaag:
alse apprehension, is

ased ta signify that

‘@ from the world, so,

‘4, *false conception’, is
nerai, Thus Amara and

Hemachandra : ai fafizgrafaya: |} In short, whenever
the words ajndna mithyd-jndnea, avidyd, etc., occur in the technical
use of the Systematists, they must be taken to denote something
positive, and not negations. Dr. Ballantyne says: ‘ According to
the Naiyiyikas, ajndna is merely the privation (abhdva) of
inana,—Christionity contrasted with Hindu Philosophy, etc.,
Pp. ¥xxiv. That ajnana is so, in the language of the Nyiya, when
it represents the great impediment to stiancipation, is an allega-
tion which requires to be substantiated,

All the Systems hald misapprehension to be the causo of bond-
age. For the Vedanta view of aindna and avidyd, see the third
Section,
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that the soul, though distinct from the miad,! the

senses, and the body, identifies itself with them.

1 Tt is only to avoid the introduction of a strange Sanskrit, word

into tho text, that [ have consented to replaco manas by ‘mind’,

The monas is averred, in all the six Systems, to be an internal

organ, the organ of cognition ; as the eye is the ergar of sight,

Tt has dimension, but no other quality of matter; and except in

the Nviya, it is perishable. Tt must be carefully disiinguished

from the soul ef which it ia only an instrument.

Manus, in the Sankhya, the Y Oa, and the Vedanta, i. also used

in a spccial sense, for a portic internal organ. The other

portions arc, in the 8 a ghankare, ‘intellect’

and ‘egoigin’; in the , these aid chitta,

‘thinking’. When s sh of them is called

an orgin, They are né renderings--and they
are the ordinary ongs--t ab a very imperfect. idoa

of the original expre

Thotgh all the Systems

the Youa, and the Vodin

Nyfya and the Vaiseshi

to the Mim insa,

Dr. Ballantyne says

our opinion is, that t

natural incapacity (asakty

and a soul thus distingut

of Science, second edition,

=

: an organ, the Sankhya,

+t treat it as such; the

m1 1s here pronounced as

jor of the Hinlus: ‘But

human son’ a certain

tions simulianeously ;

of as a mind (Synopsis

3} & thus puts into Sanskrit:

arent a STaTAAT ATAU eqraifaekt aifa-

zafefiad afzins srar waver sqadiag gfe
‘Mind’ is here translated by mands; and what must he the

Hindu's inference ? Ts anything correspondent, even by approach,

ta the mana@s recognized in our metaphysics ?

It is taught, in all theo Systems, that the soul's identifying

itself with the mind, the organs, the hedy, atc., constitutes

that misapprehension which entails bondage. But th: Sinkhya,

the Yogu, and the Vedanta go further. Accordiig to the

first two, to regard the soul as one with nature is also a misap-

prehension bearing the same fruit. This is plain from the

a]
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From this identification it is that it conceives of some

things as its own, and of other things as belonging

subsequent passages: Aa Dafaqearfada ca aq data

aa araeaeeifaan va a Aaeaeafe cerafeaae-

<asfy a: tart

aa a afarpferaratrea tate AAISSE

gaa featanee SiR cM A 4S y

ant qararfas grfadan aqearey-

fadat aad araife rar feaon fades

Ra TT waaiaa ? giafawey: |

gear trea: : ea eqigcafaay a

aera sar azey

ay a feorar feast: Fert aad

AeRrqraly RATA fa Fla: | Sankhya-pravachana-
bhdshya, pp, 40-1; including the 57th aphorism of the Sankhya,

Book i. ‘But’, says an objector, ‘if the mere non-discrimination
of nature and soul be, throngh the conjunction of intellect

and soul, the cause of bondage, and if the mere discrimination

of them be the cause of emancipation, if will follow that,

though the conceit of the body and the like being one with soul

remained, there would be cmancipation; and this is opposed

to the Veda, the Smritis, and reason,’ To this it is replied,

by anaphorism: ‘Of the non-discrimination of soul from other

‘things, which is because of the non-discrimination of soul

from nature, there is the extinction, on that of the latter.’

Te fafa an—
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‘to others; and that, through the body, it receives

pleasure from this object, and pain from that. Hence

‘Non-discrimination from other things: the non-diserimination
of soul from intellect, ete., which results from non-diserimina-
tion of soul from nature, as its cause—ion-discrimin tion fram
‘effects being itself an effect, and having for its rcot cternal
non-discriinination of the soul from the cause of that effect,
nature--is necessarily extingnished, on the extincticn of non-
discrimination of soul from nature. Such is the mewning. As,
when son] is discriminated from body, non-diserimination of
the elfects of the body, } soe oon, from the soul is
impossible: so, when : tiginated, by iw unchange-
ableness, and uther igure, egoizm cannot
have place, identifyin {, ote., possessing the
properties of mutabil hich are olfects of it,

nature: there being a 3 ad there being extine-
‘lon of cause, This is

MIHASTE Fy

fad aq: Haran

arena fattagne—

qraagaaraaya:
SN ‘

Se AMAT PRRs

Vijaina Bhikshu’s # “-vdritika, MS. fol. 12,
recto. ‘The notion, in thé } are not scul, namely,
in the unmanifested nature, in the great principle, ice. intel-
Ject, in the organ of egoism aud in the five tenuods particles,
that they are soul, is ignorance ; as obseuring right a aprehension,
it is the eight-fold darkness. In thase notions are Ineluded
those that the body and the rest are soul: since the body and
the rest are effects of those eight.’

aagrisefatiar: aa ntufefare fia

arate |
Npdya-siitra-vritti, p 108. ‘Hgoism is the conceit of «1 Ms

and, when it has for its object the body and tke like, it is
called false apprehension.’
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there arise, in it, desire for what affords pleasure, and

aversion from what produces pain. And, by reason

aed aH snfecatefemaraa | aq Far

quuratfag frees aay aiseta fare: aaet fa

qaantarreenta | dar tearaty TARNSE HUNT

Was¢ fasrfa wea aworfe afa 1 aifeqaaty

wa: Ba aha: wiefoisefafs 1 aersraceeoraata

armager ia ater
the Brahma-sitra :

‘Misconception, we hay

what it is not. It is w

wife, otc., are in evil ¢

evil case’’, or “*T am in

external to himself, fc

soul properties of the bod

spare”, Tam fair’, * :

ho imputes to his sou

“Tam dumb’, “Ta

Sankara Acharya on

-

vordingly as his sons, his

ad, by thinking “1 am in

putes properties of things

kus, he imputes to his

s“JTam stout”, ‘'1 any

eap”. In like manner

uses, when he thinks

ava deaf”, “I am one-

eyed”, * Tam blind”, issoul properties of the

internal organ, such as ublety, and certitude.’

But the Vedanta goes beyond anything hitherto adduced, in
its view of misapprehension. Witness the next extract, which

gives particulars surplus to those in Sankara Acharya. It is

from the Veddnta-sdra. p. 15, Calcutta edition of 1829, QlYI~

quiianrrasaassrrang garfeadt: agardtar-

Fg SURI AMTEHAY AISaTATATAfa

aqa: We NRIATA TaSSAPaAY aaa: ast

TANTRA AAS A TATA MA -arsaretty—
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of desire and aversion, it engages in various goad and

evil works, from which acerue to it demerit and merit.

fed Faqadifa aefa: aq de sacdcaq

afeariesd: gat eataaad asdl ase fiag—

aay eraTifaoray 9 aegaraia acta |
“Prabhadkara and the Tarkika argue that ignorance is soul,
‘on the ground of the scripture: The other, the inter soul
consisting of bliss", ay be d hecause we observe
intellect and the rest 4 srice aud because of the
notious, * I an ignorani usness"", etc, As for
the Bhatta, he asser eloped intelligence is
soul, since there is th oul consists of solid
knowledge alone, and i: nd so on; and oecause,
in deep sleep, there aro ht of knowledge wmd the
darkness of ignoranes ; af the notions ‘Al yself
I know not”, ete. Anoth ang additional te several
before summoned, heid the soul, by reason
of the seripture: “In Va8 a mere non sntity ”’,
and so ferth ; and bee , there is the icgation
of everything: and b rho has waked, of the
consciousness which h: he memory of bis non-
existence. the memory: “sEyS sleep Fo owas not." °

This is not the place to detail minutely the import of Ajnand,
ignorance, as used in the last.extract. A full treatment of the
subject will be seen in the third Scetion,

Among the ignorances, the causes of bondage, is, acecrding to
tthe Sankhya, the soul’s identifying itself with nature, and,
-according to the Vedanta, its identifying itself with ignorance,
ete,, et¢., as wready uoted, But who is ever conscinus of com-
mitting ay mistake of this sort? In fact, these hindrances to
liberation are rarely instanced as samples af misapprehension.
What is meant by the soul's identification of itself vith the
hady, aud with intellect, can be understood ; for, as stoutness
and leauness are properties of the hody, 80, in the Sankhya and
Vedinta, desire, aversion, ote., are properties of the mind.
After this cxplanation, we sce at once what is intende] by the
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Then, to receive requital, it hag to pass to Elysium,

or to Hell, and repeatedly to be born and to die.

Thus it is that ingnorance gives rise to bondage.’

proposition that the notions expressed by ‘I desire’, ‘ 1 am Jean’,

etc., evince ignorance, and that, by these notions, a man con-

founds his soul with his mind, his body, etc. ‘To these more

intelligible species of ignorance, as being those generally referred

to by Sanskrit writers, the text restricts its attention.

‘afin aeanaa gard a fyedtra gaia

rR |

sraleaeaqrey fas JaUy

ungaagy as: mqats

avait ag wae f oqfafh ofa: |

aerea WaT

3fF | Sankhya-pravas ‘Tho series of media

through which non-dis

brought together and s 30 Usvaragiid : The con-

ception that what is not “so: oul is first; thence come

misery, and the other, happiness. All the defecis consequential

thereon-- desire, aversion, etc, are cuused, ultimately, by mis-

apprehension. The offect of that assemblage, desire, ete. is

defect, i.e. merit and demerit, says tho Veda. From this.

defect is the rise of all the bodies of all.’’’

For the Naiyayika viow of the succession here summed up,

see the second of Gotama's aphorisms, at the foot of p. 9,

supra. Misapprehension, as will be noticed, is the root of all’

ill, From it arises defect, namely, desire, aversion, and the rest.

Thence springs activity, thence, birth; and, from it, misery,

which is bondage. By activity is meant good and evil acts.

Thus the commentator : nasa ara: 1 Nydya-

neces bondage is thus

AS
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The soul’s identifying itself with the body and so
forth is the radical ignorance which involves the soul

sitra-nritti, p. 8. ‘OE activity, that is to sas, for virtue and
for vice’.

In the aphorism with which we aro concerned «he absence
of ‘happiness’ and ‘misery’ may have been remarked between
‘false apprehension’ and ‘defect’. They are to he supplied

from without; for, as will be manifest from other passages

bearing on the subject, defect results immediately from happi-
hess or misery. Nor let the reader be surprised to Gnd misery

again at the end of the grou The veason is this, In the
Hindu Systems, happiness voduce defects: these,
activity; and this, birg aw gives ris2 to happi-

ness and misery; and round, «and thus it

has been from eterni x Gotama s purpose,

which is to show the io mentior happiness

with if, The unending # spoken of is the topic

Ae AAA RATTAN

er anqeaa : vata: aay

winfa | Patanjala-

"I

of the ensuing extract:

SAS TRIG: ALC

ung aay gah
bhishya-vdritika, MS. fo isst, by experience of

happiness and misery is HenePatsd ai fund of impregsions, un-
developed impressions, Then, owing to spacial causes, such as

time, jollows their development; next is memory of the happi-
ness and inisery previously experienced ; afterwards are desire

and aversion; subsequently is activity; then, again, misery and

happiness,’

snmaa fe mea neq wag waft ate

BT aaha 1 Nydya-sitra-vritt, p. 198, ‘By mistaking his
T F

body, etc., for his soul, a man takes delight in things delight-

some, and is vexed by things vexatious.’

That happiness and misery are held, in the Nydya, to be

intercalated between false apprehension and defect, comes out
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in bondage. There are, however, several other species

of ignorance, proceeding from: this; and they all have

from the above. For, where there are delight and vexation,

we must presuppose happiness and misery; and antecedent to

these is false apprehension.

From the following passages of Sankara Acharya it appears

that, uniess 2 man identifies himself, misapprehendingly, with

his body, etc., all action is impracticable, and of course the

consequences thereof 28 frmarfeeageafisaraaferes qal-

aaraata SANs

sutra’, Bibliotheca lng
the coneatt, regarding
cannct be a percipiené

onamcntary on the ‘ Brahma-

Since he who has not

of “T” or “mine”

of knowledge, the senses,

etc. cannot operate for hi “a aid ze(fasoiia-

qftartesanreorareriass

wan afaqtananrn

aIsqaradaraaa ae:

Sara ea

satay | qatg ay

ja faa dang: ae

fafgan fataarfaasonsty nadaiey neta tenrer fag

aaarqaagat RAteayradtfa AEeaa erage

anaes | aa: eTareasanifa: | Harfaq wear~

Radenaegeay | adt aaarfafafteared aged-

anfaaia qateaq 1 aq fafa araqaa aad 4

aa Haw faastatesifaney | qayia qaatar fe

ATS AAU Ane | a4 A TAL | AAGIAT HAT



COMMON DOGMAS 25

the same effect. Such, for instance, is the setting store

a duatenfa | wife feted at afenfaerer

ard q antadanasqeoifa: | cd ame eqrat—

aa anifaarfsaeeara gatataragadaafa: |

Sankara Achirya’s Commentary on the Sirihad Arinyaka
Unanishad: Bibliotheca Indiea, vol. ii, pp. 10-11. ‘But still

ignorance respecting the soul, ignorance characterized by the

egoistic nobion that the soul oer und an experiencer, and

engendering the wish toe ig desirable to it, and to

obviate what is unde J by right apprehen-

sion—the reverse of igs ® of the soul, o1e with

Brahma. And, so long * is not eliminated, this

one, namely, a man, ty natural defects (namely,

‘desire, aversion, cte., ¢ <8) goes on, incvinging

the law’s injunetions and. and, by mind, speech, and
person, accumulates, in Rp KNOWN as Sirs, Sources

of seen ard unseen evils I defects are generally

preponderant. Thence is far as things immov-

able. Bus sometimes guced by holy vrit are

preponderant. Then, rest, he pler teously

a@inasses virtue, ag it is sveurce of benefit. This

virtue is of two kinds ; wiedge, and uraccom-

panied. 'T'he latter has for ite Yuttainment of the Abode

of Progen:tors, and the like. the former has for its fruit the
attainment of the Abode of the gods, as one limit, and th: Abode

of Brahmi, as the other. And thus says the scripture “The

worshipper of the Supreme spirit is to be preferred, not the

worshipper of the gods”’, etc. The Smriti also declares: ‘ Works

ordained by the Veda are of two kinds’, ete. Further, when

virtue and sin equilibrate, one inherits humanity... Thus is the

course of transmigration—beginning with Brahma, and ending

with things fixed, as trees, and occasioned by virtue and-ain—with

him who has the defects of natural nescience and such like.

The ‘worshipper of the Supreme spirit’ ix he who while

engaged in constant ritual observances, beholds Brahma in all.

So says Ananda Giri. By the ‘worshipper of the gods’ is
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by the things of this world, of Elysium, and of other

future abodes.'

meant one who adores them under the promptings of a hope of

requital.

To the second seutence, karma-phala has been translated, with

some hesitation, ‘consequences of works’; desire and aversion

being so dosignated. If this seems to contradict the statement.

that desire and aversion instigate to works, which then, are

themselves consequences, the difliculty is solved by the remarks

on the second of Gotuma’s aphorisms, in the note at p. 11.

The oternal revolution of affects is here taken for

granted.

Tt transpires, from #

the soul energizes, en)

aversion, virtue, sin, ex

gration, and, in fine, of

the extract from Sanka?

egoistic notion under co

soul with the mind, the

‘ager: aie

areq waa fates:
sitra-vyitti, pp. 18-2.

» egaistic conceit that

c foundation of desire,

tion of birth, transmi-

further, been shown, in

10, footnote, that the-

msists in identifying the

fgagiaad = eOTa:

4 Gala | Nydya-

#7’, the supposition of

excellence, Colour asd c ve made objects thereof,

are causes of defect, nant ys disiré, etc.: as where, taking,

@ woman to be beautiful, one is pleased with her.’

qfsarafgarmadar at ear}... BATRA

vat oe |

deagaaaaa tfeafacra pratt |

aReRQeANY Wwrard qa a ufza |

afa | Ibid. p. 199. ‘The notion of embellishment ”’, the

consciousness of anything being a source of delight, should be-
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Again, in the Systems, good works, no less than

evil works, contribute to bondage.' Tho fruit of good

works is happiness: and yet they are called a eause

of bondage, inasmuch as they preclude the soul from

being liberated. For the authors of the Systems regard

emancipation as heing the release of the soul from

the body, the mind, cognition, desire, ete. But good

works, for the enjoyment of their desert, com el the

relinquished. The consciousness of anything being a source of

delight is thus exemplified : 1, with eyes restless as

wactail, with a lower Ji rry, wide-hipped, with

breasts resembling an 6 face rivals the full

moon, wll serve ta give

faniartaae 4a ag

GRETA Fi

ayey aaa 8

sfa | Viveka-ehid dna

UOT |

Sankara Acharya; MS.

place not noted, ‘Tho mind, betaking itself to objects. conccives

esteem for their qualities. From this esteem of then as good

comes desire for them. From this desire is man’s engaging in

action. Let ono, therefore, eschew esteem, the origin o! all evil.’

1 Virtuous actions, as wall as siuful, nave said, he'ow, to be-

@ cause, to the soul and also to the intellect, o: bondage.

ast @ animdare saleseqin = aegarfa

afaresaaraanen fa SIME HAA |
Pataniala-bhdshya-viritiva, MS. fol. 2, verso. ‘* And on this",

by extirpation of the cause, namely, ignorance, abstraction of

thought (tga) loosens the bonds, i.e. virtuous and siof al actions —
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soul, until their fruition is consummated, to abide in

the body of a god, a man, or some other superior

being;! for of works, good or evil, it is impossible

for they bind intellect and soul—in other words, incapacitates

them for bringing forth desert.’

For the Naiydyika view, see the second of Gotama’s aphcrisms,

lately remarked on. The root of misery is, there, activity,—the

originator, as the commentutor Las explainod, of virtue and vice.

Hence, in the Nyfya also, good and bad works alike generate

misery, and by consequence bondage.

That the same opinicu is hek the Vedanta is manifest from

Sankara Acharya's comy : i ad Aranyuka Upani-
shad, See the citatic: secially its concluding

“sentence.

STG |

satan: |

zfq | Pdtanjala-bli fc]. 158, recto.
&

‘Tt has been said by ‘Toatting aside all other

good works, let a mar f to the one good work

which leads to emancipation; to wit, the attainment of right

apprehension; for all other works are attended by defects, and

induce renewal of mundane existence.’

That good works, in the Nydya, are a bindrance to emanci-

pation is evident from the Nydya-suira-vyitti, The sixty-first

aphorism of the fourth book of the Nyéya-satra implies that

& man who has acquired right apprehension may, on becoming

an ascetic, relinquish the maintenance of a sacrificial hearth ;

and it is thus intimated that such maintenance can then no

fonger act as a bar to his being liberated, Relatively to this,

an objection is raiaed, in the preface to the sixly-second aphorism :

aafneeosomeanash aneen varsqainfa
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qs: EVAL { ‘Though the maintenance of a sacrificial

hearth is not itself a hindrance to emancipation, yet its fruit.

Elysium, must be so. ‘To this it is replied, that the ovdinary

requital of this meritorious act does not take effect in the case

of the rightly apprehending ascetic. For his ure not the

plenary attributes of one who maintains « sacrificial Learth ;

those attributes not being rendered complete until afier his

death, at his incremation. A further difftzulty is then raised

and solved: afgAanararasty salfastaare ararfz-

fearmerai ofaaed Roi adt derawaqarg

WA SPH, Sant Maley aa

aaa: | | Thowg the maintenance of

a sactiticint hearth is

be a hindrance to his cinas

sacrifice, abluticn in the

fruits of injury to antaais

fore, if is said, in rey

exhibited in the aphor

tight apprehension of

beguu to fruetily.’

Works of this class w

How far the force of wo

overtheless, thee must

ne Friuits of the /yolishtuma

, good works, and in the

«ay have done. Thare-

¥ Yewson, an ‘ind’ is

position is, thit mere

ut those thi have

a Hittle further oa.

nd vicious, extend, is pro-

pounded im the ensuing passage: Azad eafianfaor ast

qaseafz end antfaatt salgaad: otaaianoi

q aaa gagafsfaddy a antfeaanaaiaa aremed—

qu fea aerageeaawagy | Patanjala-bhashya-rdrtiika,
M8. fol, 63, verso, ‘Bub, some ono may object: how van they

who have reached Elysium, or Hell, incur return of birth, and

the like? For there is no production of merit aud derer:t in the

body a person there tenants; and, as for the requital cf all his

old works, it is exhuusted there. To this [ demur; for we have
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to evade the fruit! Nor is the happiness rewarded

by such works a thing pre-eminently desirable. Tran-

sitory,? and conjoined with divers inconveniencies,

itself ig misery.* To explain this: to go to Elysiuin,

heard that works which consign to Elysium, or to Hell, endure

until one is born a Brahman, a tree, or as the case may be.’

1 Works of whatever character entail inevitable consequences,

The following half-stanza to this effect is on the lips of every

pandit; but its authorship has not been discovered.

aagqaa dlmsy sa aera |
“(ood works, or ba t are all of neecssity

fructuous.’

* ara y aq aye aHfadt

aa: atga oma era: aaa gfa 1
~~

Sdnkhya-pravachana-bhash

by works is non-eterna

the world here, gaine

come, giuined by virtue

aiad a ant ana errea faafata \
Vattva-hauntud?, p. & k isiisbléness of Elysium, ete., is

inferred from their being originated entities,’

For, agreeably to a maxim of al) the Systems, every originated

entity is non-eternal, ‘Texts from the Nyiya and the Vedanta

may, therefore, here be dispensed with,

aati qaaain weatt c:afitsahad c:a-

ara qaqiataaaar fafa gad: | Sankiya-prava-

chana-bhdsiya, p. 212. ‘That also, the happiness mentioned in

the foregoing aphorism, is mixed with misery. Consequently,

those who have a discriminative knowledge of happiness and

hat whatever is obtainable

svipture: “As perishes

perishes the world to

misery cast the former to the side of the Jatter.’ ad fF awa
2 ‘
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and to be born of a reputable stock, and to amass

wealth, and the like, are the consequences of vood

works, But these consequences terminate as soon a8

the fund of merit which earned them is exhausted;

and the very privation of them brings sorrow, which

is misery. So long ag the soul misapprehends, desire

and aversion constantly affect it, the doing good and

evil are unavoidable to it, and it has no escape “rom

the gyration of births and deaths.' Nor can any one

forbear virtne, a cause of phraldem, and so escape

thraldom; for, i iie.ja misapprehension

guy Gq | Ibid.

the side of misery, to

q:@rg fataathis

p. 232, ‘Since happ

taste of that is really é

ent faqaeaisis a

From the Dinakar?: §

ulso the happiness of ©

for perishable, is con:

puted,’

* qesavaafual fe gerqaalt) artgeaaar aeua

ye erate fyarsqeaaa |

ud to refer to. That

fe, from being Lnown

ty, is of course Indis-

afa ) Tattea-keumud?, p. 44. ‘One ignorant of the nature

of the soul, performing meritorious observances, and haviag his

mind corrupted by desire, thereby incurs bondage.’

In the paragraph to which this note appertains, it has been

stated, generally, that good works ara a cause of bondage, A

few particulars inay possess interest to one who would go some-

what further into this topic. Goud works may be distinguished,

primarily, into incumbent and voluntary. The incumben: may,

again, be divided into constant and occasional. The voluntary

are acts of supererogation, and may be donc from the motive

of obtaining a determinate reward.
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aman, otherwise than after prescribed rules, relinquishes

incumbent good works, coustant and occasional, by

Tneumbent good works, some Hindus hold, do not avail

except to wtone for past transgressions, and to purify the intel-

Joct; they thus conduce to the acquisition of right knowledge.

Klevation vo Elysium, and the like, are not their requital ; and

the passages of sacred writings which enunciate that such results

are their requital are not to be taken, it is contended, according

to the letter, but as culogistic bayond it. These works, agrecably

to the view thus tukeu of them, do not operate for bondage; and

yeb more or less of stigma cleaves to them; for defecation of the

understandigg, and ritual ord vever helpful towards the

acquisition of right kas dcemed altogether good

things. Vijnina Bhil: iestion, how virtuous

works, done without 1 bring about misery,

plies: FAFASHIFT |

L argarfanarer |

Ffanoeanaat qin

since liberation is pret

ait Fae Tse

amare TTS

qinnatey: |
works, whether thosa

bhashya, p. 68. ‘In

f reward, or those done

without it, there is misery Why ? Because their re-

wards do not differ in » “y are alike effected by

works. hat is to say, even right apprehension—which, through

purification of the intellect, is effected by works—since if consists

of the three gunas, is of the essence of misery. Such is the

sense,’

As for the Naiydyikas, it is laid down, by theru, that all varieties

of knowledge, or apprehension, come under the head of the

twenty-one species of misery, which are to be got rid of; this

riddance constituting emancipation, Thus the Dinakari: aie

maf wert wefgain ae faq: se agg: Ba

aid aa afiafax @ia@y | ‘The body, the six senses,



COMMON DOGMAS 33

so doing he commits evil. Such works may be givea

up only according to the rules of asceticism. And

the mind being the sixth, their six kinds of objects, tk cir six

kinds of kuowledge, happiness, and misery, are the oné and

twenty miserics.’

From this we are to understand, that, though right aporehen-

sion is desirable, it is so as to the means of salvation, not ir itself ;

for, viewed intrinsically, it is to be accounted misery. As the

Hindus express themselves, it is like the toil which a min goes

through in cooking his dinner.

But, further, even incumh s favolve the commission

rata: ararfearmegof sin, uceording to Wired

wa?, p. 4. © Th: impu-qatar farsa

rity of sacrifices, the sx

coines from their car

grains, and the like.’ Mi

the above.

Again : BIT at

ZiIy | Pdtanjata-?
‘Se

“Therefore if is well said slayings, in sacrifice,

which accompany the s ivtue, are sources Wf evil.’

Shortly after this we find a quotation from the ‘ Moksha-Tharma’

section of the Mahdbhdrata :

plant juice, for example,

jon of beasts, of cereal

the same purport, follows

afq fearantag-

MS. fol. 103, recto.

eatin wari qed wed gation crag al igartea |

dar wapeqeasida: gata a wating fe arsaa: oy

“AL creatures delight in happiness; all likewise are discom-

forted hy misery, Grieved by tho thought of causing fear to

them, Jitavedas, one should not engage in works."

Vijndna Bhikshu, to bear out the allegation, that in: umbent

works obliga to sin, elsewhere says: afafeudrat aes fy

3
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yet asceticism is not permitted to all. Thus, it would

be improper in a man newly married to a young wife,

and who hag as yet no offspring; and to 1 man who

qaqa alfaraizsmarsieria oefaasana 4
Saénkhya-pravachand-bhashya, p. 14. ‘And we have heard that

Yudhishthira and others, though war and such like were, to them,

incumbent duties, did penance to expiate the sin of killing their

kinsmen and others. The fighting of the Pandavas, here cnlled

their duty, was with their own relatives,

So mueh for one theory touching the effect of incumbent good

works. Another, and one me rduph with the usual strain of

the sacred books, is a seory, incumbent good

works have all the vir the other, and, over

and beyond, have for ré fe denied them, Truth

to tell, it is very latity that treats as eulogistic

the texts where they warded by migration to

Elysium. We read, hi at rotation in the Siddhanta-

amuktadoalt ¢

ys ON :

ARGANGA S &, aot: |

Paaated arf Ray
uittedly transact their

worship at the turns of tis removed, pass to the

Abode of Brahma, where. no"t irs.’ See the Bibliotheca

Indica, vol. ix, p. 184, T have corrected a typographical error,

Worship at the turns of the day, that is morning, noon, and

evening, is an incumbent or obligatory duty.

The opinion‘naw before us is that of the author of the Veddanta-

sara, who says, at p. 2: waar faaerat atguta: qt

sana | suet a aaa WH OatTAR |
“OF thase constant and othor works purification of intellect is the

principal final cause. But concentration thereof, of intellect, is

the principal final cause of devotions.’ After citing a couple of

passages, the author goes on to declare : fra fafaaareqe-

‘Men of potent ohsexy
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has agcod parents to support, ete. But the yreatest

ditliculty is in this, that, though, from having entered

upon an ascetic course, a man ‘is dispensed fram con-

stant and accasional works, still there are many things

which, in his own despite, derive merit to him Such

is contact with the water of the Ganges; the merit

communicated by which he reaps, whether be will or

not.! To tree oneself from the fetters of both virtue

and viee, right apprehension is the sole remecy.

Things heing so, “ns declare that release

from transinigeations: . buat if entails, can be

achieved only by prehension.? And

AAT | -ASTPATHS SATAY | And the

subordinate fruit of con

tions, i3 the gaining th

Brahmi.’

Sankara Acharya is © , 48 May be sen in the
note at p, 17. He th - of good works, each of

which cars some supe a it appoars, from the

language of bis comme good works ure therein

embraced ; for be says §

who ensage: in such wor

In this second theory, then, incumbent good works, no less than

voluntary, are a cause of boudage,

‘arqar fastest agimedarnfsdt aeifeaea-

art |

Nydyo-sifra-vyilli, p. 8. (in fact, even indepeidently of

volition, virbue and sin may be produced by touching, fcr instance,

the waser of the Ganges.’

2 The twenty-third aphorism of the Sdnlchya-pravacana, Book

1, is All aft: { ‘From right apprehension is emanei-
a

pation.’

Sional works, aul of davo-

‘uitors and the Abode of
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right apprehension consists in the recognition, by the

soul, of itself as distinct from the mind, the senses,.

the body, and all else.'! This is the principal kind

For the Nyaya, sce the first aphorism of the Nyaya-satra.

The Vedania-paribhasha has, at p, 48: | W aanered: |
‘And that liberation is to be obtained by right apprehension

alone.’ The word ‘liberation’ is resumed from the previous

conig

* ATA Bae ara AreaTSaTAFagTaT REE

ait Raeghaen) hya-carttika, MS. fol.
153, verso, ‘ But, in the knowledge of the

soul’s alterity from ihe: the removal of igno-

rance, and other evider! “jsolation, or emancipa-
tion. Such is the ser:

Yn the Sankhya, cquallj

the soul with mind, and

to liberation, the sou!

radical materia] principt

in the oxcerpt from i

where it is said that

means of attaining the ain

cality equivalont to lihoraties

to we further read ; aa 4 ateqantiaaiaa arg gatty:

afaerad aa waeqanatgnent sHatty awenq |
‘And, as for that also “which is said in some places, that emanci-
pation comes from the discrimination of the soul from intellect

alone; gross Intellect and subtile being there comprehended,

nature is comprehended in the tcrm intellect.’

agra aga arngmereafgad sada

fader: | ada aangrat aafacadat wag

ag faresaatanfzena aa afa gia aa:

result from identifying

neg it with nature. Prior

ished from nature, the

mind. This is implied

ana-bhdshya at p. 6,

ul from nature is the

which is there a techni-

ihe work just referred
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of right apprehension : hut several other kinds ace also

necessary, as, for instance, the disesteeming the things

gat: 1a a faanenfaed aad i al a aa-

TRTPaATaTa rane AA a zeta fiaararararene:
Nydya- si/ra-rritti, p. 216, ‘And so the Voga-safra: © When, by
attonding to the auxiliaries to coercion of thought mental

impurities are done away, there is the forthshining of knowledge

antil discriminative cognition supervenss,’ And the meaning

of this is, that, when, > auxiliaries to wercion

of thought, viz., subi Hety, ete., imparity of

mind, in the form of; ast, is done away, the

shining fourth, or a | due ensues; end this

subsists until one obi: eognition, Anc this is

immediate apprehensiot beiweon the Sénkhya’s

intellect and saul; bat, it is immedivt: appre-

hension of the soul us the hody and se forth.’

The aphecrisin of the rxtuced ix the twenty-

eight of she second boo

aqr a qaHTHAS

aafa 1 sa afaa:

TRAV ATATH NATH

naasfaant: | aaa

qissma gatfaadasaaa | aq a deaf

agen 1 aa aat ca aad Jaifaacoy
Jagadisa Tarkilankara Bhattachérya’s Tarkdmyita, a Naiyiyike

treatise, MS. ad init. ‘And thus if is expressed, that hearing

about spirit from sacred books. aud consideration and m :ditation

thereon, are originative of a knowledge of the true natuce of the

soul, One who has heard about soul froin scripture is qualified

for consideration; which consists in inferring that soul is differ-

ent from other things. And this deduction depends on aequaint-

ance with those other things from which it, sow?, differe, Thus

then, the vategories ure described in order to show what those

other things are.’
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of this world and of the next, and so on.! To gain

right apprehension, one must study the Sastras; and

to this study clearness of intellect and heart is in-

dispensable. To this end good works are recommend-

ed, such as sacrifice, alms, pilgrimage, repetition of

sacred words, austerities, and the like; but to be per-

formed without desire of Klysium and other lower

Hence it is evident, that, where tho first aphorism of the

Nyfaya makes liberation to result from a knowledge of the truth

regarding sixtcen things enumerated wo are to understand, that

the consequence folic ‘ ng enabled, by that

knowledge, to discrir § is not soul.

Sankara Acharya, a apic of mistaking souk

for other things, an xy soul which is called
AS

Arana a FART

ia, No. 64, p. 16, ‘And

veg

misapprehension, or iz

aqieoy farare: Be

the ascertainment of th,

tion of those, soul ands

ae qqaquy

faam: |
Nydya-sittro-vyitti, p. 199, ‘Those hings, colour and the rest,

should first be meditated on as deserving to be rejected: sub-

sequently is discrimination of soul from body.’ Shortly after

© : S .

this we read: 2TWaeAATAA A GT Araarafa | * Rocogni-
wv

tion as ill is intuition of defects; and it is to be practised,”

The following couplet is subjoined, by the author, as a samplo

of the sort of thoughts to be called up, by an aspirant after

emancipation, whon his eyes fall on a woman :--

aafafhaniart araigarayitar |

seat wats ay ae: fara: aeratsfaa: I

y, through discrimina-

true science.’

4a da: aeteaq—ca)
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rewards, Therefrom comes the clearness just spoken

of, whigh is of the greatest assistance towurds the

attainment of right apprehension,! This appre rension

the enguirer obtaing from the Sastras, and from the

‘Ay fos this bag of hide, charged with flesh, blood, and feeul-

ency, who ix a greater ghoul than the fool that fancier her?’

Further, it is proscribed eaderaraeaad ga wear |

‘Alsons concerns one’s own body and the like should recogni-
tion as ill be put in practice.’

The feelings of an ignorayt

omplified as follows:

a a :

At ser) au

HIBNS Hacer

‘This wretch hates me

When stall [ have the g¢

a hatchet?’

On the other hand

on his eiemy after th

Higa &

CaIER: HA Hata: HY Fay

‘What offence to me does his body, made up of flesh, blood, and

bones? The real doer of the offence, that is, the offendar’s soul,

which is other than this body, how can I injure that?’

A strunge way this may seem of reasoning oneself out of an

intention to be revenged, But an endeavour must be made to

dismiss the sentiment of vindictiveness as well—sny the }tindus—

and also all affeetions whether of aversion or of desire before a

man is in a condition to be liberuted.

1 See, for the Sankhya, the extract from the Sankhya-prava-

chana-bhashya at p. 17.

Vor the Nyaya, see the passage of the Nydya-sitra-vyilfi cited

at p. 19. The subjugation wnd normal piety, spoken of at that

ards his enem' are ox-Rt

iy for all my ‘elicitics,

ulting his throat with

rson is said to reflect
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tuition of preceptors. And then, for some time, he

ponders and reflects on it, and so obtains immediate

cognition of his own soul.) On his mastering this

place, are just before elucidated in these words: ATATE qa

afraaardaaayqaratwer ga: | fagarare fa

aaariaremamoraarta faa: | qq: el

fararaay: | fateraadgiantatearay qafaq—
s

qal gary | ‘The ¥

“Not killing, truthful

are acts of subjugation.

fication, serenity, aussi

(iod, are normal piety.

unheard, a favourite hei

what ia forbidden is yard

to each several religious

A Brahman’s life is dis

stages,

af wafe & eq PafaRaraqe ay

faaa fafaanratadtieaagiead fvtafafgeaeasaa

faalrafageeaa: | Veddnta-sdra, pp. 1 and 2, ‘Since @

man, by abstaining, in this birth, or in a former birth, from

things done with desire of reward and things forbidden, and by

engaging in conatant and oecasional works, in penance, and in

devotion, is thereby purged of al] sin, has hia mind thoroughly

cleansed,’ etc.

This is only a member of a long sentence, not necessary to be

given in its entirety.

least) faash . . . gaquaafafreqr

aaa AT | Sankhya-pravachana-bhdshya, p. 215,

vs acts of subjugation :

wtity, and self-denial,

Ss normal piety: © Puri-

otition, and devotion to

tition ’’--is reiterating

S aver that the forbearing
e doing what is prescribed

se to religion, into four
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cognition, though desire and aversion do not on that

account altogether take their departure, yet their

strength is materially abated; for, however perfect his

right apprehension becomes, nevertheless, since he is

atill connected, through the body, with external objects,

it follows, that some traces of desire and aversion

manifest themselves so long as the soul tenants the

body.) When the soul lIcaves it, those affectiois dis-

appear entirely. Further, so long as the man of right

apprehension has a body, he does more or -ess of

good and evil. Only, / Mipen, in hii, into

*“ Here also,’ ie. as

soul from scripture and

mm also, hearirg about

ineditation he-eon, are

FURAN IAS aAits cause’ Also: 3%

aaaaRieaaat = a
4

Ad | Vattva Kaume

SPU Party HABE

ating, in ule manner

Jaid down, an acquaing

with due heed, continu

right apprehension, is ge

difference between intelle

For the Nydya, see the Lark

oF AARTAaUIAARTd anaaa fafa

AAIAMARUST AAA | Vedéntasdva, p. 2, THD he

attains to immediate cognition, thus described, of that Intelligence

which is his own very essence, there being need of tho psactice of

hearing holy writ, consideration, meditation, and co rcion of

thought,’ ete, ete,

‘aah arfaanst umeaftagita aarqenzrmng-

ples—by yucsuing it

stedly--knowledge, or

iately perecptive of the

‘dmrita, cited at p, 20.

x c

He Ay | Nydya-satra-vrilti, p. 8. ‘Ttas meont, that
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merit and demerit; and, consequently, they do not

entail on him. the necessity of visiting Mlysium, or

Hell, and of being born ayvain. And right apprehen-

sion has this efficacy, that all good and evil—-fructes-

cent works excepted—which the soul did previously

to acquiring it, is thereby obliterated. Works are of

three descriptions, technically designated as accumu-

lated, current, and fructescent.1 Aecumulated works

are such, among those done in 1 for mer lives, as have not

yet borne fruit: by the ition of right apprehen-

sion, these are burn d.ineffectual. Current

works are those w the present life:

these have no eff or of right appre-

hension Fructescet such as were done

in former lives, an : to the body now

though even in tho poss

continue, yet they are

No manuscript is a

annexed couplet. It is

Vedanta work by Mach!

seqaqaal ume Haagaelear

ag AST Aaa Haedar wtanq a

‘Desire and so forth, as fast as they arise, are at once:

consumed by the fire of descriminative knowledge. How, then,

can they grow ?’

1 Prérabhda, the word thus rendered, is defined ‘which has

begun to bear fruit.’ No single Mnglish term, in past or present

use, being found that conveys this idea, I have taken the liberty

of coining one.

‘Accumulated’ and ‘current’ translate, respectively, sanchita.

and kriyama@na. A very rare substitute for the latter is dgamin,

‘eventual’. I have doubts about it, See my edition of the

Tattva-bodha, p. 8.

apprehension desire, cte.,

by which to verify the:

Jivan-nvakti-vineka, a
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inhabited, determining its duration, and every thing

appertaining to the present state of existence. Theso

three sorts of works resemble three kinds of seed-

grain. The seed-grain of works which a man, like a

husbandinan, has stored in his garner, is, accumu-

lated’; and right apprehension burns it. Again, the

sead-grain of works which he is sowing in this life is-

‘current’; and it is scorched by right apprehension,

so that it brings forth no fruit. Once more, the seed-

grain which he sowed in a former birth, and which

has already begun 4 yw as ‘fructescent’.

Now, these fructes 306 be made void.

by right apprehen: secive the requital

AMA aatace: OT

eos Ty ATE BTA
% routo. ‘For the fune-

ance to the prcduction:

, called affliction, and

works ; but its unction

aro go, fructescert works

‘araeg fe saraie

Pare Tea a a ae
Patanjala-bhashya-varitig

tion of right apprchen:

of works causative of ha

the combustion of pas

is not destruction of w

would perish with the res

Prequently, a8 in several instances in tho foregoing passage, the

term karman, Hterally, ‘warks', is unquestionably put for the-

merit or demerit accruing from them,

Refer, for the Nydya, to the second citation in the note at p. 15.

soarfanaaeafakerar afsaninita aiafsar

SIAN | Veddnuta-paribhdsha, p. 52. ‘Those acct.mulated

works alone whieh are distinet from such as have produced

their effects, 1.6, distinct from fructescent works, arc ur derstood

to be effaceable by right apprehension,’

That coercion of mind in which all thoughts are supp:essed is,.

Vijnina Bhikshu holds, of greater efficacy than right apprehension.
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of them that the man of right apprehension has to

remain in the body, and to experience divers joys

and griefs.1 But, this experience ended, he quits the

‘body, and is absolved from the recurrence of birth:2

even, in that it, and it alone, is able to neutralize the clfect of

works that have begun to bour frnit. The words are; aqaqrgga—

-iiasfasdtarzeand qasasatscafaaeqa sfa a

aye faze: | Pdtanjale-badshya-varttika, MS. fol. 3, verso.

of every thought, all

works are got over.

nv, over right appre-

-¢ By mental coercion

germs being consu

Thus, there is a sup

hension.

“qa aratadt

TIL Jal Tara
-shya, p. 158. «Thus tb

after right apprehensio

continues to hold a

tA “ .

wanna Award

Sdnkhya-pravachana-bha-

® production of works

d and is still living

ived by the impulse of

s is also said: @TG~fructescent works, ‘Chis

Patinjaci-oidshya-varttika, MS. fol.EY ANAT 6 |
76, recto, ‘The experience of happiness and misery of him who

lives on after emancipation is just a plausible fallacy,’

Sara RT aarafasr fara tag

al maratataana ateaaaant ars-

frafzcene seared PaaaieaRaT ot

waraearAT Taran fafa arerafafaeh

aVaT aaa faa fceafafe fea: | Sdnkhya-sdra, MS., fol. 1,
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for works are no more his; and birth is only fcr the

verso. *When there is discriminative immediate cognition

of soul from what is not soul; and henee removal of all conceit.

of agency and the like ; and hence surcease of the production

of the effects of that ¢onecit, viz,, desire, aversion, virtuc, vice,

and the like; and when past works are burnt, that is to say,

when their auxiliaries, noscience, desire, wid so on are eXtii puted,

and therefore cannot begin to bear truit; and when fructescent

works have been reaped in experience ; birth ne longer awuiting

there is liberation, entire cessation of threefold misery. Such

is the proclamation by dvuny pe Yeda aud Smritis.’

sarria cain wa AA Zarfz—

PL SAMBA HT afaarre dines graq—

HRMS AATaa ofa zraranae

Ve pAGeTT Ataywa YaaRtaHyea

‘When meditationS

_

Haq | Tarha-dimk

has heen perforined

enjoined by the Veda,

for coercion of thought

has resulted imur ediate

counition cf the soul as tha body and so forth;

and when wbolition ha af érroneous apprehension,

the coneeit, that LT am body and the like ; defects no- longer

having place; nor, thereafter, activity; nor, then, virtue and

vice; nor, then, birth ; past virtue and vice being cancel ed by

right apprehension, iv, by the immediate cognition ajfor said :

emancipation is reached, which is the annulment of tke lust

subsisting misery.’

The man who has secured emancipation and is still in life,

and his plenitude of emancipation after parting from the body,

aro described, by Vedanta writers, in the next two passages :

syaracnt aqa TAR WAS LAA AT AA ACA FATA IT

waqawzaat aaqrea wugaaaadafsaraiag—
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purpose of receiving the recompense of past works.?

Thus, after death, the man of right apprehension,

being divested of not only his body, but likewise of

c Las .

faqaqiaranty afsasatenaeatea gatas: |
Vedauta-sdra, p. 27. ‘The ‘liberated, but still living,” is he

who—by knowledge of pure Brabyna, who is his own essence

and indivisible, through removal of ignorance coneorning him,

Brahina, having obtained immediate cognition of Brahma, who

is himself and indivisible; wh: sce of ignorance, and

of its effects, which are,.ac sxks, doubt, misconucep-

tion, ete.,—set free fre. in Brahma, conscious

UATE aT faSrq—

SORT RQH AAA aa

seTTAS TAA GTGT

of being identical ther.

Vata yaex

TMAAITAATAITH:

qa Wwangeq~

aaisataga |

nN ve

Sl WaMaaHaes
y ‘

mare anraaiazacnt
lbid., p. 28. ‘This ene, a, Get is still living,-- ex-

periencing, merely for the siete his body, happiness and

misery, which are brought to him by bis own will, or without it,

or by the will of others, and which are the effects of fructescent

works ; he being the illuminator of the reflexion of his omn soud

in his internal organ, ete.: when it, the requital of fructescent

works, comes to an end, and his vital breath is merged in the

supreme Brahma, one with inward joy; ignorance and_ its

germinal effects being destroyed,—remains Brahma, who is abso-

lute isolation, unadultcrate bliss, pure of all notion of alterity,

individual.’

1 in x
aaMaasqan 1 deg gowetara: agieraagay—

gatarertefa wta: | Nydyesatravyité, p. 215, «And in
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his mind, and of cognition, and of his sense of all

things, remains like a stone,’ and is for ever exempt

liberation tere ix the non-existence of that.’ ‘ Non-cxistenze of

that,’ of body and so forth , because of the absence of virtuc and

of vice, originary thereof. Such is the import.’ The aphorism

brought in is the one hundred and tenth of the fourth Book of

the Nydya-sitra.

“ear fizas AAT AAaRIA | Sankhya-pravachana-

bhdshya, p. 234. ‘In coercion of thought, in profound slee, and
4 iis realized, These words

ad sixteenth of ths ith

dering may scer to be

im: agearat at

in emancipation, onenese w

form: an aphorinm, the

Book of the Sdnkhy

froe ; but it is implied i

aT AAA aa

aq da gaa aieaente. etertraceaarsaea faq

wafa da ava zfs
Brahma ia deep sleep,

the defects, desire anc

When those defects

&@ permanent state tates piv

sleep. The same is emancipation.’

Near the passage from the Dinakari, cited at p. 17, ie it said,

that, in emancipation, the mind and «ll species of kr owledge

are done away with, But the mind, in the Nyfya, is inmperish-

able. The sense in which it is suid to be done away vith will

appear from the annexed extract, from the work just named:

ganna: ara Ieas BART MAB Zg-

aqaur sqaNama ate reared aarmeerrafa |
‘Tiikewise, sinee the mind, when possessing the function of

wonjoining itself with the soul, is, through its prodact, know-

Jedge, .» misery; on the destruction of that funetion, that

‘The being one with

fed solely by vexsson of

belong to the mind.

right apprehension,
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from the distresses of this world. Such is the Sys-

tematists’ view of emancipation and of the supreme

aim of man. From this it is clear, that, agreeably

to their tenets, emancipation is simply immunity from

misery, and is not a source of any happiness what-

soever.|

misery, which is the mind as possessing that Funetion, may be

considered as destroyed.’

Tho purport of this is, that the imind, though it cannot perish,

does so virtually, when iva funeth are definitively discontinued,

That knowledge, with #76 Ned, is not allowed, by

the Vedintins, to Br n the third section of

this volume. Bamanes ion, as in that of the

other Systematists, si ‘ified with Brahma, is,.

thorelor equally a cond .

* pean Aree TAT:

aq: | tafagear
Sankhya-pravachanat

becomes of the scrip

happiness? The answ

of misery, only in a loose:

denote svul.’’ Repetition

again: Aga aaa | faster Fara |

weg ofa & ra faa fae are &atth aaa

afa: <alfa otraary fey: | tid. «Tho reason of the
@

lax employment of the aforesaid term is stated: “ It is in eulogy

of emancipation, for behoof of the dull,"" To move ambition in

the dull, or ignorant, the emancipated state, which really is

stoppage of misery, soul itsetf, is lauded to them by the Veda,

as happiness.’ Tn these two extracts the sixty-seventh and

sixty-eighth aphorisms of the fifth Book of the Sdnkhya-prava-

chana are comprehended.

Aas | &: afagd—
HeSTSNT WT sass th

ut what, in that case,.

wn that the soul is

of there being cessation

.aoes the term happiness

on evaidod in the translation,
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Again, the Systematists all maintam, that the soul

has existed from everlasting, and that it is exempt

from liubility to extinction.?

Both pleasure and pain are absent im emancipation. accord-

ing to the Nyfya also, See the passage from the Linakari,

at p. 17.

In the Vedauta, to realize oneness with Brahmy is to be

liberated; and Brahma, in that system, as having no proper

knowlodec, cun have no proper happiness. This will Lo shown

in the third section,

' Hrarfeaneaia
Sdnihya-siva, MS

beginning. And thes

be so.’

gq a Faneqay

Hae AURAL

Siddhanta-muktadvali : iz

thus, by the unbegir

being proved, and

destroyed, the eternislnd

bo understood.’

As regards the Vodairtay pstimgc: couplet is in the mouth

of every well-read Vedintin ; but it has not been traced beyond

the Siddhdnta-ratnamdld, 1 book which the translato: has not

seco with bis own eycs ;

ava gat fager faa frat aateat:

afiat afqaata: seeranaaea:

‘The soul, Iga, pure intelligence, i.e. Brahma, the distinct-

ness of the first two, nescience, and its connexion with

intelligence ; these our six are held to be without beginning.’

Consequently—sinee all the Systems are agrood as to the

maxim, that ‘what had no beginning can nevor have ond ’—
the Vedanta also holds, that soul is immortal.

4

eee lead |
intellect is without

aul, is ostablished to

calfeafagrarte—

fugadtfa = aren
tea, vol, ix, p. 338, “And

igvation, that of soul

entity cznnot be

nstrated, Se it is to
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Furthermore, they all hold that the soul is again

and again invested with a corporeal form. Death and

birth have, for every soul, always existed. When

the soul of a man takes on the body of a beast, it

becomes a beast; and, when the soul of a beast takes

on the body of a man, it becomes a man. The soul

may soar to become a divinity; and it may descend

to inform a trec.!

Another opinion? common to all the Systems is,

for versatility and self-

expressed himself, in

‘By a singular im-

‘motempsychosis, there
the spirit which had

comes occasionally, the

igotions Grave and Gay,

1 A late miscellanisé,.»

confidence than for

a papor on the Trad

provement on the pags

is also a reverse chas

inhabited the form ci

inhabitant of the huins

Vol. XIV, p. 238.

Mr. De Quincey had

dotus—-Huterpe, 128—-

on ‘the pagan doctrine :

to India.

The translator avails bh sortunity to state, for

the information of such s* hig preface, that only

in a most trifling propor tion are ‘the notes of the present volume
his own. The fow which have suggested themselves to him are

sufficiently recognizable, as to their proprietorship, by difference

of manner and subject-matter, or by the use of the pronoun of

the first person.

Grr faeraqyera ante feaaa:

neaifafnnot aaqataasa:

Sankhya-saéra, MS fol. 16, verso, ‘The cxporiencer and

user, viz., soul, is eternal, since the groater principle, namely

intellect, and all the evolutions from nature, without reservation,

are for its sake, and are produced by its works,’

swriting this, what Hero-

ae; and his researchos

s’ had not extended
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that the formation of the world, and all effects wrought

therein, by which souls are in any wise fected,

ga: ata: aafeuesoieiy pare ssagzanl

aqateaar q gafafiae: | Sdnkhya-pravachanu-bhashya,

p. 152, ‘Since works had no beginning, therefore, by influence

from these also, the chief, ive. nature, energizes-~ necessarily

and with regularity.’

Other effects besides the fluxional creation of the world are

Jpegmriqrfasdar
: . \,

agimha Tisaal

fegaea ariai-

referred to works:

feg aqnsty av

maraaty vata aya

sat aafa canear
4

o sy £. ~ .

autaxisitaia 1 ste

p. 183. ‘Though, at

a single, subtile body «

still there takes place, Wi

individiaals,’’ i.e. alsa xr sy partition, in the form

of individuals; is, in ihe cre is manifoldness, by

partition, of the one subtile, body of w father, in tie form of
the subtile bodies of sons, daughters, and so on, The cause

of this is exhibited: « Hrom special works ;’’ from tha works of
other souls, which works ure causes of (heir exporicue: of happi-

ness and misery, and from other things.’ An aphorism, the

tenth of the Sdnkya-pravachana, Book the third, is expounded

in the preceding cxtract.

arferita | apa Hama aa AEE | waey

gfa aan | saraserfagedl ware: Feopay

mae SRTCMAAY ae ata qgeq ached:

"A OL aa FRIAE |

ealefteay: | bia,

%& world-renovition, but

nee of Hiranyagarbha,

, its “distritution into
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are the result of good and evil works done by souls.

rHIases egdeg sey: | aaa | A AreTAAATA |

eh Ath CURA ETA TASHA FeraTaTs—

ayawaE CaTTATA aaaraaey aarsfarica

Ala: | Nydya-sétra-vyilti, p. 160, ‘Ib is objected: “Its, the

body's, origination is, like that of other gross material aggre-

gates, from the elements.” 1 _phrase ‘‘ gross material aggre-

gates” is for the oxclusean seusea. Go, then, as the

origination, or deriv material aggregates,

constituted of clay the elements, from

atoms, irrespectively « ma the game manner,

the origination, or deri animated body, is from

afoms, desert apart. ‘EE Yne solution is: ‘* Not

so; since the example is oa be ascertained’, What

has been alleged is ins ample brought forward

as analogous is cire is to be ascertained,

or, rather, is circum ior premiss. It being

hold, by ws, that als lay and such like is

precisely from atoms osort of souls, unpro-

ducedness thereby docx u. Such is the import.’

This extract takes in { and thirty-third and

one hundrod and thirty-f ms of the Nydya-siira,

Book TIT.

Even the production of a jar—to cxemplify trifling effects—is

ascribed, in the Nyaya, to the works of souls: St aAfatadt

aE RAITT eat aaa Taglar fear

waaata: | aa waa: aaarfgaoiast: dara

senarisanrmcsiten fatto | Tarka-dipika, MS

fol. 10, recto. ‘In the case of a jar placed in the kiln, when

its atoms assume a new huc, the dark-coloured jar is destroyed,

and then a red jar is produced, in the order of two atoms

ct

ee

aphe
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In the Nyaya and Vaideshika, every effect is such

combining at first, and thon more, Of this red jar ators are
the material cause: contact with fire, the incidental caise; and
the desert of souls, and the like, are its impelling cause.’ The
souls meant are those destined to he in any wise aided ar harmed
by the jar.

The objection is supposed, in the Brahma-sitra, that, if Isvara
had made the world, he would be Jiahle to the timpu ation of
unequal dealing and cruelty: and disparity is everywiere and

at all times Lefore us. In reply, there is the aphorism : ayty—

ACN ~ .

TY TOGA
G

‘ There is ne unequal

dealing and cruclty ¢ ference, Thus it is
rz “ _ a xshown.’ Sankara Schis his as follows @yrq—

aigaara | ofe fe

fafaaia sqrt

gey faa aaafea

| faanea af ae

“Ssaaranifirgatant—

gar fager ofsfefa arsadteaensqerg: | Unequal
dealing and cruelty do not attach to Isvara, Why ? because of
relativity. Tf, indeed, Isvara had independently made this world
of incyualities, without reference fo the works of souls, those
faults would have been predicable of him, He docs not, how-
ever, so make it, but with reference, as just mentioned, If it

ho asked what he has reference to, we reply, to merit and to

demerit. ‘Therefore, this world of inequalities is owing to the
merit and demerit of the living creatures that are produced; and
so that fault, namely of making a world of inequalities, is not

chargeable upon Isvara.’ The MS from which this ASKApe Was

Adog dayeq yess

fatiq: sae sad |

aay Fart eee

wig Sat fagut

qatantaqaa sfa ae
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@ result... Be it ever so trivial or insignificant, it obeys

the general law. Tet an atom start up in the air,

and travel a distance of no more than four fingers;

taken—occurring in the first quarter of the second book of

Sankara’s Brahma-sitra-bhashya—is nob at present accessible to
the translator,

All changes passing on in the world, in fact, are set to the

account of the works of souls, Thus: vd arated sertoy

afeqaum | aaa SARE
x c __®

BUA TH TARA

a] fpeqreyq a | Anan

mentary on the Mang d: Bibliotheca Indica,

Vol. VITI, p. 827. ‘By 68 ‘esed, that what is beheld

in the waking state, i.e geresived, is imagined in

Brahma. That whist is » sis imagined in the same

is next declared : “A By the word * again’’ is

intonded ‘after the ox. quantity of merit and

demorit, the cause of 4 what is allotted to the

waking state.’ ‘“ AlsaTM the works which are

the cause of dreams pre s for requital’’,”

What is meant by ‘: rahi,’ will be scen early

in the third section.

‘arial ofa aramoparonia garaged:

Qnpaqseranceiia | Tarkdmrita, MS fol. 8, recto. ‘Causes

common to all effects ara God, His knowledge, wil], and activity,

antecedent, non-existonec, time, space, and desert of sozls,’

Whether the following words of Vijnina Bhikshu deliver

a tenet held by any philosophy but the Yoga, is a point to be

decided by further inquiry than is now practicable. fRASsHEat

secant ga 9 aa

nkara Achirya’s com-

STARA PRal aaa aA a
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so far as we can perceive, if works no advantage or

prejudice to any one; and yet, either directly or in-

directly, some soul or other will, without fail, be

affected thereby, for good or for evil, in a greater or

in a lesser degree. And so if cannot but be ucknow-

ledged, that even this slight circumstance hed place

in consequence of the acts of souls.

That the world originated from a material cause, is

likewise a doctrine of all the Systems.’ That, out of

aa antsaat are Agaera 1 ashy

anageqte: amt feat

qq saa moa sata cmH
Faeaqiaced faagy iy Pa wvdritika, MS fal. 152,
verso and 153 reeto,

that, though not produ

going on every momer

not the cause thercot

tinowledged on all hands,

he motion of atoms is

merit or demerit is

five tise to amy one’s

experiencing happiness wre Isvara’s will and

the like to be held cansn8ive yseavice such an bypothesis is

superfiuous. Tlence, to account, consonantly to che law of

parsimony, for the incessant motion of atoms, etc., f the three

gunas in general alone are postuleted as originating activity, it

is made cut, that nature, the complex of the thre: gunas, is

independent.’

1 Jn the Sinkhya, nature is so; in the Nyaya. ctoms; and,

in the Vedinta, ignoranec, or illusion.

Tho appellations given, in various systems, to tae material

cause of the universe are rehoarsed in this couplei —

aaa af aFast oa |

ante: cat afar ramet ater I

ca
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which anything is made, or from which anything

proceeds, is called its material cause. Clay is such

a cause of a jar; and gold, of a golden ornament.

As every effect must have a material cause, the Sys-

tematists deem the ultimate material cause of all

effects to be without a beginning.!

Since, then, souls are considered to be without

beginning, and so the ultimate material cause of the

world; and since birth and death, and the doing good

and evil works, and the arranging and disarranging of

the multitudinoug she “af ihe world, in order

that those works x it, have been going

on from cternity; vzh the maintainers

of the six Systems 3 as having always

had existence. To be ag its history, it has,

from time to times, ed into its elements,

and then evolved agi world being sub-

limated, on the ce resolution, into its

subtile material ca 3e mutations have

sfa | Cited, as from wkoshiha, in the Pdtanjala-

bhashya-varttika, MS fol. 74, recto. ‘That in which the world

resides, when divested of namo and form, some eall nature;

others, illusion; others, atome.’

But it must not be supposed, from this, that the differont

systematists consent in respect of the nature of the world’s

material cause.

1 That this is the opinion of the Sankhyas and Najiydyikas

is too well known to require citations in proof. For the Vedanta,

seo the passage at p. 26, where ignorance is reckoned as one

of six eternals.

2 Speaking of the consumniation of all things, Vijnina Bhikehu

ays: og fran went seerfes dante
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always been taking place, the stream of the world

has been flowing on from eternity.

Once more, all the Systematists reccive the words
of the Veda as unquestionable authority; and they

fae Hay dargqueamar TAT AISegTSAB Esa: |
Pétanjala-bhashya-varttika, MS fol. 115, verso, ‘When all these,

evolutions from nature have comminyled, or united, severally,
with their causes, nature and the rest, the effect becomes su btile,
ije. undiscernible; and, therofore, it is not to be discovere 1,’

‘ wariganaa fas fagqd 3

ater fea recta? 20:

See: y.

S:* # & aad I

mea: Geq Sarg
bhashya-varitika, MB £

ningless, and there is +

quently, ave unintermiit creation, continuance,

termination, and quicsce a Since, by hundreds

of such statements, it is settled, that, as the onflowing of the
world had no beginning, so it has no end... . Moreover, the

scripture, ‘And further, there is, at last, the sureease of all

illusion,” spoaks of that surcease only which is known 38 the

ceasing of the operation, in the universal dissolution of the

world, of nature, called, in the words cited, illusion.’

In the aphorism which occurs before the extract frem the

Brahme-sitra-Lhashya, given at pave 2S, it is asserted, that Isvara

makes this world of ineqnalities with reference to the works of

souls. What follows, derived from the same work, puss forward

an objection, and rebuts it in the very next aphorism; the

commentator clucidating the whole: q ants unite fdr

eae fae

alsa arfaeg Ag ea—

Adorable time is begin-

‘e-born, These, conse-7
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also accept, as Warrants, the Smritis, the Puranas,

etc,, the work of Rishis, when those books do not

thwart with the Veda,

‘The foregoing are the leading dogmas of the Sys-

tems ; and, with trifling modifications, all the Systems

hold them.

An examination of these dogmas is fraught with

very groat benefit; for one gains, by it, an acquaint-

ance with the general bias of the minds of the

pandits.

asafeaa tata

qatar

A seme FE
%,

aoufeam stata

aalga sat: gad

fafiraea atoirsar ufg: oimefa aq

aq aia de eq aw yaar

qae: wt | sat a dart aargusqgaagra

aa: anagae qo vata fread |
‘«Tf it be said, that there arc no works, for that there is no

diversoness, it is denied; because of unbeginningness.” The

absence of diverseness, i.c. of the diversified development of

things, prior to creation being cortified by these utterances

“Meek one, this was, at first, merely existent,” and One only,

without a second,’' there are thew no works, with reforence

to which a creation of inequalities could originate: and, if

works were supnosed to have place subsequently to ercation,

mutual dependence would he the result; that is to say, works

saasiaaatata oR

qe] fagar gfe:

ard ae aatdeqay
“ ?

Saat | aTaT fares

frame afasq-
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IT now proceed to sketch the more important doc-

trines among those which characterize the Systems

severally, the Vedanta excepted.

The tenets of the Sankhya and Yoga are these.

Nature and soul are the ultimate bases of all ex stent

things. Souls are eternal and many. Nature is un-

intelligent substance, und is tho material cause cf the

world. It consists of goodness, passion, and darkness,

in equal proportions.’ And here it should be borne

~

must require diversified

the. diversified develonar

works. Tuet it bo, the

works, after the dive

before such developmen

follows, that the first

equalities, Thu answer

no weight, ‘because of £

the world. 14 would Biv

had a beg:nning. But

ningless course of th

creation, as metal

seed and the sprout, i

“aio wa Sap fogrse

f ‘Rings, bodies, etc., and

, ete., must roquire
ts in depende ice on

things. There being,

ative of inequalities, it

be one of uniform

& it, the argumeni, is of

ngness’? of the couse of

xo course of the world

speration, in the begin-

ind of inequal ties of

ee the manner of the

a aafaftrr safa-

waaaaata 1 oF no gfe) Ca aa Tor

Ta gH faaee azar Hara | Padtanjata-bashya-vart4l a, MS

fol. 73, verso. ‘Tho gugas themsclyes are denoted by the word

nature: aud nature docs not differ from them, Thus is this

pronounced : ‘These gunas, etc,,”’; these selfsame gunas, good-

ness and the rest, are what is signified by the tern nature,’

In the sixty-first aphorism of the Sduhkhya-pravachana, Book I,

nature is said to be the equilibrium of goodness, ‘assion,

and darkness, On this decluration Vijnina Bhikshu remarks:

ast warfessarnt at arqaensrqaratafienraes
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in mind, that it is not the goodness, passion, and

darkness, popularly reckoned qualities or particular

states of the soul, that are intended in the Sankhya.

In it they are unintelligent substances.! Otherwise,

how could they be the material cause of earth and

qa faRaasceaaaey fa oad | aaa faoa~

G1 srataedosfad aneard safatiedt:
Sankhya-pravachann- bhdshiye, p. 45, ‘The “equilibrium ” of thase
substances, “ goodness” +. % State in which none

is less or more; in si ish there is not aggre-

gation of less and rad yaport is, the state of
not being an cetluct. f‘aileetively, when char-

acterized by the cond acts, make up nature.

Such is the sense.’

Nature is not, then, ¢ the qunas, but the very

gunas in a certain state, & alenve,

guaatfa gear Lor: aaafaa

FS SyqyAwat SEY | Ibid. ‘Goodness

and the rest are sul

themselves possess quadié

also have the propertic 5

For the specific qualities, sce the Bhdshd-pariehchheda, nine-

tieth stanza.

‘Tt is a maxim of the Hindus, that endowment with quality

is a token of substance alone. There cannot be quality of

a quality.

The reason why goodness, passion, and darkness are called

qunas is supposed, by expounders of the Bankhya, to he as

follows: AIA ale FAs a UN: TANGA

Teq ea sas fannnrarrnen farfant yer q pasad
Tbid. “The term guna is applied, in this “gyatem, and “alo in
the Veda and elsewhere, to these, goodness, passion, and darkness,

: tualities; for they
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like gross things? From uature arise effects, to re-

quite the good and evil works of souls.! Virst, emong

these effects, arises the great principle, or intellect;

and, from it, the organ of egoism: and these, too, are

unintellivent substances.2 From the organ of egoism

procced cloven instruments and five rudiments. The

latter aro tenuous sources of the gross elements, carth

and the ress. The eleven instruments derived from

the organ of ogoism are the sensos of sight, hearing,

smell, taste, and tou ich, wi 16 iengue, hands, feet,

anal orifice, organ d mind. Intellect,

the organ of egois 1 termed ir ternal

because they are appli

tho triple-strarded rope

and the rest, which bin

Guna, ib must be obsery

quality; but not here

! To the Sanukhya,

nature to bring about

of the world, ete; be

acting on behalf of the

* meses farsa

and because they form

wmeoinle, namely, éwtellect,

serunt, cs ah were.’

pe, ox cord ; and, Lkowise,

ks of souls Lhat move

, in the development

an intrinsic power of

Rage A aTAHTA-ea

Alay | Sdnkhya-pravachana-bhashya, p. 49. ‘And the egoizer

is a substantial internal organ, having self-consciousuess for its

affection, It is not self-consciousness alone, buf tnelusive hereof.’

All the principles of the Sinkhya—intellect, the o gan of

egoigsm, and mind, being, of course, among them—are said to be

substances: BY @ Gafaafaay voy geqaq ca | Ibia.,

p. 46. ‘And this group of twenty-live principles is subsiantia’l’

Dr. J. BR. Ballantyne has strangely written: ‘Souls alone

are, in the Sankhya, regarded as substances. — Christianity con-

trasted with Hindu Philosophy, p. xxvil.
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organs, or, collectively, the internal organ,! Certitude

is the distinguishing property of intellect; to evolve

self-consciousness, that of the organ of egoism; and

to cognize discriminatively, that of mind?

1 1t seems, oftentimes, as if there were not three orguns, so

much as one tripartite organ, Mach is, however, frequently

found styled an organ. BFA FLOTAT TAT STASI gA-

feqzarqiaqumadaa sraaoaaqad sfa a oi

ary | sara qreare

Wal Fer afta TTL: |a

\e

gid naragat ana Ibid, p. 117. ‘The
internal organ, though sing bo, in ilself, partly cause

and partly eftect, by v s distinction into three

states, those of iniedieck find; like the seed, the

genn, and the full-z son said higher up.

Por this sume reason,’ v Vayu and Matsya,

two of the Puranas, + SE rinciple, understanding,

Brahma, city, inteloe Tsvara,”? mind and

intellect are exhibited as LOVIN:

PRAAT RTARTA AAT TPA TATANT

AATASA aaa faarnid | Pdianjala-bhashya-vadritika, MS

fol. 4, recto, ‘The thinker,” the internal organ in general;

since, in this system, that organ, which is one only, has, simply

on account of its possessing a variety of affections, a fourfold

division.’

Thus, while, in the Saukhya, the internal organ has three

muinbers, in the Yogu it has four, The Vedantw heroin agrees

with the Yoga.

; aeqqgay ate: | ‘Intellect igs certitude.” So runs
oJ
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the thirtcenth aphorism of the Sdnkhya-pravachana, Book IT.

Vijnina Bhikshu remarks on it: AEM ara atgteta \

aeqqaiua faaareageagnaaen afi: | de
x coe NN

fra ata THAI Yai | Sankhya-pravachana-bhdshya, p. 115.
=

‘Intellect is a synenym of the great principle, And its distin-

guishing affection is cerbilude, or assurance. As for the enun-

ciation ‘of then. as identical, it is because of the non-difcrence

between a property and that to which it belongs.’

A TAATATSE ETTIn definition of aysisn,

. _ _s coo

ACHUMACT: Rey Oy ghey
x _

aaafaar 2am:

Tt. makes ‘Karoti) 1 (ahaa

humbhakéra, maker af jars,

organ; and it is cali ‘

between a property x

Strictly speaking, th

of egoism

‘The egoizer is egoism.

ved egoiver. Compare

faa a substantial -nternal

of the non-diterence

t belongs.’

property of th: organ

x

Mind is thus chara: ii MMisra; Teg aloyey

~ “

ageta ago aayedo wagqia agen

saya |arlfaatatgier afeaa fata aaatacad ta-

fafa Fy, eqyqta | Pattoa-kaumiudi, p. 34. ‘Thas, mind,

is defined by «a statement of ils distinguishing nature: “ Mind”,

here is a cognizer discriminatively. Mind is defined by its

charactoristic, cognizing discriminatively. A thing is at jirat,

indistinclly perccived, by the senses, in fhe notion “This és

something.” Then the mind thoroughly settles, “1t is of this

sort, not of that’.’

The translator has conformed, in the English of the body

of the, page, to this explanation of sankalpa.
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Soul, say the Sankhyas, is sheer knowledge.! But,

on examination, it turns out to be, with them, only

nominally so. For, in ull knowledge, properly so

ealled, there is Apprehension, or cognition, of some

object; as, this is a jar, this is cloth, etc. In the

Sankhya, however, it is not this apprehension, or cog-

nition, that is soul, or even a quality thereof: this

Vijniana Bhikshu dissents from the foregoing view, and assigna

asanhaina. AQT W afg—
—

gaged qq gaI-

maa UGATT |

a a fated ae

ni-bhashya, pe 122, ‘And

to the mind a function is :

afaceqaarats tard

qa agers

fener daar ay

ata frarfafa 1 sents
thus it follows, that the.

that of the egoizer, &

resolution (sankalpa)

the willing to do; ay:

mental act.” Trresolut

of misapprehension spe » Yoga, It is not tho

cognizing a thang together with its properties ; for this, namely,
thus to cognize, is an affection of intellect.’

‘gt aarseat gat a not ar aes

MATS Tassen fay: qo: warfira:

of intellect is certitude;

jhase of the mind are

ipa). Rosolution is

2, ‘Resolution is the

ion, or a specific kind

afa | Cited in the Sdénihya-pravachana-bhdshya, p. 9G. * Know-

ledge is not at all a proporty of the soul; nor is it, in any

way, a quality of if, The soul is knowledge itself, and is eternal,

full, or self-sulficing, and ever happy.’

Vijnina professes to have taken this couplet from a Smriti:

but he docs not designate the Smriti by namo,
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apprehension being an evolution from the nternal

organ.’ This organ, it is averred, assumes the form

1 Several of the notes next after the excursus which here

begins would have been divorced from the pages to which they

severally belong, had this excursus been subjoined--ex else it

would have leen--to the end of the paragraph of the te <i, on the

insentience of the sou] and the sentieuce of the interral organ.

To any tyro in the Sankhya aud Vedanta ib is notor.cus, that

cognition is an affection of the internal organ, Here is, however,

a passage in proof of the assertion: Seqaglyay af Zeqrqay

aay | sarafaqars eat agerisfaag

a y afutia 3

qrafata ascgarad |
is the cperancy of nitcilect

taken piace of any one af by

their respective objects, tt

the intellect’s prepond

affection, ard cognition

As nature, the grea

goodness, passion, und

ote., efu; the constit yuriously proportioned

for each, Tntellect, when: ta ss ewoighs in it, is torpid ;

and, waen goodness does so, ix vivid, and copgmnizes.

Tt is not tropically, but literally, that the affection of the

internal organ is said to be cognition. It ia not an isstroment

of cognition, but eognition itself. This is evident from the

ensuing words: aT afgaday aisgraragia sriesrg—

Malaga caty azraaa duaeoaeie

wWanta JT a qe 4 aaNeeqoy | Sdnkhya-p-avachana-
bhashya, p. 210. * And those affections of intelleet are never unre.

cognized. If an unrecognized existence of cognition, desirc, happi-

ness, cte., were granted, it must follow, that, just +s men are
Ee

a

ye S CAnE certitude

fon. An affection having

y they have apprehended

s being overpowered,

ealled cert tude, and

tof three s ibstances

, derivates intellect,
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of a jar, of cloth, atc. etc., and this evolution is called

sometimes doubtful about ajar, or the like, whether it be existent,

or non-existent, they would have doubt about them; this donbt

taking the form of “Do I cognize, or not?’? “Am T happy,

or not?”?

This language, ib is palpable, is relevant only as regards

veritable cognition, that which the Natydyikas thus denominate,

Cognition, as being an affection of the internal organ, is,

therefore, scen to be a thing not belonging to the soul,

A reflection of the affection cognition, it is moreover main-

tained, is cast on the 3: vt is this? Is it a matter

of which any of us : cding to the Sinkbya,

it is a cognition of the. ust spoken of. Thus:

AN LAN 1 
* .

ga] Adee ae: gfe aga: UF qaui—

aNfaeyg | Ibid, p35

or the soul, of intellect

cognition of intellect, ale

A a ~

ay dag Faq af

mtaratiaaa Be
bhashya-varilika, MS ts tnd this forementioned

assimilation of imtelliger tion of intellect, its

becoming of like aspect thereto, this very thing is the cognition,

by intelligence, or soul, of the affection of intellecL which has

taken the shape of the object cognized.’

The Naiydyikas hold four species of right notion (prama),

to each of which corresponds an instrument suited to it (prdmand) ;

but, in the Sankhya, these four species become three, by the

inclusion iu inference (anwmiti), of cognition from recognizing

similarity (wpamiti). Theso specics of right notion become,

however, in the Sankhya, instruments of other right notions

lying beyond,—reflections, in the soul, of the former,—-they

at the same time retaining their character of right notions

as regards their instruments, the senses, etc. The Sinkhya

has, therefore, two sets of species of right notion, and as many

mt

icvtion, in intelligence,

to account for the soul’s

s borne by it.” Again:

aera afgawi-

Pouay | Pétanjala-
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an affection. Thus, the cognition ‘This is a jar’, or

of instruments adapted to them. Vijnina Bhikshu says: QJ

¢ oN n a7!

anafeyeaqita gat waa fearnaaaty 1 Scnkiyo-
pravachami-bhdshya, p. 64. ‘And whether it, right notion,

be # property of both ttellect and soul, or of but one of the

two’ ete.

By ‘property of intellect’ is meant affection of intcllecs; and,

‘by property of soul’, refleetion, in the soul, of that affection.

thIn the sane page with Fast cited we cead: SJ@

afe yAamaq Te

TAIT | wiz a aig

DAT: Ta sie
sae afga hairy
sy .

wea gay wafa :

to reside in oul alone

an instrument of right

contact of a sense, ete, 4 fsuch an lostrument. As

for the soul, it is only the witness of tight notions, rot the
subject of them. And, if the soul’s apprehension and the

intellectual affection are equally reckoned right notions, Loth the

aforesaid, nanicly, the affection of intellect and the contact of

a& sense, o6c., are instruments of right notion relatively to those

notions respectively.’

But the sonl’s apprehension is considered, by the Saikhyas,
s\

as the priucipal sort of right notion: Q[qAMaalsy a agiae a:
‘oe ,

aat afgataga

Tana fare ea

rita. aff a ree

aa] Umeaaa TAI
~*~

i

ght notion, is sipposed

f intellec& exclusively is

iv intellect alone, tha

qasfasde: oe: | TERPS atoaT cat Amey

quafagagr catfaaa | sdtsasty @ ea AEZ:
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‘This is cloth’, is an affection of the internal organ,

fagira: | Tbid., p.65. ‘But, in the commentary on Patanjali,

Vyasa says, that apprehension resident in the soul is right notion,

For ib is fitting, that the fruit should reside in the soul only,

inasmuch as the operation of instruments is for it. Therefore,

in this Sankhya system likewise, the same, the position that the

goul’s apprehension is right notion, is the foremost opinion among

the three enumerated,’

Tt has beon stated, that the veilexion, in the soul, of the

internal organ’s affection ts : cognition of that affection,

itself a cognition, |! of cognition is not

analogous to that wh s styled supervenient

apprehension (anuryas mess of cogniving. In

this system, primary : siya) is in the form,

for example, of ‘Th: » velative supervenient

apprehension is, ‘1% Fhis primary spprehen-

sion is, as we know, in ihe affection of the internal

organ, exemplified by ‘° ci:.; and the reflexion,

in the soul, of such prizu: u, 40 which the Sankhyas

give the name of psych ‘vees With it in form.

That is to say, it is ‘T cognize the jar’,

To show this, a passag ere repeated, with its

continuation: Ia Baz faqracgnn Fare

aferernnareriaata Famers ines ierrag | ae

ASAI Fe gars Eq Caseqay afaarecarayy: \

aq afaaraeq gamapastea | ‘Aud this forementioned

assimilation of intelligence to the affection of intellect, its,

becoming of like aspect therelo, this very thing is the cognition,

by intelligence, or soul, of the affection of intcllect which has

taken the shape of the object cognized. And tho form of this

psychic cognition is precisoly such as ‘This is a jar’ etc. Else,

the aforesaid assimilation of intelligence to the affection of

intellect could not be estublished, The form of the cognition

of the affection is not different from that of the affection itsolf,
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But, in consequence of the proximity to each other

Phe writer goes on to say, that a cognition in the form of

‘T cognize the jar’, which the Naiyfyikas call a supervenient

appcohersion, is only another affection of the interna organ:

aené stata qifadseheniaa a ag tassarrauy |

TAIT fares FAA ofa | ‘As for the cognition
“T cognize the jar”, “Tam miserable’', or the like, it s merely

another form of intellect. Tor the sen! is immutable, aid unob-

noxious to error,’ cae
For the soul to acq

to mutability, argue

that, in all cognitio

something of orroneois

unifies the sonl with

ground, that the soul ne

set on foot, that all e:

only their reflexions t

affecting: its essence.

jut the doctrine,

that comition and ti

in fact. is inadmissibic. jar, simultaneonsly

T become conscious th: + the Nalyfyikas term

supervenient apprehons he primary, cannot be

cosnition: it is re anombranee. The Sankhyas’ reflexicn, in the
sou, of the primary cognition-—their affeetion of intellect—

is not, however, thought, by thom, to present itself subsequently,

but at the same timo, Still, in postulating that rolexion as

a cognition of the primary cognition, and as separata in fact,

they also mistake. This kind of cognition of a comition is

not a thing of which any of us is cognivant; and ii is to be

rejected as a figment.

As is primary cognition, so likewise the cognit on of it,

a reflexion of it, is an evolution from the internal organ. For

all reflexions, as that of the sun in water, are, agreeably to

the Sankhya, evolutions of intellect. Near the ocstracts re-

cently made from the Patanjala-bhdshya-varitika, we are told:

| presuppos: ib exposed

ey further i.aintain,

, etc, ete., there is

on implicating ‘T’

an, To keep yood the

woerrs, the thiory was

in the mind, and that

and yot without at all

and of tha Nyfya,

ymitien are separate
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of the internal organ and the soul, each is reflected

ga Taras afagesaeaaniated a aaa

qe | suaaraqaafeainads ofa faaaed asa

faafgaara | sera aatarratesfeonmdta 9

qi fanfafarqara q | ‘By this is repelled the objection,

that, since intellect and son] are colourless, there can be no

refloxion of them in cach. ot “, by the vocable ‘reflexion’

is here intended an lect, in the Lkenoss of

each, cash upon cach militude of intellect,

and, in intellect, in oul: and also because

the reflexion of the ebe., is nothing but an

evolution from intellect; of the sun, ete.’

We thus see, that th sider not only primary

cognition, but their seu tion also, fictitious as it

is, to be merely an syolut # infernal organ, and no

quality or rue alfact The relation of such

secondary cognitions more intimate than

that of a bird to the porches,

The psychic appreho yas, the reader should

rest assurod, is the very nal organ’s affection,

and not something prodtiied |. raiexion, in the soul’s

nature. From the passage of the Pitanjal- bhashya- varttika, at
page 49, it is manifest, that the soul’s cognition of an intellectual

affection is identically the reflexion of it, there spoken of as

the assimilation of intelligence to that affection, Further proofs

of this are as follows:

s . N

FAA Aaa: AEs DAT afata a: |

gasatanadar gaat ofafieaaq 4

sfa | Sanhhya-pravachana-bhdshya, p. 57. ‘With us, the

possessor of right notion is the pure intelligent one, soul; and
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in the other. Hence, the affections of the internal

the instrament of right notion is affection of the interna] organ,

Right notion is reflexion, iu the intelligent one, of the affections

aforogaid, which have assumed the forms of the objects cognized

by those affections.’

Of the three opinions touehiug right notion, its ins .rumenta,

and its subject mentioned at pp. 48-9, the one there designated

as most eminent is adopted above.

Vyasa’s commentary on the Yoga Aphorisms <tates, that

inteNect notifies things to the soul. This notification is explained

augeg ofafaaedo

», MS fol. 7, recto,

by the annotator; }4

Faaraayq | Pata

‘And notification is i

objects borne by itself,

waam Hata j

agama ¢

mg: a 4 arfug

drift is thus: though intelligence, and un-

alterable, still the refle , of the affections of

intellect, which have taken” on $b of the objects cognized,

are the soul’s affections, And there cannot be, in ecnsequence

of these unceal affections, any alteration in the seul,’

Hence We are to understand, that the reflexions ticmselyos,

in the soul, of the internal organ’s affections, which may be

cognition, will, activity, happiness, or misery, are she soul's

cognition or knowing, and the soul’s experience of wil , activity,

etc., etc, They are designated as falsc, in the Sar khya, not

because they are nonentities, but because they ave not what

they seom to be; that is to say, however they may appear

to be affections of the soul, they are not so in reality, and

work no change of any sort in its nature. Consistent y enough,

the Sinkhyas apply the epithet ‘unrenl’ to the reflexion of

a rose in crystal. Here again, according to them, th2 reflexion

in intelligence, or soul,

retlexions,’

Saale aerfy

fararfa ada qeoey

frag | Itid. ‘The
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organ, in the shape of a jar, of cloth, etc., are reflected

is not non-existent. Only if docs nat balong inherently to the

erystal, to which it seoms so to belong.

ats afgaraafcar qagartear acta fateaaea-

wer gaTaifaias wattfa sada |
Tattva-kaumud?, p. 8. ‘This, sonl—by reason of the cognition,

the happiness, ete., which actually reside in the principle intel-

lect from receiving their reflexions, and from being assimilated

thereto, as it were, beeu 1 of cognition, happiness,

and the rest. In this ent one, soul, benefited

by them, those reflex

Vijnana Bhikshu,

the text he is scholiazi

fastaonifar Faatarery

ged: | da aac
jala-bhashya-variitke,

specific qualities re

qualitios soul is unconik

time past, present, a:

i.e, on this interpretations

mon qualities, contact, 1st

soul, it matters not.’

The specific qualities which the Vaiseshikas refer to the soul

are cognition, will, and happiness, among others. These, as we

perceive, the Sinkhyas altogethcr deny to the soul.

fra agafatimey smfadaer -qraetigarada

fagda afer fade ca oraqatnet: are} genq

Tbid., fol. 86, recto. ‘Moreover, since the discrimination of the

soul from other things than intellect may he acquired even

from the Nydya and Vaiseshika, the peculiar office of tho

Sinkhya and Yoga, and common to them, is the discrimination

of soul from intellect.’

4, which is named, in

@ feminine gender, says :

i: HSAASCIGARL

seaqscqerfa: | Patan-
c. ** Properties,’ the

. system. With these

fireofold time, namely,

the sense, Therefore,

. for all that the com-

vt, etc., appertain to the
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in the soul. Consequently, the reflection, in the soul,

It is because the Nyfya and Vailseshika describe soul so as to

make it one with the Sdinkhya ‘intelleet’, that Vijnina Bh'kshu

reputes those doctrines inadequate to communicate, in ity integ-

rity, a correct knowledge of discrimination,

The origination, in the soul, of cognitions would be :oken

the soul to be changeable: und it is argued, by the Saukhyas,

that it is unchangeable, alaranor fate aaa yfror—

faasqaenia | Sdakhva hana-Lrashya, p. 28, ‘Because,

solely on account of

eommon qualities, a 4

Those other prope

to. They include cog

zA ca

BATRA SHE

Tes Ten a ae

perties other than the

Jundergone a chinge.’

nilitics hutely referred

; basbe, ote.

fh oy @ ATSaa:

afgraaq vq qaqa

arfa fee) Ibid,

‘coguizing an objec

object: Atd that ass

ause by the expression

assimilation to an

ject cannot be, in the

cease of the soul, from + apyens in the caso of the

internal organ. By ea: out to be exclusively

in the form of reflexion. Such is the direction indicated ’

aa faa ca ar afeftfa aged 1 ceset-

wea, fA a Basha aqagMAN | FETT

raz qfaraargha: | tbid., p96. ‘But, if the ground

of the souls being thought void of qualities be enquired, the reply

is, that the soal’s will, ete., cannot he cternal; for thei: origi-

natedness is evidenced by consciousness. Tf originated q ialities

of soul were admitted, if would be incident to mutation ’

Coguition is here denoted by the suppletive expressio: after

‘will’.
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of the affection apprehension is the soul’s apprehen-

a Teese fafafa area

awe sfa aq ay) afe fe pase garfewaoran:

warm Wa aa saad aay aifeqay Way a TEE

TeUes: wea | Patanjala-dhashya-vartiika, MS fol. 164,

verso. ‘But, should it be asked, why the Sankhya and Yoga

are so onger to astablish bhag yal fs imuautable, hearken, If,

in the state of emai , of the soul, such as

cognition and the like , owing to this defect

of loss, emancipation than penury, be the

suprome aim of the so

The meaning is, &h

will, and so forth, cann:

If they were the soul's q

by being liberated. fife

they are reprosented

qa faaears far
bhashya, p, 96. ‘Non-

eternal soul,’

Attention should be umstance, that, in the

Sankhya, the term ‘ cognit oius two distinct things.

One of them is that which wo all so denominate. This is really

the apprehending of objects; and, to us, this alone deserves the

name it bears, This cognition is that on which we have

hitherto been dwelling. But, again, the Sankhyas apply the

appellation of cognition to the soul itself, which they also style

intelligence, the intelligent one, ete. Here, however, cognition

is so but nominally ; as itis nob one with apprehension of objects.

; things as cognition,

2 the stute of liberation.

val would lose something

it ivom liability to loss,

onged to the soul,

Sdnkhya-pravachana-

nnot appertain to the

Cognition as denoting soul, it is laid down, is eternal. Ata

faa eaeay ala fax Sanukhya-sdra, MS fol. 17, recto. ‘There.

fore, the cognition of soil, which soul itself is eternal, is eternal.’

That this cognition, by which the soul itself is intended, is
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sion. In the Sankhya doctrine, then, whether appre-

hension be considered as an alfection of the intzrnal

~ *

cognition only in name, is thus shown: q Yet darsearfa

c % ‘ N

Taare aaery ARTE aaeaqsty Te 4

qantas cinmatiad gaged Al oe-
5

afaaq | Piéltanjala-bhdshya-varttika, MS fol. 186, verso.

inavalkya, --for the purpose of

is be attainment of the

f of the experience of

cepartnre there is no
Shough essentially cogni-

ation of liberaticu,’

vatinues to be cognition.

ends objects, tac soul

speas, When emuncipated,

‘Tn ‘the foregoing * sentence,
setting forth, that,

soul’s supreme aim, v

all misery,—has,

consciousness’, expre

tion, knows nothing 1

Thus, cven when libe:

Tf this counition were ¢

would be sognizant. Yet

any more senticnce than

The cognition just sp

is oternal. The other

the soul, as a reflexis

FANTUMS TSH

afa Sdukhya-sdra, MS fol, 26,

gent one’s witnessing ig impermanent; it being the reflxxion of

objects,’

Since it is but a@ reflexion, ib lasts only during the presence

of that which is reflected,

Tt has been abundantly made clear, that the cogrition in

question ix not intrinsic to the sant, Nevertheleas, the § inkhyas

are wont to use langtuage from which it seems as if they believed,

does not apprehend,

and which resides in

faa: |

recto. ‘Also the intelli-

that the soul itself, ax reflected into, were this cognitior . ardat
a

gfaaraseg | [bid,, fol. 28, reeto, ‘In truth, I, soul, am

the cognition of affections of the internal organ.’
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organ, or as a reflection, in soul, of that affection, it

does not appertain to soul, or is not intrinsi« to it.

But this is deceptive. The explanation is thus. Just as

crystal which is receiving the reflexion of a rose is said to be

red, so the soul, from receiving the reflexion of intellectual

affections, is said to be cognition. In the first case, it is, really,

the reflexion of the rose that is red; and, in the second case,

it is the reflexion of the affections, not soul, that is cognition.

Though the Sankhyas contend strenuously, that the soul is

incognitive, still, with an uneasy consciousness that their view

in this behalf is not ontirely.ceerect, they compound the matter

by giving to the soul t& : n, knowledge, intelli-

gonce, ete., and yet r ‘itimate consequences

of such a procedure. “ist us to understand

a singularity connecte a system. All such

cognitions as ‘Twill’, “4 >, obe., say ibs advocates,

are erroneous; since q uct proper to the soul

are, thereby, attributed erraneous, according to

those philosophers, and ey different ground, is the

cognition ‘IT know’. H is not the attribution

to soul of a property a ther, the supposing that

cognition is a property ans it is ifs essence.

The untenableness of 4 v if is not that cogni-

tion, falsely so called b tamely, the essence of

the soul, that is coynixe sciousness *I know’, but

that cognition which is truly the apprehonsion of objects. And
this latter cognition is neither the soul itself, nor a property

of it. No more, on account of this cognition, is the soul real

cognition, than it is 4 real oxperiencer of happiness and misory,

by reason of the refloxions of them, For, in the Sankhya,

happiness, misery, will, and activity, no less than cognition,

are evolutions from, and affections of, the internal organ, Their

reflexions, not themselves, como in contact with the soul,

To recapitulate: the Sinkhya holds, that all true cognitions

are evolutions from the internal organ, A primary cognition,

as‘ This is a jar’, is an affection of that organ, and also an

evolution from it; and its reflexion falls upon the soul. This

refloxion is psychic, or secondary, apprehension ; and it likewise

is an evolution fromm the internal organ,

Oe
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Similarly, will and activity also are affections of the

internal organ.’ Soul, by reason of receiving their

Furthermore, also the cognition ‘T cognive the jar’is an

aflection cf the internal organ. Its history is this, ‘(ke soul,

along with a reflexion of the affection of the internal organ,

such as‘ This is a jar’, is reflected into the internal organ.

This second reflexion is the affection cf the internal o-gan in

the form‘1 cognize the jar’; and, like all reflexious, it is an

a EN

evolution from the internal organ. agt aa-uniataraeiqry—
: sO

Teale eta | 8 shdshya, p. 73 «The

reflexion of intelligeny

to account for the per

the soul, when it ba

the internal organ, Lo

of that reflexion, must? B

as a man's face must he

he may see himself. Tt

be reflected back into +

tion. YROTEYTU

qed ofafafad #7
notion, namely, nature, 4 : jercaived, when Lorne by

the affection known as instrument of right notion, and when,

in conjunction with that affection, reflected in the soul’

The netion ‘1’ is an affection of the internal organ; but the

object of that notion is seul; for the affection ‘1’ is nothing

but the soul reflected inte the internal organ. Heoee, the

notions, or affections, of that organ, in the form ‘J cog iize’, or

‘JT am happy’, and so forth, mean, that the soul cognizes, or

is happy, ete.

‘seafefaaaere Tones ag) fea carat

onfraataecacsdmadat afgeaicsa fag: |
Pdtanjala-bhishya-varttika, MS fol, 85, verso, ‘That evolution

sipposed with a view

It is meant, that

jon of an alfe tion of

y behold itself possessed

into that orgen; just

mirror, in orcer that

the internal orgen must

the soul's sel -inspec-

ORE FRI

on 76. ‘Objects of right
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reflections, accounts itself, from ignorance, a willer and

a doer; and, of course, it befalls it to experience happi-

ness, misery, Mlysium, Hell, birth, death, etc., the fruits

of good and cvil works. Tor, since the soul, though not

actually a doer, misapprehendingly thinks itself one,

which is certitude about, ie. cognition of, sound and other

objects being established to belong to the intellect, its, that

evolution’s, effects, namely, will, activily, happiness, misery,

desert, impression (sauskara), ote., ave established to be properties

of the intellect solely.’

BEF: Fi

We RLTHS ZIT:

bhashya, p. 286, © '1F

That internal organ wht

affection is the cyoinar.

The fifty-fourth apk

VI, is ineluded above.

Sinec the Sankhyy

real agent, or doer s

the works are supp

lutions from it, as thes

soul. Henee, in the 7

is comprchended among the propertic

Descrt denotes both merit and demerit.

gata: Qed aa ARIAT |

gatas acaifa fas eras aT Oo

oy afaamartaa-
te

dulhya-pravachana-

> soul, is the agent,”

for its characteristic

ved with activity,’

Ahya-pravachana, Book

vial organ to be the

ad vice arising from

properties,--or evo-

vid not properties of the

ge of Sanskrit, desert

of the internal organ,

afa | Ibid, p. 85. ‘Nature oxecutes works, which have

fruits, good and evil, Moreover, nature, ranging the three

worlds at will, eats those works, in tho fruit.’

Not nature itself, but nature in its evolution, the internal

organ, is hore spoken of as executing works and eating their

fruit
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it is brought into the bondage of experiencing those

fruita.:! This is what it is for the soul to be bound.

By tho statement, that the soul, on admitting the

reflexions of will, activity, and other qualities o° in-

tellect, misapprehendingly looks wupon itself at an

agent, etc., we are to understand it to be meant, that

the soul doas not really so look upon itself: for, as

we have remarked, in the Siukhya system, it his, in

truth, no apprehension; both this and misapprehe sion

18 inbernal organ.? The

wwothing else bret its

sapprehension.” an

heing alfectiong proper

soul's being misappre

receiving the rofic

ateyfagiasfazan

MS fol. 57, recto ‘Kor

‘sé aenafa

Saar | Paton ala-i
tho egoistie notions, “1d

production ~Gf merit

universe.’

Tt im meant, that,

in’ jars vice or virtue F

truit may be reaped, it

*qrgiglataay gat: Ga

ike, are, througl. their

the cause of the entire

‘T ain « doer’, he

u the end tha. their

is produced.d

aed @ aISSHA: |

af@ | Wie, fol. &, recto. This is an isolated verse, of

unknown paternity.

‘The properties misery and ignorance are nature's, not soul's,

After quoting as above, Vijnina Bhikshu observes, that thig

and similar passages deny ignorance to the soul,

Soe also the second passage from the Vativa-kaumudi, given

at p. 15.

‘ad asfanaicey: ofafrara cert ga

wats | Sdukhya-pravachena-bhashya, p. 214, ‘And this

1
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affection of intellect. In fact, neither does it at all

misapprehend, nor does it at all apprehend.

On this topic the followers of the Sankhya allow

themselves in singular theories, intelligible only at

the cost of close attention, That the soul should be

made out destitute of all specific qualities,! such as

apprehengion, will, etc., is most material to their views ;

and hence they altogether refuse to it the possession

of apprehension. Now, misapprehension itself is a

species of apprebension ken apyrehension ;? as

the taking nacre to Thus they are driven

to regard both sa jom, the true and

the false, as aff ynjal organ, or re-

floxions, in the sm tions.

The precise mind : cbf the Sankhya,

when they call activ fon of the internal

organ, and say, that raisappivchension doses

the soul esteem its 1 now Loacome clear

to the reader. As prehengii-. will,

and activity, so ig is s and misery. ‘Lwhat

is to say, thoy are ufiogs from the internal

organ ;? and their refit inthe soul are the soul’s

non-discrimination, an affection of the internal organ, becomes,

in the shape of reflexion, us it were a property of soul.’

1. ~ < . .Aa sya fawoy: | Ibid, p. 96. ‘Therefore the
a

goul is without qualities,’

But compare what is said at the foot of page 39,

2 See the note at p, 15,

‘aaqalaaoiar faraaasty sanssefa fate:

fafa ionsaeqiactarg fata | séninya-prava-
chana-bhdshya, p. 1138. ‘Though the qualities, happiness,
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becoming happy or miscrable.!’ Again, either « fresh

affection of the internal organ, cognizing tha soul,

when happiness or misery is reflected therein, or the

refloction, In the soul, of such an affection, is the

misery, etu., are propertics of the internal organ, ‘ there”,

namely in the soul is their “rosidence”’, or abiding, in the

form of rofexions, “owing to von-discrimination ’, as ¢ cause.’

The aphorism elucidated in the ocleveuth of tho sixth Book.

Happiness, misery, merit, and demerit are all called evolu-
do the Grst two are likewise

gifestions of the internal

guess. Cognition, will,

being objects of this

and impress on, not

iowed as afloctions.

n, by the Sinukhyas,

the oxperience thereof,

dle in the interna) organ;

2 the soul, are tho soul's

hey called the soul the

. to wit. But that

and therefore an evo-

ioy intrinsic to the soul,

tions from the internal or:

termed affections of thy

organ are held to be

activity, bappiness,

sorl, are alfections; b

being objects of conse

1A distinction is

between happiness anc:

Happiness and misery, 4l

and the reflections of ti

experience of them. H

experioncor-—of happiy

experience, siuce ib i

lution from the intern

is considered to be false.

Reeqeyg Fagifa Ne aafafaraay |

aisegy ait anrag: ashy Paegar war

Le

afa | Sdnkhya-sdra, MB fol. 30, recto. ‘Another bondage

is the reflection, in intelligonce—immutable, unaffectec, other-

like--of the inéellect’s misery; and it is the soul's experience

of misery. This too is false in the mirror of intelligonce, or

soul.’

Tt ig observable, thal though the Sankhyas distinguish

between huppiuess and misery and the oxperlence of thom—

taking the former to be affections of the internal organ, and

b
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soul’s cognizing itself as happy or miserable;! and in

this consist all its bondage and wretchedness. To

escape from this wretchedness, he who listens to the

Sankhya, and ponders and revolves it, and dorives

the latter to be roflections of those affections, lying on the

soul—still they give to these latter as well, the name of

happiness and misery.

gfafeaator qwishy quad ts | Sanknya-prave-
chana-bhashya, p. 14, 'H

soul likewise, in the fore

1 The reflexions,

affections, happiness

ynisery. Then the s

reflected into the inte

organ’s affection in the

miserable’. Afterward

tions is cast upon tke

hension of them: in ot

‘I am happy’, or ‘T au

we aaraia fs g a AURAL |

qua afaaretaniae rarfatmraara-

ma Bararnleagteepargditia i Tia, p. 99. «In
order to account for the complex cognition, “I am happy”,

or the like, we believe, that the very affection of intoloct

takes on a similar form. Acknowledging that there is only

the assimilation of tho soul to that affection, namely by the

soul’s receiving its reflexion, we do not hold that there is,

in the sou}, any form but that of such affection received by

the soul as a reflexion. For, if we held an independent

form in the soul, it would follow, that it, the soul, is

changeable.’

Compare what is said at p, 42, about the affection of the

internal organ, in the form of ‘I cognize the jar’, and its re-

flexion in the soul.

gs and misery reside in the

as.”oO

ke internal organ’s

soul’s happiness and

& those reflexions, is

hus is constituted that

sm happy’, or ‘I am

nf those reflexiform affec-

his is its physic appre-

ia the soul’s cognition,
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from it this discriminative knowledge, that to do and

to experience are qualities of nature alone—for the

internal organ is an evolution of nature; and the soul

is in evory way distinct from nature, and is, in reality,

neither doer nor cxperiencer of happiness or of

misery,) and is unchangeable—is released [rem the

captivity of nature. For it is a dogma of the Sankhya,

that for shumefastness, nothing surpasses nature. So

lony as sonl does not detect her, she spreais her

toils; but, directly when her deh

she flees, in conf:

never beheld again

acquired right apy

by its eflicacy, do:

and her ‘ace is

whert the soul has

ulated works, are,

inasmuch as it no

l See the passage feor

"oad: a

al eprsenfa

dea, given at p. 44.

oN c

a afawata |

PHT fl

gic | Sixty-first stanz ja-kdrikd. ‘My opinion

is, that nothing is more’ eo aiuce; which, on finding

herself beheld by the soul, does not again come in «ight of

him.’

qin ofonfkaq-amnalecnanacig afa-

ara: Oe: Tad Tet opal GergqaT | Sindiyo-

pravachana-bhashya, p, 154, ‘Nature, also when her defects,

namely changeableness, tho being filled with misery, et:., have

been observed by the soul, whashed, never ugain approaches

him; like as a woman of good family.’

Such ts the description found of nature, though, in he con-

templation of the Sankhya and Yoga systems, it is am insen-

tient principle. .
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longer deems itself a doer, its current works, or those

which it does day by day, do not devolve upon it

either merit or demerit. Only to exhaust the experi-

ence of fructescent works, has if to remain in its

body; and, when tlicse works shall have received their

full requital, it will relinquish the body, and there

will be no more fear, for it, of Elysium, or of Hell,

or of metempsychosis: since then no works will ap-

pertain to it, the experience of which will oblige it to

tenant » corporeal fram

what T have said

; that, agreeably

Siou vor misappre-

sobh being qualities

the cognition, ‘T am

unchangeable’, is an

In connexion wil

above should he k

to the Sankhya,

hension actually hel

of the internal organ.’

distinct from nature

affection of the int

evolution from natu

as nabure, by mean

binds the soul, so x

apprehension, does it i frac. Hence nature

is both the captivato emancipator of the

soul... According to the Sinkhya doctors, the entire

and this organ is an

he understood, that,

, mnisapprebension,

its evolution, right

lafaadt a fadafidat faaeda | mia, p. 43.
‘And discrimination and non-discrimination, both which are

affections, belong to the mind alone.’

The discrimination spoken of, that is to say, between soul

and nature, is the right approhension mentioned in the text,

which is to be acquired before emancipation can be realized.

"od ae Tea Salattiatanssrd afar
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otlice of nature is to bring about the experierce and

the liberation of the soul.) Nay, these authorities

even declare, that, in truth, the soul is neither bound

agiaarama ada danger ama aseag | aa ae

fadaansend cfiaadt ada e|fadmerr sraafa

argayesarta fa { hid. ‘Thus, to whatever soul nature

shows itself, us uot discriminated therefrom, that very soul, and

no other, docs it hold capt vough funetion, by force of

the impression of that of pn. In like maaner, to

whatever soul it sho sated therefrom, that

very soul it releases, 1 from itself, by the

destructicu of the im

garadt qa

qiatay ofalaraeee

aay | erat ed

aafa araae wNi

AT Ta: | Thid.,
world is lor the purpose of liberating the soul-—natural'y freed

from the bondage of misery—from the misery whieh is in id,

in the form of reflexions, or from that misery which is an

affection of the wternal organ, and is connected with the soul

through the relation of reflexion. Or nature's fabricating the

world is for its own behoof, i.e. to deliver itself from varitable

misery, Though the aim, in creation, is experience, 1 well

as emancipation, the latter alone is specified, because it holds

the chief place,’

The first aphorism of the Sdnkhya-pravachana, Bool II, is

here commented on, It 1s cited in short in the next ex:ract.

By uature’s creabion for itself we are to understand, that it

ereates inclusively for itself, while officially creating fcr soul.

caneg afiafaaaq-

Tverd ar galaeg aT

sree rag: |

aay Heaa,

ature’s fabricating the
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nor freed, but that bondage and freedom both apper-

tain to nature; as is distinctly set forth in the sixty-
second stanza of the Sankhyakarika.

The words subjoined make this evident: aa faAmAray
ex 

~ . “a ws

ey ada aris gisenfa aa aq) aarfy

quygat far aniastt a fagafa: erat fe

pate Roa Teste fa | bia. p.
151. ‘But, if it be said t iy nature, is laid down
—in the sentence, “ § fhe already liberated
soul, or for itself ’’—j te. for nature’s sake
‘also; it is admitted, om service of the soul,
there cannot be nat: if. For the good to be
done for itself, by ns ance of itself from the
soul, whose experien son it has brought to
effect.’

But how, it may }

forming the world?

singular view which

this point; ferdg 3

uve free the soul by

will disclose the

Sinkhya cherish on

a9 ROTH

BfRRT: TRAY wa Phi, p. 138, By trans
migration of the subtile body, through birth, is gained immodi-
ate discrimination. From this comes the soul's aim, emancipa-
tion. Such is the meaning,’

We are now enabled to see in what sense it is understood,
that nature aims to liberate the soul by creating the world,
In furnishing the soul with a body, mind, senses, 6tc., if cme
pacitates the soul to obtain knowledge, which likewise it brings
into existence; and by this knowledge the soul becomes un-
febtered.

“ae a aeagSEr a weNg asf dae RP |

daa aad mad q arategr vata: 4
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Such are the chief doctrines of the Sankhya and

Yoga. But, as I have already remarked, taere is

this great distinction between these systems, that the

latter recognizes God, while the former denies Him.:

‘Therefore, in reality, not any sowl is bound, or ‘reed, or

transmigrates: it is nature, in relation to various souls, that

transmigrates, is bound, and is freed,’

andi araqar eda aqeyaeay | Sankhya-pre vachana-

bhashya, p. 155. * Bondage g

because to it, in trutl i

belong to natu-e alone;

Respecting the bone ne author saya: gfa-

4a Was | Thid., p. 20.

ts connexion with misery,

the import.’

ha Sankhya-pravachana,

fareqRre NAAT
‘The bondage of the soul, :
which is reflexional, is

1 The ninety-seconad ape

Rook I. is genifar

proved.”

c

SUF: AN: GR

p. fl. ¢ Commencement,

exclusively, not by DPévara.’

Long arguments are entered into by the commentators who

wrote the Sankhya-pravachana-bhashya and the Tattva-laumudi,

to disprove Crod's existence. At the same time, neither Vijnina

Bhikshu nor Vaohaspati Misra was a thorough-going Jankhya.

This is shown as to the former, by the fact that he strives

stronuously to excuse the one error, as he rates it, of the system

he so largely endorses.

The Youa, avowedly indeed, is theistic; but, on near scrutiny,

we find this claim to be futile. The God of the Yoyta differs

in no respect, psychically, from its man or beast, His spirit

is as incognitive as a clod; and his internal organ, which

creates the world, and which is omniscient, and omnipotent, is

cing of Dévara is not

ngt BT Tattvu-kaumudi,

oe
5a, is executed by nature
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The Sankhyas hold, that the Veda had no author,

Yet they do not, like the Mimansakas, contend, that

it has existed from eternity. They say, that, at the

beginning of each renovation of the universe, it has

issued from the mouth of Brahma. He was no con-

scious composer of it, however: it simply escaped

from him like an expiration, Thus the Sinkhyas,

though maintaining that the Veda originated from

Brahma, would have it to be authorless. And they

further declare, that, offs ih

redintograted, the \

without the least

retained the same

y « universe has been

ften been produced

or, and thus has

wwation of time.!

an evolution from nsitvt

or, rather, all-porvading

does every other spirit,

qa aa
Pdtanjalad-bhashyavdr

custom, in Yoga tre

is omniscient, etc., if ts

‘a faa demi argaga:

Ster of ormnipresence—

ses it, indeed; but so

Fa tree,

aasyaaiufata |

recto, ‘As for the

ab the supreme I’svara

with popular usage.’

1 8& he agsecga
N s ~ xt *

TIT ARIAT a sat sinardarie adaaat a

fagataas: | Sdnkhya-pravachana-bhdshya, pp. 181-2.

‘“Tho Vedas are not eternal, since there is scripture for their

originatedness,”’ There being the scripture, ‘ He, Brahma, per-

formed austerity, and from him, so doing, the three Vedas

were produced’, the Vedas are not from eternity. This is the

sense.’

The forty-fifth aphorism of the Sdnkhya-pravachana, Book

V, is herein included.

Still the Sankhyas do not acknowledgo, that the Vedas were
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Strange, indeed, are the tenets that hava heen

enumerated, Great Inbour, as we gee, has been ex-

pended for the one end of proving, that the soul must

be regarded as devoid of apprehension, will, ectivity,

composed by Brahma. a TERA AAT Grae sara

pat: anata: desgasarernian faq

qaqiacia | dara femqqacaccsamaateriant ca

aaa: BHAT eel ad deta: |

at a afa: 5 a raeq freafaatag

gee eaifefite “3, ‘Not from the

ereon, can one soy there

ous since it is not the

sleep as the prcduction

n consciously, a thing

Vedas however, just

assert of souls, issue,

oo

mere fact of its being uth

is producedness of a fled

wont to speak of the ro

of a persen: but, by +

is said to be produces

like an expiration, ao

spontanecusly, from Bra ever being consciously

produced ty jim. Tencestheytha ‘productions of a person,

And thus the scripture: “ This, which is the Rig-veda, is the

efflation of that great being.””’

The last extract, if fully given, would be seen to recite the

other divisions of Veda, the Vajush, obec.

Tn proof of the assertion in ihe last sentence of the paragraph

to which this note is attached, we read; azfamararaurta aq

aartgraralt grease nto | Ibid., p. 182, - And the
texts of scripture declaratory of the eternaluess of the Vedas

signify, that the course of évety uniform verbal collectim has

never been departed from at the times of the several renovations

of the wniverse.’
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happiness, misery, and all other qualities. For it is

asked, if apprehension, will, and the like, be allowed

to soul, and these qualities be proved natural to it,

what is to transform its nature, and how will, its

liberation be effected? For, in all the Systems, the

absance of apprehension, will, ete., is held to be neces-

sary to the state of emancipation; the dread of ap-

prehension, will, ete., being such, that all manner of

wretchedness is believed to ensue, where they subsist.

To be released from iniseny is, of course, necessary

to emancipation. £ eSystematists, with o

view to liberate the sort of wretched-

ness, aim at devisi ; for its gatting rid

of apprehension, ¥ ; and each of them

frames @ project afic inciples. As for the

upholders of the Sin iy mind, nothing can

be done, unless the ss strated to have been

devoid of appreheng all other qualities,

from all time.’ 4 what extraordinary

‘aise Trae AME ager TET A TAH

fara aaqniomanaia yal a quradl agea Alga

aancee aes fifawert fadtsqai sed 4 at:

earfaaidisog ara: araafa i, bid, pp. 14-5.
‘Bondage, in this system, is connected with misery. This

bondage is not natural to the soul, in the way about’ to be

explained; since it cannot reasonably be supposed, that they

who are directed can carry out, or perform, the instructions

of the Voda regarding means for the emancipation of that

which is naturally bound. Tor fire cannot be set free from the

heat that is natural to it,’
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things they have enunciated. It is a long way that

they have wanderel beyond the limits of common

sonse, alter having once over-leapt them.

[t is not the design of the Mimansa, as it is of

the other Systems, to consider bondage and erancips-

tion, and soul and what is not soul; but simply to

These words expound the seventh aphorism of the Sdnkhya-

pravachina, Book T,

What is meant by the ter

by these words, which

qq Bniiaaratss

‘nataral’ will be made manifest

ygouth of an objector:

ay VETER, eyuy-

fas dened cao 3 Paw qnuitaaa—

cagentarta asa: 1G. ‘But wo see the

elimination even of blat

natural whiteness of w

again, the germinative

destroyod by fire.’

As whiteness, a q

natural to such cloth; s

ete., were supposed to } @ soul—as the Naiyayi-

kas assert, they are—thoy alized natural to it, in the

terminclogy of the Sankhya. On this point the Saukhyas

assail the Nalyayikas; as might he shown by adduction of

texts, if it were necessary to adduce them,

dust as, in complete liberation, there must be di: missal of

misery, so must there be of cognition likewise; it being itself

a misery, and compoundcd of the three gunas. Sce the note

at p. 17; and a passage cited at p. 39, which imylies that,

if cognition were reekoued a quality of the soul; a loss would

be sustained in liberation—when it must be parted -vith—and

liberation would be no supreme aim of the soul. Will and

other qualities obey the same law as cognition. Sec, further,

what is said at p. 25, on the notion of liberation cemmon to

all the Systems.

tural. For instince, the

oved by dyeing; or,

though natural, is

; ig here ssid to be

will, happinesi, misery,
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treat of the precepts of the Veda, and of its cultus:

and I do not purpose to examine it as touching these

heads. Its points which are here especially deserving

of mention are as follows. First, it repudiates the

idea of God; and, in the second place, it contends,

that the Veda was originated by no one, but has

always existed, The injunctions, inhibitions, and good

and evil fruits of works rehearsed in it, are held,

indeed, to be truce. But the accounts of the divinitics,

given in the Veda, are d to be false,' and to

‘aq: Haat

aaa | wa oe

aimad a a fanz

mart aRafa stfafea

qsqatfa aa efter ee
chapter, second qua

fra wT

jaatsaaay ar afar

Tea at aaa

wy aa azatsty arsit

étla-dipika, MS ninth

‘Therefore ib is not,

by any means, to be nc at a god is an ombodied

form, and so forth; ni "He ORE eegarded as a mere verbal

expression of the Veda. As for the thing signified by that

expression, it is held to be according to the expression, some

sentient being, or insontient object--not endowed, however,

with a figure, otc., i.e. purely notional, But, in devotion and

so forth, mere meditation on him, in picturing to oneself the

unreal as real, is to be observed. Such is the gist of the

dovtrine of Jaimini, here considered. But, by the very repeti-

tion of this blasphemy, my tongue contracts defileoment—from

which the remembrance of Hari is the only sufeguard,’

The functions discharged by a god, in virtue of his possessing

‘an embodied form and so forth’, are indicated as follows:

daar faneadt ofige waar qafa oatefe a |
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have been written solely for the purpose of magnify-

ing works. With regard to this matter, the curpris-

ing notions about to be nobed are professed. It is

recorded, in the Veda, that Elysium is obtaiaed by

sacrifice. And «a saerificial observance consists in

offering, in fire, clarified butter, flesh, ete., to Indra,

Varuna. Agni, and other divinities; with the recitation

and intonation of hymns of praise from the Vela, and

laudation of the exploits and virtues of the a ‘oresaid

divinities, Now, the Mi akns, agsert, thai Indra

and those other divigs eo oxisbence whatever,

and that the prey : them is entirely

fictitious. Nevert} such a wonderful

potency in the fs : into tho fire, in

thei: name, after the zeribed by th: Veda,

and in uttering the tie songs that hymn

them, «6 to ensure i the celestial abodes.

hold, for their fore-

: believe in a God,

The Naiyayikas :

most doctrines, as

Sastradipikd ; the ma
god, incorporate, ace

fled and becomes ausp

Gousonwtitly to the Mimansi theory, works are instinct with

an inherent potency for desert; and, thongh the devotee miy

be convinced, that the gods are purely chimerical, Mimansakas

believe, that ho derives virtue, as it were magically, froin adoring

them.

1 Almost all the statements of this paragraph may he verified

by a heedful perusal of the Bhdshd-parichchheda, Tt has been

translated into Fnglish by Dr. Réer, in the ninth -rolume of

the Pibliotheea Indica. The reader may profitably compare

with it Dv. J. R. Ballantyno’s translation of the Tarkusangraha,

as far as it goes. But both these works must be uscd

critically.

ind for refersnce. ‘A

wing a sdertjice, is satis-

HOUs,
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described as one, ctornal, immutable, without form,

pervading everything, all-powerful, omniscient, framer

of the universe, lord of all, and bestower of the con-

sequences of the good and evil works of souls, which

souls have always existed. In order towards this

bestowal, He fashions the world out of its material

cause, and preserves the world, governs it, and brings

it to a termination. The followers of the two systems

just named maintain, that some of the constituents

of the world had no he; 2, and that others among

them had. Of the 8p ery are the originary

atoms of earth, w% , as well as ether,

time, space, mind, 2. fom is the minutest

portion of earth, or ble to the eye, in-

tangible to the hand nappreciable by any

of the senses; and it ie of further division.

It is supposed to spontaneously, from

eternity, From the toms results what-

ever ig visible, ta th and water, for

example; and hence ad & beginning, and
are also liable to dest souls belong appre-

hension, will, activity, happiness, misery, virtue, vice,

and other qualities; and they are eternal and innu-

merable, and distinct from the body, the senses, and

the mind. Further, they are all-pervading. It is only

so rouch of the soul as dwells in the body, that can

sea, hear, apprehend, will, etc.; and yet the psychical

essence is not limited by the body, but is diffused

everywhere.| Moreover, like the other Systematists,

1 No one of the Six Systems entertains correct ideas of

spiritual substance. Material properties are attributed to it by
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the Nalyayikas and Vaiseshikas allege, that th: soul

misapprehensively identifies with the body, etc., and

that, consequently, to it all wretchedness adheres, and

that solely through right apprehension can’ if escape

therefrom, and attain emancipation. In the fwo sys-

tems under notice, the Veda is believed to bave God

for its author.

Buch are the distinctive doctrines of the several

Systems, the Verdnta excepted, which possess the

greatest importance. There ure many distinctive doc-

trines, in them, of leg , which demimd no

mention on the p

Now, anv man o

not girded his loin

truth, can readily di

disugree atuong ther

When one man calls

calls it white, it isg

is in the wrong.

hard to make out, t#

the Six Systems. Le ook into the funda-

mental aphorisms of those ystems, and they -will see,
that the views laid down in one set are, in another

set, repeatedly brought forward and refuted. Sankara

A’charya «nod others even go the length of reviling

those who doviate from themselvea in doctrine. For

ivnination, if he has

y to withstand the

we these systems

y gannot all he true.

tk, and another man

e or other of them

people who labour

discordancy among

all of them. For instance, they aseribe dimension to the soul;

and they further speak of it us actnally touching matter,

Again, though they hold the sonl to be indiscerptible, they use

such language as that, though diffused everywhere, it is in

contact with a jar in the place where the jar is and no

elsewhere.
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f

instance, S’ankara stigmatizes a Naiyayika as a bull,

sans horns and tail.

1 In his commentry on the Brihad Aranyaka Upanishad,

Vijnana Bhikshu writes thus, of the Vedantine : arataarat

qarfeaaarort waemaeq sqafagrar afeaaaara-

arfiont aRafireta: Gfigiat: 1 Patanjata-tnashaya-

varttika, MS fol, 80 versa.

Vedantins, so self-style:

as being in accord

avoided afar by aspi

Vijnina, who li

Vodantins, so self-sty

These he Jooked upox

Vedanta notions he hi

he considered as much

falsa doctrines of the modern

ihset the world is unreal,

dho infidels, should be

meant, by ‘modern

charya and his school.

with respect to the

; which, aright or amiss,

and as alone genuine,

eeqratgal feaendra-

gga a |

The same writer aprig

mare qvaTfer @
: s ae

uiatanscat =| Te rapa deqqer |
Sdnkhya-pravachana-bhashya, yp. . ‘For the rest, by the

canon, “The idea of the falsity of all infidelity”, they who

account virtue, etc,, to be false, like a dream, are, verily,

a sect of Bauddhas. For these also, by the term ‘illusory '’,

argue the world to be sprung from nesciencs,’

Vijnina Bhikshu says, at p. 23 of tho Sdukhya-pravachana-

bhishya: Gafaarstagr fAeqrVArear samozittina is,

then, equivalent to dvidyaka; and this searcely differs in import

from mayika. ‘Tllusory’, though an experimental rendering,

may, therefore, be allowed.

It is the Amara-koda which Vijnana hero quotes from.

S‘ankara A’charya, morcover, owns, that the founders of the
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Pray, is this a token of unanimity? Even without

separate consideration of the tenets of the several

systems. if becomes manifest, that they contain errors,

and, by consequence, that their authors, the Rishis,

like ourselves, were not infallible, When, however,

each of these systems is examined by itself, as con-

cerns its dogmas, these conclusions are rendered in-

dubitable.

: themselves : T agate

frmeora aR AAT

philosophies were noé ab un

reg fanararaty

quequfanfag aaa
between Kapila, Kanab

whose greatness is conte

This passage, which o

Brahma-sitra, is cited hb

his valuable Dialogues

Very different, in: were the Hindu

philosophical writers om those o: recent

times, with their nugatery ; fours to reconvle the

irrecoacilable,

opposition jis seen

authors of systems,

ious.’

ava@’s commontary on the

ad Trofessor Baunoarjea, in

hy, p. 18,



CHAPTER HiT

An Haamination of the Sankhya Doctrines (1) of the

Non-ewxistence of Ciod, as concurrent with the Belief

in Virtue, Viec, and their Fruits; and (2) of the

Acceptance of the Veda as having had no Conserous

Author, and as being irrecusably authoritative.

How great is the error of the Sankhya in denying

the existence of God! On all sides of us, in this

Cosmos, countless and manifest are the tokens, from

which it ig certain, that some most mighty and in-

effable Intelligence frax

Any effort directed 4
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being. Now, when, after contemplating a thing, we

are certified that it is intended for a certain end, there

is no room for doubt that an intelligent being has

had to do with it. To give an example: I find, some-

where, a pile of wood sufficient to cook a meal for

four meu, and as much as they would reqwre of

pulse, rice, neal, ghee, vegetablos, and so forth, dis-

posed in separate vessels, and a fire-place, and the

ground clean round about, Would any seeptic, I de-

mand, in all the earth,

aforesaid were prepare

purposes, or wheth

ously and fortuite

one, on examining tf

ever entertain a mis

by some one, and in or

I maintain, that thi

things, analogous

tioned, on serutinig

they were made fy

And here if is to » that, as regards a

single thing--that is, “not an aggregate made up of

many and heberogencous parts, jointly indicating a

distinct final cause—though it be capable of produc-

ing a certain énd, still the doubt may arise concern-

ing it, whether that end was contemplated, or whather

it be governed by pure chance. For instance, I some

upon one or two sticks. They may serve for cooking ;

and yet [ do not know, for certain, whether they

were meant for that purpose. It may be, that they

dropped accidentally from off somebody's head, Ag

they would answer for cooking, so they would answer

i whether the requisites

scam one for cu inary

together spoitane-

{with a clock No

¢ of its wheels, will

whether if was made

sure time. Sim: larly,

iuli of innumorable

those above men-

omos certain that

ends,

be

eH
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for other ends as well. I might drive off a dog with

them; or I might turn them to account as stakes.

No one can say, with perfect positiveness, for what

particular end, out of these and others, those sticks

were designed. But, when I see together a fagot,

and water, and pulse, and meal, ete. no hesitation

possesses me, but certainty, that those appliances are

for cooking. And the ground of this certainty is, that

each of them bears a share in cooking: and it is out

of question, that a1 thoge heberogsneous articles, con-

curring tio one end have come together

casually, each in and appropriate

place, but must ba by an intelligent

being, and with dea © are in this world

unnumbered things heing single and in-

composite, accomplis ds, Had they been

isolated, it would h: to say whether their

ends were not the chance. But these

things are compony constituents, gross

and subtile; each asary, in its pro-

portion, to bring ab , and is also of due

dimension, is adjusted’ to a iit ‘position, and is con-

stituted of proper material: as, in a watch, the parts

that should be made of iron are of iron; and it

is similar as to those thafi should be of brass, of

porcelain, and of glass.

Although there are many wonderful things in this

world, which we of India did not heretofore thoroughly

understand, yet the learned of Turope, with their

subtile ingenuity, deep investigation, persistent industry,

and the help of various instruments, have so explored

the fabric of the body and of vegetable products, the

WA



THE SANKHYA DOCTRINES 101

earth, celestial system, and the nature, varieties, and

properties of water, air, light, etc, that he who

reads the books written by those men, gaing an almost

supernatural faculty of vision, and beholds on every

hand innumerable evidences of the inscrutable power

and exquisite skill of God. Even in the human eye

we perceive an amazing and indescribable worknan-

ship. Between the structure of the eye and that of

the telescope there is some resemblance; only that

the telescope is far inferior to the eye in n‘cety.

Opticians have der that everything seen by

the eye must have ted on the retina;

and, with a view skill which the eye

reveals in its form # to strike the mind

with astonishmont. ys consists of lenges,

and these are so dis are raade of such sub-

stance, as that the aguld be accon plished.

Again, the eye has departments; and

so minute are som + be invisible, save

with the assistance pe. But all these

constituent portions ,and adjusted, and

proportioned, agreeah “ed rule. As for the

marvellous contrivances of the eye, adapted for look-
ing ab objects distant and near, and as the I ght is

more or less; and the peculiar conformation of that

organ in birds, fishes, and other animals, filted to

enable them to sca objects according to their several

circumstances; and many other particulars relating to

the cys; if I were to treat of these topics exhaust-

ively, I should be compelled to devote a lurge book

to them. And now I would ask, if, on seeillg pre-

parations for cooking, or on inspecting a watch, we
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have no doubt of there being an agent in connexion

with them, why should we harbour doubt, after look-

ing upon natural objects such as have been spoken of,

that they had a Maker? For, the same reasons that

conclude an agent in the former case, present them-

gelves in the latter. If any one says, that, in the

alleged instance of culinary ingredients, be has assur-

ance of an agent, whereas he bas none as regards the

Maker of the world, I reply, that the reason is simply

this: because of pride, he dislikes that the existence

of God should be proved: d,.consequently, he does

not earnestly appl : deliberate on the

subject, and so he conviction of the

truth.

Some men, too in

follows:! With respe

respect to a watch, ax

agent, on the gronun

watches: but we he

world: and theres: own that it has a

Maker. My reply i man of thie country

never have seen any. one ‘making a wateh, and let ib

be, that no one here could make one: Nevertheless, if

a watch were to be shown to him, and if he were to

reflect on the arrangement of all its parts, and on the

nuk, rashly argue as

yoaterials, and with

we acknowledge an

seen people making

ny one making the

1 What is objected in this and the next paragraph may be

thought almost foo frivolous to merit refutation. At the same

time, it correctly represents the crudities which one daily hears

from the lips of young Hindus who have acquired a smattering

of English, and have learnt, that there has been a single white

man, ‘one Hume’, who rejected Christianity. The North-

Western Provinces and the West of India arc here especially

referred to.
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end of cach, would he not confess it to be the me-
chanism of some very ingenious artificer? Know, that

the reason for acknowledging an agent is not the see-

ing one engaged in action, but, what I have stated
before, namely, the perceiving that so many things,

in due quantities and in fitting positions, have been

collected toyether, every one of which, in its }ropor-
tion, is indispensable to a certain end. For reason
teaches, that it is impossible they could have been
got fogether so aysteme ly, but for the interven-

tion of an intelligen

The word ‘naty

is regarded as so

ance of it is gufficie

because of nature, thé

from htiman seed,

such persons IT addra

not being an intellig

standing, will, and :

that in whieh tokeri

unthinking »eople,

‘bat the bare utter-

avery doubt. Tt is

human body arises

wa from wheet. To

an; This ‘nature’

dowed with under-

how can it effect

tion of undeerstand-

anifest? Those who
talk thus about nature plainiy vive proof, that they
have not caught sight of the strong point of m: argu-
ment, whieh ig in this, that, on examining a bady, or

other similar thing, it clearly appears, that if was
made for certain ends, and that it exhibits, as con-
tributing thereto, an adjustment indicative o: great

skill and forethought. Further, it is indubitab.e that,
to devise anything for an end, and to construct it

1 This is not the Sankhya ‘ nature’, prakriti, but our own
polysemantic ‘nature’, so very imperfectly apprehended by the
sciolists spoken of in the last note.
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after an exact consideration of many components be-

fitting it, is impossible but to an intelligent being.

An intelligent Maker is, therefore, established. And

how can this be refuted by speaking of nature? Can

nature resolve on » particular act, and is it conscious

that, by doing so and so, a certain end will be brought

about? If it can do thus, it is proved to ba God;

and then I and my opponent differ only about names,

If, on the other hand, it cannot do so, but is a

thing inanimate ani devoid of, understanding, it cannot

produce the effects . oxent attributes to

it. For, if he re ésely, he will see,

that, though we mit “possess the nature

of raising dust fro: ad depositing it in

another, yet it woul * the mind, that the

air should of itself re tuous house, or that

fire should of itself read, and vegetables.

Now, observe th; position of the

Sankhyas. They + 3, for the sake of

soul, engages in vari Bid, ‘by way of prov-
ing this point, the xe example of milk,

which, though inanimate, with a view to the suste-

nance of the calf, secretes itself, they say, in the udder

of the cow.1 But this is bringing forward one thing

‘epnaaraty sated sada at aafaagaed

mada mada | Tattva-kaumudi, p. 52. ‘An insontient

thing also is seen acting for an end. For example, insentient

milk exerts itsolf for the nurture of the calf.

Vachaspati Misra thus writes in his annotations on the

fifty-seventh couplet of the Sdnkhya-karikd,
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ingusceptible of proof in order to ratify anothcr thing

of the same character. For, as 1 have before shown,

the doing anything for an end can be predicated of

none but an intelligent being. When a man hardens

his heart, and determines to uphold atheism, how

blind he grows! The Sinkhyas, for instance, have

converted into instruments for disproving the sxist-

ence of God, that very thing which is an irrefragable

testimony to the contrary. For thé fact of milk, being

produced in the saw’s or the sake of the calf,

and countless othe : go to prove, that

God exists, and £ is works; bret the

Sankhyas use ther a6 the whole world,

every constituent is for an end, has

for its author that exgos no sentience—

nature.

Again, a most ar

seen in this, that,

believe in virtue,

upon men’s shouldd

monies, repetition of a E . 2usterities, medita-

tion, ete.! One would indeed suppose that God must

be the root, and the chief and first thing, n all

“religions, Except for God, who is there to enact com-

mands and prohibitions? And how can there 3e an

Elysium, or a Hell? For who is there to award the

of the Sankhvas is

deny God, yet they

fruits, and impose

multifarious cere-

, Bae qian fanaa Bray | Thirty-fiftth apaorism
of the Sadnkhya-pravachana, Book TIL; in the Sénkhya-prava-

chana-bhdshya, p. 142. ‘One’s duty is performance of the works

enjoined for one’s stage of life’.

See the note at p. 21.
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need of good works, or the penalty of evil? The

truth is, that all the originators of Sastras, in this

country, mistake in common in this, that, while dwell-

ing on the consideration of virtue and vice, and their

issues, they have forgotten, that the good and evil

requital of virtue and vice is in this wise alone:—

God has enjoined virtue, and forbidden vice; and

hence, being pleased with the obedient, He confers

happiness upon them, and, by reason of Hig equity,

visits punishment upon such as disobey His laws.

Oblivious of this, of the systems by

degrees came to F seed, for instance,

as possessing @ ne inging forth fruit.

This error is not so alydyikas and some

others; but it is ree eus in the Sankhya

and Mimansa schen yea go tho length of

inculcating, that wor imnselves, account for

the production cf and that there is,

therofore, no need intelligent Author

of it.) To this mam I shall return in

the sequel,

1 Vijnina Bhikshu thus introduces the second aphorism of

the Sdnkhya-pravachana, Book V: equfaeicta wow ay
nN TM~ ~

ad ReRezdag afaeftfa F qaotgoray

fauntia | Sdnkhya-pravachana-bhashya, p. 170, ‘That

which was asserted, viz., that Isvara cannot ba proved to exist,

will not stand; since he is proved fo ewist, by the fact, that

there must be a giver of the fruit of works. They who

object as above aro refuted in what follows,’

The aphorism pointed to is thus elucidated: squfatea
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How strange, once more, is the view of the Bankhyas

concerning the Veda! At the beginning of cack uni-

versal renovation, if is emitted, they say, frora the

mouth of Brahma. But he is not its composer; lor he

does not consciously frame it; it only proceeds from

his throat, like an expiration. Against this I have to

say, that no book can be originated that is not made

knowingly. In establishing the existence of God, I

have said, that, on seeing materials for cooking we

are clear, that all the va articles are for tie end

of cooking; and it } fain, that they were

accumulated by 30) , on observing, in

a book, the apt ar s sentences, words,

and lotters, and iis suction, ib becomes

corbain, that this arf

have, for their end,

and hence, that some

find them, the lette

to, For they unqu

expression to vert

this desire, and the

a view to sttch exprossion,

“ict this construction

jon of certain ideas,

‘ly assembled as we

-antences adverted

ma desire to give

ii is manifest, that

fitting ordar, with

re nob the work of inert

elements of language; since none but a conscious

ya

aR aaReeartonney fasted at 1 Alaa

aaa wefasafaanmfeaesp: | (bid, pp. 170-1. «Tt
is not proper to say that, in a cause supermiended by

Tavara, there takes place an evolution which is the fruit of

works: since the production of fruit may be deerunied for,

without the superintendence of Isvara, by works alone, which are

granted, in all the systems, to be nevessary for the production of

efects. Such is the sense.”
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agent could design, and no other could determine,

such an arrangement as I have spoken of. If the

Veda was not devised by a conscious agent, how can

it lay down injunctions and prohibitions? And how

can it inform us touching the fruit of good and evil

works? Even a child can understand, that, to give

an order, or to notify a fact, implies mind, and not

that which is destitute of it. Therefore, for letters,

words, and sentences, things insentient, to come to-

gether of their own accord, and to command, or the

like, is impossible. eo



CHAPTER IV

Examination of the Sankhya Dogma, that Nuture ws

the Material Cause of the World.

Tne Sankhya doctrine of nature likewise seems to

me altogether unreasonable. Preferable, by auch, is

the doctrine of atoms maintained in the Nyaya and

the Vaiseshika. I do not mean, that these systems

are vight in arguing, that the world is composed of

eternal atoms for I do not hold that anything, God

excepted, is eternal ; and I do hold, that, quiie irrela-

tively to any m» Sod created all things

by His inserntabl I here intend is,

that, if one does # tief, that the world

was originated with, cause, there is, to
my thinking, no v him, more congruous

with reason, thar the uses the world from

atoms. But what a reyson is shere for

the proof of nature i principle, and the

organ of gelf-conse he Sdnkhy as assert,

that happiness, mi nsibility inhere in

everything! in the u 3 that, therefore, one

‘geaqiatanmaa Had eaaqafaariensa-

af fang aaa ray | Sdnkhya-sdra, MS fol. 11, recto.
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is constrained to believe the material cause of the

world to be that which possesses those qualities. And

such is nature.' Bub this is not correct ; for happiness,

‘Since, in like manner as we are wont to speak of jar-colour

so, also, we are wont to speak of woman-ploasure, sandal-

pleasure, ctc,, it is proper fo suppose, that pleasure and the

like inkere in objects,’

Vijnina is here s victim to phraseology on which, plainly

enough, he did not refloct with sufficient attention. For ‘ jar-

colour’ means ‘the colour of a jar’; whereas ‘ sandal-pleasure *

moans ‘the pleasure <¢ » the use of sandal’. Such

fallacies are far from ik She pugdits.

The English rende 1 is just a trifle ad

sqynesine, :

waifen F Yeh Faq salsa

chan-pravachana-bhashya,qraraqalaeganry tone:
p. 88. ‘And it has hoo

like cofour, cts, are |

since the internal org

properties, is the mats

‘ad fe FIORE
gerfe | aan agarfewadiansts ardor qacrateetor

AHUMAGAT GATS AAT wfqasay | ag Fy AeHRoT

GUITAR mimgeam fad wafa | Zativa

kawmudi, p. 24, ‘An efioct is seen to be made up of the

qualities of ifs cause, For instance, cloth and the like are

made up of their qualities, thread, etc, In like sort, also such

an effect as the great principle, i.e, tmtellect, composed of

happiness, misery, and insensibility, should be considered as

made up of happiness, misery, and insensibility, appurtenances

of its cause, And thus a cause made up of happiness, misery,

piness and so forth just

ar and the like also;

ess, misery, etc., for

er eflects.’

aq ararfenorena



SANKHYA DOGMA 111

misery, and insensibility do not inhere in external

things, bub arc qualities of an intelligent being, and

reside in it alone: As I shall prove presentiy. The

truth is, that external objects may become the cause,

to an intelligent being, of happiness, misery, aad so

forth; as fire, on being touched, produces pain.

Fire is not, however, the site of pain, but only the

cause thereof, to him who touches it. It is a surprising

error of the Sankhyas, that they assign to the outward

material world such thivg

happiness, misery,

of the soul, and

pendent existence

ag apprehension, will,

-which are qualities

nd have no inde-

re, that, as is the

8, namely. rature.

slo be ingentiens, andTn this way they im

and insensibility, nee

lished for them, via. fe

Vichaspati Midra’s 3

somewhat lax. ‘To

effect is made up of é

strictness of Ilindu term:

beholden, for itp own qual 1659 of its caus: §o,

again, it is a loose mode of expression, to speak of nature as

being made up of happiness, misery, and insensibility ; since

these, in philosophica] rigour, are laid down as cons ituting

nature’s qualilies, or properties, This latter assertion is shown

by what follows: giqraRat a ToTAT qaqa: age
x

STRAT «FHIAATSATIVEA | Sankhya-prav whana-

bhdshya, pp. 88-9, ‘As for the plraseology, that the gunas,

or components of nature, are made up of happiness, etc., it is

accountable for only by the identity, under one aspect, of a

property and that which is propertied; as we hear it said, that

mind is cne with resolve.’

mmanifested, is estab-

sont this passage, is

of saying, tiat an

cause, he ought, in

e said, that an cflect is
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the world and its material cause to be intelligent. And

while they make the latter to be intelligent, they say,

that nature, the great principle, and so on, are nothing

but insentient substances.t Such strange entities as

these can never be established by any ratiocination.,

Let the terms prakretd, sativa, rajas, tamas, buddhi,

and ahankara be taken otherwise than as they are

taken in the Sankhya, and the result will be very

different. Goodness, passion, and darkness, a Naiya-

yika might argue, may conditions of soul, and

therefore may be allege ag to its nature: For

‘nature,’ in such va, is one of the

classical accoptabicrié al prakyitt. When

the apprehensive fad eal are in their full

vigour, and when # im and unperturbed,

it may be said to ba e of goodness; when

agitated, and greatly ards oxternal objects,

we may speak of if state of passion ;

and, when it is nay call if dark.®

Again, intellect is * soul; and to soul

appertains egoism® : nderstand, in some

such way, the words sélecied, in’ the Sankhya as funda-

1 aa wy DAT EATS ATAL i] Tattva-kawmudt, p. 20.

‘The whole, nature, intellect, and go on, are insentient.’

2 The words goodness, passion, and darkness, with their

conjugates, as here employed, and elsewhere, must be under-

stood to bo technical, and as inexpressive substitutes, at best,

for the sativa, rajas, tamas, etc., of the Sanskrit.

3 In the Sainkhys, baddhi, intellewt, is the organ of cogni-

tion; ahankdra, that of cgoism: but, in this place, the

Nyaya view is adopted, that is to say, that intelleot itself is

cognition, and that ahankdra itself is egoism.
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mental technicalities, the things denoted by then can
be proved to have existence; but not otherwise,
Tam unable to say, with certainty, how the Sankhyas

camo to ontertain such strange ideas on the subject

under discussion. Nevertheless, considering tie in-
tellectuai peculiarities of the pundits, and their method
of argumentation, I hazard this conjecture. There ig
no question, thab the atheistic Sankhya systera was

not primeval in India; for, though the Manu-sunhita,
the Gitd, and other books, | describing the genoration
of the world, ote. Anoa the tenets of the
Sankhya, yet God } knowledged to be
the Autbew of the v1 seems fo me, that
the theistic Sankh eborated, and the
atheistic, by little a x3 after-period, The
germ of the former xi en as follows. It is
written in the Veda, : nee to Ged, that, at
the time the worl He saw’, ard that
he said, ‘[ am o come many.’ By
these words, perce? ~vonsciousness are
implied to have aris ai the beginaing of
the universe: and perception is intellect; and the
notion denoted by ‘I’ is egoism. From this the
ancients may have concluded, that God, in order to
the construction of the world, assumed intellach and
egoism;! and thus they may have bean induced to

1 This conjecture proves to be corroborated by the ensuing

words of Vijnina Bhikehu: #arafiq: g saan deadaiet

angendiga ca afzaufaegietanegd | santhya
pravachina-bhadshya, p. 50. * Also in tho Veda, by the texts,

8
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regard Hig intellect and cgoism as the causes of the

world. One will here ask: Though they thus account-

ed intellect and ezoism the causes of the world, still

these are only its instrumental causes; and why do

you suppose that they are held, in the Sankhya,

to be material causes? The answor is, that the

pundits have come, in process of time, to forget the

true character of several things which they have been

accustomed to treat about. Thns, in many cases, as

concerns qualities, which are inseparable from things

qualified, they have nselves to think of

them as independs ing qualities. The

founders of the } having Jong been

used to call intell: the instrumental

causes of the wor! to view them as

independent objects, Jed in making them

the material cang Tn attributing to

qualities the natu f objects, nay, in

ascribing to them Hindus, in other

ayy,

‘He beheld’, ‘He sav

itself, produced at ihe otf

all besides itsel{,’

aa BISeRAARRAD: | ae eat ooraarigata-

wierd warfeqacharanee ateg faring

mrmaaisfuart: fag: | mid, p. 49. ‘And this is an

expedient argument on this behalf. Since, in passages of tho

Veda and of the Smritis, such as “ May I become many "', “May

IT be produced”, etc,, if is set forth, that the creation of tha

elements and tho like is preceded by egoism as a cause, egoism

is made out to be the wnmediate cause of tho creation, which

creation has an affection of intellect for its mediate cause.’

u, that, from intellect

skion, was the creation of
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ingtances as well, are seen to go amiss. For example,

we find, in the Puranas and other books, asccunts of

the generation of love, wrath, serenity, content, and

such like qualities, taken by themselves, and stories

of their nuptials and so forth. The general error here

animadverted on is not, however, peculiar to the

Hindus. ‘The old inhabitants of other countries than

India were not clear of it. In the second and

following centurics of the Christian era, Valentinus,

Basilides, and other h ag is evidenced oy their

writings, made inte: ad other qua ities to

possess porsonalit d them as makers

of the world. Th: yor of the Sinkhyas

was, if appears fic ; similar to that of

the Guostics. It i €, when the people of

former ages had gq sn the reason which

first Jed them to a st and egoisn to be

the causes of the . to consider them

ag, in another w: the world, they

likewise changed +! ¢ things denoted by

the terms intellect bogan to look upon

them as organs of cog ogoism, rest ectively,

and as unintelligent substances, and, imagining a sub-

tile source from which intellect could be evolved, gave

that source the appellation of nature, Their reason

for making nature to consist of goodness, passion,

and darkness, was, perhaps, that intellect is sometimes

in a state of goodness, sometimes in a state of passion,

and sometimes in a state of darkness; and ence its

cause, nature, must be constituted of three ingredients.

When, subsequently, they saw, that the whole world

might be derived from this nature, they concluded,

os

«

es

ayid
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that there was no need of a God. It is thus, on

conjecture, that the moro recent Sankhya system

sprang up; the doctrines of which, on all points,

have, it may be, gradually uidergone so much of

alteration, that there is now not a vestige of similarity

between it and the scheme from which it descended,



CHAPTER V

Examination of the Sankhya Dogma, that Aporehen-

ston, Wall, Activity, Happiness, Misery, ani other

Qualities, do not appertain to the Sout.

To deny that cognition, will, activity, happiness, and

misery are qualities of the soul, and to holl them

to be affections of the internal organ, is utterly at

issue with reason.’ J maintain, that apprehending,

willing. doing, etc., are qualities of intelligence. That

in which these qualities reside is called an invelligent

being; and the sa: The Sinkhya may

reply, that, in his st is called a soul,

1The Sinkhyas rep

butes of the soul, ands

organ. Vijnina Bhiksh

viously adduced, denmnx

their doctrine, that ev

included. Sce the cif

thdshya, at the foot

obnoxious to a gimils

and viec belong to fy

Tt may assist the told, that, in order

fully to take in the pt he shonld give a

well-weighed consideration to the conspectus of the Sankhya

system contained in Chapter fi, and to the passages apponded

in the foot-notes.

vice, withal, as attri-

alities of the internal

from an cxteact pre-

inting as Ban¢dhas, for

unreal, virtue and vice

Sdnkhya- pr wachana-

not the Sankhyas

snying, that virtue
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which is unendowed with apprehension and other

qualities. My answer is, that guch a soul cannot, in

any wise, be proved to have existenco,! or to be such

a one as I have, or as he bas. For it is beyond

doubt, that we both apprehend, and will, and enorgize,

and become happy and miserable; that is, wo have

the qualities apprehension, will, activity, ete, Nor can

our consciousness of these things be illusive:? for

there is said to be illusion, where there is a notion,

but not a corresponding. object; as where, nacre

1 Singular it is, tf

adherents of the Ba

soul, concludes it int

ught forward, by the

the existence of the

aticul, as they would

ods: Sarfanearianfain havo it to he.

Quay Aared WATE, fa aeqreaaneaiga-

fqeqta 1 Sdnkhya-

pravachana-bhashya, 2 the great principle,

and the rest, are “ f hey have for their end

the oxperience of hip and the liberation of

what is othor than thetiseP es 7t ch ous they are com-

posite: like a bod, a seat, etc. By this argument, soul, as

distinct from nature, and incomplex, is made out to exist.’

One that oxperionces and has need of liberation cannot, it

is mawvifest, bo insentient. In what manner the Sinkhyas

go about to show, that the soul is an experiencer, and

requires to be freed, and that it is, at the same time, void

of sentience, will be seen in the progress of this chapter.

"ae mat aaefemsa ae We garigaa

nated: UfasasoApaagiatear ARMADA

wal: | DATA
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being mistaken for silver, there is the notion of

silver, but not silver ag the object of that rotion.

But the like of this cannot havo place as concerns

our consciousness of apprehension, will, ete.; for here

a notion and its object are one. Apprehension, will,

and the rest are objects; the consciousness of them

is the notion: and, in my opinion, they are identical.

To he sure, when the light reveals a jar, the l ght ig

the manifester, and the jar is manifested; bat the

light, when we see it, is isself alike manifestor and

manifested. So, where to me, itsclf mani-

fests itself; for I 6 ve a will of some-

thing. From this # aimultaneotsly! I

4 c

TRI a at Was: |

a: qRgfa ae a wafa 9

ga] faery eats ¥ ara ll Edtanjala

bhdshya-vartlika, Ms Ags for the conscious-

nesses, * £ am w duar”’, py ’’, ote., since, being

comprehended among hundred niscanceptions, such as

“T am fair’’, and the like, they are involved in the suspicion

of unreliableness, they da not contravene the trgument

adduced to prove the soul devoid of aetivily, happiness, ete.

On the contrary, the forementioncd argument, cor‘oborated

by this und other smritis, “ Fle who beholds all works as

done by nature alone, and likewise the soul as ne doer, behold

aright", disproves those consciousnesses, or evinces thim to be

erroneous.”

1 Further proof, not only of the simultaneousness, but of the

identity, of apprehension and the consciousness of i6, of will

and the consciousness of if, ete., is found in the fact, that tf

seems impossible, considering their nature, that wniperceived

apprehension, will, happinoss, or the like, can have existence.
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both will, and am conscious, or have a notion, of

willing; whereas, if those acts, however speculatively

two, were two in reality, they could nob arise in the

soul at the same time. Accordingly, since my own

To those who think othorwise, that is to say, that will and

the consciousness of it, for instance, are consecutive wand distinct,

the author would propound these two quostions. Do they hold

the notion, that will first arises, aud, soon afterwards, the

consciousness of it; and that the two for some tiie co-exist ?
Or do they hold the notion, nm ack of the will ts followed

by the consciousness ot 12?

If the first, the auth

toxt—he cannot conc

remain in the soul 6

some extent, supports

who contend, that th

antagonistic to the lengt

is expressed in the

$s can either arise or

iu his opinion is, to

3 of the Naiyayikas ;

ios of the sonl are

displacing each other,

Sana ea

such quality may

AE

The maxim on the sui

USAT | Iu order:

displace another, their

must romain with the ¢

of the subsistence of the the note at the foot of

p. 68. This view the aut 1 absurdity.

To the second position indicated above, the author makes

answer, that it ix not consciousness which is there implied,

but romembrance, On this ground, additionally to tho ono

just mentioned, he considers as faulty the Naiydyika ides,

which supposes, that the consciousness of will co-cxists for one

moment with will, and then subsists without it. What js here

called consciousness, anubdhkava, as it ia esteemed by the

Nyays, is not so, its object having departed: it is memory.

At all evonts, if it be insisted, that will and the conscious-

ness of will, ctc., ara distinct, still it is certain, that they are

insoparable; and that they are so is sufticient to show the

Sankhyas, that tho definition of mistake, given above, is

inapplicablo to such cases of consciousness.

the displacing quality

during the last moment
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consciousness and my opponent’s of our acts of ap-

prehension, will, and other qualities, are not distinct

from their objects, viz., those acts of apprehension,

will, ete., our consciousness cannot subsist seyuestered

from thairv objects; and, therefore, to characterize it

as illusive would be erroneous; and, this being the

case, my soul, or my opponent’s, is not such a thing

as he describes to be destitute of apprehension, will,

and the rest, If the Sankhya bestows its labour in

order to the emaneipati

is superfluous; andset

one of us all to

opponent does

that the soul dese:

such as his and

has no apprehension,

that this is totally

rational,

Lf have distinetly

my apprehension, ¥

cannot be illusory. who, shuttng the

eyes of his common g ‘os, that it is illusory,

should take notice of this also, that, if it le proved

so, neither can the fact of apprehension, will, happi-

ness, misery, ebc., be proved; since, but for ¢ :ncious-

ness, there is no means of establishing their existence.

Should it be replied, that the consciousness of will,

etc., ix said to be an illusion only in this respect,

that its objects, as will, ate., thouzh having existence

ag qualities of one subject, scem to appertain to

a different subject, that is to say, being qualities of

the internal organ, they seem to belong to the soul;

f such a soul, its labour

j-devolves upon every

imself. But my

“this; he asserting,

unkliya is, in vority,

contending, thah it

rcp qualities. I reply

with all chat is

a

¥ consciousness of

musery, and so on,

mey
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T rejoin thus: The Sankhya says, that the conscious-

ness ‘J’ is an affection of the internal organ alone,

and that will, happiness, and so forth, are also affec-

tions thereof. It is clear, accordingly, that they appear

in their proper subject: and how, then, can the

consciousness of them be illusion even in the respect

in which he declares it to be so? As I am aware,

the mystery of the Sankhya’s fantastic economy con-

sists in this. He holds, that the consciousness ‘I’ is,

in fact, an affection of the intornal organ, but that

it cognizes the soul, ‘oper object; though,

by reason of misap et also is cognized,}

as identical with tf * the consciousness,

‘T will’, ‘I am ha ike, taking the soul

for its object, attribu alien qualities, will,

happiness, ebc. Th sness, accordingly, is

illusory. Further ui error could not

extravagate, Can asciousness ‘I’ can

refer to another entertains it? It

is certain, that whén 8 a consciousness of

‘I’ uses the word + a2 -ineans hig own self; for

there cannot be any ‘other word roore unmistakably

denoting one’s self. 1f‘I’ denotes self, tell me whether

it

‘Sararaefafa saa asag atguiq area

saree «| ofaaes AAA
Pi&tanjala-bhdshya-variiha, MS fol. 87, recto. ‘And, in the

consciousness “1'' af ordinary people, who lack right apprehen-

sion, intelloct also, i.e., besides soul, is, of necessity, cognized ;

for there is po ground for the supposition, that the defect of

the“impression of unbeginning misapprehension is, in the case

of this consciousness, debarred, or becomes inoperative.’
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any ono hut its subject can bo that self. It appears

to me, that a consciousness such ag the Sénxhya

assumes hag its parallel in a lamp whose light proveeds

from another lamp, or in the shadow of a man cast

by his neighbour. For the object of the conscious-

ness ‘TI’ is self; and that in which there is this

consciousness is ity sell: but, in that which is different

from itself, there is not this consciousness; and that

in which there ig not this consciousness is nos the

object of such consciousness

But perhaps the

opponent, who hak

notion ‘lL’ is a gi

it is not unusual for

than itself with its

right apprehension

which are distinct fr:

for, if they did noé

of themselves ag }

by the Naiyiyikas

the consciousness * T ovnizance of an alien

object. I reply, ih: inion, men co not

genorally take their bodies, ete., to be their souls; and

the fact, that they say, ‘I ain fair’, or ‘1 ain dark’,

does not prove thut they so take them. This shall

be shown, when I come to consider the Nyaea and

Vaiseshika systems. Iiven if I granted, tha some

men thus misconesive, still such a mistake would not

be one of perception, but one of inference. Jf it be

said, that it is from using his eyes, that a imen cally

himself dark, or fair, and that, therefore, his notion

is & perception; ! have to reply, that, on loosing at

il gay, that 1, their

yayikas, thas the

Ht, must gran’ that

dentify things other

as all men who lack

diakler the body, ete.,

i, to be themselves;

y would not speak

ur, as jis conceded

it is decided, that
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his body, he indeed sees it to be dark or fair: yet the

notion, ‘This dark body, or fair, is myself’, is not

a perception, or immediate cognition. For the im-

mediate cognition ‘I’ cannot have for its object either

the body, or its darkness or fairness. Know, there-

fore, that men apprehend only their proper selves in

the immediate cognition ‘1’; and that, as, by means

of their eyes, and other organs of sense, they cognize

a jar, or cloth, precisely so do they cognize their

bodies. When they persaiva

the body, cognitic :

in the soul, they

is the soul, Thus,

is not of immedia

reason, that, since ¢

misery through the 1

sell. The consciousns

but it cannot have

body or the like |

or other organs 9 hose organs cannot

have the soul for thei ened, the confounding

together of soul and body is the work of inference,

not the work of perception. I was correct, therefore,

in saying, that the immediate cognition ‘I' can have

no other object than sclf. And, just as it cannot

have an object different from itself, so the qualities

will, happiness, misery, and the rest, of one cannot

appear, in immediate cognition, as located in another,

For I have already said, that will and other like

qualities are their own manifesters. They must appear

where they reside: and how can they appear else-

where? Moreover, since the consciousness, ‘I’ can

thal, from changes in

raisery, ete., arise

sly, that the body

in, that their error

t inferential, They

sives happiness and

:@ body, the body is

iramediate cognition ;

object, Again, the

means of the eyes



THE SANKHYA DOGMA 125

have only itself for object, low can the will, happimess,

ete., Which seem to belong to another, be the objects

of such « consciousness as ‘I will’, ete. ?

But the Sinkhyas, though they deny cognition and

other qualities to the soul, perceive, that, if it nosither

cognizes, nor wills, nor is miserable or happy, it

cannot be called bound. Why, then, their philosophy,

and all their toil to liberate the soul? This objoction

they anticipate; and, to rebut it, while they refuse to

regard cognition, ets, qyalities of the soul, they

maintain, that in sox i perlences cogrition,

will, and so on. conclusion, they

speculate as follows fo., Which the: call

affections of the i: « reflected in the

soul; and these reii ition and so forth

are supposed to bh of cognition, ete.:

a distinction being ou the two classes.

In this way the @ an experiencer of

cognition, will, haps y. Tho experience

of cognition being } a, the soul may be

said to cognize, Bu :nees of will, Jiappi-

ness, and misery cant with the Saakhya

system, bo denominated will, happiness, and misery.

Hence, it is not allowed, that the soul wills, and is

happy, and miserable, but only that it is the ex-

periencer of will, happiness, and misery; tk ough,

1 The Buropean reader must be constantly on his guard

against supposing, that by reficxions, the Sankhyas mean

figuratively impressions made in the essence of the soul.

What the Sinkhyas do mean will be scen from the present

chapter, and from the second, with the notes attached to the

latter.
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occasionally, the reflexions of happiness and misery

are found spoken of as happiness and misery, instead

of experiences of them, Those experiences are, how-

ever, pronounced to be unreal; for an experience of

this sort, while tho reflexion of an affection of the

internal organ, is likewise an evolution from that

organ, precisely ag its affections are, and extrinsic to

the soul. When i6 is termed unreal, it is not meant,

that if has no real existence, but that it does not

inhere in the soul, i ig incapable of pro-

ducing any change Tt is like the re-

flexion, in eryst _where, only from

misapprehension, cht, that the colour

reflected belongs Now, in our view,

the soul cannot he % sv in consequence of

the reflexions speker when &@ man has an

experience, a chi 8 place in his soul,

This would be th hyas admit, if cog-

nition, will, happi could be regarded

as qualities of the are regarded by the

Naiyiyikas, whose 4 us point, as making

the soul changeable, as arraign as unsound.

On the Sankhya ground, thon, that the reflexions in

question work no change in tho soul, and are alien

to it, the soul cannot, by reason of them, become an

experioncer. Nevertheless, the Sinkhyas, strange to

tell, for all that they say these reflexions are extrinsic

to the soul, declare, that, owing to them, the soul

becomes an experiencer of cognition, will, ete. In this

there is a plain contradiction in terms; for it amounts

to an assertion, coupled with a denial, that the soul

has experience. The following remarks will enable
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us to understand how the Sankhyas came to cr tangle

themselves in such an incongruity.

Most imperfect and erroneous, generally, a'o the

notions of the so-called Hindu philosophers about

things metaphysical and physical, Whatevcr two

things these sehomers sce to he in relation, they must

straightway ascertain the species of that relation.

For instance, after laying down the proposition, that,

wherever there is smoke there is fire, the first step

to be taken, towards con

they say, to aseorive

between the smok,

Bo, likewige, the

occupies must be a

relations, that the

which is hetokencd, !

are of the same so

it is deemed nese

between a quality

between «a whole -

The evil that has a thug theorizing

is, that the pundits car look upon relations,

sanyoga, samavdya,? ote., as real objoctive entities, as

having existence apart from the objects they connect,

and were led to sunder things further thai it is

ploting the proposition, is,

: ion that subsists

of its appewance.

e to the site it

1 if is only by these

ken, and the fice that

lations here instanced

sanyoga. Again,

yroine the relation

eh it belongs, and

ent elements, ete,

1 §uch relations are called, respectively, hetuldvach:hhedaka

and sddiyatévachchhedaka; or ‘tho determinator of betokened-

ness.’

2 Sanyoga, one of the four and twenty qualities of th) Nyaéya,

is contact, the mutual touching of two substances. Only, as

montioned in the text, it is an entity, and has existence

iyreapectively of the substances to which it belongs. TIorcover,
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reagonable to stinder them. Thus, according to the

Naiyayikas, substance may sometimes be so far inda-

pendent of qualities as to want them altogether. The

qualities of what they reckon as originated substances

are not produced, they affirm, until alter tho produc-

tion of those substanecs thomselves. Take » jar, for

example. During the first moment of its production,

it ig devoid, in their view, of all qualities whatsoever,

as colour, smell, taste, and tangibility. In the second

moment if becomes end d with thom, Again, the

Naiyayikas contend, ghole is a different thing

from the mere By the joining

togethor of the p: eis generated in the

whole which results “i remarked, it has,

i'; which also is am

prior to its effect, sepa-

& office, is fabled to

t.

%

it is destroyed by wid

quality. Tub, as a cause

ration, before perform

co-exist with contact

Samavdyu, like sea place, an entity, It

is the relation betwe ality, between a whole

and its parts, etc. f ‘hat, though the things

which it stands beiwe f remaing. Numerically,

it is one; and thus it i siya that connects a

jay and its colour iu India, and auother jar and its colour in

Europe; and that connected Adam’s soul with its qualities,

and that connects the reader’s with its own. As the reason for

maintaining its unity, tho Natydyikas simply refer to tho lex

parcimonio, and leavo common sense altogethor out of the

question, It is useless to try to translate samavdya. Colcbrooke

substitutes ‘aggregation, or intimate and constant rolation’;

Dr. J, R. Ballantyne, ‘intimate union’, ‘inherenca’, ‘coinker-

ence’, ‘ coinhesion’.

11 was a favourite ploasantry of a late most celebrated

Naiyayika pundit at Benares, that, in rigid accordance with

his system, on receiving back from a goldsmith ornaments

wrought from metal furnished to him, it would be quite just
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fev «a single moment, no qualities,’ whereas its parts

have; and it resides in its parts by the relation styled

samavdya. It-is because a whole is predicated as

residing thus in its parts, that the Naiyfyikus, in

respect of the enunciation, that smoke betokens fire,

‘get about, first of all, to ascertain hy what relation

to demand donbles weight; that of the original goil, and,

again, a8 much in ornaments, Jor it is not held, that, on the

production of a whole, the parts concurring to if arm anni-

hilated,

Tt is because of thetr

that the Naiyadyikas

contradistinction — tre

termed satkdryauddins

non-existent before it

effect has existence, 12

manifestation. or cductic

not hold, that a prope:

dharmin, are altogether

is true, they are takey

they are reputed one.

in foregoing notes,

‘because of the non-d

propertied,

In this case, the Sankby ‘edintins approve them-

selves nenrer to rationality than the Naiydyikas: but the case

is rare of its kind.

1 ‘Phe reason assigned js this: Mvery effect must have three

causes, the samavayi, asamavayi, aid nimitta. A jac, when

produced, is vonsidered to be a new entity; and the sane view

ia taken of its qualities. Of tho jar, iis parts are the swnavdyr

cause; the contact of those parts, its asamavdyi; wd the

potter and hia implements, its nimitia. Of the qualitics of the

jar, itself is the samavdyi; and the qualities of the parts of

the. jar, ure the asamardyi of those qualities. Their m‘mitta is.

as before. As every cause must precede its eficct, the jar, a

cause of its own qualities, must exist previously to the pro-

duction of ite qualities.

9

the novelty of wholes,.

asatharyariains, in:

@ Vedaintins, who are:

ing, that an «effect is:

the latter, that an

use, antecedentl, to its

vi. Hence, Sankhyas de

substrate, dharnia and

wher, In one sense, it

ui, in another sense,-

«© observed, repeatedly,

avmd-dharmy ubhedat,

serty aud that which is
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it does so, For, as smoke is said to reside in a place

by the relation of sanyoga, 30 it is said to reside in

its parts by the relation of samavaya, Therefore, by

simply asserting, that, wherever there is smoke there

is fire, one is apt to mislead; since smoke, besides

residing in a given place, resides, by the relation af

samavayd, in its own parts, where fire is not.

We have now learnt how the Naiyayikas, by trans-

muting relations into entities, and interposing these

entities between things correlated, dissever what in

nature we find mos Accordingly, these

philosophers, thoug to believe cognition,

etc., fo be qualit re seen—when we

come to understanc eak of qualities and

substance—to make: Yngic to it, When,

therefore, cognition, id, in their character

of qualities to beien ai by the relation of

samavdya, We recogs inadequate to that

of their residing & herence;! and yetnt,

A very récent authori espectuble weight, speaks

‘thus of tho three Nai “Ty is commonly under-

stoad, that the Nyaya philosephy acknowledges thren sorte of

catises, substantial or inherent, non-substantial or exterior, and

a third which might, perhaps, be conveniently styled the

operative cause ’--Professor Banerjea’s Dialogues on the Hindu

Philosophy, p. 127.

1 Let it not be supposed, that, because the Naiyayikas

repute substance the samavdyi cause of its qualities—as was

said in the Jast note--they look upon qualities as being

intrinsic to substance. For, in the twenty-four qualities, they

include diflerentness, contact, separation, remoteness, ot¢., as

real entities, Of these also the substance in which they reside

is the samavdyi cause; and they cannot, with any proprioty,

be said to be intrinsic to such substance,
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the Nyaya, on the point immediately under discussion,

is much nearer to the truth than the Sankhya and

the Vedanta.

And now we are prepared for easy apprehension of

& transition to a much graver error. If the seul, ask

the Sainkhyas, may become a cognizer, etc. from

possessing cognition, etc., by the relation of sarsavaya,

why may it not become so from possessing cognition

and so forth by any other relation? That tie soul

becomes thus possessed by the relation of samavaya,

they refuse to admis ;.give ¢ admission woull imply

a change in the so. studious to make

out the soul a cog? 6 an experiencer of

cognition, ete., the ing wise. The re-

flexions of cognition, es, misery, cte., are

experiences of them. These reflexions, or

experiences, resh epon Te the Sainkhyas an

alternative is here, & gerented. Thay allow

themselves to sup al cognizes, wills,

ete., in the affection ad organ, cognition,

will, ete., whieh ar with the soul by the

Ubviously enough it was the old, und all but iniversally

diffused, ox-nibilian maxim, which suggested to the Naiydyikas,

that every effect must have a swmavdyi cause; a caise which,

by legitimate deduction from that maxim, ought to mean

one from which an effect is evolved, or developed, From

this notion the Naiyayikas have, however, strayed afar; and

what they intend by their samavdyi cause is equally unintelligible

and unaccountable, This is evident from their contending,

that an effect is altogether a new entity, as compared with

its samavdyi cause; and from this, that they maintain substance

to be such a cause of its own qualities; these being extraneous

tc it, and af a different category.
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velation of :reflexion; or to suppose, if they choose,

that the soul is an experiencer of cognition, etc., in

those reflexions, the experiences of cognition, etc.,

which rest on the soul by the relation of sanuoqa.

In order to the soul's cognizing, etce., what does it

matter, the Sainkhya asks of the Naiyiyika, if cogni-

tion and the rest do not reside in the soul by the

relation of samavdya; seeing that the soul has them

by some other relation; and there being no ground

for restriction to the relation of samavaya? The

Naiyayika, thus .co he Sankhbya, cannot,

in my opinion, ref perfect views, any

answer founded :ir

Precisely the em

just been detailed, 1

of Benares, to whon

of my doubts. Gone

Since, if the Sankhy
the soul as a rete

to be an evolution

akhyas, which has

Ustinguished pundit

fer solution of divers

ions was as follows:

ai misery resides in

1 reflexion is held

‘aal organ, the soul

cannot really be iwi all the toil of the

Sankhya system to } oul? The reply was,

jn part, as follows:! ‘And if thou intendest to imply

that, accordeny:to the Sankhya, the soul cannot he

miserable through the unreal relation of reflexion,

1 irst, he detected an ‘inaceuracy in the expression ¢ jf
the Bankhyas believe, that misery resides in the soul as
& reflexion only’; for, in strict Sankhya phrascology the reflexion

of misery ia not misery, but is its experience. Ever and anon,

-however, the {Sinkhyax express themselves as the author
expressed himself. Sec the first passage from the Sduihua-

pravathana-bhashya, given at the foot of p. dd.
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.., thou shouldst be asked, in return, “ Though

thou holdest, as in the Nydya, that the suffering of

misery, which is an experience, is a quality, still, how,

either by that quality, or by samaviya, can the soul

be miserable?'''! In passing, the pundit assumes,

inadvertently, that l here go the whole way with the

Naiyayikas. I take his purport to be this. Jf, with

a view to prove the soul miserable, a relation ketween

it and misery, an «affection of the internal organ, is

demanded, the velation of veflexion is availabl3; and,

shoukd it he objested:: soul cannot become

miserable by such &

it can become so &¥

Then he goes on

save thy long conve

the Nuiyivika systen

And what inferioriis,

dost thou see it

findest the accepta

be inquirsd how

on of samivaya?

t what superiority,

sit, dost thou see in

atone pleases thee ?

ut it is novel fo thee,

system, that thou
wats

aasvad za a‘ofe @ ofafaanqiaieaada

araaatia aarssaaeate * * * valdd ofamea: 1 a

BAM: SAPHIRA RIE myfaaa aft aa ai

anaraa arse aed TAY RA |

’a a fait Ariat qarieamatatn esate

fa ate wad dad Fe asfeasarceaagad area

aaa Fa aex gam arqeary faeata |
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Another question proposed by me was this: If

misery belongs to the internal organ, how can its

removal profit the soul? The Pundit replies: ‘The

fact, that misery resides in another than the soul,

does not prevent its cessation from being a good to

the soul. For misery, which is held, by those who

abhor the relation of reflexion, to res¢de in the soul

hy samavdya, resides, by some other relation, in what

is not soul’) In the Nyaya, cognition and other

qualities, though residing in the sonl by the relation

of samavaya, are ragiding in time by

temporal relation, foatial relation, ete.

What the learned P: “then, this. If it be

argued, that, becaud ax believe misery to

reside in another 6h hat is to say, in the

internal organ, its rd not benefit the soul,
neither can its remova « soul even according

to the Naiyayikas ; their view, misery

resides, by varion er things besides

the soul, As we 21 exbly to the Sinkhya,

misery, etc., are qual 8 internal organ. = If

they are so, what ha huance, or their elimi-

nation, to do with the soul? But of this weighty

objection the Pundit makes small account. The reason

is, that, to his mind, samavaya, here a relation of

the first importance, is quite on a parity with what

"a: atid: qed fe zrmRQISgnaad a aa

nfafeagearafasiaha: gna starsseaht eraaeaishy
qiaeq Hafay aad sat Aer |
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are here inferior relations, such as the teimmporul and

the spatial. This will serve as a sample of the degree

to which the common sense of the pundits has become

distempered. And I shall now address myself to show

what that relation is batween the experience of cogni-

tion, will, happiness, misery, ete., and that which is

in truth the experiencer of them.

First, however, I must bestow a few words on the

great error, committed by the Sankhyas, of distin-

guishing between bappin and the like, and their

experiences. Who iss “of any such distine-

tion? Fron: experig s.deduct experience ;

can one then forn { happiness is by

itself? Not at all. all the quasities of

the soul, to wit, so , eotivity, bavpiness,

and so on, ought ta h ag so many different

sorts of experience ; iously exempl-fied, in

the case of will, Gg be some very nice

distinction betweer the like, end the

experience of if, th fats, are inseparable.

It follows, that the dstion for the theory

of separating cognition fioni their experieaces, on

which the doctrine depends, that the internal organ

is the subject of happiness and so forth, and that the

soul is their experiencer.

And now I purpose to make out, that he soul

cannot, by any chimerical retlexions of cogniton, will,

etc., be erroneously regarded as experiences of vognition

and the rest become an experiencer thereof. It is

self-evident, that the experiences of coguition, will,

happiness, misery, ete., are qualities of their experi-

‘eneer: for a quality is that which cannot exist abstracted



1386 THE HINDU PHILOSOPHICAL SYSTEMS

from its substrate. Vor example, the cxistence of

colour, or of taste, or of length, or of breadth, under

such abstraction, is impossible. And it is the same

as concerns the experience of cognition, or the like,

considered severally from its experience. Indeed, ex-

perience, thus circumstanced, is brought into. the

category of the son of a barren woman and the horn

ofa hare. From this it is clear, that the experiences

of cognition, will, ete., are qualities; and, being such,

they are connected with their substrates by the rela-

tion through whic quality belongs to

that which possess .

Tn the terminold ikas, the relation

between quality ard 8 that of samavaya.

But this samandye, @yiba it, seems to me

not only hypothetica} nal; and so | decline

to designate by is & tween quality and

substance, To thi vn. nO name whab-

ever, When, in oi we have reached

the boundary of # af the intelligible,

there is nothing left be silent. As for

the relation of qualit ance, reason teaches

us that it is widely different from saxyoya and such

other relations. It ts a relation through which quality

penetrates and permeates the very essence of substance,

and participates in it. Just so does experience with

reference to an experiencer.

A reflexion, though in respect of space it is very

near the soul—in fact, within it, Uke everything elge ;

for, in the Sinkbya, the soul is all-pervading—is fur

remote from its essence. In the Sinkhya scheme, it

is an evolution from the internal organ, and must
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reside in the soul by the relation of saryoqa, «nd not

otherwise. Now, how can the soul by virtua of it

be an experiencer? For, if it hag not experience in

its proper essence, it has none at all. Analagically,

let it be, that a sage sits ever so close to a ‘ool, or

embraces him, if you will: can the fool, in consequence,

be pronounced wise?

The Furopean physicists, who have explore] acou-

stics, optics, and other similar departments of science,

declare that, when a man sees an object, the fcllowing

process is transactes ke, ohject is imprinted

upon the retina he. ensory nerve con-

necting it with the seve and the brain

are thus successive n, owing to some

relation between the the soul, thrt is to

say, between matter ‘ is not matter, the

object seen is cegniz relation is incompre-

hensible; and yet ave certain; that

neither docs the a bcted into the eye,

nor does the ettee he sensory nerve,

through the reflesi she action upon the

brain, through the sen constitute the soul’s

cognition, lor, though the relation between tle brain

and the soul is most intimate, still the brain is distinet

from the soul, and extriusic to it. The soul’s cognizing

consists in this, that itself, that is to suy, by its 2ssence,

apprehends an object through the eye aud the other

media enumerated,

The conclusion is, that, if the Sankhya’s reflexions

of the uffections, cognition, will. activity, ‘haopiness,

and misery. are distinct from the soul’s proper 2ssence,

they are not the soul's experiences of cogniticn, will,

a
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ete.; since, though, as to space, they are exceedingly

proximate to the soul, yet, viewed essentially, they
are as distant as the east fram the west. Inasmuch,

therefore, as the soul can neither cognize, nor will,
nor energize, nor be happy or miserable, nor be an

experiencer of cognition, ete., why should the Sainkhyas

strive so hard to liberate if? In another way, more-
over, the Sankhyas deceive themselves and others.

They say, that happiness and the like ave not really
in the soul, but that, from non-discrimination, the
soul thinks itsel! nais 14 bound: this is its
wretchedness, em hich is desirable.
In this statemen eat errors. One is
this. The non-dis ken of is itself an
affection of the in As such, it has no
intrinsie relation to + y that of a reflexion ;
and how, then, can t prejudiced by it? The
‘other error is this. £ & sonl, from non-dis.
crimination, did th rable and bound—
which the Sankhyag fraat—still, it could
take no harm meraly thmking, so long as
it did not, in reality, INCuE migély by reason of non-
discrimination. It, then, the Sankhyas conceded, that
it thus incurs misery, it would be really miserable.
And, if they deny—~and they do deny—that it does,
it follows, that it stands in no need of being emanci-
pated.

Therefore, that position only, which is laid down
in the sixty-second stanza of the Sankhya-karika, can
be justified on Sankhya principles; namely, that it is
not the soul but nature that is hampered and that
is disengaged.
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I have already shown, that the Sankhyas go to

all the trouble they take to prove the soul devoid of

apprehension, desire, etc., in order that the soul may

be proved susceptible of emancipation.! They allege,

that, if apprehension, desire, happiness, misery, and

the rest be acknowledged to be qualities of the soul,.

they must be a part of its proper nature: ard the:

nature of anything is inalienable. Only by making

out the soul to be unendowed with wpprehensicn and

the like, they say, does its emancipation becom: pos-

sible. For, in the vig pundits, there is no

emancipation aparx nce, That riddance

from pain is indi hold alike. Now,.

let it be granted, that these r.otions

are correct; that is & zancipation 2annot

take place withoui th apprehensior, and

that misery, like cog if a quality of the

soul, must continue iit is improper, out

of fear for the son ing as beng other

than it is, and to gi aceit by sophistry,

T mean, that it ig wr that apprehonsion,.

desire, and so on, whith'are"ydally qualities of the

soul, are not so. Man, we know, is mortal. But, if

from dread of death, I, a man, affirm that I am not

a man, shall I on that account escape death? Hf,

therefore, the Sankhyas are convinced that whatever

has apprehension, desire, etc., for qualities is doomed

to the fearful evil of never parting with ther, it is

aot

1 Tt cannot but seem extraordinary blindness, in the Sinkhyas,

not to perceive, that the very cilorts which they put ‘orth to

show, that the soul is capable of being emancipatec, go to

prove that it has no need of being emancipated,
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the counsel of wisdom, seeing that they are left

without resource, to abide their lof in patience, and

not to belie reality.

The truth is, however, that the pundits’ notion is

baseless, that emaneipation consists in definitive aliena-

tion of apprehension, ete. And the assertion of tha

Sankhyas is erroneous, that, whatever has misery for

a quality can never ba discharyed of it. When the

cause of misery is removed, the misery likewise takes

its departure: and Almighty God will deliver from it

whomsoever He bieage grace, I shall treat

of these points whe yaya.



CHAPTER VI

Brief Consideration of one Logic of the Mimansc, with

a few Remarks on the Intellectual Pecultar. ties of

the Pundits, and on their Style of Reasoniny.

Greatiy do the Miminsakas err, in not acknowledging

God;1 and, again, while they do not acknowledge

Him, in believing in virtue and vice, and in laying

upon the heads of men the burthen of rites and

ceremonies ; and, lastly, in maintaining, that th> Veda

has existed from eternity. My refutation, in tha third

chapter of this section, first two of these errors,

as held by the Sark ally weil apply te

the Miminsakas, difference of view

between the two s rds the Ved:.. The

Sankhyas Jiold, tha ning of every reno-

vation of the univers mew from the mouth

of Brahma, but wit mposing it; whereas,

according to the Mi has always existed:

and the same arg good against the

former notion are hen applied to the

1To name one Minos basarabhi Midra, in the

first chapter of the Sastra- dipika. labours at length to overset
the arguments adduvilde te prove the existence of deity,
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latter, However, as for this latter view, that is. to

say, that the Veda was made by no one, but of itself

has been in existence from all duration, one may

‘indeed wonder at such an irrational theory. If asked

for their proofs of this, the Mimansakas can only

reply, that no name of the writer of the Vedas has

come down to us. But what sort of a proof is this?

Many is the book whose author’s name nobody knows ;
but do we infer, therefore, that such a book never

had a beginning in tir nd how, pray, differs an

ancient book fromm an., dionsea? And who ever

concluded, that am been built from the

beginning of all %

builder’s name hag

in short, only one i

on which I purpose ¢

To find, that the %

infallibly authoritati

the gods named in

relations concerning

to find, that, thoug

make offerings in Si

ad with the Mimansa,

ts is as follows -—

egms the Veda to be

neless, decides that

aary,? and that the

e mere fables; and

anied to exist, yet to

sufficient to ensure

‘ofe aera nal afgcatasaq aA saaetaqET—

wi aaifeacenfisqa | Parthasirathi Misra, in the first

chapter of the Sastra-dipitd. ‘Had there been any author
of the Veda, surely remembrance of him would have been

preserved by successive students of the Veda; as has been the

case in respect of Buddha and: others. ’

Parthasirathi goes on to urge, that, if the Vedas had had

an author, it is impossible he conld ever have heen forgotten.

9 See the extract from the Bhdlia-dinikd, cited above.
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great reward; cannot but strike one with astonish-

ment. Wherever, allege the Mimansakas, the gode

and fheir exploits are spoken of in the Veda, it is

not intended to recount actual facts: the end in view

being to magnify the benefit of ritual acts, and so to
allure men to engage in them. But how can any

one who has the slightest discrimination say, after

veading the Veda, that the persons who originally

addressed its hymns to Indra and others, did not
themselves believe these 92 veal divinities’ And

who can imagine a pay payouship to an unreal

god, and singing pra tity, and imploring

nohody, in the « eiving, vherefore,
eminent recompense

On this subject ME

All our strivings are

this reward being d

formation about wor

ceptive enunciation

three things, why 28

the precepts of the | true, what harm is

there im our looking” reai of the Veda ag

a romance’? And, if reward comes of work:, these

suffice, and what is the use of the gods and the rest ?

Again, if works give rise to various fruits, then, 8

a seod possesses an innate power of originating

a sprout, so, by maintaining that works possess an

innate energy, we are enabled to account for the pro-

duction of the world; and what necessity, in that case,

is there of a God? To refute such strange notions

may he spared: the very statement of them -8 refute-

tion. Still, T shall reply to them in the third chapter

eem to reason thus.

ainment of reward:

on works; and in-

able from the pre-

if we accept these

more? If we hold
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of the second section, where I speak of the error into

which the pundits fall on the subject of virtue and

vice.

Thus I have examined, in the present and three

preceding chapters, the inain doctrines of the Sankhya

~-+the Yoga included—and of the Mimansa, Any man

whose common sense is unsophisticated, on inspecting

these doctrines as set forth and. defended in the

Sankhya and Mimansa, must perceive, that the pundits

are most faulty in thelr manner of argumentation.

As compared with the Nyaya and

the Vaiseshika az And yet their

adherents also, ; dern, betray the

intellectual defects ali the pundits; as

will before long be

Even as concerns t

scholars go deploratly

this state, it is mag

him. If a man,

he bas twenty fin

ve self-evident, these

nen & person reaches

ing truth home to

to doubt whether

ho ean resolve his

misgiving for hin ? hem, one by one, to

him; but, nevertheles: satisfy himself that

they make up a score. After this, there is no hope

of removing his uncertainty. Something similar to

this state of mind is that of the pundits; as one

cannot but see, on looking into the Sainkhya and

Mimangsa. To dispel their difficulties is, consequently,

no easy task; and yet I have ventured to undertake

it. But, such are the peculiarities of my country-

men—as I know from old experience—-that they will

not understand my answers; and the real reason is,

that they do not wish to understand them. Where
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there are persons who cannot be reached by rational

arguments, wo can only commend them to God; for

to Him is possible what to man is impossible.

In this, again, the pundits manifest their wrong

habits of mind, that when they set about consi lering

a subject, they do not, first of all, soberly ask them-

selves what the facts are, bearing on it, whick they

and others are acquainted with. Such is the spell

over their minds, and, from prepossession towards

what they wish te bel ch ig the partial ty of

their contemplation pt maxims which

are baseless, as Smperfection. and

accept defective face of proofs, and

reason on the str er do they reflect

whether their argn: ogent or futiie, or

whether they may not yy counter-arguraents.

And so they go on, thing upon another,

utterly regardless tevousness of their

conclusions.

One more defect &

it

stual constitution is

this, that they fail te bat things are within

the range of human reason, and what aro beyond it.

With the short cord of human wit they vainly essay

to measure the profundities of God’s fathomles: per-

fections, and to detormine their limits, Te who

will act thus cannot but stumblo and at Iasi fall

disastrously.

People who follow the dictates of common-sense

steer clear, for the most part, of such errors, Common-

sense is that sense which is shared by the generality

of mankind. By its aid, even the illiterate and rustics

are able, in their daily occasions and transactions, to

10
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judge between the true and the false, and between the

useful and the harmful. When any one, abandoning

it, gets about adducing grand arguments in support of

his favourite notions, he is very apt to get losé in

g wilderness of nonsense, and to think, that the ground

is above his head and the sky beneath his feet. But,

to obey the admonitions of common-sense is not the

way of the pundits; and so we see how such

wonderful dogmas as they profess came to be sug-

gested to them,

’ Their style of

following story. ¢

in company, laid

the end of the x

getting up oarly &

the other was still :

he thereupon dressed

his haste, however,.

other’s turban insté

on reaching the «

his companion had 4 atart of him, and was

nob even within sight. then he sat down,

opened his bundle, took out ‘hia mirror, and began to
inspect himself. Seeing that he had on the other's

turban, he flung down the mirror, exclaiming: ‘ Alas!

well-a-day! I have taken all this trouble to get here

first; and, after all, my friend has ontstripped me.’

On this, a by-stander, who had heard his lament,

began to reason with him. ‘What do you mean?’

said he. ‘Here you are, arrived and waiting ; and how

can you say, that your friend has, after all, outstripped

you? Can you be so bewildered as to believe, that

8 illustrated by the

:wo men, travelling

io would first reach

ney. One of them,

* morning, saw that

ch great complacency,
kit, and set off. In

imself, he put on the

Hurrying forward,

journey, he found

fe
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your sense of self has been transferred to another?’

But still he turned a deaf ear. He had resolved on

taking it for an invariable rule, that hig friend’s tur-

ban could be on no ono’s head but his friend’s; and,

accordingly, he must infer, that he himself had

become the other, and that he had all along been

labouring under illusion, in thinking it was hinself

who had started first on the day’s journey, and

prosecuted it, and completed it.









CHAPTER [

Briefly prefatory with an Examination of the Nyaya

and Vatseshika Doctrines touching God.

TI sHann now consider the Nyfya and the Vaiseshika.

But, as [ have before noted, thero are inany doctrines

common to almost all the Systems. When J take up

such points, in discussing the Nyiya and Vaiéeshika,

what JT shall offer will, therefore, be applicable to the

Systems generally.

At the outset I remarked, that the authors o! nearly

all the Systems acugunt ihe great end of their

compositions, the 1 beatitude. At

their respoctive he fiya and tne Vai-

§eshika Aphorisms fatements to this

effect. And so far ® worthy of commen-

dation ; it being most Moinen, and if being

of all things most uede vi they shoull strive,

with thelr cutire i ont the means of

salvation. Yet, Is h the parvisans of

the Systems, in regi prehensior as the

chief cause of cme own belief being,

that this effect springS WO the apontaneous grace of

God. { acknowledye, indeed, that right apprehension

is instrumental to salvation; but it is not that right

re,
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apprehension, consisting in discriminating between

son] and what is not soul, which the authors of the

Systems teach to be the sole means thereto. That

sort of right apprehension, taken by itself, I hold to

be of no benetit; a position which I shall substantiate

by and by. The sort of right apprehension which

I maintain to be beneficial is this: rightly to apprebend

God, and oneself, and one’s wretchedness, and the

way of escape from it, and what man ought to do,

and what he ought te I do not mean,

however, that to neque irety, a right appre-

hension of these | cly necessary; for

this is impossible fan, that he ought

to make this acq ag it is indispen-

sable to big good, % & apprebension, as

concerns God, shou 18 bo move man to

honour, to love, te ta fear Him; such

as to purify man’s lead him to love

virtue and to abhe her, a man’s right

apprebengion, pert , should be so much

ag to enable him to 4 3 place jn the order

of the universe; to th elf as he appears in

the sight of God; and to understand his relation to

God, and his relations to his lellow-creatures, in order
that he may be qualified to act according to those

relations. And, again, a man’s right apprehension

should be sufficient to qualify him to realize bis own

wretchedness, so that he may take thought how to

escape from it; and sufficient for him to acquaint

himself with the means caleulated to bring about such

escape, so that he may avail himself of those means.

But of these things there ts no correct account in the
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Nydya, or in the other Systems. Far from it, they

inculcate numerous errors concerning them.

Most inappropriate is the account given, in the

Nyaya and Vaiseshika, of the divine attributes, such

as God’s greatness, power, wisdom, holiness, and

justice.

The soul, atoms, the mind, and many other things,

no less than God, they hold to have existed from

eternity. Tike God, they have heen, of thenselves,

from all duration, and were created by no one. How

far does this view 3's greatness, abso-

luteness, and sovere to the Naiyayika,

souls and atoms + * and, if they have
always had spontaz it is manifest, that

their existing is ne tion to the will of

God. As they had rigin from God’s will,

so neither could Shey 4 brought to noughé.

Even if God had we, no change could.

have been operate sistence: nor will

He be able to oper ange. How, then,

can absoluteness 2 gnty be predicated of

God, as regards thesi we call absolute and

sovereign, on whose will, or permission, everything

depends; and without entire subjection to whose will,

nothing can be or happen. If the existence of souls,

atoms, etc., be not subject to the will of God, His

sovereignty does not extend to their existence. On

this principle, God cannot be proved to be Ged: for

God is He who is over all.

To this view the pundits would bring forward this

objection: ‘Tf you deny unbeginning existeace to

atoms, what cause of the origin of the world cun you
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produce? For every offect must have a material

cause; as a jar, clay. But for the clay, of what will

the potter make his jar? In this way God formed

the world out of stoms; and how could He have

made it without atoms?’ In reply, I would ask the

pundits, whether they consider the power of God to

be of like kind to that of the potter. If the powers

of the two be similar, then God required limbs and

appliances ; just as the potter, in fabricating a jar, is

obliged to use his hands, fest, and sundry other

implements. And, i weeted, that God, unlike

the potter, bad wad appliances, but

could have made 3 mere will, where

is the difficulty in sbat He could have

created it withous a sa? By His inseru-

table power He was inaia the entire world,

material cause and pt together. If it be

‘objected, that thi : ble, I would ask,

whether it be ne rceivable, that God

could have framed of atoms, by His

will slone, and witt to bodily members.

Do we see, anywhere uiichg inén, « workman of such

skill, as that, by a simple operation of mind, he can

call effects into being? My opponent may perhaps

say, that the human soul answers these conditions ;

for, by its inere will, it sets the hands and feet in

motion: and he may add, that, in like sort, at the

beginning of the world, God, by His will, imparted

motion to the terrene and other atoms. Let the

parallelism of tho illustration be granted; yet the

main difficulty, that of inconceivability, is still where

it was. We know, to be sure, that the soul, by its
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mere will, moves the hands and feet. But who dan

comprehend how this comes to pass? The will is

invisible and intangible: resembling neither a cord,

with which a thing may be brought near; nor a staff,

with which a thing may be raised or thrown down.

How ean it have any influence on the hands and

feet, which are insentient matter? And how ean it

raise or depress them? The whole is inconceivable.

If, then, the works of God outreach our corception,

how can we assign i o His power, which is

inscrutable? But riunicating motion

to the hands an¢ roperly be drawn

into analogy: fo und feet are of

the bedy, which be soul; but terrene

and other atonis hody of Cod, He

being bodiless. The of operating, by the

mere will, upon wi sne’s body 1emains,

therefore, precisely it. Nor san you

vxody of Cred 3} for

iHhies and niture of

, the body influences

, that God is affected

fa

OScall terrene and o

you cannot maint

body are possessed

the soul; but you cinno affi

\ According to the author of tho Dinakar?, the following

opinion was held by the adherents of Acharya, by which title

Udayana Acharya, most probably, is intended: Bel # * #
“3

daeqg fad att aarsta aaansfalemnictate:

PUTTATT | ABT TATITATT | ‘Lot it be granted, that
Tévara possesses an eternal body: still it is not established, that

Tsvara has a distinet, or proper body; for it is hele, by us,

that the atoms themselves are bis bady,’
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by terrene atoms, etc., in the same manner. Since

there are, thus, numerous characteristics of body

which do not appertain to the terrene and other atoms,

if you give the name of God’s body to those atoms,

still our bodies cannot be adduced as analogous to

them. My meaning, in sum, is, that, whereas the

tenct, that God created all things by Tlis infinite and

inscrutable power, is not open to exception, the

opinion, which, in arguing the independent and

unbeginning existence of the material world, undeniably

abridges God of Tlis.su alubeness and plenary

sovereignty, is im

There are two ps

to the view, that

The first is, that i

imputation of unee

second is, that, if w

must hold them ts

these points in a ¢

The Nyaya and

that of the Yoga =

does—as in framing

38, say the pundits,

origin from God.

18 against God, the

and cruelty. The

to be generated, we

I shall return to

sma, which is also

that whatever God

“the world, for instance—He

does solely for the purpose of awarding to souls the

fruit of their works--He doing nothing of His own

‘free will—ia, likewise, exceptionable, On what ground

is God believed to be thus (eltered ? To know, to will,

and to do are natural faculties of an intelligent being;

and, if God is an intelligent Being, if is congruous

to maintain, that, by virtue of His free will, He can

act whenever it may seem good to Him so to do.

To this the pundits would reply, that, if God,

without reference to the works of souls, of His mere
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will fashioned the universe, the blemish would be

imputable to Hin, that there was some want, to

satisfy which He engaged in creation :? but, if it be

held, that He did so in accordance with the works

1 Nearly all the Hindu philosophers, the Banddhas ‘neluded,

have taught the eternity of the soul and the tenet of metcm-

psychosis, Tfad occasion been presented to them of assailing

the posilion, that God created the world irrelatively to the

works of souls, wo may judge, from the ensuing passaze, how,

made answer: TAT Tqae:

evanig svadard

a garage feqaey

qé owafa i arstq

in all lixelihood, they would

eMeynrergregt =

daranataqanay

aaa an asae.

arergiatg al gata

aoearaac 3
Tatta-kawnud?, p. 5

is ever accompanied by

ania fara’ afga—

TES FIAT |
the prudent or sane

. ar élse by coripassion.

And these, being impe s the creation of the

world, refute the natin realion, was dve to the

act of a prudent porson: for there can be no tzjrdlsilled desire

of a Lord whose every wish is already satisfied, that Fe should

be ercator of the world, Nor could his creative agency be

exerted from compassion. Inasmuch as, prior to ¢ ‘eation—

since tho senses, bodies, and objects were as-yet unproduced

—there was no misory of souls, for dispelling what musery was

there scope for compassionate desire ??

Vachaspati Misra, while engaged in upholding the atheistic

doctrines of the Sankhya, writes as above, in opposition to

those who maintain the belief of a Creator,

The last two words of the Sanskrit are of very doubtful

correctness; but no manuscript is at hand, by which to mend

thein, if wrong.

SOFR
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of souls, the blemish of His having a want will not

attach to Him; and it follows, that He made the

world for the sole purpose of awarding to every one

the consequences due to his deeds, My answer is,

that neither do I maintain, that God made the world

to fulfil any want implying that He lacked aught, to

obtain which Me engaged in creation: but I do main-

tain, that, by reason of one of the perfections of His

nature, goodness, Ile was pleased to make manifest,

through the medium of cr

worthy and wonder

world, says my

good and evil ad

require?! The ver

ion, His supremely love-

tes. God made the

ur to requite the

t why should He

timated against me,

yhat, in the view of the

from the imputation of

sught necessary to refer

ad to the diverse works

snee. To Vachaspati

schalf of the Sankhya,

; him saying off ¥

aHqorar dies sag: afaa va aaa aq a fafaarr

ana feeqre dfasqtafa aq nanty Garsa: malfaaaa

ATARI TSA TIS HAT: Maa ATA

Tere a haar egaeray GAA Tativa-
kaumud?, pp. 52-3, ‘More than this, Isvara, if moved, by

compassion, to create, would create creatures in happiness not

of diverse conditions, Tf to this it be replied, that the diverse-

ness of the condition of souls is owing to the diverseness of their
works, it is a pity, Z reply, that he, Isvara, prudent, should

1 We have seen above

theistic Hindus, to a:

unequal dealing and ¢

the unequal portions of

of thoso souls in by é

Misra, in his chara:

this seems unsatisfaator
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and which I set aside, here arises, to wit, that

there was some want of God’s to he supplied by

such requital. Tf it be replied, that, in virtue

of the equity! of His nature, He awards to each

the fruit of his works, I rejoin, that it is in virtue

of an excellence of His nature, namely, His gcodness,

that He made manifest His supremely love worthy

attributes by creating souls and by making them

to rejoice in the contemplation of His perfections.

Any one has discrimination enough to perceive, that,

from mere vanit #6 exhibiting one’s

importance, under a longing to hear

it proclaimed by 26 thing; and that

it is quite anoti nake manifest the

excellence of anythin ach manifestetion is

fitting and laudahie, foolish man, actuated

by vanity, goes her © display his impor-

tance, everybody } But, if a learned

European were very extracrdinary

machine to this dt vite people to his

house, and show thes eadera of the inachine

free of charge, no one would ‘deride him, but, on

the contrary, all would thank and praise lim for

his gratuitous kindness and trouble. Just so, the

superintend works; since, but for his very superir tendence

works, being unintelligent, could not proceed to act; ard, consa-

quently, as their effects, namely, the body, the serses, and

sense-objects would not be produced, the non-production of

misery would be a matter of facility.’

1 Indeed, the reply here put into the mouth of the Hindu

gives him credit for clearer notions touching Gods equity

than he could really come by from study of his so-called sacred

books.
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manifestation of anything that is excellent is no

fault, but itself an excellence. God, therefore, because

of the very excellonce of Fis nature, makes known,

through creation, and otherwise, His loveworthy

and wondrous attributes. That such attributes, cal-

culated to awaken atfection and joy, should for ever

remain hidden, would scem most unmicet.

Let ns now consider God's attributes of justice and’

holiness, as viewed in the Nyaya and Vaideshika,

As for His justice, if w n these systems super-

ficially, if may doctrine of His

bestowing requit works involves if.

And, when the es systems declare,
that even the mi in endured in this

world must he tak vi sin for its cause,

and that, therefore, of existence must

be admitted, or eise ty snffers the imputa-

ws if they believed,

attribute of Deity,

: we find, that here

as also touching

4» 8er

tion of imperfects:

in all its fulness

On looking move ¢

too they are quite

God’s holiness.

As I have before remarked, the Systems reesive the

Vedas, the Smritis, the Puranas, etc., as authorities,

The former, therefore, share with the latter any faults

ascribable to them on the score of portraying amiss

the justice, holiness, and other attributes of God,

Let it not be supposed, that I am going out of my

way to fasten faults on the Systems. Secrets, which

else lurk unperceived, necessarily stand forth in any

thorough-going examination such as that with which

I am occupied.
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No man is ignorant, that God is just and holy;

and we need not be surprised to find Him so called

in religions of human origin. But man, unaided,

cannot attain fo a correct knowledge of the hol:ness

and other attributes of the Deity. His inability be-

trays itself, when he ventures into details on the

subject, or, incidentally, when he is treating of

matters cognate to it. Hence, the express declara-

tions regarding God’s holiness and other attril utes,

which we find in a haa any religion, arc not

a sufficient warrant, j ination of that religion.

Frrther and fulle indispensablo, We

should consider ath in the book, and

also what is there likewise all thai has

legitimate connexie subject-matter; and

then we are in 3 po ass judgement cn ib.

From the fact, wi ic the Systemstists,

that they admit as Vedas, the Pura-

nas, etc, if come the Nyaya and

Vaigeshika do not, rds, militate very

greatly against the } holiness of Ged, it

is not because the w on those schemes xnter-

tained fit and correct notions of the divine attributes,

but simply because they did not dilate on those

topics. Had they done so, they would have ex-

hibited errors of every description.

Again, if we search out what the System atists

teach concerning those things which man is t3 do,

and thoge things which he is to forbear, and other

points allied with religion, we may learn what views

they hold of God’s justice, and holiness, and other

attributes. For, so strict is the connexion between

11
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morality and theology, that any faults which are

found in views about the former imply, of necessity,

faults in the views held about the latter. Of mo-

rality grossly wrong ideas oceur in the Vedas, the

Puranas, and the rest; and, where these err, the

Systems participate their errors.

I shall, moreover, show, in the sequel, that the

doctrines of the Systems, taken by themselves, touch-

ing virtue and vice, are signally faulty; and, such

being the case, from this ground also it results, that

they mistake as regex and othera of the

divine attributes. & :

According to the’

ka, God can in 3

merey. It being on

that no effect can tak

of souls, whatever » &

a consequence of if

attaining to salvatié

dent, that there is

‘yiya and Vaiseshi-

38 the attribute of

1as of these systems,

Intively to the works

must be accounted

if it succeeds in

vation. It is evi-

4 mercy, when God
bestows what hag ry xifed, The existence
of such mercy is at variance, however, with the dog-
mas of the Nyaya, of the Vaiseshika, and of all the

other systems.

Moreover, since the Nyaya and Vaiéeshika deny,
that God made the world of His free will, but affirm,
that He did so to requite souls, they altogether do
away with the goodness which He evinced in crea-

tion. When we behold God's world, on every side
we perceive evidences of His wonderful goodness and
bounty. In the first place, man, before he was

created, was nothing; but, in vouchsafing to him
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existence, and life, and the faculty of knowledge,

how has God constituted him capable of happiness!

Though, now in our fallen state, if is ours to suffer

much misery, still all our suffering, nay death itself,

is the truit of our sin; and we alone are to blame

for it. Had man never sinned, his happiness and

especially that which, by reason of his rectitade of

mind and purity of original nature, he woulkl have

enjoyed from knowing God, from devotion and love

to Him, and from communion with Him, would have

surpassed description, re behold tho sun,

the souree of so ud benetit, or the

moon and the sit scems, indeed, as

though the goodn ionate Author of

our being were hoic ith us in a bodily

form. The very tre sormmfort and refresh

us, and yield us ti i fruitage, and the

charming mountains’ ich embellish the

earth, almost call : united voizes, to

give praise for #3 antifulmess of our

merciful Father. Bu { adequately depict

the countless sources ‘of “happiness which Gad has

created? And each and all of thom are manifested

to us as tokens of His goodness, when we come to

believe, that He fashioned the universe of His own

tree will, and from the bountifulnesa of His nature,

But the Naiyiyikas and Vaiseshikas, having estab-

lished if as a maxim, that all things are indebted

for their origin to the works of souls, have over-

spread these glories with the blackness of gloom,

And they have transformed God into a hard-natured

huckster, who secures his pay from his customers,

i)

Ww

mE
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and sells his wares by rigid tale, weight, and mea-

gure. So much for the description of the Supreme

Being which we meet with in the two most reason-

able of the Hindu Systems.



CHAPTER II

Examination of the Nydya and Vaiseshika Tents re-

lative to the Soul; namely, that it had no Begtn-

ning, that it is All-pervading, and that i takes

Birth again and again.

Numerous are the faults of the Nyfya and ‘aiées-

hika, even in their account of the soul. Souls they

hold to have existed from eternity, and to be each,

diffused throughout all space. T have already pointed

out, that, if unoriginated existence be ascribed to any

but God, His deity is ned, 2 now purpose to

consider the groun, ouls are maintained,

by the Nyfya at i have existed al-

ways, and to be ¢ sere. If we do not

so helieve, say th those syste s, the

soul must be peris! x existence fram all

duration, it is argued ver had a beginning

will have an end; , ote.; and, there-

fore, if a soul on it will some time

cease to be.’ Bu &, what foundation

there is for the raz which has had a

1 Whar the Hindus csteem to be the most unanswerable

argument of the soul’s eternity will be considered heres fier.



166 THE HINDU PHILOSOPHICAL SYSTEMS

beginning shall have an end. Should it be replied,

that the history of a jar, or the like, supplies founda-

tion for it, I rejoin, that what may be. predicated

of jars and such-like material things is not on that

account predicable of the sovl; so greab is their

disparity. Moreover, the origin, continuance, and

termination of anything depend solely upon the will

of God. If it pleased God, could He not, by His

infinite might, preserve a jar for ever and ever?

By evidence! which I doe not here adduce, it is

established, that buy ¢ immortal; and so

it is evident, ths { God, that they

should be so. An thwart His power

to do as He wills x0 aforesaid maxim

of my opponents oh nite power? It is

a great mistake, in t ap a maxim gratul-

tously, and then ts ex with it the whole

world, nay, God £ ger it be appropriate

or inappropriate,

As a proof of th pundits, that what-

ever had a beginning an end, it is alleged,
that every originated ‘substance’ is necessarily made
up of parts,’ and that the parts of anything thus

1 Tt is not opportuna, at this place, to indicate more distinctly

than in this manner, the only certain warrant for believing in
the soul’s immortality, namely, the Holy Seripture.

2 Dharmarija Dikshita, speaking of the internal organ, holds

this language: qaara:al fragd arfagsuaa ara-

TAAL | Veddnta-paribhasha, p. 3, ‘The internal organ is

not without parts: being an originated? substance, it is made
up of parts.’
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constituted may come asunder, and so the thing will

perish sometime. To this I have to say, as before,

that all such suppositions are applicable to ma*erial

things alone; and that the origination, continuance,

and end of all things depend solely upon the will

of God.

That the soul is all-pervading must also be be-

liaved, say the pundits, if we would consider it to

be indestructible. According to them, dimension is

of three descriptions: atomic, intermediate, ani in-

finite. Atomic din the last degree of

minuteness. Inter. 3 ig that of 1 jar,

of cloth, or of ax ance whatsoever.

However great it aa limits. Infinite

dimension the third tilimited. It is this

species of dimension e pundits teach, be-

longs to God, to so ? to time, and to:

‘afe a sare athena: @)imaa

aat qatar maT gUMAte gra:

WMT! | Sdnkhya-pracachana-bhdsiya, p. 35. ‘And if it

were acknowledged, that the soul is “limited ’’, or finiie—like

a jar and such other things—¢inco, as is the case witl these,

it must possess the properties of having parts and o' being

destructible, the resulu would be a tenet contradictory to that

of our system.’

Annam Bhatta says, speaking of ether: fqaaiza sma
Teale

fAMAY | Tarka-dipikd, MS fol. 7, verso. ‘As boirg, like

the soul, all-prevading it is, dike it, eternal.’

2 A characterization of dkdéa will serve to show hov: inade-

quately it is represented by ‘ether’, In dimension, ib is, as
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space; and whatever has this dimension is all-pervad-

ing. Further, according to them, things of atomic

or of infinite dimension are indestructible, but those

of intermediate dimension cannot be indestructible.

A soul, then, to be indestructible, must needs be, in

size, either atomic or infinite. If it be the first, then

has been said, infinite; it is not made up of parts; and colour,

taste, smell, and tangibility do not appertain to it. So far

forth it corresponds exactly to time, space, Igvara, and soul.

Its speciality, as comp ith, consists in: its being the

material cause of sou ‘ s heing so, we might

take ib to be one wit

In passing, this is element referred to in

cited by Strabo; TI pos

&€ trois réttapa. ot yer tis éote pbors,

é& Hs 0 ovpaves xai Megas-

thenis Indica, p. 138,

1 Vijnina Bhikshu

the following words of

agama ara-

o7TaqTal faartae athana-bhdshya, p. 35.

‘If it were of intermedi must be constituted of

parts, and, therefore, would. wetible.’

The following also refers to the soul: HeEqaq AT: 1 at

BAAAAVIAYT a HATA AHAIAGIFTT ib Larka-dipina,
MS fol. 8, verso. ‘1t is not of intermediate dimension. If it

were 80, from being uneternal, ard hence perishable, there

would follow the destruction of what is done, and the accession

of what is not done.’

What is meant is this. The works of the soul are assumed

to be inalienable and inevitable. On the theory, then, of the

soul’s perishableness, its works would miss of their effect, which,

by the hypothesis, cannot thus fail. Further, newly created

souls would reap fruit which they had not sown.
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its qualities, as apprehension, will, cte., cannot be

subject to immediate cognition; for there ig another

maxim, that the qualities of an atom—as, for in-

stance, the colour or taste of earth in its stomic

character—are incapable of being so cognize.) It

is, however, a fact of universal consciousness, that

the qualities of the soul are cognized immodiately;

and hence the pundits are compelled, on their orinci-

ples, to regard the soul as of infinite dimension.

The reply which I gave at ihe end of the last para-

graph is equally appt place,

Another relevan would offer itself

to the pundits, ig & soul be not all-

pervading, but bow dy, it must vary in

dimension as the } ind the same soul

may, in one state af , inform an ant; in

another, a human be! third, an elephant.

Assuming the sou ed by the body, it

must be very mime d, when it passes

into a man, or ints ow can if discharge

‘wana gaa a neat oar Aafia aa-
‘ ‘ c

qatar ae: | Siddhdnta-m cktavali,

Bibliotheca Indica, Vol. IX, pp. 88-9, ‘Since the mind is

atomic in dimension, and since grossiess is essential in order

to perception, if cognition, happiness, etc., had their seat in

the mind, they would not be perceived, or tmmedtctely eog-

nized.’

A further objection, und one more ordinurily urged against

the hypothetical notion, that the soul is of atomic bulk, will

be found in the words of the Sankhya and Vaiseshikiw writers

adduced in the second note forward.
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its functions?! And how can it take cognizance

of the sense of feeling throughout such a bulk?

For it cannot dilate so as to fill it We must con-

clude, consequently, that the soul increases and

diminishes with the increase and diminution of the

body. And since, thus, from repeatedly increasing

and diminishing, it undergoes alteration of constituent

1 Sankara Acharya, in the passage about to be cited, is
writing against the Bauddhas, who, as he asserts, maintain,

that the soul is comins

aferaqreamargy

Ta: eater afer:

TOT sara Thee

apda | Sarirak:

reference, ‘Since bod

goul---co-extensive, ac.

body—were, by a spe

elephant, it would fail s

tine body ; and, if born a°h

to contain it.’

? Vijnina Bhikshu and Annam Bhatt. argue after the manner

of the text, in opposition to the view, that the soul is atomic.

aT gq Feorftarrgaqat: | Sdnkhya-pravachana-
bhdshya, p. 85. ‘And if the soul were atomic, there would be
no accounting for cognition, ete., which extend all over the

body,’

aaa Tea: atteafeqariefenag at
Tarka-dipikd, MS fol, 8, verso. ‘And it, the soul, is not ar
atom, as to size; else it would result, that pleasure would not

be perceived throughout the body.’

a ara qPaAaay

ne MS is not at hand for

jmension, if a human

thas, with the human

works, to be born an

e whole of an elephan-

‘body would be inadequate
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parts, it follows, that it must repeatedly be gene-

rated and destroyed: for to undergo such alteration

is, according to the Naiyayikas, to be generated after

having been destroyed.’

Now, for my part, I repudiate the notion of inetem-

psychosis; and so I might hold myself dispensed

here from returning answer to the pundits. ‘Nevertho-

less, I reply to them; since the objection just detailed

will recur. A human being has, in infaney, 1 body

of small size as comp: wed with what that body bacomes

subsequently. Th , that, on my view

of the soul's bein ve body. it must be,
that the small so ‘ecomes a large soul

in the full-grown x salt soul of +, small

body could not take the sense of ‘celing,.

for instance, from of a body sreatly

augmented in magnit: is { say, that, shough

one holds the soui uy the body, still it

does not follow, af ucle of belief, that,

in proportion ag # in size, s)> does

the soul. Whens ¢« o grow, the appre-

hension and other iis soul increase in

strength; but if is not necessary to say, that his soul
itself angments. And, when I allege, that the soul

is bounded by the body, my meaning is not, that its

1 Such an objection is brought by Sankara Acharya in con-

tinuation of his words quoted in the note bofore the last ATA

.

oq cafeaig seria aaratateaiatg aly: | ‘The
same objection applies even to the case of a stato of existence

taken by itself, in its several stages of childhood, middle age,

and senescence.’
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‘dimension tallies exactly with that of the body. I

‘simply intend, that the soul does not reside beyond

the body. As for its nature, that is most hard to

understand; and no one, in fact, can give a full

description of it. That the soul takes cognizance of

the sense of touch in all the parts of a body, small

or great, is nothing difficult to it; for, in its opera-

‘tions, if subsidizes all the sense-organs; and its power

of apprehension is more or less in proportion to the

vigour of those organs. Thus, a roan whose sight is

‘impaired sees ill; 4 is improved, he sees

better. In like x pprehended through

‘the nerves; and % ith the body; and,

‘through them, ther on of tact through-

out the parts of th ether it be small or

great.

The truth is, tha

‘our knowledge, and

All that we know

which possesses ap :

More than this we mm soncerning it; as,

for instance, that, like carth, water, and other material

‘substances, it has dimension and such like qualities.

Much, therefore, that is predicable of a jar, of cloth,

and of other material substances, ig not to be predi-

‘cated of the soul. Such, however, is the disposition

-of the pundits, that they refuse to consider what

things are within the reach of our understanding,

and what things lie beyond. They would fain to take

the visible and the invisible, God and souls included,

and measure them, and turn them round and over,

‘and pry into them, and at last get their complete

f the soul transeends

[itself to description.

at ib is something

nd other qualities.
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quiddities inside their fist. To their minds, i one is

to know anything, one shoull know everything:

otherwise, it is better to know nothing. And so they

wander on in the wilderness of vain inquiry. .. would

remind them, that, be the essence of the soul of what

sort soever, its origin, duration, and end are in sub-

ordination to the will of God; and, therefore, if God

thinks good that the soul shall exist for ever, it can

in no wise incur destruction.

But the woightiest rexsa:

pundits, for arguing

all eternity, is as

doctrine of metemp

wise, the imputation

attach to God. £

upon all alike; in

and others with less

and others a lowe

the giving pain wi

Now, we see, that,

rank and great powe are wretchod, and

afflicted with povert ig the reascn, that

God has ordered it thus’ Again, almost all mer. suffer

misery and misfortune ; and what is the cause cf this?

Tt is not cnough to say, it is the sins that have been

done in the current state of oxistence; for it is matter

of experience, that many » grievous offender has great

power and pleasure, and that many a man whose

conduct is obsorvably meritorious is oppressed with

poverty and pain. And what can you say with respect

to infants and beasts? Consciously they have never

committed sin; and yet they suffer greatly. Hence,

in the estimatior of the:

e.soul has existed from

ey argue, that the

36 accepted. Other-

y and cruelty must

sts in not looking

: with more favour,

some a high rank,

ancompasgiona teness ;

been committed,

some enjoy a high

or
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we maintain the doctrine of the transmigration of the

soul, and so remove all these difficulties. We can,

therefore, say, when we see 4 had man to be powerful

and in comfort, that he must have been eminently

virttious in a former state of existence, and is now

reaping the reward of his virtue. Similarly, when we

see a good man suifer more than ordinary affliction,

we are able to affirm, that, in a former state of existence

he was eminently sinful, and As now receiving retribu-

tion for his sin. And, i & manner, infants and

beasts undergo punish e offences of which,

in a prior birth, A single former

state of being will fwever: as the good

and evil experienced ewise be accounted

for by the works of

the getting a body i

and, therefore, as ofte

antecedent works

with it. We hold,

works and. births,

from the other, has be

beginning.

nsequence of works ;}

is invested in a bhady,

the vicissitude of
f“production of each

on from time without

? g fe gqalfefafaagua: | Tativa-kaumudi, p. 48.

‘For this obtaining a body is due to merit and the like, as

causes,’

qaacey amaafvae: gam salterensaard

genera «sey waa: 1 Nydya-saera-vritti,
p. 160, ‘ “The production” of “that,” i,e. of the body, is

“owing to the aid,’ or co-operation of merit and demerit,

‘the fruit of foredone’’ sacrifices, donations, harm, etc,’
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I reply, that, neither by this reasoning can the soul

be proved never to have originated. Even if I ad-

mitted the truth of what you have alleged tcuching

the present facility of some bad men, etc., and

metempsychosis as an explanation thereof, still I should

not feel myself under any compulsion to argve, that

souls have always existed, and that birth and death

have had place from a foregone eternity. Tha diffi-

culties above mentioned would all be repellec, if it

were maintained, that, in the beginning, soul; were

created by God; orig e of happiness, but

condemned, by re ated embodiment.

But to say, as y¥ ks must he taken

to hava been done hody—for that the

having :a body is 4% ea of works-—is in

the last degree unr maxim, thai every

effect musi have fo

I have previously é

free will of God. 1}

is intrinsically an :

fects follow from

‘gay, that tha body

7 xigery,) and hence

is itself a misery. {wenty and one mis-

éries enumerated by the Naiyiyikas, this is one. If,

then, God invests a soul with a body, irrespectively

of works, He does injustice. My reply is, that the

body is not, intrinsically, an abode of misery. On the

‘aq ardey ga: foarieadeat aed az: |
Sankara Acharya on the Brahma-satra, Bibdliotheea Indica,

No, 89, p. 115. ‘And the contact, with one who is embodied,

of good and evil cannot be prevented,’

The 224 of the printed edition has been‘ changed, on

manuscript suthority, as above.
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contrary, not a little happiness is derived by means of

it; and, as for the pain caused by the body, owing

to illness, etc., it is in the power of God to remove

it, If He so willed, He might preserve us constantly

at ease, though in the body. How crude here also

is the reasoning of the pundits! Those who follow

the Nyaya and Vajiseshika, hold, that God exists.

Still, when they argue upon other points than His

existence, they seam to forget that Ho exists, and,

as it were, refer all thines to a law of chance.

For the ground of the ise, that misery inevi-

tably accompanie § they everywhere

see such to be th 360 they infer, that

it is its nature to nied, and that God

ib vise, In like mannercould not make it

+h nothing which hasdo they err in thei

had «a beginning trnctible. Thus to

oper, when we arethink will be mad

‘sure is fortuitous,convinced, that th

and gubject to so if, however, God

is Governor of the re, all things spring

from His will. Sume “things ‘aré parishable, because

He wills them to be so; and, for the same reagon,

other things are imperishable. In like manner, we

men suffer misery, because it has been decreed fit,

in His unfathomable and incomprchensible counsel,

that thus if should be, If He thought good, it

would not be at all difficulé for Him to cause, that,

though clothed with hodies, we should constantly

remain happy. Indeed, it is manifest, from the true

word of God, that, when man was in a state of

sinlessness, he was entirely exempt from misery.

2

ae



sOoUL 177

Neither did sickness, nor sorrow, nor death befal him ;
nay, the body was, to him, a door to many felicities.
Only since he became a sinner has he beon subject
to the countless gricfs of the goul and of the body.

Earth, water, air, and «all other external objects,
wero, in the beginning, sources, to him, of happi-
ness only, and afterwards became sources of raisery.
The doctrine, therefore, of the pundits, that to abide
in the body is intrinsically misery, is in every wise
erroneous.

The refutation whi

of an unoriginat

of souls, has pra

my opponents, Fo:

doctrine of metempe}

quate all the reaso

support of if! Wii

which, according ta

be rejected, name!

If you simply mean:

mids maintained by

soyself, I rejuct the

“i account as inade-

y bring forward in

fo the first defect

©, if metempsychosig

30d, I reply thus.

not bestowel upon

i This argument agai: shosis, however drawn
out, will not seem to be gratuitously diffuse, if one bit takes
these three facts into consideration: first, that tho doctrine
here impeached is all but ineradicably rooted in the mind of
every pundit, secondly, that, in the estimation of the pundits,
any religious cconomy which docs not acknowledge it is almost
self-evidently false in its very first principles ; and thirdly, and
by way of consequence, that the rejection of it by Christianity
is, fo them, a wellnigh insuperable obstacle to theit accept-
ance of the Gospel. The writer, in here combating a ‘avourite
and fundamental dogma, has with his best thought and CGiligence,
selected and marshalled his reasons in such a mannor as is,
he apprehends, best calculated to impress the minds of his

erring countrymen, and to win them towards tho truth,

12
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all men equality of rank and happiness, your objection

has no weight with me: since T hold, that if was fo

show forth His all-sufticient attributes, that God framed

the world; atid that He creates souls irrespectively

of works; and that He makes them diverse, as ex-

hibiting the manifoldness of His creation. For in-

stance, there are souls of one kind, in the form of

angels, who surpass man, by far, in rank, majesty,

wisdom, power, and other particulars, Inferior to

them is man; and, again below him are other crea-

tures, such as he raxietics we know of;

but who shall say ‘a different grades

there may nof be universe? Again,

there are distinct ; and of mankind

also the ranks are } alike are the crea-

tion of God’s free w te has given a high
place to one, and yiacs to another, has

any one a claim ¢ who were once

nothing, have, on

anything whatever,

And can this m

giving another more. tha

gives a poor man ten rupees, the man thinks himself

greatly indebted to the giver. But, if the donor

gives a hundred rupees to another poor man, does

his favour towards the first turn to no favour? Does

he prove himself unjust? I am aware, that, our

nature having become corrupted by sin, almost any

man, if he sces that others are favoured beyond

himself, takes it ill, and is jealous and unhappy.

But this unhappiness arises from the fact, that his

nature is corrupt; and there is no right ground for

tence, been given

3od's mere mercy.

injustice, from THis
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it. There is no injustice, then, in giving less to

one, and more to another. If, indeed, all had a

claim to receive equally, there would be in-ustice.

No one, however, has any claim upon Gad.

But now you may say, that, though there is no

injustice in bestowing mean rank or smal] power on

one, and high rank or great power on another, yet is

there not injustice in causing pain gratuitously ’ And

how many great sinners are happy, and how many

good men are miserable! As for infants and beasts,

affliction ? Pray, he r8 to be accounted

for? I reply. fruit of sin is

misery. and, ag 4 s, it is meet, that,

being so, they show There are some

men whom we call athe sight of God,

they are all guilty man behold things

under very differer! m sin, the discern-

ment of man has § and the heinous-

ness of sit: is not te him. Sorae men

are called good, sim bey are better than

most others. And ¥ of, in all the world,

even one man whose heart and nature are undefiled

by sin, Those, therefore, whom we call geod are,

before a most holy God, guilty, and deserving of

punishment.

Moreover, mark, that this world is not man’s placa

of judgement, Full judgement will not be tll after

death; and not fill then will each receive exact and

complete requital for his deeds. The present world,

like a school, is a place where man is disciplined ; and

the happiness or misery which we here experience is
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not always by way of requital, or, when so, propor-

tioned to our actions. In most cases, God sends

happiness and misery to men, as being calculated for

their good; but, to us, it is impossible to decide

what is for any one’s good, or the reverse. For none

of us can know another’s heart and nature, and his

history, past, present, und future, and the eventual

result of his happiness or misery. Should we, then,

pronounce all misery in this world to be evil, we

should err greatly, We..oueht, rather, to consider

misery to be sent st ng world, by God, in

mercy, for our ay turn to Him,

and so escape {8 ént. Therefore, to

entertain doubt as ea, because of the

distresses of this wor sh. If a man who

has been blindly wal path of sin, has his

heart opened by som hy, and takes warning,

repents, and turnre he not look upon

that calamity as a4 rom God; and will

he not praise God fi @ long ?

And do not suppas 1 of proper life and

of amiable disposition eed of the discipline

which is furnished by misery. They too commit

many an error, and have many a defect. And often

it so occurs, that he who ig a chosen servant of God

is especially visited with affliction, not for punish-

ment, but to the end, thal he may be tried, like gold,

in the crucible of misery, and thereby be purified.

What folly, then, to let the idea of evil be suggested,

whenever one hears the name of misery, and, with

one’s feeble intellect, to decide as to its hidden

causes !
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It ig often wondered, why, if there was no tormer

state of existence, some persons are born blind, and

others are born lame. God has made many mex thus,

while he has made many of whole body. And it is

asked, whether there bo not partiality in this. But

what are we, to attempt to find out the secret counsel

of God! Can we learn the heart, and nature, ind all

the external and internal condition of another ? Who

shall say what good may not accrue to the in mortal

gouls of the lame and blind, from thoir few days of

misery? It is voryyst hough God, in His

greab morey, send 3edial miseries for

the eternal benefit Ti, so infatuated are

we with gin, thats 3s¢ to take warning

from our inisery, ané of our sins, and to

turn to God. The fark wrt, however. As for

God’s dealing, it is 7 t not written oven in

one of the hooks af iH bim whom ‘{ would

favour, hy little i take away the

riches’?!

It remains for me { the misery of infants

and beasts. And heré, ‘upon a strict logical

argument, T would ask the Hindu: Is it certain, that

the suffering of souls can have no just canse but

their offences? When a man commits a groat state-

erime, the king has him executed, and confiscates his

property. As a consequence, and even though they

may have taken no part in the crime, his children

and household are involved in exfreme distress. But

1_. \ + ~*~

oearsenaaeta eit aga wa:
This half-couplet is from the Bhagavato-purdia, x, 88, 8.
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does any one, for this, call the king unjust? Or take

this case. The king’s subjects are in every way loyal,

and their sovercign is perfectly satisfied with them.

But an enemy comes to attack him. He orders his

people to give him their aid; and thousands of them

suffer greatly, or are slain, and that, although they

have not offended against their lord, but, on the

contrary, have always obeyed him. Now tell me,

whether the king did any injustice in sending them

to war. Take a third illustration, A king entrusted

his son to a pundi iafed. The pundit was

very learned and jrince, on his part,

was of a good dis us, and heedful of

his teacher’s direc her initiated him in

avery branch of fe: fu the prince became

a thorough scholar, ¢ ook him to the king,

whom he addressed ‘Sire, I have taught

your son all thing 4 one thing is most

necessary, in my 6 scannot teach it to

him, till IT have y pardon,’ ‘Why do

you speak thug?’ ré ing. ‘In securing

your services, I sount yost fortunate; and [

made over my son to you; and I am sure, that what-

ever you propose to do must be for his good.’ ‘ Very

well,’ said the pundit, ‘let a horse be saddled,’ When

the horse was brought, the pundit mounted, and called

out to the prince. The prince drew near; upon which

the pundit laid his whip over him smartly, and spurred

on his horse, telling the prince to run along with him.

The king, seeing this, was at his wits’ ends, hastened

after the pundit, and begged him to tell what it all

meant. The pundit reined in his horse, and thus made
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answer, ‘Pardon me, Sire, for what I have dore. I

wish only good to your son; and, in my opinion, it

was most necessary to teach him the one thing I have

now taught him. For he is a prince; and he was

altogether ignorant of the pain of being beaten ond of

violent exertion. He knew it only by name, as he

had never tasted it. On coming to the throne, how

could he have realized the sufferings of others? And,

if any one olfended, how, when awarding punishment

to him, could the thought have presented itself to his

mind, of leaning to i to rmerey? These

attributes are, how a good king; and

what I have done view that he might

not be without the rye, that the prince

had doue no wrong ? # with the pundit;

and ye no one wou pundit with doing

injustice in occasion! And, if a foolish

man, ignorant of #1 tive, on seeing this

strange scene fro: t said to himself,

that either the privs neon guilty of some

grave fault, or else th s most unjust, what

rashness and want of consideration would such an

inference have manifested ! But do not understand me to

mean, that the actions of the king and of the teacher,

in these illustrations, afford cxact parallels to the

ways of God; or that the subjects, whose misery

was caused by their king, and the situation of the

prince, are altogether like the condition o¢ infants
and beasts; or that the fruit of the misery of them

all is of the same character. I pray you not thus

to misapprehend me; for it often happens, in contro-

versy, tbat from not seizing the drift of one’s opponent,
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one takes words that fall from him, otherwise than

as he intended them, and then blames him for opinions

which he does not entertain. Do not deal by me in

this way. Undorstand, that my design, in adducing

these illustrations, is simply to refute the notion of

its being an established fact, that, when misery befalls

any one, it must be referred to his offences against

the author of hig suffering, and admits of no other

explanation, f have only wished to show the base-

lessness of this your :naxim,...The inference of a former

state of existenco, i fehildren, from observ-

ing that they expe an have no ground

but that maxim; zis: is shown to be

false, the inferenee # is so likewise. Ag

for the illustrations and pundit, perhaps

you will allege, that i & ga to disprove your

maxim, that sufferisg gin; inasmuch as,

according to your sons who, though

they had not offends ne and the pundit,

suffered pain from { ed therein the retribu-
tion of sing done in birth; and so their

offences are made out to have been the cause of their

pain, and your maxim stands intact. I have to reply,

that you have not exactly trken in the intent of my

illustrations. If the persons in question had sinned

in a former birth, they must have been offenders in

the sight of God. What I meant was, that they had

not offended against the king and the pundit; and

yet the king and the pundit, though bringing suffering

on them, cannot be ealled unjust. I! there could be

no proper reagon, other than offences against the

causers of suffering, for causing suffering to others,
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the king and the pundit were certainly unjust. When

any one, without due cause, brings about the death of

another, even then, suitably to your view, h> who

dies reaps, in his death, the fruit of the sing of « fore-

gone birth; and is the person who took his life, on

that account, guiltless ? In conelusion, my ilustiations

certainly prove, that there may bo an adequate cause,

other than offences against him who inflicts suffering, to

which suffering may be referred; und, by consec uence,

your maxim ig baselese,

As concerns the faa

evil-doer must sufts

is, indeed, correct

shment which every

come, that maxim

ho satisfacto’y and

noa to the frivolous

vy life. Be assured,

ts and beasts, though

de, are very trivial in

m of full corscious-

that, the less the

tn fact, very likely

convincing proof of

distresses we suffer ie

also, that the sufferin

to the onlooker they

comparison with th

ness; for we know? wi

consciousness, the }é

a father and mother y sce their irfant in

pain, suffer more thai 6 tant itself. As for its

pain, though we may see no fruit, coming from it now,

still you may be sure, that God sent it for sorie most

good and salutary end; such an end, that, when it

becomes known to us, we shall confess, that the misery

from the pain is of no account whatever, as weighed

against the consequent benefit.

Again, we learn, from the tree word of God,

that the chief and primary cause of the ontrance

of pain into this world was sin; and that all

misery has immediate or mediate connexion with
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man’s bad deeds, or with his evil nature, which

is the seed of ill-doing. Nevertheless, I affirm, that,

so deep and so far transcending understanding are

tha ways of Almighty God, and in such a manner

does He, in His inscrutable wisdom, educe various

results from every single thing He does, that,

assuredly, we cannot say, when a soul receives

pain in this world, that such pain can have -no

just cause but in the sin that soul has committed,

Many and many a just may it have, of which

our feeble unde fnew nothing. How

hasty is it, thereto

sufferings of beast:

creature, to make uy

a former birth, and

To establish such st

convincing evidense i

metempsychosis is

they have constant

look upon it ag noé Still, in reality, it

is exceedingly improk: it docs not deserve
instant credit, thab we have been in existence, times
innumerable, and from duration without beginning, ag
gods, men, elephants, horses, dogs, cats, monkeys,

mice, scorpions, and centipedes. What scenes we must

have passed through, of which we have not, now,

even the faintest remembrance! If it be replied, that,

as we who are grown up have forgot many cireum-

stances of our childhood and adolescence, so we have

forgot the circumstances of our former births, I would

ask, whether, in those go many births, we were always

like children. Moreover, though we forget many things

thwith, that they had

e Shen guilty of sin $

nes, satisfactory and

it is manifest, that

s. Hindus, because

ra their childhood,
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that passed in our adolescence, there are thou-

sands of other things, belonging to that stage of life,

which remain in our memories all our lives long.

Should it be replied, that, not altogether inconce vably,

at the time of each new birth, we must forgst the

transactions of the former birth, I assent. J3ut there

are many things that are not altogether impossible,

which, yet, we are unable at once to believe, Is ib

wholly impossible, that wings should sprout out of an

elephant, and that be should goar up into the clouds?

At the same time, if Bhoald come and ‘ell us,

that he had seen 0 should ssareely

credit him off han producing the most

indubitable evidere » of what he was

asserting, should we ynoti otherwise. Hor,

in proportion as a th aordinary, wo require

strong proof of ib. +h as metempsychosig

is in the highest ds lle, and is supported

by no satisfactory & svidence, I cannot

accep6 it; your maxix ng presupposes sin,

and cannot elge be r, being al-ogether

impotent. In my foregei ations [ have shown,

that suffering may have other just causes. Consider,

too, that the king and the pundit, in those illus rations,

are infinitely surpassed, by the Deity, in araplitude

and profundity of counsel. Where there is on: reason

to justify an act of a king, who can say how many

there may not he to justify any one act of Ged? Can

you, indeed, find out the whole mind of God, and

gay, with assurance, in respect of any particular, that

such or such is the cause of it, and that it can have

no other cause ? Countless are the things in this world,

- hy
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of which we cannot in the least discover the purpose:

and will you therefore conclude, that they exist without

a purpose? Who can tell the bounds of God’s wide

and complicated universe? And, as for the innumerable

things which constitute it, who can point out the hidden

cause of each, or its result, or its countless relations

to otber things? God, keeping in view all this, created

the whole, and controls it. Of this whole we see

but a very small portion of a part; and yet, when

jige than suits us, we

6 God, who beholds

ag in it relates to

i each thing, and

jow from all things

vatever He has made

agigned to its proper

anything in it scerms

begin to raise objects

all, and who kno

everything else,

what consequences

taken collectively, kn

ig in every wise soc

place.

When a cultival

dust, and presses

cious seed into the

solish man were to

ask him why he wa it, would he not

sinile, and tell hina 2 tie, and he would

sea, that the seed had not been destroyed, but would

turn to great profit? Be advised, that, in like manner,

God has made this world for some most excellent

end. At present, we aro unable to perceive what it

is; and some things seem to us to he reversed, and

others to be useless, and evon wrong. The laws by

whieh God governs the world, and His reasons for

them, are so deep, thab not only we, but even the

angels, stand confounded before them. The founda-

tions of Fis counsel have beon laid in time that had

no beginning; and its pinnacle, so to speak, pierces
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the remotest futurity. Know, however, of a strety,

that all things will conspire to a final result, such ag

shall make manifest His supereminent glory and His

supremely love-worthy attributes.

But the pundits do not take these things into their

consideration. All the actions and plans of God they

treat as if they were those of a man. They e.nnot

realize, that the counsols and the ways of Cod are

far beyond our understanding—so far beyond it, that,

search ag we may, we nover find ther out.

Nor can they belie ave, In God's world,

things past comput .we know not the
causes, and of wh rtheless, murierous

and just causes, And hence they

wonld settle everyth wn poor judgement;

and hence they ar tulate maxims and
dogmas, In this lies ali their errors, Be

persuaded, I ent this most faulty

method. If you method, you shall

never go astray. fo reason on any

matter pertaining to f all consider what

things are within the sedpe ‘of Suk understanding; and

reason on them alone. As for what transcends our

understanding, to be silent regarding it, is « token

of wisdom. Who knows but God has kept ba:k from

us the causes of many things in ITis creation, ex-

pressly with a view to teach us humility, and to

discipline our faith in Him? Indeed, a chief mark of

piety is this: that, though many things relating to

God seem to us not only to have no obvious causes,

but even—such is our short sight--to be improper,
we should yet bow our heads, and confess, with

f

i
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unwavering faith, that they are all most excellent and

right. In so doing, our humility and the firmness

of onr faith are put to the test. When a given thing

is referred to God, we must first ascertain, whether

it be correctly so referred: if correatly, of course our

humble belief in it is justified. Such belief is not,

however, binding upon us with regard to what is

written of God in your Vedas and Purinas; for it is

not proved, that what is there said of God belongs

to Him. On the contra ueands of prools render

it most indubitable, th dbaqoks were the inven-

tion of men. Wh 2 see before ug in

God's creation—tb idren, for instance,

—are from God, wit nud these, as | have

said, we are to belt umuility, to be most

excellent and righs.

The Naiydyika dog

from cternity appea;

that it detracts fy

soul stands to Ge

which it owes to God :, that God created

both my soul and be t ary continuance in

life, and whatever I have, are from Him, I must
regard Him as having complete authority over me;

and it is seen to be my duty to love and to honour

Him with all my soul and strength, and to remain

entirely His. But, if a man believes that his soul

is gelf-existent, and that whatever he receives from

God is the fruit of his own works, he must consider

God’s authority over his soul to be very partial; and,

aga result, the duty of his soul to love and to honour

God must likewise be partial.

¢|

xistence of the soul

a great error, in

tion in which the

consequent duties



CHAPTER HT

Fizamination of the Cause, laid down in the Nydya,

Vatseshika, and the other Systems, of the Wretched-

ness of the Soul, that 1s, tts Bondage, aid the

Means of escaping therefrom ; a Succimet Deserip-

tion of the True Nature of Virtue and Vice; and

a Criticism of the Views of the Syste atests

touching Virtue and Viec, their Consequences, ete,

Now, other things with which we ought to acquaint

ourselves are, the wretchedness of the soul, the cause

of this wretchednass “ais of getting rid of

it. On these topis y many errors in

what we find in hika, and others

among the Systen yetematists concede,

that all men are wretchedness con-

sisting in metempeycl resulfant sitfering.

It is not this, in m ab constitutes man’s

wrotchedness: and wretchedness is far

more terrible than 4 a. But this point

I will not pursue. » Systematisis, what

is the cause of bur dness. They allege,

that if is misapprehersish--the identifying oneself

with one’s body and so forth. And, if I wish to know

what harm, in their opinion, comes of this, shey tell

4
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me, that the identifying the body with the soul origi-

nates desire and aversion, from which spring good

and evil works, whence arise merif and demerit, to

reap the fruits of which follow repeated births, Elysium,

Hell, happiness, and misery; and that such is human

wretchednuss. All this wretchedness they think the

soul can escape from, and then be liberated, on its

coming to kuow itself to be diverse from the hody,

ete. A full account of this has been given in the

second chapter of the fi section, All the dogmas

of the Systematists on ig.soutain grave errors ;

and I shall consix s, one by one, in

the present chapte ore us, I implore

the reader to romer: yncerning. It is to

the salvation of our that it relates; and

it should be pondere dom from partiality,

and with patience an f attention.

There must be ve gard the body and

soul as altogether ii, men know and

believa, that the sé otelligent, and the

body, which is unui different substances.

All men, bowever, you n saying ‘I am dark’,

or ‘I am fair’, evidence, that they labour under mis-

apprehension. I reply, that such locations do not

betoken imisapprehension. For, though the soul and

the body are different ag to substance, yet God has

established so close a connexion between them, that,

as it were, the two make up one, and we eall both

together man. When, therefore, a man says ‘I’, he

does not mean his soul only; nor does he mean hig

body only; but the two. Hoe may predicate of himself

things which pertain solely to the body, as when he
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says, ‘I am dark, or fair’; and so of things which

belong only to the soul, as when he says,‘I am

conscious, or ignorant’; but this does not prove him

unaware, that his soul is distinet from his body. It

is true, that a man sometimes seems to identi‘y his

wealth, or the like, with himself, and, when he loses

his property, says, ‘I am lost’! But does any one

really believe, that a man who so expresses himself

actually regards his property as one with his soul ??

And again, since, of the body and soul, the soul is

chief and the more excell pouman sometimes speaks

as though he we vyhen he says, ‘my

body ’, or ‘1 shall 288 Baseless, therefore,

is the opinion of £ ain, on the pround

of such phrases as ‘ wad ‘T am fair’, that

men labour under ¢ mvchension~—a misap-

prehension which give f their wretchedness.

Again, though aon Sbe so ignorant as to

identify the soul « y are not eaabled,

by being taught

good and bad work: its, however, may

argue? that a sonyiell holy separaber.ess is

necessarily operative of such escape, ‘For, when a man

1 The sense of the original has here been preserved at the

cost of compromising idiom.

21t is singular, that the pundits adduco locutions sinilar to

thosc in the text, to prove the direct opposite. Whon, they

allege, a man whose sen is prosperous says, ‘I am prosperous ',

it is proved, that the man, through ignorance, regards himself

as strictly und in fact identical with his son, See the Vedanta-

sara, p. 14; and the extract from Sankara Acharya, at p. 10.
3 This argument has not been met with ; nor does the author

suppose that a pundit would be likely to employ it. Tt has

13
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knows, that his soul is separate from his body, he

must also believe, that the soul will not perish with

the body, but will continua to exist after death, and

will receive the requital of its good or evil works,

And, when he reflects, that, in order to receive such

requital, he must fall into Tell, or go to Elysium;

and that even the happiness of Elysium is alloyed by

various kinds of misery; and that, after all, when his

desert is exhausted, the very happiness which was

enjoyed becomes a source of misery; and that succes-

sive births and deatis: ollaw, and various sorts

of happiness and jenced; how great

is the wretchedne: rom heed to the

numerous admoniti tures, the vanity of

all the happiness of i af the next becomes

elear to him, he will ow averse from both

virtue and vice, ant nge himself equally

from good works sf = I reply, that the

expectation of his im. As I have said

already, the genersiy know, that the soul

is distinct from the srrogate even a very

ignorant man, and ho’ Wil lel you, that he looks to

receiving, after death, the fruit of his deeds. But does

this prospect keep him from good and evil works?

Perhaps you will say, that the ignorant are, indeed,

informed about this matter, but do not seriously reflect

upon it; and henee they do not rid themselves of

been brought forward, and answered, to meet possible contin-

gencies, The Hindu theory is, that the intuition of the soul’s

Beparateness from the body and so forth, has the effect of

extirpating desire and aversion, and so of conducing to emanci-

pation, See p. 35, seg.
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desice and aversion. If, nevertheless, thoy received

instruction, and meditated on the subject, why would

they not so rid themselves? To this | have to say,

that it becomes evident, if we thoroughly stuly the

condition of human nature, that no labour such as

you have spoken of is enough to root out desire and

aversion altogether, And here I must observe, that,

to count both good works and evil works a cause of

bondage is, fo my mind, wholly wrong. A little “arther

on I shall expose the the pundits on this point.

As for evil works, they , » cauge of bondage.

Most necessary i§ @m; and evion the

consideration of the whment whic: they

entail ought to indu i them, But, alas!

go corrupt is the nak fat, let him reflect

however much, yet he v§ account, abandon

bad works entirely. xiinde to shun good

works is quite sup« orrupt is the nature

of man, that, let b so good, still there

‘cleaves to them r imperfectioa; and

he ig incapable of : work wrought with

purity of body, speech, rt. Tor good works,

aman uay receive praise from his fellow-men; but,

in the sighf of God, who knows everything without

and within, these very works are tainted with evil.

Know, then, that miserable man of himself forbears

good works; there is no need of pointing ot the

way to avoid them. But to escape from evil works is

impossible by any human device. Suppose that one

avoids practical theft, murder, adultery, contention,

injustice, and so forth: yet is this the avoidancs of all

evil works? Not at all. The whole duty of man
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consists in two things: to love God with all his heart,

soul, and strength; and to love his fellow-men as he

loves himself, To do contrariwise, or to do less, is

gin. He who doos his whole duty must never offend

in either of the two things I have specified. And who

can thugs never offend? Most men are unaware of

their secret faults, which lie hidden from them; and,

on the ground of certain visible good works, they

hug themselves on their goodness, But, if a man.

habitually explores, with the lamp of discrimination,

that gloomy crypi, She >on of his heart,

and looks into al d weighs all his

thoughts, words, & * perceives, all too

plainly, that he is , weak, and helpless

sinner. Countless ar mces of secret pride,

hypocrisy, deceit, se and other blemishes,

not to be deseribed, { discover in himself;

and the conviction , upon him, that he

Such is the state

man will be saved

by right apprehensian, orks, but only by

the free grace of God, thé ‘means of obtaining which

are indicated in the real word of God.

Again, you yourselves acknowledge, that even he

who has attained to fulness of right apprehension—

whom you call saved-in-life—goes on, so long as he

is in the body, doing good and bad works; for you

hold that the accumulated works of the rightly

apprehensive man are destroyed, and that his current

works are inoperative, By this it is proved, that he

does works which, but for his right apprehension,

would have produced merit and demerit—-that is to say,
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good works and bad. How, then, is it established,

that misapprehension is the cause of all works?

And what turns out to be the difference between a

man of right apprehension and one of wrong appre-

hension? You may allege, that there is this great

difference, that the good and evil works of the

misapprehensive man serve to fetier him, and tiat the

rightly apprehensive man cannot be fettered by his

works, The fallacy of this I ghall lay bare -n due

course.

Another, and a

which the Systemy

itself enthrals the

but how ean virtue ig, that the €ystem-

atists do not undere he nature of virtue

and that of vica; a big account they go

astray so varlougly the case, [ shall

first brefly set farg Sure of virtae and

that of vies, and ne errors just ad-

verted to.

God created ras veatnre; capvble of

knowing God, and h ons to God and the

world; and capable of honouring and of loving God,

hig Creator and Lord, and of discharging his duties

towards his fellow-creatures. And this capacity also

he possesses, of knowing, that to do these tkings is

right, and that to do the reverse is wrong. By a

moral creature I mean one who answers this eserip-

tion. And now understand, that, man being « moral

creature, certain things, in respect of his rank and

nature, are, of themselves, binding on him, such as

devotion, justice, truth, compassion, and the like;

on this point, into

ying that virtue

so, to be sure;
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while other things are, of themselves, wrong for him,

such as atheism, injury to others, uncompassion,

falsehood, and so forth. The former are virtue, and

the latter are vice. Now, God, in His essential

character, is gocd and just. Consequently, any action

proper for man is, in itself, pleasing to Him; and

any that is improper is displeasing to Him: and, in-

asmuch as He is just by nature, He must show

favour to the virtuous, and award punishment to the

wicked.

Three points are ba

has not established;

the distinction bet

fixed that to be viri

respect to their natuty

which is wrong for the

is it right for mex

circumstances is it

to do what is rig?

virtuous, and His pin

because He receives 4 elif from our virtue.

or aught of injury fr His requital of us

is solely because of the justices of His nature. For it
is of the essence of justice to reward the virtuous

for their rectitude, and to inflict pain on the vicious

for their wickedness. If God did not do thus, He

would not be just; and imperfection would attach to

His superlatively excellent and perfect nature. Thirdly,

it is nob the case, that the good and bad conse-

quences which follow virtue and vice spring spon-

tancously from works. God has appointed those con-

sequences.

1 view. First, God

and at haphazard,

" vice: but He has
binding on men with

arul that to be vice,

in no circumstances

: sin; and in no

iacessary, for him

x’s favour to the

8 wicked, are not
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Such are vice and virtue, and their consequences.

But tho understanding of man, when it becama

blind to the justice, holiness, and other attributes

of God, got confused as to virtue and vice, and took

to inventing a variety of perverse doctrines about

them. Such has been, not exceptionally, the history

of the Systematists. Of the grounds of the luws of

virtue, and vieo, on which I have touched they

know nothing. Otherwise, they would not speak of

both virtue and vice ages of bondage; nor

would they prononns who wishes for

emancipition shoul wom the one and

from the other.

The reason why

a cause of bondage &®

hinder the soul of ¢

consists in the soul’s i

apprehension, will,

reap the fruits sp¥

soul, until this en ,

form of a God, or of uch like. Moreover,

happiness, the fruit of good works, is beneath the

ambition of a wise man; it being implicated, :n two

ways, with misery. In the first place, it is fugacious:

since whatever has a beginning must have ar end;

and the fruit of virtue, like other things that. have

not always existed, must pass away, When « man

obtains happiness, he is happy; but, when the

happiness comes to a period, there supervenes misery:

and so happiness itseli amounts to misery. In the

second place, there is inequality in the fruit of virtue;

that is to say, he whose virtue is inconsidernble is

is hold virtue to be

x works, they say,

1: for emane pation

af the body, mind,

. works, in order to

hem, compel the

ished, to weur the



200 THE HINDU PHILOSOPHICAL SYSTEMS

meagrely rewarded, while he whose virtue is more

abundant receives a larger recompense. The former

must repine at seoing the latter; and thus his very

happiness makes him wretched. In this way all

happiness whatsoever partakes of the character of

misery; and hence, to be freed from both, and to

become insensible, is the most transcendent aspiration

of humanity.

But how erroneous is all this! God, I have

shown, has appointed the ings to be good works,

which, in respect of oh, 2a man, are incumbent

on him, and, for, @ which, man, in

the eye of justice,= ymoent. Can, then,

the fruit of those are incumbent on

man, ever be evil? pinion, since the wish

for the fruit of goad epiness, misbeseems &
man of prudence, : avil. Again, since

you maintain, that -being of the soul

consists in its pa

and in becoming

consider thig state to th of virtue. Herein

you have exactly in gs. Whut! has God

enacted the law of virtue and vice after the manner

of a net, with no reason but to entangle souls in it,

like so many birds, and to divert Himself withal ?

Has He fixed at random, that some works are bad,

and that others are good, so that souls may some-

times be entrapped in one snare, and sometimes in

the other? But, if God, simply because of His just

and excellent nature, has established those works to

be virtuous, which, in respect of the nature of the

soul, are incumbent on it, will not He—a sea of

hension and will,

ought rather to
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merey and goodness, and Who, as the Father of all,

desires the welfare of all, nay, Who devises a way

and a means for the weltare of even such as do

what is amiss--give to such as do what is right,

that which will constitute their true woll-seing?

Instead of well-being, will He, indeed, decree to such

a soul a recompense to its harm? The fact is, how-

ever, that the attainment of a state of insen sibility
is not true emancipation; and they who, by God's

mercy, arrive at true aneipation, will suter no

injury in their fag iWese of apprel ension

and will, This IT * on.

Again, you mista y, fihat the finit of

virtue, happiness, is [ have already made

out your maxim 6 baseless—-tkat all

products must, ac au s an end. Further,

if perishable happings nature of misery, it

cannot be the frai , since that which

it is obligatory « virtue, will God

requite with misery what is obligatory ?

You think, too, that ¥iF hing which is to be

done for only a limited time, after which, it being

discontinued, tha reward follows. Hence your fear,

that the reward also will, after a time, »ve dis-

continued. As I have said, however, virtue is 1 thing

which it is perpetually incumbent on man to do,

whether he be in this world, or in another. 4s long

as he has being, so long should he go on pruictising

virtue. While he continues in virtue, its beneficent

requita! will ever remain with him; but, when he

falls away from virtue, its veward terminates. But

tha misery which then ensues is not the conssquence
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of virtue, but of vice; for even desistance from

virtue is vice. Who, one may here ask, is equal to

such wnintermitted virtue? Grant, that endless

happiness ig the reward of such virtue as you speak

of: still, what shall we profit by hoping for it? It

is true, I reply, that we men have all become so

corrupt in our nature, that we are incapable of

practising virtue; and, therefore, if we hope to

compass the loffiest aim of man on the strength of

our virtue, we shall be benefited nothing. But God,

in compassion for us revealed His word,

and has thereby. Sway, by following

which, all our & vardoned, and that

bestowed upon us,

fo virtue, had virtue

will our fallen nature

Hiy to practise virtue

shall abide near to

glory, and enjoy

reward, by His m

which would have

been practicable to

be purged and purifi

will be vouchsafed ,

God, and dwell ix

everlasting beatitzl

The second objectia: you oppose to the

fruit of virtue is, tha iinpiies inequality ; some

being rewarded more, and others, less: and this also

is a ground of misery. My answer is, that this

inequality is no real ground of misery. The misery

which proceeds from envy has its real root in man’s

corrupt nature. Envy is a blemish in human nature.

It is not found in a pure nature; it is found in a

fallen nature. Of him whose nature is fallen the

virtue is not really virtue; and, accordingly, he cannot

obtain the fruit of virtue. How evident igs it, from

this, that the Systematists were not acquainted with
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the true character of virtuo and that of vice!

Little did they know of the nature which virtue

requires, Hlow can he whose nature is corrtpt do

works that are right? Outwardly, he may imitate

them; but still he retains his corrupt nature, which

renders genuine virtue impossible to him. Works

only externally good ara not the whole of virtue.

That, m the sight of God, is virtue, which comes from

a pure heart. J will exemplify what I mean. It is

proper for a man to y friendship to a friend.

But, if a simulate sense of shame, is

outwardly courted? 8, bunt inwardly

bears them malic sight of Coc, be a

doer of proper w n, that they alone

whose nature is put af virtue, and that

only such as they the reward of virtue,

Others, they may s greater virtue than

their own, reward ; but they will

not, on that accor a the contcary, it

belongs to a pu ake pleasure in the

increase of the bhappine 3, And thus, that

which is a sourcé of ‘nisety to’ an evil naturo is, to

& pure nature, rather a source of joy.

From theit ignorance of the trae character of

virbue, and that of vice, the pundits err, again,

in maintaining, that, on the acquisition of right

apprehension, all previous sing are effaced, ard that

current works become inoperative, or, in other words,

that nothing piacular inheres in the bad actions

which the rightly apprehensive man is corstantly

committing. This is altogether untenable. Wer what

connexion is there between the conviction, that I am

mh



204 THE HINDU PHILOSOPHICAL SYSTEMS

not my body, and the effacement of sin? To sin is

to do that which, in all circumstances and conditions,

is improper for man; and hence, by so doing, man

becomes, before God, guilty and deserving of punish-

ment. Is all this set aside by my knowing that I

am not hoady? Moreover, if accumulated and current

works are obliterated, why not fructescent works as

well? The issue of tha whole matter is, that it is

vain to hope for’ salvation on the score of knowing

the body to be not identigal with the soul; for this

knowledge cannot & é aa from evil works,

or from their pen

From thig it is «

ance of the nature

poses their laws to

seems to have little

badness of works,

their effects physi

appears, from wha

‘iindu, in his ignor-

«i that of vice, sup-

md fortuitous. He

16 moral goodness or

them as producing

nically. It plainly

ave written on this

subject, that, in th: heaity much as food

possesses an inherer riyccol appeasing hunger,

and as poison possesses an inherent property of

causing death, so some works have an innate virtue

to ensure celestial happiness, while others have the

efficacy of consigning to Hell. Whatever produces

happiness is virtue; and whatever produces misery

is vice. A foolish man, therefore, who desires the

happiness of Elysium, etc., will aim to practise virtue,

But he who, weary «like of the happiness and of the

misery of an existence of vicissitude, gives up both,

and yearns after emancipation, will assuredly free

himself from such a plague. He cannot, however,

ap
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rid himself of it readily. For, if, so long as he is in

a state of misapprehension, in order to escape from

the bondage of virtue, he resolves to give up good

works, ia so doing he transgressos. Hence he must

acquire right apprehension, which is the only punacea

against virtue.

Similarly, with regard to vice, the pundits think,

that, as some substances, poison, for instance, possess

an innate virtue of injuring, which, yet, under certain

conditions, is neutralized, though bad works have an

intrinsic property of edt evil--as the torments

of Hell—yet, in & htly appre rensive

man, that property Bcacious. It, is hig

right knowledgo wi counteract it. And,

therefore, the sin of ees not attect him.)

But, more especially af the pundits’ main-

taining, that good and preduce thei effects,

happiness and miser gal manner, becomes

plainly manifest jon of rec uitative

efficacy as an Gb} Their reason for

believing in what quitative efficacy? is

this. ‘Good works," they" s ‘are the cause of

elysian happiness, and had works are the cause of

infernal dolour, And how can this be so? For, if a

Vf the Hindus had a correct conception of the moral good-

ness and badness of actions, they would not be found to

arguo, that Krishna and other members of the pantheon

were not defiled by their deads of wickedness, simply on the

ground that those gods wore endowed with great power, and

were securod from the ovil consequeneos of what they did.

On moral grounds, the vory commission of such -vickedness

is defiloment,

2 In Sanskrit, apdérva.
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man does a good act to-day, he does not, therefore, at

once go to Elysium, but after the lapse of perhaps

a long period, when he dies. How, then—~a cause

being that which immediately precedes an effect—is

that good work the cause of his going to Elysium ?’

Involved in this grave embarrassment, the pundita,

with a view to lberate themselves from it, allege,

that there is produced, in the soul, by good or by

bad works, the quality denominated requitative efti-

excy; and it is this whieh consigns the soul to Ely-

siuin, or to Hell. nrough the medium

of requitative effi bad works lead,

respectively, to i Hell. This re-

quitative efficacy i a by merit or de-

merit, But what, ak, ig the necessity

of this embarrassrne: nd bad works are not

immediately origins: ‘able and undesirable

consequences, but 1 how are they so

mediately? As I , God, who is just,

in consideration « vice of men, him-

self appoints corres; ard for them. Since,

therefore, this reward ‘depends’ on the will of God,

when it seems proper to Him, He bestows it—at

once, it may be, or by and by. And so there is no

need of the invention of requitative efficacy. One

man serves another, and is daily entitled to wages;

and yet his master pays him at a time which he

himself determines ; monthly, or half-yearly, or annu-

ally. But, possibly, some one may say,' that, as the

hireling, from serving his master, becomes entitled

cs

1Not that any pundit would hold such Janguage; but a

forcigner might, if bent on rationalizing Hinduism,
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daily to his wages, just so man, from doing good

works, or evil, becomes an heir of Elysium, or ol

Hell; and his having such a heritage is, for him, re-

quitative efiicacy. If, £ reply, the pundits had said

only thus much, there would have been no harm.

But they lay down requitative elticacy as baing a

real and distinct entity. For exaniple, the Naty tyikas

and the Vaiseshikas reckon it among the qualisies ol

the soul—apprehension, will, happiness, misery, and

the rest; and I aftirm, at auch a thing cannot be

proved to exist. 43 would gay 1o the

pundits, that, if yé itative efficacy at

a distinet thing : and evil works,

you ought to belte navated by service,

in the instance of works for arother;

for the same objecti itself in both cases

alike. In fact you Hove in iw similar

eflicacy in countles ces besides that ol

service; and then, enty-four qualities,

you would have qué ble.

The error which charged on the

pundits, though if is nob ‘pertectly manifest in the

Naiyayika and some other Systems, is yet ver clear

in the Sankhya and Mimansai; these not believing

in God, and yet affirming, that good and bad works,

through recuitative efficacy, lead to Elysium and to

Bell. In their opinion, from casting an offering into

the fire, with utterance of the formula, ‘To Indra;

may it speed’, requitative ellicacy is engendered, that

which, of its own motion, fructifies in elysiai bliss

and so forth. What need, then, of God? How

strange is all this!

2
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On the point at present in discussion, the Sinkhyas

and Mimansakas labour under miserable misconcep-

tion; and the rest of the Systematists, also, are more

or less in the wrong. For, at the beginning of this

book, where I have spoken of the doctrines held in

common by the Systems, it will have been seen, that,

though the Systematists dissent among themselves

on some few matters, yet, on almost every capital

question they are alike as to method of considera-

tion and as to reach and. bias of intellect. They

have all of then <ta the same sort of

foundation, and # however different

in outer aspect. © y carry a certain

error to greater ext rest; but in these

as well inheres the mbryo.



CHAPTER [V

Examination :of the Views concerning the State of

Emancipation, professed, in eommon, oy the

Naiyaytkas and by the Vaiseshikas.

I wave thus given an account of the Neiyayika

and Vaiseshika theories as regards God, the soul,

the goul’s wretchedness, the cause of that w-etched-

ness, the way of escape from it, and virtue aad vice.

The treatment of a single topic more will bring this

gecond section to an end. And that topic is, the

miserable condition |b the Naiyayikas and

Vaiseshikas give xuneipation ; their

views on this artic i their lamentable

conceptions touchin to lose ths faeul-

ties of apprehension; gl manifestaiions of

sensibility, and to he & stone, the loftiest

aim of the soul? f: would ask, does this

state differ from a, In reply to two

objections of the pug sal, and tke other

presumed; that, if of happiress be

allowed to belong to ernancipaticn, and,

if that happiness varies “in “degreo to different

recipients, some among the emancipated must be

envious of others less favoured than themselves ;

and that, if cognition, will, and other such facultics

14

B
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survive in emancipation, the emancipated might admit

evil desires, and hence incur danger of falling into

sin; ] maintain, that they who know not the power

of God, and the greatness of Tis’ grace, may have

such fears. But wo, for our parts, who possess the

true word of God, learn, from it, that such as accept

the terms of salvation which God has offered, and

become participators in His grace, will be translated,

after death, to the abodes of bliss, and that God will

so purify their nature, that they shall never more

be affected with nyy, enmity, pride,

and such like. ne iven, in Heaven,

celestial and indeis they will retain

all the mental ef conscious beings,

and will be for ever ia beatific vision, and

with the highest ja 24 divine, in being

near to Him, and i im adoration, and—

their nature being 8 + serenity of soul,

and with peace; always increasing,

and subject to ne And tell me, pray,

which state deserves

aim of man; this, or’ oné ‘of tétal unconsciousness ?

This latter is, indeed, not the highest aim of man,

but, contrariwise, the lowest of degradations. You

say, that souls have existed from all duration, and

have. in the meantime. nassad thranch hivthe ona
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at last, except the becoming insensible, like a stone,

—a state equivalent to annihilation? Of nothing,

then, is the destiny so cruel as is that of the soul.

So long as, dating from past eternity, if remains

conscious, it is subject to wretchednoss; and it can

hope for no exemption from this wretchedness, other

than annihilation. If we were atheists, not be.ieving

in God, and if our deliverance from misery devended

on our own efforts, to look for cmancipation gach as

yours might be fitting. :

inscrutable in pow

bountiful, all-mere

and as we hope fs

seems to us reaso

better than the

that name. Two wa

the soul are found

human actions,

According to the

it is binding on kin

is bestowed upon hit A soul that should

always thus do would be rewarded with vonstant

happiness ; and to enjoy such happiness is the highest

aim of man. But, again, it is written, in the word of

God, that it surpasses our strength to follow this

way; for we have all become corrupt, through sin,

and our works are unworthy of God’s acceptance,

Our well-being is, therefore, wholly dependent upon

the grace of God. By our works we can merit only

Hell; but, since God is merciful, He desires to save

us by His free grace. In order that we may secure

this grace, He has contrived a wondrous plas, giving

s we believe in v God,

all goodness, most

of every felicity ;

at His haads; it

$ an emancipation

“to which ycu give

ing the chief aim of

word of Gad: by

ee of the Lord.

doing that, which

eward of his works
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proof of His illimitable and ineffable compassion-

ateness, and altogether in harmony with His justice

and holiness. And, since He has opened, on our

behalf, the treasury of His boundless mercies, will

He make our highest happiness to consist in being

conformed to the condition of a stone? Endless

happiness, whother compassed by works, or by God’s

grace, alone deserves to receive the name of the

highest aim of man. Why, then, will you have it to

consist in unconseiousness?. The truth is, that this

matter cannot be aye with the help of

the illumination ed’s own word;

and he who rests wh intelligence, in

reasoning about i nd in some such

doctrine as that of uiiats; namely, that

to be emancipated i @ wneonscious, The

speculators just mir ceed somewhat ag

though they thou to be saved by a

scheme and by awo: and whence

ean they, unforti: obtain everlasting

happiness? Hence i in their estimation,

they will secure everything’ thay is to be secured, if

only, bereft of all consciousness, they get quit of the

distress which infests an existence of vicissitude.

_But know, ye Hindus, that to achieve even thus

much is impossible for you. God made the soul

cognitive; and who shall make it incognitive? The

nature with which God endowed the soul cannot be

annulled by reflecting, that ‘I am not mind, I am

not body’. Be assured that our gouls will for ever

continue conscious. Two things are, however, placed

before us, between which to make our election. God,
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in his word, points out the way of salvation. If we

accept it, we shall make our consciousness the instru-

ment of eternal joy. If, on the other hand, we reject

it, we shall make our consciousnegs the inssrument

of eternal affliction and torment. As, therefcre, you

seek for well-being, accept the genuine word of

God.

My motive in exposing the faults of the ‘ystems

has not at all been, to convict their authors of

error, for the purpose al halding them up to ridicule.

My aim has been, whoever-— whether

they, or I, or any, kes to argue, in

feliance on unaided § ivine and spiritual

things, must consta error; the mind

of man being impot and them rightly.

When you are convi they are correctly

described in the @! on, you will know,

that this is the tra ‘od. Accordingly, if

is my wish, that udy the Christian

‘Scriptures, and w this stucy, fixed

attention, docility, sx eught are Indispen-

sable; for, when 1 man has, during a long space of

time, entertained any particular set of opinions, he

is slow to perceive their faults, and to recognize the

excellence of what conflicts with them, Bu, if you

conduct this investigation with humble prayer to God,

you shall attain to a knowledge of the truth.









CHAPTER I

Description of the Phree Sorts of Haistence held in

the Vedanta; the Key to a diight Understunding

of that Scheme of Philosophy.

Having briefly considered five out of the six great

Hindu systems, I shall, in this section, examiae the

Vedanta, And to engage in such an examination in

the present day is especially important. The Hindus,

it is trae, refer all the systems to Rishia; but, in

our time, these systems, the Vedanta apart, have no

followers, except pe é there an ind: vidual,

As for the Vedanty large majority of

all Hindus.

The Vedantins a

one must thoroughl\

in order to take i

These they designate |

ts of existence: and

i and ponder them,

ne of their scheme,

actical, and apparent.)

fafad aa alfa orfaarfaa

afa i. aa qearfis SqTaal ay Aaa

aa: ofa sea ste ; Veddnta-paribhasha,
p. 18, ‘Existence is of three sorta, true (pararidrthika),

practical (vydvaidrika), and apparent (pratidhdsike). True

existence is that of Brahma; practical, that of uther, ete. ;

apparent, that of nacrine silver and the like.’
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That which verily exists is called true, and its

existence, true existence ;! and this existence, accord-

ing to the Vedanta, is predicable of Brahma exclusively.

The second species of existence has the name of

practical. The things to which it belongs do not

veritably exist: only the misapprehensive, or ignorant,

mistake them for existent, and by means of them

transact practical life; whence the epithet. And it

must be kept in mind, that, as the things just spoken

of are thought te be not yveritably existent, but to be

imagined by ignoras iy so is it with the

use made of ther man in a dreatn

drinks water, or 13 “the water and the

horse are visionary ine drinking and the

1 Dr. J. BR. Ballantyne

in its highest sense.’

That paramarthika,

‘true’, one may learn

adverb paramdarthatal

The fact, that the ¥

and apparent existence

arihika to denote ‘ being,

atraaterd, atc., p. 38.

rywhere used to signify

y laborious search, The

‘indeed’, otc,

istinguishing practical

pocies, style tham mithyd,

or false, is a further sense here attached to

paramarthika is alone eotrec gh the word is technical

with the Vedintins, they have done no violence to its ordinary

meaning.

Vijnina Bhikshu, on an occasion where he omploys pdra-

marthikatva—the abstract substantive of pdramdrthika—in the

sense of ‘unchangeableness and eternalness’, clearly intimates,

that his acceptation of the term, as a follower of the Sankhya,

is different from that of the Vedantins. Sec the Sdnkhya-pra-

vachana-bhdshya, p. 25,

The torture to which Vijnina habitually—and especially in

the Sankhya-sdra—subjects the whole compass of the Vedinta

nomenclature, reminds one forcibly of the sanctimonious

vocabulary of free-handlers and secularists among our contem-

poraries in Christian countries,
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mounting. If the use to which one puta a thing is

veritable. the thing also must be veritable; for, to

have veritable dealings with that which is false is

impossibie, Can a man in his waking senses bathe

in a river that he saw in his sleep? The things

which, agreeably to the phraseology of the Vedantins,

are practical, are the very things which all men,

themselves excepted, calf true: and such are Isvara,

or the maker of the world, souls, and all the world

besides! Their existe hese philosophers hold

to be the result of igs ui such existerce is

termed, by then third species of

existence, denomi embles the practi-

eal, in that it is f aiake, seeins to be

s

gafadd aad

meats ae ATE

STPADRIOTR aft aey-

7@ arafaar arat:

gad dnd a fayas A 1 naaaed fae

giaaagss aes aEeRaa ad Fe

faa aruda fagesse } Ananda Giri commer ting on

Sankara Acharya’s Madndakya-bhdshys: Dibliotheen Indien,

Vol. VITT, pp. 826-7. ‘Tf Brahma, secondless, unt. essen-

tially uwaconnected with the world, be established by the

Vedanta, how is it, that there are souls, subject to three con-

ditions, these of waking, dreaming, and insensible sieep, and

employers of objects; and how is it, that an Tsvara, effecting

the experience ef souls, is revealed by scripture; and sow is it,

the aggregate of objects subserving experience is found as a

thing apart from these? If monism were true, all these would

present thernselves as incompatible. With reference to such an

objection, it is set forth as follows, with intent tc declare,



220THE HINDU PHILOSOPHICAL SYSTEMS

veritable. It differs, however, from the practical in

three respects. First, the ignorant, that is to say,

that souls, the world, and Isvara can all reasonably be admitted

as things of imagination szrmised in Brahma.

A little furthor on, Ananda Giri says: SIT FRIAAUSTETI—

ad agedt Tar ararfa act a aarti afters oftaferdt

afar | ‘Therefore it is enunciated, that the three con-

ditions, and the souls subject thereto, and the Tllusive Brahma,

i.e. Igvara, are all ix: rc Evahma.’

The reason why i ch an oxpression as

‘silver imagined in ¢ that the nacre is the

substrate of the imag? analogous, in their

view, to the nacre ond Unuetration are Brahma

and the world, ete., whé f ihe world, souls, and

Isvara, aa imagined by 4 rahma, It is to be
understood, that Brahma ¥ bjact of the imagination,

but its object.

A most eminent ant

Muni, thus instructs th

aq meuzanar & STH FRB |

ofaarfa aaaee : ‘graagaracta: 4

sfa | Sankshepa-sdriraka, from «a MS not at hand for refer-

ence, ‘All that is devised, or fancied, in the form of the

world, of Ida, and of souls, by the ignorance forcibly possessing

thee, appears—albeit unsubstantial, viz., barren of true ecxist-

ence-substantial, until the sun of right apprehension rises.’

This couplet hag been interpreted in accordance with the

gloss of Madhustdana Sarasavati, who takes gddham as an

adverb,

Iga, or Isvara—the maker of the world—and souls, since

the Vedantins consider them as, no less than the world

itself, ignorance-imagined and false, come under the category

of things practical.

y matters, Sarvajnitma



THREE SORTS OF EXISTENCE 221

ordinary men, do not constantly, but only now and

then, mistake for veritable the apparent objects to

which it appertains; as nacrine silver, and the matters

of a dream. Nor, secondly, is there any practical

dealing with these things. Leta man who mis iakes

nacre for silver offer it for sale: he will not ge: for

it the price of silver ; for it will be recognized, by ot bers,

ag another substance. Thirdly, it is because of igno-

rance, that the practical seems to be veritable; but

» ignorance, of distance

coumerated by the

£ seems voritable.t

3 of existenen, the

nb.

Yodanta doctrine, or

is all-importent to

Naiyadyikas, etc.,

Such are the Ved

true, the practicnl,

To obtain a just ¥

even to appreciate:

> aarepeqra sfatia:

Rasa Aa: 1k
the cause of mistahir

ca: afmetgendt a
3 = —

p. 12. ‘Nescience,

w oper, or other practical

object, is to be consides i also, When, however,

nacre is mistaken for ; Mar affection, or similar

defect, is the eawse of the avisapprehension.”

It is not to be understood, that, in the case of nacrine sil-

ver, nescience is oxcluded as a cause. he defects specified are

causes additional thereto. This appears from the tw) pages

of the Veddnta-paribhdsha preceding that here quoted fom,

The term dosha, ‘defect’ is a technicality goneralia ng cer-

tain causes of misapprehension.

aoa! TAK: TAIRA TOY WaT |

feacvarfeet ara) ararfad: wa: |

fa { Bhdsha-parichheda, 180th couplet.
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master ifs theory of three existences. It must be

understood, that it is not because existent things

aré—in any way to us intelligible—of various kinds,

that the Vedantins contend for a difference in their

existence, In other words, they do not predicate a

difference between the existences of things, because

one is eternal and another is uneternal, or because

one is selfexistent and another exists dependently.!

Tt is a difference in the very nature of existing, not

in its mode, that they

this subject will nay

To the Vedanti;

non-duality, is mx

out the soul to be » world to be false;

‘A defect is a case

notion. Defects are

giving rise to jaundice

! According to the

rance and Jsvara,

we find ascribed te ¢

Brahma. It is called fs

For the unoriginatedne , 8ee the last quotation
in p. 4% The source of the couplet there givon has not been
ascertained, Its statements are, however, called in question
by no Vedantin, Among the various troatises which cite it
is, besides the Siddhdunta- vratnamdld, the Kvrishndlankdra of
Achyutakrishna Ananda ‘irtha; a commentary on Appayya
Dikehita’s Siddhdnta-leda. Moreover, it is at the tonguc’s
end of almost every student of the Vedanta.

Achyutakrishpa reads, ag the second quartet of the distich

agt a WaTfUTT, «tikewiso the distinction, ‘between the

soul and Isa,’ This lection is by much to be preforred.
Maya, lusion, avidyd, nescience, and aindna, ignorance—

when these two denote collectivity—are synonyms. Nescience

tion; @ virtue, of right

be multifarious, as bile,

souls, und algo igno-

ad self-existent, Still,

existence from that of
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whenee it would follow, that Brahma solely is true,

and that nought but hini exists, or cver existad, or

ai any time will exist. From the couplet of the

Siva-yita, which |] shall quote in the sixth clapter,
and feom nmumberless other passages of Vedanta vorks,

it is manifest, that, in their viow, the world is

false, and imagined by ignorance. Not that they

only figuratively call it false- as we sometimes

call things of an evanescent and perishable charac-

ter; but they moan, that i

ailver) As such ailye

indesd so, like racrine

and wholly from

and ignocance, when

fractional portions of

‘aafedt as

in several, are only

dinutu-sdva, pp. 4, obe.

aa | aed aca

aa) atRecay yy . op. i. All other
rd

than Brahma is false:

is thus different is thd

Those af the Syste

the doctrine under

apprehended in| the tex

a FADIA ASE AAI ear aft q aucae

Brahma, Whatever

ec naerine silver

Vedintins apprehend

manner in which it is

n

AM SRMAT ATaAAISNAA He |

HVGTAN TARA IMS ASHTATT |

fapmanceraauiigeqa enfaquayhfa-

yeaa ah of aa a nearer asia ata

TRY GRAVATT LAT | Sénkhya-prarachana-
hashya, p. 225, ‘Not only on the ground of the sforesaid
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ignorance seoms to be something, just so, they say, is

the world nothing; it being imagined by ignorance,

that is, it seeming, stinply by reason of ignorance, to

exist. To maintain otherwise would be to surrender

non-duality.

Further, it is surprising to find, tuat the ignorance

which imagines the world is laid down as being itself

ignorance-imagined, and henee false! Thoy refuse to

grant that even this is truce; and consistently, else

non-dualily would

of another entity

is, that they would

and all besides to /

give the cpithet af

and that of practic

are to understand, th:

oO itpesnched by the presentation

3 ignorance. Thus it

a alone tobe true,

n, therefore, they

istence of Brahma,

nea of the world, we

ysiem, that existence

argument are the mar

there is no proof £

Toa this affect it iss

truc, since its originati

and since there is nothiy ut

Tho objects of i dreain, haqivedé yollowness of a white

conch-shell, ote., are found, amone men, to be untrus, by

roason that they owe their origin to the internal organ, ctc.,

infected by the defects of sleep, otc. This untrueness docs not

bolong to the universe made up of the groat principle and the

rest: for the causes of that wniverse, nature and tho Intclloct

of Miranyagarbha, the Creator, are froe from all defect.’

The aphorism cited in this extract is vi, 62.

Vijnana, in continuation, will have it, that the Vedantins

wrest from their legitimate drift the passages of the Veda

which they adduce to establish, that the world is false. For,

he says, if those passages mean as is pretended, the result is

suicidal ; the Veda being itself of the world.

1 Seo the eighth chapter of this section.

, but, further, because

frucness of the world.

horism.: ‘The world is

that has no defect,

te world to be false.’
1

f
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which is indeed real is called true, and the upithet

of practical is given to false existence, or ex.stence

which in fact is not, but, owing to mistake, seems to

have place,

Jn only applying nares to real things, and to un-

real, there is no fault. The extraordinary error of the

Vedintias is of quite another character, I huve al-

realy said, that they would prove both the world

and ignorance to be ignorance-imagined and altogether

y desive to have them so,

’ rate them ns alto-

an will not give

= The woell, the

ng, but, becvuse of

20 manner ol 1acrine

» to the notioa, that

vhatever? Never; and

false. J3ut, earnestly as ti!

their inner consciausse

gether nothing ;

willing entrance |

Vedantins allege, is

ignorance, appears tu

gilver. Now, can the

even that ignorance t

he who tries to recon

and the common e> kind, will encounter

obstacles at every s , #9 call sucl ignor-

ance nothing, is, evita: fadgieventurosome. Nor do

the Vedintins feel, ti: \ is nought. Let it

be believed, that, when they denominate ig iorance

and the world false, they cannot help feeling, that they

are not so far false as to be nothing ab all: they must

possess some sorb or other of cxistenee.

On gathering, from this, that the Vedantins allow

to the world a certain sort of oxistonce, one might

suppose, that they mast give up non-duali-y; for,

however, they may designate the world’s existence,

if they concede, thai the world veally exists, their

Brahmy doves not remain wilhout a second; snd the

15

wh Views ge ierally,
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consequence is duality. This brings us to the knot

of their error. They argue, 14 was said before, for

distinct kinds of existence—not various modes of

existence. Tho world, according to them, really exists ;

but its existence differs from that of Brahma. They

call this existence a false existence; and their go call-

ing it brings them into error; and this error blinds

them to their inconsistency, The world’s existence

is, they allege, falso exis

issue would be duah

man, alone in a xr

nec; if true, of course tha

ilogousty, though a mad-

elf one of a crowd,

ate his being there

4

his so fancying <

by himsolf. Mark,

Their assertion, 4

world is of no prejnd

if they understood

as is the existoncs

Since that existe

Snting herein err.

2 oxistence of the

ut, would he correct,

to be non-existence;

id madman’s crowd,

y them, to be in

fact, they do not msi by calling it untrue.

As for themselves, thi erwise. They urge,

that we have two' kinds of existence, the true and

the untrue, As that thing which possesses the former

kind exists, so does that which possesses the latter:

for if has existence: but the thing is untrue, because

its existence is of that stamp. And so the doctrine

of non-duality is saved uninjured. Observe, that the

Vedantins believe in two classes of objects, true and

untrue, and both of them really existent; only an

1 For convenience, the third kind of existence is here kept

out of sight.
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object of the first class is really real,’ and an object

of the second class is unreally real.?

Tt is not claimed, that the expression ‘really real’, and

especially that of “unreally real’, does not savour strongly of

the abserd, But it is things altogether: absurd thi ire bere

taken aecount of,

Among unoreally real things are included, with the oractical,

things apparcnt, soon to be spoken of, Added to these, and the

truc, there is a fourth class, to comprehend positive ar realities,
Examples of objects of this class are, Che son of a barron woman,

a hare’s born, sky-bhy Their technical epithet is

tuchehha,

* The notion of pr: tnined by the Vedan-
tins, is, summnarily, o contradictory ideas,

that of existence and teuce., This assertion
may be made good sin t, while the endeavour

to prove the world, an¢ ficat things, oo less than

all that are apparont, f< whatever, the: believe,

that the sani things aso # 16 Hirst of theese antagonis.

tic positions has heer ih { be iNustrated further;

and, as for the second imspecting the books of
the Vedantins, that alities the world and
whatever clse they eal ‘ar, as has boen seen,

they comprehend ti ef the world, among
practical and false objoct: a, that he really exists,
On perusing the cighth apter, “the reader will, further, he
satisfied, that, though they would prove the ignorance which

imagines the world to he nothing at all, yet they cannot but
allow, that ii has a certain real existence,

That the view here taken is correct, confirmation is furnished

by the words of two very celebrated findu phi osophers,
Pairtha:frathi Misra and Vijnina bhikehu, writere on the
Miman:é and on the Sinkhya, respectively.

Partbasirathi, refuting the Vedanta, urges, that, inasmuch

as the universe is certified, by perecption, to be tru, it can.
not be made out false, 14, he says, it is held, on the word

of the Veda, to be false, the Veda itself, as being included

in the universe, must be false; and, consequently its proof

is invalid.

ne
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Furthermore, the aspect of these classes of objects.

varies according to the point of view from which they

are beheld--conceive true existence and practical

existence ag two stations, with a station intermediate.

Then he introduces a Vedintin, and refutes him, as follows:

ase Sow aa: sagiiessora: faa 1 alsty

qua: Pag td FART | A Yaagla-

faaizasa sos gia) afesanay 1 adirqadanse-

MT at aie 04 oh SYMAGAASIT |

wea FT Bat tnacfad aeqacia~

faareadqanary | a’

SST gt A aa

wad a waitaz &

WATIAAAe ANeTET eaTaMaaatie afta

Wa | aaATTa Ste fe sad areqe aa

aemantie azazata fe timat ofatg: 1 a fe aa
fanaa anaridtat a afafesidt ata 1 ose

mat aed acaaata aslaateray | Sastra-dipina,
MS fol. 57, verso. §* We do not say, that the universe is

unreal ; since it is cstablished, by perception and other proofs,

to ewist. Nov do we say, that it has true existence; it being

falsified by right apprehension of spirit, The universe cannot,

therefore, bo describod either as true, or as unreal.” All this

is hollow, To be other than true is to be unreal. If, then,

the universe be not true, manifestly it is nothing but unreal.

4 fgarat aeaafa |

ue oat Malay aA,

aqissmacet aI
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A person located at practical oxistence doos iot style

its objects unreally real: for, to his eyes, there is only

one sort of existence; and all that presents itself to

him he must deam simply real, In circumstances

similar to his are, according to the Vedanta, all who

‘On the other hand, if not unreal, it follows, that t is true.

Por the denial of either of these, trucness and unreality,

implics the affirmation of the other: and no ternative

besides these is possible. “Phat which never presets itself—

as the horn of a bare---is for unecal; and taat which

presents itself, and is igh as the true nature of
spirit---is held for ¢ 13 universe, since if

presents itself, and ht apprehension, it is

not to be described as wroal.”’ The view thus

propounded, a8 being uury consciousness, is

impossible of catabl: shot ¢ which presents itself,
aud is falsified—as fhe a snake surmised im

a& ropy—is positively wi o be sure, all the world
is persuaded; there bets 3 :, in the estimation of
mankind generally, bog ing as the horn of a

hare wnd such a thi Hence, i) the uni-

verse ve falsified Ly : 2, it is siaply unreal,

and so is not incapabte Hed as true or as unreal,’

Observe whence this argiie . Parthasirethi begins

by arguing, that the Veddn “i uphold the filseness of

the universe on the faith of the Veda; for that the Veda is

part aad parcel of their false universe. Now, since the Vedan-

tins fall back on the Veda as the foundation of their belief, it

cannot be supposed, that. they lock upon if as altogether

nothing. The end of the argument ndduced abovs, by the

Vedintin, is to reconcile these two positions: that th: universe,

the Veda inclusive, is indeed false und that, nevertheless it is

existent. Herein we have the combination of two irreconcilable

ideas, spoken of at the beginning of this note. So u iderstands

Parthasarathi; and he proceeds, to deal with the i¢ea on the

basis of common sense,

The subjoined words of the same writer, which follow shortly

alter the passage just extracted, support what is wserted in

-
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are known as misapprehensive, or ignorant. Again, a

person located at true existence would not designate

its one object, Brahma, as really real: for, with hin

likewise, only one sort of existence would offer itself

for inspection; and that, as above, as simply real.

Such would be the standing point of the Vedantins’

Brahma, except for his lacking the faculty of cogni-

tion—as will be seen by and by. A person located

at the intermediate station, just now mentioned, is

athe objects of both theenabled to pass 36

r he takes nescience

thing clse, causative

pertain to Brahma:

the text. The Vedig

to import mMisappre

thoreof, In neither

satan ifs Fa RBAMSATlA: |
‘In respect of those wh: noose apprehension, or a

cause of it, as an entit;y ’ Brahma, for them non-

duality perishes.

It will be made gl h chapter, that the

Vedantins cannot rep oO to be quite a non-

of monism, and other

© time, that ignorance

Mog to ignorance false

entity; and yet, to

doctrines, they essay §

is false, or a non-ontity f

oxistence, an existence other than that of Brahma, they meant
only, that it is subjective, transitory, or the like, and, on that

account, different in kind from their eternal Lrahma ; and if

they meant, by the tenet of non-duality nothing more than

this, that, Brahina apart, there is nought of an everend uring

character ;’ there would be no want of reasonableness in the

conception. This style of non-duality would take no harm

from ignorance ; and there world have been no opening for the

polemics of Parthasarathi. The truth is, that they do not

understand the falsuness of ignorance, and that of the world, in

this way; but, to preserve monism, they would make out both

ignorance and the world to be positive non-entities, This,

their aim, to establish ignorance us a non-entity, is ignored, by

Parthasivathi, as an absurdity beneath his notice,

a
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other stations; and he alone can speak of those objects

as they veritably are. By him they all alike are seen

to be real; the true object, as really real, and practi-

cal objects, as unvreally real, This person is the

Vedantin.

To their third kind of existence the Vedantns give

the appellation of apparent. A perusal of what is

now to be said of it will elucidate the statements

just put forth, and will serve to induce comlicence in

them, It ig objects of such ag nacrin: silver,

and a snake imagined: that are meant by

qeug Faas F

NAY a aal WIaI-

* FER IaH

, p. 25 «Tf at be held,

ntradicteries.” But,

‘should’ ik be alles ht to be pronounced

essentially of two contrad and non-entity, or else

to be different from both sve would be no invali-

dation, thereby, i.e. ay m ’ ion-duality, the on/y true

(pdéramarthika) state. Such is tho sense. . . “ Not so for such

a thing is unknown.” ’

This passage takes in the twenty-third and two ity-fourth

aphorisms of the Sankhya-pravachana, Look I, Tao first is

put inte the mouth of a Vedantiu; and the scsoid curtly

raplics to it,

Vijnina DBhikshu asserts, that the portion of the Sdnkhya-

pravachana bere quoted from is directed, primarily, afainst the

Banddhas, but that it tells with equal relevancy, in confutation

of the illusionists (imdéydeddin) and erypto-Banddhas (pra-

chhanna-hauddka). Tho Vedantins ara denoted by both these

titles, The latter is applied to thom dyslogistically and the

application is tar from infrequent,

azafgeay al age

fyaaae gia we

gaia: | Sdnkhya-ge
that mnescience is

SOME C
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apparent objects. As was before remarked, it is not

because of any rationally assignable difference in the

nature of things, but because of a bolief in difference

as to their very existence, that the Vedantins ascribe

to them different sorts of existence. By what I am

about to show, this assertion will be evinced as true,

No one can suspect, ag regards what is styled

apparent existence, that it is so styled on account of

any rationally assignable difference, in the nature of

the things of which it ig.affirmed, from that of things

true and practical ; the ythat are called appar-

ent being, we are ng. If it be said,

that, for this ve ni things may be

held to differ in nu: bor things, and that,

therefore, for conveni®

to tho false existence

T do not accuse §

ground, that they

things to which it

of reality. Respocttti

of the Vedanta held tt

things, -I reply, that

ground, but on the

mistence, and the

ossessing a species

ngs the partisans

.? that, when a man,

‘aa fadarfengear arPagiey fagafagiata aw

ofautaaanernamaftaqana a gat zara

fama aeeda afmqemuafefa dq a | ae-

safaapanr gaataqyeiaa | Vedanta-paribhasha,
p. 10. ‘Though, by tho efforts, Rowerer belying, of a mis-

apprehensive person, to obtain possession of an illusory object,

such an object is cstablished as cxistent, yeb there is no proof,

that it, the misapprehension, has reforence to an apparent

object, as silver, etc, produced at ihaut time. For silver
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on seeing nacre, takes it for silver, apparent silver

which is extant elsewhere may be taken as its ob-ect. If

this be said, 1 demur; since that silver elsewhere, not being

in contact with an organ cf sense, cannot be un objcet of per-

ecption.’

There ig room to suspect, that the word faa in the

first line of this extract, Is an interpolation,

The objector here rebutted is a Naiyayika, who, es such,

holds misapprehension Lo be what is technically called «nyatha-

khydti. By this is snen waicn of an object other-

wise than as it is. Naiyayikas, when, for

instunce, w man mi ver, the object of his

mistake must be ci rt elsewhere than in

the place to which | eit. That is to say,

the very silver which n some other place is

supposed. by him, te _ before him. To copy

the Naivayika expression perceiving nacre icss, he

transfers the silverinc » seen on gcme other

occasion, to the nacre This vew the

Vedantin rejects, o , implied in his

answer. ‘The misapy tion is, in bie view

of the vundits, one in all perseption,

the contact is esscath: of sense wth the

object perceived. Abs 5, therefore, account

for the ynistake committed.

Misappreheusion is by others, explained under the designation

of asathhydti, ‘the apprehension of what is not. This

notion, on the ground of their argument given above, ip also

disallowed by the Vedantins.

An objection respceting things seen in dreams is thus

addneed and answerod: ey awnaqe qatar:

ea sqaadqqdt a wifegteaeqd Warafa

aq a wie: ea farraraTa w owaifa eq wagig—

frengaaafaaracqd: | Veddnta-paribhashd, p. 18, * Since
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is really produced. If silver, I ask, is then really

in tho case of dreams, what there goes on may be accounted

for by simple romembrance of a chariot, or the like, previously

cognized, to imagine the production of those objects is not

admissible, bocnuse cumbrous. Should this be urged, T except ;

for, to allow mere remembrance of a chariot, or the like, to

be here a sufficient cause is contravoned by the consciousness

of @ man, wm a@ dream, that he sees a chariot, and his con-

sciousness, when afterwards awake, that bo saw a chariot

in # dream.’

How apparent silver is produced will be seen from what

: s

at waraara aaaensues: Ibid., p. 10, Ages

gal aasit a

Haga waa

agife arafeaiqaics

aed 1 a fe

ai fara farevia 1

aid esa faanrnl

ARAN FT a afaeata | att a

ail aifeaaae aq qatatar a-

sated omar

asfia wafa | aad smadarafiafasadercfaer

afmanatar afiar aarqafeacesaresiaaugl-

fqamatenta par araladaaaateat Grae es tai

to qaagaraarateey a Tfiod | ‘Since the origi-
nabors of silver, its parts and other causes, do not exist in

nacre, how, with thyself, is silver produced there? If so

interrogated, 1 reply: Tt is not, that the constituents popu-

larly recognized are the originators of apparent silver, These

are differont. Thus, whon the contact takes place botween,

fanaa gzagtese
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produced, how is there proved to be a misconcox tion ?

for instance, the eye, labouring under the defect of bilious

humour, or the like, and a present object, there arises an

affection of the internal organ, in the form of that object

and likewise in the form of ifs glitter. In that adfection

intolligence, that is, Bralwa, appropriated to that ob cel, is

reflected. At that spot, namely, where the objeet is located, in

the manner aforesaid, by reason of the egress and advent

there of the affection, intelligence appropriated to that object,

intelligence appropriated to that affecticn, and intelligence

the subject of ight notion, thease three, becorre ‘dentieal,

Afterwards, nescience- bject-appropriatel intel-

ligence, cne with i jest of sight iotion ;

cognizing nucreness 2 suf the titiny seheld ;

aided by the impres scen, Aan LuApresston

resuscitated by the per iy in the glivtcr, ete,,.

of the abject present io 2 rivusly seen + associnted

with the forementioned a &. is evolved, in the

form of the object, the and also im tke form

of a semblance of a cog ry

Just as, with the 5A world js evolved from

nature, with the Veda t things are evelutions

from nescience, or igre y so are all aoparent

things, and the apprele ubyled, above, ' tie sem-

blance of a cognition’, tion of apparent things

there is, however, the a filefects, which lave no

place in the evolutions of things practical; as was mentioned

in the text, at p. 218, and the related note, The ststement

which we have seen about the identification of three sorts of

intelligence is designed to show, that the misapprekersion of

nacre for silver is an error cf perception. ‘his questior is one

of great difliculty; but some fight will be thrown upoa it in

the fifth chapter. The idea of identifi-ation of three sorts of

inteHigenze may be thus oxplicated, Intelligence, or Lrahina,

is, like ether, universally diffused ; and, being so diflus:d it is

said to be appropriated to everything which it contains. Iéthor

is aid down as being, in reality, one. Still, though tle ether

in a jar outside a house is suid to be distinel from the ether

within the house, yet, when tho jar is brought into the house,

o
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In reply, I am told, that, if the silver were true,

identity is realized of the ether of the jar with that of the

house. Similarly, when an affection of the internal organ and

the object of that affection become collocal, the Brahma of the

affection and that of the object coalesce into one, The doctrine

of the impenetrability of matter is unknown to the pundits.

In their view, the internal organ and its evolutions are strictly

material; and yet an affection of that organ and a material

object can take up the same space.

aq geal Uratg OfTGRAT SaPATT Az TA

fafa darfeafatage pal gaTat a wa~

i fe aq waar

ara wy fea

Hey: | Ibid, p. 14, Ie

ists, at the time of its

n, fo one not misappre-

* of the non-existence,

Hi not have place; but

is thing is not now,

silver.’ * * * Tf thia be ntested : for the abject

here, of the cognition © 2 not the non-oxistence

of silver as silver, but the non-cxistence of apparent silver, as

tine and practical,’

Such is the scuse of the Sanskrit, Some of its expressions,

in a literal reproduction, would only perplex the reader, and

entail a long comment.

Tt comes out from this, that, in the apprehension of the

Vedintins, a thing may, contemporancously, be both really

existent and really non-cxistent. When, from misapprehension,

a man takes nacre to be silver, apparent silver, it is thought,

is really produced, and exists for him. Another looker on, not

under such a misapprehension, thinks, that thera is no silver

where the other fancies he secs it. His idea, it is asserted, is

authentic: the non-existence of silver, apprehended by him

fafa cor * *

afesamtaag fray

foams
it be admitted, that

appearance, in the x

hensive, in the form

through tripartite th

the eoynition would >

r
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or practical, there would he no room to speak of

being supposed to have reference to apparent silver as tru? and
practical.

Language similar to that about apparent objects, in sh> last

extracl, is found concerning practical objects alse.

The falseness of these objects is defined as follows: ead

4 eqaastanaqiafaseraraaniaatinag | wia,
p. 18& ‘By a false fhing is meant that whose absolute non.
existence resides in the entirety. of what is erroneousiy taken

for its substrate.’

This definition is

a jar, for iustanee,

und others, to be its

128 and 129.) But tho

the Vedantins, by ail i

object, being fulse,

wrongly siuppored ta he i

existence «f the jar itself

Tho sare definition i

non-existence of whick

causc and the swhst

effects and causes bets e

and substrate of everytt kane, is at length ve:ehed ;
all the effects on the we proved false, since the

non-existence cf cach resides in its material cause. Ignorance

then come: to be dealt with, Tts non-existence resides ir B adiina,

the imagited substrate, or, as it ix also termed, any im: terial
cause, of ignotunce, as of all else than Brahe. ivor ‘thing,
Brahma excepted, is, thus, concluded to be false.

To this conclusion un oxception is suggested and repl ed to:
Nae ~ 4

aa saat wa ae sfa cma arg: afiipa

aaeaataa fava as: qaesfas: | tod, p. rs,
‘Tet it not be thought, that éhe antion of the falseness of a

jer, or the like, ig contradicted by the perception of she jar

as existent; for, since the object, in that perception, is the:

ings practical, Take

pd, by the Naty iyikas

substrate, Sce pages

vously so taken, assert

nee aw jar, @ proctical

‘in ihe parts of the jar,

resides Lhe absolute non-

«, the jar is fa)se

jars parts, the al solute

parts, the m iterial

purts, Tntari ediate

5, the matenal cause
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misconception; but, sinee it is neither, but apparent,

exixtence of Brahma, the substrate of the jar, not the existence

of the jar, the verity of the jar, ctc., is not established’

Another answer is subjoined. ga: Offa ceqta sqTa-

aiftmawfargda gina afer ga actaarty

fat a eet fea qaiadafa a fade: |

aed v4 feared) qreariiaanaeanher ie
No.

HAATAATIAGT Be
that the jar cxists,

it has practical exis

position, the existence

not that of jar as a jar.

to this opinion, namely

practical existence ig «

a thing considercd ax

existence,” in the de

By tho definition of:

‘ence; and yet these w

On referring for comy

18. ‘The perception,

2 correct, inasmuch as

Conformably to this

a jar as true is denied,

incongruity. According

ption of a jar as existent,

ybalification “relative to

tod to “absolute non-

lately given.’

things have no exist.

a sort of existence,

ssage from the fourteenth

page of the Veddnta-gui 169-70, the reader will

pérecive, that practical aad hings differ in no respect,
among themselves, in being both true and false,

To retumn to things apparcnt, the Vedantiny do net, in all

cases Of misapprehension, contend for their production, Y@[Sg~

. _A bal

teams ada Hiieraaara ga 1 Tia,
p 14. ‘Only when a false thing imagined in one veritable j

not in contact with an organ of sense, is an apparent thing
acknowledged to be produced."

Where, however, the object is near, the Vedantins concur

with the Naiydyikas in admitting anyathd-khydti ; for, since the
-object is brought into contact with an organ of sense, the fact,
that the misapprehension, is perceptional, is accounted for. To



THREE SORTS OF EXISTENCE 239

misconception has place. From this it is eleu, that,

when the Vedantins call the existence of an apparent

thing—a thing, they say, really produced—apparent,

it ix not because the thing differs by nature from other

things, but because its existence differs from the exist-

ence of other things. If the thing were di‘ferent

simply by nature, and pot in respect of existenca, how

could the apprehension of it be reputed a misconcep-

tion? The same reasoning will apply to practical

things, no less than to apparent: for, as the apprehen-

sion, by one labou 8, of nacrine silver,

ig considered, fr .point of practical

existence, to be hike manner, the

apprehension of the the things tierein,

by thos: whom the® li ignorant, o* cven

by the wise while < he body, from the

standing point of £ s considered to be

misconception.?

argue the production of

be dispen:ed with.

? aimaiizane de sai aaagitaai few

salle fagaaan | Veddnta-paribhashd, p. 10, ¢ Boca we mis-

apprehersion about uacrine silver and the Jike has for its

object, apparent silver, ete., which are proved, by corrset per

ception in the state of practical existence, to be false.’

8 Since, according to a tenet of the Vedanta, all thiigs but

Brahma are false, how can the cognition of them he ragarded

as right notion? In reply to this interregatory, it is said :—

RHOAAY cad oamaa afeqa: |

wife agzeaz gaol arsseafasie oy

Gt may, therefo'e, here
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Finally, it shonld be understood, that, in fact, the

aim of the Vedantins is, to make out the world, etc.,.

to be veritable non-entitics; for, this unestablished,

even so is monism. It is the stubborn and _ irre-

fragable actuality of external thines that compels

them, as it were in their own despite, to enunciate

a second kind of existence, cne applicable to such

things; and the charaster which they give to that

existence compels them to add a third. Their inward

# their views, vary with

hoy turn their con-

presents itself to

Then, that no

of monism, they

t of false, and so

vhon they pass to

«, and in order to

he world’s falsity,

nee-imagined, — it

world were really

impressions, however, f

varying occasions.

templation toward

them as having :

harm may come

apply to that oxisten

relieve their discon

reflect on their sec

prove his secondles

assert, that the

2

appears to their 1

nothing whatsoever.

Their chief aim being ‘as aforosaid, if must, conse-

quently, be borne in mind—and, throughout this work,

gfa | Cited in the Veddnta-paribhdshd, p. 2. ‘As the notion,

that the body is one’s self, is imagined, by the ignorant, to be

correct; even so the practical apprehension of worldly things
is esteemed to be correct, bill one atéains to right apprehension

of soul.’

The author of the Vedanta-partbhadshd expressly states, that,

in the fourth quarter of this couplet, there is » contraction of

a-dtmnr-nisehaydt. No one need doubt, that he is in the right,

Laukiram, ha likewise observes, points to practical apprchen-

sion of things of the world,
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it is taken as a postulate—that, with the Vedantins,

Brahina excepted, all is nihility. Tn a way, indeed,

a real existence is allowed to what is other than

Brahma: but, inasmuch as all this has noe more

subytanuality than naccrine silver, however the Vedin-

tins speak of it, how can wo account it as, in any

wise, existence? And, further, it has been made

pebent, thas, according to the Vedantina theniselves,

only from the standing point of practical e:istence

is reality ascribahle ta world; which, from the

standing point of is devoid of reality

of every kind am

The Vedanta +

maker of the worid

souls, also, and thet

matent, an Iévara,

alli-powerlil; and

oir doing #ood and

Lin Ilell, wna their

se are rega ‘ded as

Neither ae they,

to be. Tjrahma

Ad eternal. All bo-

érything else--has but

iis “being to imagination

by ignorance. Ta very truth, it is nothing. Such,

in » fow words, is the crecd of the Vedantins,

evil, their requital in

‘transmigration. And

non-existent, and 2g

nor have they bee

alone exists—withst

sides—Isvara, the wor

a false existence, and owes



CHAPTER It

Summary of the Vedanta System

THoucH the Vedantins allege, that, from the stand-

ing point of the truc state of existence, Brahma alone

is real, and all olse is unreal, still, from the standing

point of the practical state of existence, Isvara, souls,

and the whole world, are real, that is to say, practi-

cally real, and distinct one from another. Their

system, therefore, branchos into two divisions; one

of which has to do with ‘actical state of oxist-

ence, and the oth state of existence.

Great part of the e or other of all

the remaining Sys n the Nya&ya and

in the Yoga, we fiz ens and omnipotent

Isvara, framer and r exnal world.?

1 And they have bee ail eternity. See the

Sanskrit extract in p. 3,

* aa aqua’ aealaeqraar tal

faearara: weRae al am: wera

feoraer: Ua dat og aarfaqfata wage ee da-
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Pretty much ag in the Sainkhya, and in the Yoga,

we also here find statements of the order in wvhich

the world was developed. That which the Sanchyas

call nature, the Vedantins call illusion, or igno-ance.

As for the internal organ, its affections, and many

other articles, the Sankhya and the Vedanta co neide

to a large extent. In several particulars, however,

they join issue. He that would aequaint h meself

fully with those particulars must have recouse to

special treatises on th ib is neither my

. treat the subject

essential fextures

rpose. Apair, like

the rest of the ys > Vediintins receive

the Veda, the Purans authoritative. They

believe, likewise, i: bud works, and that,

to receive the favoug ‘ourable requ tal to

which these give t pass to lysium

desire, nor 1s it ¥%

exhaustively; an 3

being sufficient for

{1 Sankara-Achadrya’s
c -

fear, cat wlaraieeearaie:

Trahma-siira-bhashya, i. 2, MS: ‘And thus the absenes, from

the standing point of true existence, of a Ruler and ‘uled is

likewise shown in the Isvara-gitd. .. . But from the sanding

point of practical existence, the Veda iteclf supports the notion

of an Igvara, ebc., By the words “his is the lord of al; this,

the sovereign of all beings; this, the protector of orcatures;

this, the preserving bridge against the disruption of the

worlds, 77?

ty the Isearagild the Lhagavad-gitd is here meat; the

passage omitted two couplets, v. 14-15—being found there,

In Sankara’s days the book now current under the title of
lévara-gifé could not have existed. Tts minute deve opment

of the Vedanta marks it, undeniwbly, us a recent composition.

fe
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and to Tell, and again and again take birth, so and

forth. To animadvert on the errors of the Vediinta

doctrines as confined to the practical state of existence

there is no neod; ag | have refuted then, by inelusion,

in what [ have written touching the Sankhya and the

Nyaya.

But entirely different from anything as yet encoun-

tered is the doctrine of the Vedantins touching the

they plirase it. And

ip this half couplet:

Isc; the soul is

nev’ 1 As expanded

; of the Vedanta,

Brahma alone—

true state of oxistence,

this doctrine is

‘Brahma is trne:

Brahma himscif,

and expounded t&

this quotation impo

© spirit; essonti

th

iigence, and joy ;*

‘aa aa aT

Who wrote this

familiar to every Ve

in expressing the snk

to all that follows

the line :—

arava saearf wae aeaatfefa:

‘Tn half a couplet T will declare that which is set forth in

millions of volumes.’

2¢Tn Sanskrit, sat, chit, and dnanda. All three words have

kuown, though it is

for its conciseness

ta, ib Serves as text

Preceding it is

numerous syhonyims,

Chit, chaitanya, cte,, ‘intelligence’, when applied to Brahma,

are, as will be seen, equally deceptive with the bodha of tha

soul, professed in the Sinkhya. Brahma, we shall discover, is

utterly destitute of all intelligence to which the name can

rationally be allowed,
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void of ull qualities } and of all acts,* in whom there

is no consciousness such agis denoted by 17,‘ taow’,

and *it’;> who apprebends no person, or thing, ror isom

1 “ ~ . .

ard amo geueafae: | ae aang fae

ned at goverfafa dsfuad a fe fares agoi neq

saa arsig qaatenroar aRaiaiiae: | veduma-pari-
bhashd, p. 18. Por, in my systern, Hralaua is nob proved

to be a substance. ‘Phan Mdest, fhat a substance is the

substrate oof tunities, se : wise. Put Drahima,

heing void of quaditi te of quialitisss nor

is he a squracdyi cai Hipdyi is vot estab-

lished for an entity.’

See, for saacad ya itt

"faa fate 3 %
‘Reahawet is wither

proachable, emotions

This line is frou

Pibliatheeda sudiea, ¥

3 dn the aumerxed pe

from all adjuniets

imavining the world,

aaqraata aaa fgracuta aalqioy |

ta

aT |

faction, trawylil, irre-

‘panishad. see the

i, i. spirit alistracted

france, such as the

clouracterized :

ny ued aI GRAS Naa

faa and ata cearsariagnd |

wi Fastaatagn faye: |

afa 1 doya-vdsishtha, p. 17, af the Calcutta editon of 1851.

As would be the pure essences af sight, if all that is

Wuminated hereby-—as space, the enrth, and ether, vere non-

existent; s¢ becomes the iselation of the pure-cssenced beholder,
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apprehended of any;' who is neither parviscient nor

when the objects of apprehension—-the three worlds, thou, and

l—all vanish inte nothingness.’

By -bebolder’ is meant kuower, or apprehender. We have

seen how the Saukhyas attempt to justify their application

of this terin to their paris; and we shall soon see how

the Vedantins endeavour ta make good its applicability to

Brahma. Both the yarusha and Urehmu are, really, un-

intelligent.

Vijnina DBbhikshu, in citing this pissage in the Sdnkhya-

pravachiuina-bhdshud, pot Boa production notoriously

ultra-monistic ; but ! do with a& pot on

which the Sdnkbya ¢ quite agreed, On

that oceasion there isconstruction at his

hands,

The Yoqa-vasishtivc, *

Vabniki, and as a supp

composed subsequently

of Sankara Acharyi.

1 That BRrahina 4) cc sud nought, will be

proved in the fifth ef is apprehended by no

one follows from th ih apprehension is an

afiection of the inter st “frahma, it is asserted,

never comes within the. Fosuch alfection, Fven

the affeetion in the fers fina, essontially existent,

intelligence, and joy,” which ianmediately precedes emancipation,
does not cognize Brahma, but only removes the ignorance

that hides him. See the Veddnia-sdra, pp. 21-23. Tndeed,

that which is then cognized is not the true Brahma, lut

only his shadow, the nearest approximation to him that is

apprehensible, om any terms, or at any time, by one destined

to be liberated, or actually Jiberated. TTenee, when the

Vedantins affirm, that Brabma is inapprehensible and ineffable,

their meaning ts met like our own, when we use such lan-

guage regarding God, We mean, that God cannot wholly. and

they mean that Drahma cannot at all, be known or described.

Nothing, it is suid, that comes, or that can eome, within

the scope of apprehension, is in any wise Brahma.

ie)

red oas the work of

idisdyana, was doubtless

yelopinent of the system
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omniscient; neither parvipotont nor omnipotent; !

who has neither beginning nor end; tinmutasle and

indefectible—is the trac ontity, All besides oimself,

the entire universe, is false, that is to say, is .othing

1 Both I4vara and the soul are held to be ignorance-imagined

and fal~c. See the nete at pp. 218-19. Of the same character

are all their attributes; the omniscicnce, omnipotence. ete., of

the former, and the purviscience, purvipotence, elc., of the

latter, These attributes cannot, therefore, appertain 40 Brahma.

‘Parviscient’ and ‘paryipatent’ literally traushite the

technical expressions aly naan dauad,

mata aah gataaratata 1

pfagaatza fi

gia 1 Proin the Sea

knowing ford; To am 4

wonderful in expansion.

the miad of one whose

matter of aranvement.

That Brahma docs

gird a dayne |

MS ‘Ve is the all-

; this is tke world,

stions shoulc arise in

ed by darkness, is ne,

4, omipatenee, ete.,

will, further, be plains will read, .n almost

anv body of Vedanta dooty ugidation of the utterance

‘That art thou’, tat fbion asi,*s of tho twelve ‘preat

sontences ?,

The preceptor of the Vedanta, intending to instruct his

pupil, that he is one with Brahma, is obliged, by rewon that

Brahma is inexpressible by language, to teach him, that he

is ono with Ldvara, an object apprehensible, aml che entity

that is nearest to Brahma the imapprehensible; an] a being

lifted far above humanity, ag not being liahle to misapprehend,

The pupil is to think of Iévara as shown of ali attributes,

and of himself as wanting all his own. he residuel part of

Tévara, and that of himself--Brahme in both cases--he is to

consider as unified, This also evinces, that the char icteristics

which severally contradistinguish Tavara and soul do not belong
to the essence of Lrahma.
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whatsoever. Neither has ib ever oxisted, nor does

it now exist, nor will ib exist at any time future.

And the soul is one with Brahma. Such is the

doctrine of the Vedinta regarding the true state of

existence; and it is denominated non-dualistic, as

rejecting the notion of any second true entity.

And here some ono may ask, how it is, that, if the

external world is nothing, it presents itself as existing ;

and why it ts, that, if the soul be Brahma, it is not

aware of tho fact, and, rere than this, endures various

miseries, The ana

this is, that it ig

This point I shalt

of detail.

The Vedantins «#

originates from igna

actually Brahma, hut

-to us as the world.#

Vedaintins pive to

awer of ignorance.

jon with somewhat

ie external world

er words, it is all

4 ignorance, appears

spe lying in certain

» man, for a snake.

go, bowever, but a

circumstances may

He ealls ili a shake

rope: and so one mua he snake and the rope

as being one. And 4 hot meant, that the

rope has actually undergone a change, or has turned

into a snake: it is — snake merely in semblance. As

the rope is to the snake, so is Brahma to the world,

When, therefore, the Vedantins declare, that the

world is Brahma, their meaning is not, that Brahma

is actually transformed into the world, but that, in

point of fact, the world ig no entity; only Brahma

presents himsclf as if the world. To use their technical

phraseology, the world’s existence is not its own, but

Brahma’s. lence they designate Brahma as the
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Ulusory-material cause of the world. He is net really
a material cause, as clay is of the jar which is made out

of it, but a substrate, as the rope is to the snake, or

as nacre ix to silver, in the stock illustrations of the

system under description. The oxistence, the apparent

existence, of the snake and of the silver duponds on

the existence of the yvope and the nacre: md yot

these are not in reality transmuted, respectively, into

a snake and into silver. Such is the oxplanstion of

the term ifusory-n } = As fer ilhusion, or

d's material cause?ignoracice, in tt we

1 According to thi:

of Brahma, and the 7

These two expressions

afore arg soya

Serta aH

*Vyolution is the

kind of evistence a:

is the production of an

in kind from that of

case.’

fa, or WMusery effect,

1, of ilhusicn, mdyd.

are thus e:plained:

Nota: | faath an

!

ita-naribhasha, p. 11.

which has he same

Nlusory g neration

existence different

allusory material,

Tt ts stated, that some Vedantius formerly maintained Brahma

to he the qaterial eause of the world. But, frome che time

of Sankara Acharya, the dominant sehool of the Jedinta;
has hele, that Urahiiw is the world's Uluseryanaterial cause.

14 farted mig ada sae

ad eaicfa areaq | creaifysmaena adver

qos greta request : | aa

a wae okoragqed agra mafia fara:
Thi, p. 31. ‘et it not he said, that, if, of two heterogencous
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and, from it, the world’s name and form. Agreeably

to the Vedanta, of these five, exisicnce, intelligence,

things, one may be a material cause, and the other a material

effect, then Brahma himself may be the material cause of the

world. Tor this, Mreluna as a material cause, is admitted for

such in the sense of his being the substrate in misapprehen-

sion, of the world, ic. the substrate of the world, the object

misapprehended » since that material causativity which cousists

in evolving is impossible in Brahma; he being without parts.

Thus, then, the establishe a a ttrine is, that the evolutional

material eause of the wo i et Brahma,’

Saukara Acharya off svally those passages of

the Upanishads, ef ak of Brahma as the

world’s evolutional ru 4 prefers to understand

them as setting fort h, since his time has

generally, if uot ws lapted by Yediintins.

Sankara’s opinion 1 front what follows:

qa GWAR ES : gaaita qh faeq-

SARS wT i asg aq: | afe-

eqeaRahAeaae

MATAR NUT: Fy

aaa ang fafasia efa a faaga 1 sear gar faara-

ary Aaa PRAIA AAAAASSHRLAATSSATT TR

fay fafa cat aaa ca: waafmaeae sranata

SSAIFaTa a AT RIT fava gfa HALT | Commentary
on the Aitareyocugunishad Dibliotheen Indiea, Vol. VIT, pp.
175-6, ‘A carpenter, or similar artificer, possessed of

material, constructs a house, or the like. This is af right, or

intelligible. Bat how can the spirit, which is without material,

ercate the worlds?” This is no valid objection, Like the

SS

BEITTPN TST SSA

ana surat gE
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joy, nume, and form, the first three belong to Brahma,

and the other wo to illusion.! The existenec, intelli-

gence, and joy, which appear to be found in ail things

in the universe, are from Brahma, tho illusory -material

form, a thing developed, evisting polentially in vater, the

Universe van exist in its material cause, known as pare spirit,

formless, and undeveloped. Therefore, it is not incongruous

to think, that the omniscient, himself the material cause of

names and forms, should create the universe, Otlieiwise, and

preferaoly: as a doxterous juggler without material produces

himself as it were anat! s ing in the ar, so the

omniscent Deva, ar potent and great in

illusion, creates him or self in the form

of the universe,’

Such is the constr

discipuiaur successors, of

Brahm. is mentioned

struction the Vedantins

consistent either their ow;

For the Upanishads aus

withous parts, and as

contravened by that of

Such being the case,

watkara and ly all his

(findu seripturcs where

4 And to this con-

i, as they woud render

o Upanishads ¢ remselves,

‘vibe Brahm as being

this notion would be

itional material cause,

Vedaintins nowadays,

one wi] gain nothing | era, that the prevail-

ing doctrines of their schac flal harmony \ ith those

which obtaimed of yore. Their own doctrines, they will reply,

do not eontlies with those of their predecessors, but enly unfold

and supplement them. One may find, in the Upanishads,

passages inculeating, that the world is an evelusion from

illusion, and many such things fivourable to the pos tion, that

Brahma is the world’s illusery-material cause ony: and the

pandits will urge, aud perbaps justly, that, in arriving at

their conclusions, they but use different texts fer mutual

in

Bf i

explanation,

‘afa afa fod aq aa aaaqaeny |

ay at amag waret aat gay 4
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cause of the universe; as the existence of nacrine

silver is from nacre, the ilusory-material cause of the

fancied silver. Name and form, appertaining to the

universe and its contents, are from illusion, the world’s

material cause.!

The inconsistency and fatuity of the Vedanta, on

the point under diseussion, are most bewildering

to the reader. In the first place, be will inquire

what is the nature of illusion, also called ignorance.

H, he will say, itis that}

world presents it

nacre appearing t

tion: and how car

And, if it be a ms

made out of it, as

ect on of which the unreal

' the manner of

‘3s material cause ?

4 if the world was

‘There ore five paris

form, and name. The

ing twa, of Hlusion,

This couplet is ¢

bhdsha, p. 36. daegit

mdyda-rapam,’

» the Veddnta-part-

given, erroncously, for

1 The Vodintins, whe yspeak iol existence and joy as

appearing in external things, are intcHigible; since these things

are apprehended as existent, und are supposed to minister

delight. But how can intelligence be said to appear in all

external thines, as in a jar, for instance? The explanation of

our philosophers is, that, inasmuch as such things appear, their

appearing is a sign that they are connected with intelligence.

Thos: 9a: Gq adturfa az gy senfeetfinasageansts

aAarTe TAA FATA Vedanta-paribhdshd, p. 35.
‘The conventional expressions, A jar is”, “A jar appears”,

“A jay is desirable’, cte., arc also from imagining oneness,

with the jar, of Brahma—existent, intelligence, and joy.’
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the nanié and form of the world said to bo [else ? I

reply, that the difficulty thus expressed is invapable

of solution. The Vedintins are herein most iuconsist-

ent. In some respects their ‘ignorance’. looss like

misconception ; and still they will nob name it go, but

the cause of misconception,! nay, of the whole world :

for they deseribe it as being, like Lhe Sankhya ‘ aature'

a complex of the three aunvas and the world’s raaterial

cause.* furthermore, they denominate it the power

of Ivara? These assertions of theirs have iltle con-

pruity with cach o

Another perplex:

comparison of Bra

nacrine silver sever:

necessity think, coukt

to be taken in its st

mean, he will say, th

for tle world, ju:

apprehension mista

will object, is invi

object of vision, any

Morecver, though a

misconceives, yet the form before

e veader, In their

vid to nagre and to

parison, he must of

fed, by the Vedaintins,

» Yor they cannot

cant mistake Brahma

paring under tmis-

Silver. LBraoma, he

ean he become an

en for the world ?

ws nacre for silyer

us oyes ig nob a

i an:

ne

1 This will be shown in the seventh chapter,

“gaifr waifa fanomrenatuatenoncrar tt |
Vedanta-paribhdshd, p. 30. * hese elements arc ecompused of

the three guntas, because effects of illusion, ifself composed

of the three qunas’

3 See the Vedauta-sira, po 43; where, in a citeution from
some Upanishad, illusion (dyd)~touomed ajndiad ie the text-

book--is denominated derdimasakti, ‘the proper power of Deva,

or Isvara,’
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false form, but that of nacre, or, rather, nacve itself,

Similarly, if it ba held, that ‘ignorant’ men take

Brahma to be the world, though their so taking him

would he a mistake, it must likewise be believed,

that this world, visible, tangible, unintelligent, and

changeable, is Brabiia; in other words, that Brahma

has these qualities. Let it be granted, that the name

of the world is false; still, how can its form be so”

Dilficulties such as these would certainly suggest

thenselyes to a person : crimmaation ; and they

i tis true, that the

duced in Vediinta

ido with the design

ocepled.! We tind

are insoluble. At

comparison Intely

treatises of the h

that its literal impé

1To the objection,

vision, cannot be iist

net being an object of

@ world, this reply 13

Lege seo: Hereturned by the Vi

argaifagafaqaa RTS] | RTE:

yarataqaay |
Brahma, the colourless be the object of visual or other per-
ception?’ Tet not this be asked; for colour and such other

things, though colourless, wre objects of perception.’

Tt is a maxim of all the Hindu schools, that qualitics have

themselves no qualities; and hence colour is colourless. There-

fore, implies the writer here cited, if the possession of colour

were a condition indispensable to perceptibility, colour wauld

be invisible. Sophistry such as this contd scarcely be matched.

But the objector, probably a Naiyfyika, who is thus answered,

maintains, that the condition specified holds only in respect

of substance, nob in respect of quality : fer quality is perceived

through substance. To this it is rejoined, that Brahma is

denied to be substantial, and that, consequently, the condition

p. IX, «How cian
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it asserted there, that, when a man inistakes nacre for

silver, false silver ig actually produced over the nacre.

The nacre is the substrate of the silver, and is called

its illusory-inaterial cause; while ignorance is sud to

be its material cause. Analogously, in the estiriation

of the Vedaatins, Brahma is universally ditfasec ; and

over portions of hin, the world, a thing of falsity, is

actually produced:! Brahma is its substrate, and its

does not apply to him. Ana in, though th were granted,

that Brabma is substanty ¢, Which aise wants

colony, he conld be wad other percep-

tion. How thine ca the Vediautin only

knows.

T Tn the Veddnta-pa

tion, the object perces

of right neti; but th:

not become so. The auth

from the subject of rig

with it, but the non-pe

that of such subject. > &@ jar is naagined

in the intelligence 4 vtod to it, the very

existence of the jar o—techniew y called

the object-intelligenc of the jar. bor it is

not admitted, that the iigagined thins differs

” a x

from that of its substrate: agite } ATA: ela feta dargq—

~ EN a .

seqeda fsaudacaagday gertzear sfamaqirfate

read, that, in percep-

Hierent from the subject

Ane, elo, the object doos

aids this. Non-d fference

uot here mean oneness

tence distinct from

AR AAAA ATF THAT | Mw it is shown how the

object. of perception is non-different from the ohject-int ligence,

ft remains to show how that object becomes non-dillerant from

the intelligence which is the subject of right notion. Tntelli-

gence appropriated Lo the internal orpan is called the subject

of right notion. When an organ of sense, as the eye, mpinges

upon ar object, the intermal organ is said to evalva, to be

emitted through the eye, to protend itself to the cbicet, and
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ilusory-material cause; and ignorance is its material

cause. The world, thus, is false; aud, therefore, so

to be transformed into its shape. This transformed portion of

the internal organ is kmowu as iu affection. Vide wé supra,

p. 4 Along with the internal organ the intelligence thereto

appropriated is produced fo the object perceived; that is to

say, as the dimensions of that organ are amplified by the

evolution, which remaius continous with the source of evolu-

tion, 80 increase the Limits of the intelligence appropriated to

the organ in question ; for intelligence being assiuned as

all-pervading, if cannot be s Rteraliy, to have motion. On

a jar being brought withir phe ja-appropriated cther

and the house-appr ne one; they being

supposed distinc, se ufside of the house.

Shuilarly, when the hes its object, the

intelligence approprisd becomes one with the

object-intelligence ; and is non-diflerent from

the object-inteligence, with the intcligence

appropriated ta the int hich Untelligence is the

subject of right notion, i, however, take place in

inference ; for, inasinn raject does not coine

into contact with an ntcrnal organ is not

thonght to be draws through an organ

of sense. Conseque: ence appropriated to

tha internal organ do ‘ spot occupied by the

object intelligence, the become one, nor does

the object of inference became non-different from the subject

of right potion.

Prom this it is plain, that a portion of Brahma, a portion

designated as objoct-intelligence, is considered, by the Vedintins,

to be external to the beholder, and to take up a determinate

space; in which portion of Brahma «a jar, for instance, is

imagined, through ignorance, to exist. In this exemplification,

Brahma and jar are precisely analogous to nacre and the silver

for which it is mistaken,

Corresponding language will be found in the Veddnéa-pari-

bhdshd, p. 11, where it is expressed, that if is not the whole

of intelligence that serves ag substrate to apparent silver, but

only so nach of it as is appropriated to the present nacre.

AG
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are its name and form. Its existonce in ono way

false, and, in another way, is true: the former when

it is viewed as the world; the latter, when it is viewed

as Brahma,’ Henec the Vedautins maintain, that the

world is talse; and, at the samo time, that itis identical -

with Brahnia, inasmuch as it is Brahma himself that,

owing to ignorance, appears as Lhe world.

As ou all other topics, so on that of the nasure of

soul, the Vedants doctrine presents a variety of

opinions. ‘The principal, of which «ll the rest are

modifications, are th Some say, that a portion

of Brahma, or of th appropriated to the

internal orpan, cox * others, that it

is a reflexion of “patornal organ. It

Though nacre is, i viewed as the substrate

of nacrine silyor, yet ir ae substrate of evorything

practical and apparent, m truer scuse, by virtue

of hia beine the sole ve

It sheuld never for a

Vedantins, intalligen:

ITE it be asked, wi

a cognition as ‘A jar

egotten, that, vith tha

ima,

3 apprehended in such

1 belongs t» Brahma,

and is true, or that wh he world, and is false;

the Vedantin’s answer according to two several

theories. ‘he first theory is, that itis Brahma’s true existence

which is there coguized; the second, that if is the world’s

false oxstence. See the two passaves from the 7eddnta-

paribhasind, cited at pp. 237-8.

2 Named, respectively, avachkelhinna-vdda and pratibimba-

vada.

3 The Sanskrit is: aia am saat Baroy |
Vedinta-paribhdshd, p.

‘aq ees oracaun ofafed Tadao |
Veddnta-paribhdshd, p. 41, Tho tasyn, ‘his,’ refers to tho
pure Brahma, mentioned just previously.

17
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will be made evident, in the sequel, that on close

examination, the internal organ, taken by itself, is

found to possess, in the tenets of the Vedantins, those

characteristics which are referable to the soul, and

by which we recognize the soulas such. The views

in question, of what makes up the soul, are always

inculcated as just described ; and yet the importation

into them of the Brahma-element, or reflexion of

Brahma, is altogether deceptive. And this Brahma-

element, or the reloxi | Brabma, it is taught, is

not the adjective part buf its substantive

part. This opin 33, building on a

maxim which wi fifth chapter, and

recurred to in the thomselves justified

in entertaining.

When these theories,

gerutinized, the souk

organ. And, if it tg

Brahma, can it b

consonance with ¥

will be secn in the s

With reference to thé soul,

om said, are thoroughly

to be the internal

if it be a reflexion of

? The answer, in

.¢ this interrogatory

er.

Yodantins hold, that,the

The thoory of reflexion is to be understood in its strict

material litorality. This appears from the suabjoined objection

and its answer: TF | BTA Ago a Ofaferqarag:

eqad va agealafefa qe arecansfy age

gfatraqsat 1 qbid., p. 42. «A reflexion of Brabma,

he being colourless, cannot be; for it, a rejlemion, is seen of

that only which has colour.” Tet not this be assorted;

since a reflexion is seen of colour, itself colourless,’



CHAPTER LI

Examination of the Vedanta Views concerning the

Supreme Sporit.

Tar first article of the Vedanta creed, as it hag

been given, is, that ‘Brahma is truc’. However, the

Vedantins, in denying all qualitics to him, render

him such, that it is impossible to prove his oxistence.,

When they hear us aseribe to the Supreme Spirit in-

telligenco, will, power, and other attributes, an] speak

of Him as Maker ai i , they silently deride us,

in the conviction, $h aentably ignorant:

for our views, to apute imperfection

to Him, in giving and they suppose,

that we, at the best op short at Tévara,

and make no app pure Brahma beyond.

But they do not cons ach a Suprene Spirit

as they contend for yyead to exist From

the world, an cffex inferred, that it had

an efficient cause Maker. J3y what

argumentation can the existence of a

being transcending Flin: of a maker: More-

over, I would ask the Veddntin in whal sort we

charge imperfection on the Supreme Spirit, in weribing
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to Him such attributes as omnipotence and omnis-

cience? And, if Brahina be void of all qualities, on

what ground is he supposed to be ulterior to the
Creator? Fora being without qualities, if conceivable,

cannot be decmed either exccllent or otherwise, But,

waiving this, it is certain, as was said, that Brahma

without qualitics cannot be proved an entity. Pereep-

tion tells us nothing of him; and inference teaches

us no more; since he has no relation with anything.

For, agreeably to the VY. in’s definition, Brahma
is related to nothing, use, or in any other

way. :

It might be snp

Vedantins call Bral

is wrong to say, that

that the sublime con

the world, is indesd

nor sublime is the

Brahma is tho w

he is so, just as nie

silver. As nacre is silver, 30 is Brahma
mistaken for the world. ‘Apain, let it be ever kept
in mind, that, by the Brahma whom the Vedantins

ealled the world's substrate, or illusory-material cause,

is ordinarily meant, not the pure Brahma, now under

discussion, but Brahma the illusion-appropriated, or

iNusion-associated,! Iavara, who is ignorance-imagined
and false.

that, since the

ute of the world, it

s relativity, I reply,

: God is the state of

But neither true

® Vodéntins, that

They mean, that

substrate of fancied

AaA saad ae Tae Fare BRE

Weer | Veddnta-paridhasha, p. 44. ‘Brahma himself
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though it is Brahma, yet, being subject to illusion, or

ignoranco, it has forgotten its true uature, and, looking

upon the internal organ and the body as real, and

identifying itself with thom, considers itself to be

man, or the like. And, although all things in ~icissi-

tudinous life are false, from ignorance soul thinks

them true, and calls some of them mine, ard the

rest others’, and imagines that some things make it

happy, and that others render it miserable. [t being

thus, there arise, ih the

consequence of whigt:

in bad, Afterward

works, it has to p

take birth repeated

mutations are, to hé

they seem to it

wretchednosgs,

Again, the Vedé other Systenatists,

maintain, that the vom) all eternity, in

the bondage of 3 do not sny, that

illusion, or ignoran

. desire and avers on, in

in good works and

» yequital of those

© orto Hell, wd to

exporiences and

but, nevertheless,

hence is wl its

» being at some par-

ticular period, and to6k > BO captive. lov, if it

thus had origin, if would he necessary to assign a

cause of its origin; and, besides, even after being

‘sad anata aaagrag aq
AA eN *

aeqamadiadt fa a aa Parra: 4

‘The hody, Elysium, Mell, and so both bondage and iileration,

are but mere imagination, What, ten, have T, es: entially

intelligence, to do atth theur?

This couplet was supplied by a learned Vedantin. <nd was

referred, by him, to the Ashtuvahra-yila, serond canto,
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emancipated, it might, in consequence of the produc-

tion of some new ignorance, incur jeopardy of being

taken captive afresh. On this ground they allege,

that illusion has oxisted from beyond all duration of

time,! and that, co-eternally with it, the soul has been

enthralled, and will thus continue until emancipated,

But how is this notion, that illusion has always

existed, reconcilable with the position, that, besides

Brahma, one without a second, nothing ever has been,

What farbh ver, becomes of the

mre, eternally pure,

i} is Brahma, and

illusion from all

or is, or is to be?

position, that Brab

intelligent, and f

yet, having beer

eternity, is impure vent. With a view

to repel these objas dantins declare, that

illusion is a thing <« o y a character, that at

once neither does does it not exist. It

cannot be said + si as «it does not

possess true xi « other hand, it

cannot be said no ch as if possesses

the existence called This is what they

1 See the first foot-note at p. 49.

2 Practioal and apparent oxistence, it has been shown, do

not at all difler from each other, as regards reality, or falsity.

Hence, it is all one, in effect, whether the Vedantins call a

thing practical, or whether they call it apparent. The author

confesses, that he has seen no passage to support him in

classing illusion among apparent objects; nor would he

spontanoously have thought of thus classing it. The authority

of an eminent Vedantin lod him to take the view here

assumed as correct. The fact, thut illusion never comes inte

play in practical transactions, may have induced the Vedantins

to consider it as apparent.
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mean in saying, that ‘Tlusion cannot he sel, forth

as being oither existent or non-cxistent.’! By this

device they would preserve intact the dogma cf non-

duality, and also make out Brahma to be, in his

nature, ever pure, intelligent, and free, and st the

game time would account for the thraldom of tha soul,

and its consequent round of trials. For i lusion,

though it has apparent existence, has not realy real

existance; and so the dogma of monism suffers no ine

jury. Again, though U has nob really coal exist-

ence, yet ib posses tibe«xistence ; and so ib

is capable of takin e. And agiin, the

Vedintins gay, tha only apparent, so

the soul’s being fet : fhat is, as illn-

sion is false, so the « fettered is likewise

false. Neither was 6 rex actually ~ ettered,

nor is it now iste it to be omanci-

pated. *

Veddnta-sdia, p. 4.‘aged ¢ aag

ASEM AB ware taan |

aaagMminatear fregaar qaraay |
This couplet is cited, ax from the Aditya-purdna, by Vijniina

Bhikshu, in the Yoga-varttika-bhashyd ; MS fol. 79, verso.

‘Tllusion is, by nature, neither a nonentify, nor «m entity,

nor, indecil, both combined. It is not describable either as

exjstent or as non-existent: if is false, and ¢t is elernal.’

"ged @ ated a ada Her Tat aeafa esate

anafa aanat dy ser adiscuras fagaeerar a

* * * % a * *
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Accordingly, I warn my readers against being

misled by tho notions, so prevalent among the vulgar,

that, aceording to the Vedanta, Brahma was once void

of qualities, and then, assiuning them, made the world:

a fade? a dreqfadag? a a aaa: |

a aaa Fae BIST ATAAA
These verses are (rom the Viveka-chidadmant, which is as-

cribed to Sankara Avhary:

‘The foolish grous

Braluna, bondave an

intellect, or inlerna

before the eyes, can

the idea, that the

intelligence sacondless,

* *

: ia the truce entity, i.e.

eich appertain to the

y attribute the evil

ethe sun dself, under

for that, Brahina, is

w, and indefectible.’

* *

%

‘Destruction if net,

bound, or, yet, takin

any aspirant after em

is tho truth.’

The second of thes

tion, in what pas

the Mdandakya-upasiisi:

VIII, p. 482.

fuga qaqeans MPawisfagawn cers
x

Stagg: | Veddnta-paribhdsha, p. 47. ‘ Through emancipa-
]

tion, Brahma himsclf, already has plice, yot the mistaking it

for non-existent can account for taking action to bring it

about.’

Mark the fallacy of this. Spirit, ever emancipated, and tree

from boudage, is likewise over warranted from misapprehension,

an affection of the internal organ, which organ is wneméanci-

pated from eternity to oternity. Tn this misreasoning, and in

tho language in which it is couched, the Vedintins and the

Boukhyzs are completely at unity.

origination ; nor is any

he Hberated ; nor is there

22 emancipated. SuchOF

« of his own composi-

ary of Ciaudapida on

Mbliolheca Indica, Vol.¢
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and that some small portion of the pure, Brahma

parted from him, got deluded by illusion, and then

became souls, which souls, when they free themselves

from illusion, will be united to Brahma, ets. The

teachers of the Vedanta do not allege, that Brahma was

once void of qualities, and subsequently, taking them

upon him, formed the universe ; but they alleyze, that

to be without them has ever distinguished him, and

ever will distinguish him.' Tiqually, his possession

of qualities, and his op the ovigin, cont nuance,

destruction, ote. af va from evel lasting;

for herein the V nb with tle other

Systems. But kh “qualities :s true

(ptramarthika), and ualitics is practical.

The former is really a the othe: is not

oO; it arising simply f pulation, by t 10 igno-

not belony to him.

period, a part of

he snare of illusion,

doctrine s, that

2 of him evn ever be

rant, to Brahms, of

Nor is it asscrted

Brahma was separa

and became soul.

neither Brahma nor

1 Sce the passage cited ut p. 49, Among the six thiigs there

reckoned as beginningless, the pure Brahma is included. Often

in most Vedanta writers, but with especil frequene: in’ the

works of Sankara Achirya, the epithet of ‘ever and essentially

pure, intelligent, and free,’ nitya-duddha-buddhamul ta-vabhd-

vain, is found applied to Brahma.

Buddha is hero metonymical ; since, in strictness, Brahma

is held to be bodha, ‘intelligenco,’—not ‘intelligent ’.

Y Pure Brahma, it is maintained, is without parts, In the

Manidaicya-upanishad, Brahma is spoken of as of tour parte;

three, as tho son) (jivdtman), which experiences shroc states,

those of waking, dreaming, and sleeping insensib)y ; and one,



964 THE HINDU PHILOSOPHICAL SYSTEMS

truly beguiled by illusion.’ And yet the soul has

always been what it is, distinct from Brahma,’ and

has always been engnared by illusion, or ignorance,

coeval with itself. Nevertheless, the soul is Brahma,

and always has been so; and wherever it is found

called a part of Brahma, such language is used only

from the standing point of practical existence.

Strictly speaking, the soul, in the sense in which it

as pure Brahma, Ananda G

Sankara Acharya, whore

arnat fatqaaey *

wareatafa aga |
~~ 4

meq aTeugTATG aad

aqeqenla | seat

p- 340. ‘Of the imps
be predicated ; still

etc. Though, in truth

quaternion of portion

thus introduces two sentences of

on the passage adverted to.

qed d ea-

aederrgearanarasty

ag AGAINST TE

heen Indica, Vol. VITI,

Si

sven two portions can

meant by ‘ How,”

ons, still an imaginary

y of means and partly

of ond, is not incongruot n view, the first portion

of Brahma is etymologized as” “ He says,’ ete,’

1 Wore it otherwise, Brahma would be changeable; and, in

the Vedanta, he is esteemed to be unchangeable.

Fag asada afed afe: ser
* “A ~ N ‘ “

gz q@uq: | afsnmennsatcasatata uel ata

Fae: ARO Al MAUNA: | Veddnta-paribhasha, p. 32

‘And this mutual non-existence, or non-identity, when its

substrate is originated, is iése/f originated ; as the non-identity

of cloth in a jar. If the substrate is heginningless, so is the

non-identity ; as that of Brahma in the soul, or that of the

soul in Brahma.’
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is Brahma, is not so merely as a part of bim, but

as the whole; and, in the sense in which it is not

Brahma, it is no part of Brahma regarded as a whole,

but is entirely distinct from him. Nay, rather than

speak of if as being distinei from Brahma, it ought

to be said, simply, that it is not Brahma. For, from

the aspect from which if is not Brahms, Brahma

does not exist at all: and how, then, can it be spoken

of as distinet from Brahma? The case is like that

of nacrine silver, when thought te be genuine silver:

it not being, to thaty : rg at all; wherefore

he will not say, the om naere. In the

same way, pure iplaled frem the

standing point of pra has no existence

whatever: there is <eept him that has

qualities, or [évara, the world; to which

are to be added & nd souls, all quite

separate onc from 2g that point cf view,

it is, then, wrong oul as being sepa-

rate from the pur wefore, though the

soul, from the stanc i grachical > istence,

has always existed as soul, fr he standing ooint of

true existence, it has always beon veritably Brahma,

And, though the soul has always been Brah na, yet

neither to Brahma, nor to any part of him, his there

ever attached, or can there over attach, in any way,

the least ignorance or alterability. Evermore, in his

nature, doas ha romain altogether pure, intelligent,

and free,

Frorn all this it will be patent to the reader, that

the Vedintin not only holds the ignorance-imagined

world, and its maker, I[svara, to be practizal and

ovis
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false, but maintains, also, that the imaginer of the

world and of its maker, namely, ignorance, is appa-

rent and false. The imagining the world and _ its

maker is that which makes soul to be soul; and

hence the soul, as soul, is practical and false: the

one Brahma, in his nature ever pure, intelligent,

and free, alone is true. If, then, it be asked, how it

can be, that the soul has, from all eternity, been in

captivity to ignorance, and yet is Brahma; he being,

however, unchangeahly pure: the answer is, that,

assuredly, it cannst.j the misguided Vedaintins

think that it can. son of which the

soul, the world, aud according to them,

to exist, they beliay rat is, to be noth-

ing ; and, of courge, ne that can derive

impurity or changes & Thig will be clearly

explained, over anid in coming chapters ;

and so it is unnocé i on it further on

this occasion. An ‘material that the

reader should tke the tenct of the

falseness of ignoranc vy key-stone of the

Vedanta, and must vévér be lost from view for a

single moment. In constantly recurring to it, as I

do in this book, I may be supposed, to lay myself

open to the charge of tedious and useless repetition.

The tenet referred to is, however, not only one of

paramount moment, but also difficulf to grasp and to

retain; and, if it be not mastered, the Vedanta is

impossible to be understood.

Further, I would beg the reader to believe, that

the Vedanta, however perspicuously expounded, is

most bewildering. Some of my own countrymen, and
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foreigners, in particular, if they read what I write,

may conclude, ag the result of a hasty glance, that

I have set down many things without having grounds

for them, and that I have spun enigmas out of my

own brains. All auch I entreat to avoid a hasty

judgement, and to go through my volume patiently

and attentively. They will then, I suspect, change

their minds. If, in one place where it is looked for,

my authority for a statement be found wauting, it

will be seen produced and more appro-

priately; and, if 1d vd} objections 2g fast

as they arise, stil careful percgal of

my entire treatise sibts undispelled.

And now | wis! ono or two things

that are very likely * “foreigners who give

their attention to the and the other Hindu

Systems. Tn the & ¢ are many ouxpres-

sions, in the treatise ystems, the orecise

sense of which thx. sand; and, in the

second place, when § glaring abst rdities

and incongruities, raf : them in ther true

light, they will give them such “a turn as to render

everything most xrcasonable and excellent. Whoso

would acquaint himself with the philosophical opinions

peculiar to a strange country, should by no means

content himself with simply reading a book or two,

whether by himself, or with aid, and then a, once

seb to theorizing about them. If he wishes to under-

stand those opinions really and thoroughly, he must

apply himself perseveringly, for several years, to the

study of works in which they are set forth; and be must

mix farciliarly with the people who profess them, until,
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by frequent converse, he learns how those people are

affected and influenced by their views; and he must

hear them speak about them without constraint, and

spontanvously. In short, he must, as it were, become

one of themselves; and then, and not till then, can

he certify himself, that he has actually got at the

true purport and import of their belief. Leaving this

digression, I shall address myself to what remains to

be said on the Vedanta doctrine of the goul.

According to the Vedanting, when the soul, bound

by illusion, hecom at the world is false,

and that itself is t, intelligence, and

joy, it escapes fr

Brahmahood. But,

knowledge, the soxul*

exhausts the experie:

so long it cannot

experience exhausia

plenary emancipa

Vedanta is in unise

situde, and realizes

; acquisition of this

anh the body, till it

ructescent works; and

und misery. This

isembodied isolation,

determining, the

obber Systems; and

also in prescribing p elect as indispensable

to emancipative knowiedgo. ‘Tis purity is the fruit

of good works, such as repetition of sacred names,

austerities, and pilgrimage, kept up during several

births. In order to gaining emancipative knowledge,

‘at a at TTT aoa aatagarfeias qeqT

RANT tafaurn: | Veddnta-paribhdshd, p. 49. ‘And this

right apprehension is obtainable by one after climination of

sin; and this elimination results from performance of good

works, Thus is the connexion, mediately, of works with right

apprelension.’
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the practice of devotion likewise is prescribed. The

accounts of Igvara, found in the Puragas and other

books, as that he assumed the forms of Vishnu. Siva,
etc., and achieved various actions, are algo res ected

by the Vedintins;' who, again, hold it proper to go

through the sacrifices and other ceremonies er joined

in the Veda, Thoy declare, however, like the other

Systematists, that, if a man estranges bimsell from

the world, and gives himself wholly to spiritual studies

and exarcises, and bevomes setic, he must desist

from all ritualism not impugn the

ceremonial portia: folly. Notwith-

standing the rit: of the aseetic, as

has been mention ymed improper for

him to ongage ation addressed to

Vishgu, Mahadeva, a, i-class deities, forms

of Isvara. Whoeve hearing, thit the

Vedantins helieve } oub qualities, infer,

that they reject ¥. the rest of the

pantheon, and the tenance idolary and

such things, and tt st the Puraras and

similar writing false, labours under gross error.

ib

a

‘a a quan casita erfsuanrarfapata near

mopaa merlasoe aU farerareuat Wa | Veddnia-
paribhashd, p. & “And this supreme [évara, though one, yet,
because of the difference between the yunas—goodnoss, passion,

and darkness—belonging to illusion, his, Idvara’s, wsociate,

receive, the vppellations of Bralima, Vishou, Mehesvar:, ete.

2 Sanxara Achitya, while engaged in refuting the 3f agavatas,

confines himsclf to the doctrinal moiety of their system, where

that moiety is discrepant from the Vedanta, and acknov ledges as

commendable the whole of its ritualism. His words ¢re these:
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Regarded from the standing point of practical existence,

these are all real authoritative. From the standing

point of true existence, all things, including even

the Upanishads, the source of the Vedanta faith, are

looked upon as false. Such are the leading dogmas

of the Vedanta.

aq aq aagead set ames: qssama Of:

Wal wala y snmasseaAdaa sqq safer efa

aq a fautmad | fon vadarfaaiers:

UAAYSAHAAIAE fit aea anaarsfa-

THASATATTAR fatud aay a

gfataaad alae irartt 1 lage | Brahma.

sitra-bhdshya, T1., 4, & mm SOMA |

it, that Narayana

; nature; the supreme

hibited himself in vari-

ous divisions, is uosi s sz, from “ He becomes

one, he becomes two-fold 1d otbor scriptures, the manifold-

ness of manifestation of the supreme Spirit is gathered.

Moreover, the religious service, prosecuted incessantly, and with

undigiracted attention, of that adorable one, consisting in pious

resort, ete., which is inculeated by you, is not objected to; by

reason, a8 is woll known, that there is injunction of devotion

to Isvara in the Veda and Smritis.’

The reader, if curious about the particulars of the mode of

worship in vogue among the Bhigavatas, may consult Colebrookes’

Miscellaneous Essays, Vol. I, p. 416. Tucidations will there be

scen of the terms abhigamana, upaddna, ijyd, suddhydayd, and

yoga, a8 cmployed by those secturics.

‘What you Bhagava

known to transcend

Spirit ; one with all—t
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The Vedantins are, however, forced fo look upon

the pure Brahma also ag the ultimate substrate of

all. Sinse Brahma the illusion-associated, and like-

wise the illusion which is his associate, are ignorance-

imagines and false, a substrate must be fourd for

then; and it can be found, we are told, in the pure

Brahma,’ and nowhere else. But this pure Frabma

is no hell to be, consciously, and by virtue of his

will and power, the cause of the universe to which

he stands in the ralati sf substrate. Sec well-

known, in fact, is tuna hag no activity,

is the material catsc, *& mrierial cause, of a jar,

or the like; for thi sd intelligence extends

to all jars, and so forth

1 See the extract fre

9 As is stated in the 6

the illusion-associated &

material cause + but, i m

portion that is held +

the world—which wa Iso--must be a true

entity ; and, inasmuch ociated Briuhma, as

such, ia false, and xo ise, he cannot, ag

associated with illusion, material caiwe, The

Vedantins are compelled to maintain, that his pure-Brahma

portion is, here, alone to be taken account of. Jn other

occasions, however, all that is predicated of this being, Isvara,

is veferred to his illusion-portion; as, for instance, the

conscious and efficient causativity of the world, cmnisciouce,

omnipotence, ete., ete. Sag am faarfagetsaqaq

asatzaaeta aend 1 afer asfady afafaas:

WAARAATASEIIART: | Veddnta-sikkdman., MB fol,

2, verso. ‘‘'Nescienco’’, as will be declared, is a be;rinningless

entity, not to be described as true, or as unreal, and sliminabla

18

bop. 264,

uiius ordinardy speak of

as the world’s illusory-

itis his pure-Brahma

ivy-material cause of
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will, and other qualities, that it ought not to be ex-

pected of me to adduce authority for what I assert.

However, I will quote a passage in proof, The

author of the Sankshepa-sariraka, after battling along

with the Gaigeshikas on the point in question, thus

delivers his own doctrine: ‘Moreover, from the gon

of Anakadundubhi—annonuneed in the Veda; outreach-

by acience, ic. right apprehension. And its “play”’ is a certain

affection thurofrom produced the shape of the supreme

Igvara’s beholding, or it, and activity; by

which three Idvara mag

Similarly, the limié

Brahma appropriated 4

of soul, are referred $c

to its Brahma-portion.

Henee, when the Ver

ativity to the iUlusion-

as indeed a consciots

iWlnsion-associated, he |

and efficient causativ.

aS ch eonscious and efi

Again, the Vedantir

vill, activity, ote., of

‘gan, In other words,

rnal-organ portion, not

po ilusory-material caus-

ima, they consider him

ause; but since, only as

amely, since conscious

usion-portion only—-

alse,

bove, ultimately ascribe

illusory-material cattentiv ¢ Brahma, whom they
indeed count a true ent in, a@vowedly, devoid of

all that constitutes a conscious and efficient enuse.

The reason why the Vedintina generally refer to the iusion-

associated Brahma the illusory-material causativity of the

world, is this. Brahma, if is Juid down, possesses such caus-

ativity, in the sight of the ignorant only, by whom the world is

reputed to be real. To such, the material cause of the world,

or illusion, is likewise real; and, in like manner, Brahra is,

to them, necessarily associated with illusion, Consequently,

when Brahma the iWlnsion-associated is spoken of as the

illusory-material cause of the world, it is not intended, that

le, as such, is such a cause, but solely as pure Brahma: and

yet, to the ignorant, bo is not, in fact, unassociated Brahma,

but Brahma associated with illusion.
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ing speech and thought; unalloyed intelligence, with-

out rise or disappearance ; Jord—this entire universe

was produced unconsciously." And how war. the

‘aft q Sanarqaafanataacataraea sat |

amaamaere faeraricataqaing wae Sat

No M8 of the Sankshepa-sdriraka is just now accossible for

reference.

By ‘son of Anakadundubhi’ is meant Krishna,

The earlier Vodintins fegvees A

followers, werr—us wii

and held Vishnu, a

himself. They use tie

as a synonyin of Brahn

Thus, Sankara, com:

fasopeufqagiraey
Bibliotheea Indica, Vol. ¥

a6 Vasudeva,- -pervade

Visudeva, ap oa

Vedantins, however,

senses availalile for oy

Acharya, and his proximate

xing: note—Vairhnava,

the Supreme Spirit

name of Krishna,

Katha-upanishac, says:

4

ray aqraaTIeae |
Of “Vishny”? known

ibe Supreme Spirit.’

of Visudeva’, ‘The

tyinologically, various

is. The author of the

Sankshepa-sariraha, one siin doctors, cxpresses

and implies, throughaut Seok Vishnu is the supreme

Brahma of his own school. But Siva, be says, is th: Lévara
of the Vaigse-hika and other anti-vaidika denominations;

afagat gat ayaa:

ATA TPA Maa: |

To the stung, at the beginning of this note, he pats ‘son

of Anakadundubhi’ for Vasudeva, because the later word

was refractory to his prosody, Auakadundubhi, otherwise called

Vasudeva, was fathor of Vasudeva, that is to say, Krithna.

By the application of the term vuidtka to Vasudiva, it is

intimated, that Krishna is the supreme Jrahma of the

Vedantins.
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world produced uneonsciously from the son of Anaka-

dundubhi? ‘The answer is, precisely as silver is pro-

duced from nacre; not as an etlect owes its origin

to a conscious agent. Hence I maintain, that, if

Brahma be not conscious creator of the world, or its

stay, otherwise than as nacre is to silver, that is to

say, in spite of himself, to establish that such a

substrate exists is not to make out, that Brahma, as

essentially existence, intolligence, and joy, is an entity,

To prove, that any being w stay of the world

as the Vedantins fale irat. of all be shown,

that the world | though the world

be so considered, ! ned, that its stay,

or substrate, whieh £ fhe world, a visible

and material thing rantities, impassable,

without form, immut: ally existence, intelli-

gence, and joy, as the | eribe Brahma ?

Now, the Supreg d, whom the Bible

calls the Upholde: 8 not so as nacre

is to silver, or ag ihe@ag & jar, or as a thing

qualified is to its qu « its threads are to

a web, He is calied ihe pholder, because by

His wondrous and inscrutable will and might the world

is supported. As it did not originate spontaneously,

so neither is ib self-sustaining, but is upheld by the

constant exercise of the Divine Will. To speak

figuratively, the hand of His will holds up its existence,

Let that hand be withdrawn but for a single instant,

and ib would at once fall into non-existence. Such is

nob

As, in the chapter here cited from, the Vedanta theory is

set in opposition to the Vaiseshika, ctc., so is Krishna set in

opposition to Siva,
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the exalted sense in which the Bible speaks of God

as the Stay of the world; as where if says: ‘In Him

we live, and move, and have our being.’ Fron other

passages of Holy Writ, where God is mentioned as

the Creator and Upholder of the world, it is evident

what meaning we are to assign to the text just cited.

How wide, then, is the difference between the Vedanta

doctrine, on the point here discussed, and the doctrine

of the Bible!

But, over and above s

gotten. that, in the .«é

pure Brahma’s be

of the universe is

ignorance by which

, 1 should nol. be for-

i. the Vedaniins, the

onscious fubstrate

wirthika). For the

ed to be such a

false!) a position

nism. Strictly speak-

uth of a comnexion

universe as seemed,

is strange absurd-

yy it. I take the

principles to their

wo

ing, then, there is »

between the pure B

a minute ago, to h

ity; but 1 am not

Vedanta as [ find if,

issues.

And let no one suppose, that the places in the Up-

anishads and other Vedanta works, where an omniscient

or omnipotent being, or the conscious and efficient:

cause of the world, is spoken of, are claimec, by the

Vedantins, as referring to their pure Brakma. On

the contrary, they assert, that their Isvava is there

meant. Names which they give to him are, Brahma

with qualities, Brahma adultorate, illusion-nssociated

1 This will be shown in the eighth chapte:.
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Brahma, illusive Brahma,' and even supreme Brahma

and Supreme Spirit. For—-as should be distinctly kept

in mind—it is the supreme Brahma himself, imagined,

by ignorance, as associated with illasion, as creating

the world, and ag ondowed with the attributes of

omniscience, ete., that is, [évara.

The case of the soul, and that of the world, are,

however, precisely like that of [évara; for the soul

and the world are nothing hut Brahma mistaken for

them. Why, then, ia Tdvaya, in ® more special and

eminent sense thar he world, considered

to be one with Br, antin would reply,

this his system per: rdates its language,

when addressed fo to their erroneous

views. The vulgar 8 sisus, that they call

the Supreme Spirit & and the world; but

they are conscious, heve him to be the

omnipotent and om But what { think

to be the true rease ough the Vedantin,

in order to save mor npon the invention,

that Brahma is void s, yet his inner con-

sciousness docs nob acquiesce in this position. Hence

he is involuntarily led to speak of Brahma and

Tévara promiscuously, as if they were the same.

The first of the Vedanta Aphorisms, to he sure,

professes to inquire about Brahma; and the second

defines him to be author of the world’s origin, sub-

sistence, and end. Yet it must not be inferred, from

this, that the Vedantins really so conceive of their

1 Seo the first extract from Ananda Giri, cited at p, 290,

‘Brahma adulterate’ translates sabala-brahman,
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pure Brahms. It is not, that the essential nature

of the pure Brahma is there defined; but a false

character is imputed to him, with intent to point

out his true nature from afar.!

1 The Vedintins have two sorts of definitions of Brahina, The

firat, searapa-lakshana, describes his true nature, and ja worded,

‘existent, intelligence, and joy’. The other definition, that

in question, is called tatastha-lakshana. Tatastha signifies

‘standing on the shore’, True to the metaphor such a

definition denotes a charac which, though nct in fact

inhering in the thing < antes to it, and indicates

it. The ordinary if a man as pointing

out the new moon ¢ 1g him to look at a

certain branch of a cer

Riminanda Sarasvad

second aphorism cf ti

writes thus: aq tng

wamifafa Fez | dgul ge wd a

uinifa ay aA safe aferdanned

aay aaa TROY Bes} Ses Bibliothe:a Indica,
No. 64, p. 38, ‘But how can causativity be a characteristic

of Brahma, destitute of qualities, the object of irquiry? Tf

this he asked, the reply is: In like manner as silver is a

characteristic of nacre, in the proposition “That which is

mistaken for silver is naere,” so, in the proposition, “That

which is mistaken for the cause of the world ie Brahma,”

imaginary causativity is a merely suggestive charecteristic of

Brahina. Thus és all unimpeachable.’

Thus it ia declared, that Brahma is held to bs author of

the wo, Ve origin, continuance, and end, just ca nacre is

nm@orine &:

The desu.iption of the falastha-lakshata given by the author

of the Vedinta-paribhdsha, pp. 34-5, may appear, t> a hurried

commentary on the

menticn:d above,

am: aod = af
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It may be asked, whether the Vedintins consider

reader, to make against the above: AaBAT AW Ug-

waaenaatigad afa ge suadal aaa: oem

Tard gadeae Fees qT sofas safes

@ Maa | Na a ATA zane | «A cuggest-
ive characteristic is that which does not correspond temporally

to the object characterized, and which yet distinguishes @

from other things. Thug odour is a suggestive

characteristic of eart consummation, there

is no odour in tho is there any in jars

and tho like, at the sduction. And, in the

case in hand, that is, being the cause of the

origin, ote., of the unive tive characteristic.’

It might be thought, & hawever, the causativity

of the universe docs noi } tai to Brahma, still it

appettains to him wt say : period or periods; as

odour, the carth. But if he too often cautioned,

that the expressions are frequently most

deceptive. What has is, suitably to the

Vedanta, true as far a not the whole trath.

Brahma’s causativity of izin, ote, is, to be sure,

non-eternal, even as the rs@ itself is non-eternal.

Both the causativity and the universe are, however, not only

non-eternal, but false. They are only ignorance-imagined ; and,

immediately on the acceding of right apprehension, they are

falsified, or proved to be nothing. For this vory reason they

aro called transitory: @eafaawt afe dargeufatia

aa aeg faawaalad seeafafme ade saa

fATHAA ALIAS | Thid., p. 32. “If such substrate

is other than intelligence, that is, Braluma, its eternalness is not

established, For, as will be declared, all but Brahma is

falsifiable by right apprehension of Brahma.’
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The ensuing passage will clear up the meaning of Dharmaraja:

aq aaraaato aaaeraa afar ata ase ae

mia wee aisaaeqarmoaragtatia dre a fe

afaaaai gst arid faragqa aerda | asfaqel

ad agua: | gag fe efeaarae oe

fad aafoy ofaqied aar aati ofataee oqaeg

qa) ofafage eeinmavicrasaeman gral a

fafafafaruntaa it | ad: ofwar

ye aaNqe Uae faAT -ARTRIISFTA

aa aaTTG aeURaAgIaT fawasy

aaa ose a fuafafearainr

wa qaqa gemae algae

qauameafgary ae qaqa ora isa~

aNAMAFaATA = TATA AAAI TATAR 7

WINTAT | Fariongeneoratoarat UTTAEAAT A faga~

meuiqiaaiieaagnad fafa gia a fafeaty

qaqufsdraastaraaa faweud | Wid. pp. 40-1, Ie
Brahma is set forth, by the Vodinutas, that is, te (peutshads, to

be the cause of the world, he must be in relation wilh the world ;

and the consequence is duality. Vilse, the seriptural declara-

tions of creation come to be falsified.’ Not so. T1¢ passages

which speak of creation do not aim to teach th: verity of

creation, but to impart a knowledge of the socondleis Brahma,

How is the description of creation subservient to the knowledge
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of him? In this wise. Tf the existence of the universe in

Brahma were denied, and croation were not meniioned, the

surmise might arise, that the universe, denied fo eaisé in

Brabma, exists somewhere else; even as colour, though denicd

to exist in the air, exists in other things; and thus an indubi-

table account of non-dnality would not have been given,

Henee, when it is ascertainced, from the passages concerned

with creation, that fhe universe is a material effect, viz., an

illusory-nuaterial effect, of Brahma, the surmise, that the universe,

the material effect, could exist elsewhere than in Brahma, the

material cause, is dispelled, Then, by the statement, in ‘Not

it, vot it,” and other scriptural passages, of the non-existence

of it, the amniverse, in Brahma so, the utter nihility of the

universe boing ascer 3 :d from all suspicion

of duality ; impartit uitelligonce, and joy,

unalloyed with augl Thus, the aim of

even the passages reint ta sot forth, indirectly,

Brabma as without et of the passages read

in the devotional se shads, which announce

Brahma with quali impute qualities falsoly

to Brahma, which quati dad by the injunctions to

davotion ; and their oh that he is possessed

of qualities, As for tt ssagos read in sections

of the Upanishads ta mu without qualitios,

which passages speak © qualities, it is, to

indicate, supplementar iad, vin, qualities which

object is demanded by that ying qualities, to Brahma.

Thus no passage whatever is “jneonsistont with the declaration
of Brahma as secondless.’

The Vedintins, accordingly, discourse of Brahma’s causativity,

and other qualitics, simply with intent to confirm the idea of

their ontire nonontity.

Tt will be sufficiently clear, from what precedes, how essentially

Dr. J. R. Ballantyne has misapprehended the purport of the

Vedanta system. ‘So far,’ he says, ‘is the conception of

Brahma from being reduced to that of a nonentity by the Vedantie

tenct of his being nirguna, that, according to one of Vyisa’s

aphorisms, as rendered by Mr. Colebrooke (Hssays, p. 352),

‘“ Bvery attribute of a first cause (omniscience, omnipotence,

etc.), exists in Brahme, who is devoid of qualities.’ Tt ia
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their [évara to he altogether false. They regard illu-

sion-appropriated Brahma as Iévara.t A part of him

may he false; but how can thal other part of him,

which is Brahma, be so? In reply, I ask, whether

they do not maintain, that Brahma as appropriated

to the internal organ constitutes the soul? and why

do they call the soul false? The reason is this. They

assert, that Brahma, as appropriated to the internal

organ, or else as reflected in it, constitutes the soul;

and yet they deny, that Brahma is truly so appropri-

ated, or reflected: the¢ macording to them, no

true contact betweg he interral organ,

but only an error antact ; since, like

the rest of the w val organ is false.

Hence, though the sc Brahma appropriated

to the internal organ, ea his appropriation

to the internal orgar soul as soul is false.

Similarly, though & approjriated to

illusion Iévara, they contact of illusion

with Brahma is not } yimaginec. Hence,

with them, Iévara fs } ropriated > illusion;

and yet they believe igvara's appropriation to

iusion to be imaginary; and, therefore, their Isvara

is imaginary, namely, imagined by ignorance. According

to their opinion, even the false Iévarahood of this

rather strange, that the oecurrence of this passage in Mr.

Colebrooke’s well-known essay should not have sufficed to awaken

a suspicion, that the term “devoid of qualities” must be

employed in a sense other than that of an empty + ubstratum—

a nonentity.’—~Christianity contrasted, etc., p. 46.

1 ~, ey . \ - . ae

Raa oar Fay WA aTARN: | Veddntsparibhasha,

p. 9. (Intelligence appropriated to illusion is Tévara, supreme.’
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illusion-appropriated Iévara belongs to his illusion-

portion, not to his Brahma-portion; in like manner

as the false activity, experience of happiness and

misery, and other qualities of the imagined internal-

organ-appropriated soul, reside in its internal-organ-

portion, not in its Brahma-portion. When, therefore,

they call Isvara maker of the world and omnipotent,

it must be understood, that they deny activity and

other qualities to his Brahma-portion,

Sometimes tha Vedanting, give to illusion the appella-

tion of power of favag i does not inhere in

the true nature of ema-portion, in the

way we hold, tb i

powerful. Jor we

but the connexion %

false. It igs distinetiy

as a snake is erron

the entire univers

erroneously surmi

be observed, ignors

ima and illusion is

in Vedanta-sdra, that,

tin a cord, just so

jth ignorance, is

Here, it should

saprehended in the

universe, the objeat ¢ aurmise. By ignor-

ance, as will be seen by reader of the Vedanta-

sdra, illusion—which is the material cause of the

world, often denominated the power of Isvara—is here

intanded.

Not except by apprehending these mysterious matters

of the Vedanta, can one be preserved from being misled

‘ae aarat tay ag eqad aeAeraRATA SETA: |

ae afgairaad aa | AMATARCAS TATA t
p. 4.
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by its language. To make good this assertion, |

produce a passage on the subject of ignorance-agso-

ciated intelligence, or Tévara. Tt is this: ‘ Intolligonce,

associated with ignorance, when the former is chiefly

considered, is the efficient cause; and, whon its usso-

ciate is so considered, the material eauso: as the

spider, when itself is chiefly considercd, is the efleient

cause, and, when its body, whence its web ts derived,

is so considered, the material cuuse, as regacds its

thread, the effect.’? Gn reading this, one of che un-

initiatod will oxpreg . this wise. ‘Here,

plainly enough, ty put forth touch-

ing Idévara. Tis ba: Sv Ulusion---ir called

the material cause and himself, the

efficient cause of th maker. And what

is he, in distinction uce, his body, but

pure Brahma? And ‘aliow, that this pure

Brahma is accourns world?’ [ reply,

that no one who hy Vedanta coctrine

can come to such is thus implied.

By way of explanotiosggest i i show how, sccord-

ing to the Vedantin, the case stands, in ita :ulness,

as regards the spider; and then, how the illustration

of the spider and his web is applicablo, according

t

lagmqfeadaed muda fafad a@rofusaa

aired a wala 1 aan sar arcard oft eoaraa

fafad qsreroacairert aq wata | Vedanta-sd-a, p. 7.

Tévara is sometimes called mmdydvachchhinna, and, so1.etimes,

ajndnopahita : or ‘illusion-eppropriated’ wnd ‘ignoranse asso-

ciated '.
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to the Vedaintin, in respect of Idvara. It must be

understood, that, in the view of the Vedantin ag the

human soul is, in fact, ever pure, intelligent, and free

Brahma, precisely, so is the self, or soul, of the spider.

Hence, as activity and other qualities belong to the

human soul only by erroneous imputation,’ only thus

do they belong to the soul of the spider: there being

no true connexion between those qualities and soul ;

for those qualities are properties of the internal organ.

How, then, are we to explain, that the spider, ie.

the spider’s soul, i cient cause? The

answer is, that i accounted for by

erroneous imputati bjector may urge,

the efficient causativ at causativity of the

spider both appertain® Hor the internal organ

is called the subtile i & niust, therefore, be

Tawa se aq eurady fare

eq MaRS aE dares fen

aga: | ofe aeedterarted sar oadsty aa |
Veddnta-paribhdshd, p. 45. ‘For, as water assuredly “cold ‘n
iis proper nature, is erroneously taken to be the subject of

hoat which appears, in consequence of the water's proximity

to its associate, fire, to inhere im the water ; so, it

may be explained, the soul, by essence truly void of

qualities, is wrongly supposed, by reason of its being taken to be

identical with the internal organ and others of its associates,

the true subjects of activity, otic., to be the subject of activity

and the like. If it is admitted, that tho heat in water and

other cold substances is falaely ascribed, ic. misapprehendingly

referred to them, then be if known, that similar wrongness

of ascription has place as regards what is in disoussion, viz.,

the soul,’
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regarded as body ; and, this being the case, why is

a distinction taken between the spider and its body,

and the former called eflicient cause, and the latter,

material cause? My roply is that, in the passage of

the Vecantu-stra under discussion, the exoterie notion

is adopted. For, when the Vedintins speak of the

origin of the world, for instance, they do not believe

its origin to be true. This mode of expressicn they

call false imputation. It consists in holding ‘or true

that which is false, in ammodation to the intelli-

gence of the unin: urther stage of in-

struction, when the é for propounding

the esoteric view. ation is gunsaid:

and this gaingaying acission.! The soul

of the spider has ni causabivily ; and

yet everybody consida der as possersing it.

Hence, with referers opinion, suc’ causa-

tivity is falsely ir and he i: called

an efficient cause. ' his external and

gross corporeal fraxie , never a tributed

to his soul: his body ed, by all, at distinet

from his soul.? Tience, the author of the

tents

w

1¢ Halse imputation’ and ‘rescission’ have been sulected to

represent adhydropa and apavdda.

¥ As for the Charvikas, and the profoundly ignorant, who

take the gross body itself to be the soul, they ar: scarcely

worthy of the notice of the Vedintin, who especially shapes

his instruction to mect the supposod wants of the Naiyfiyikas

and shailar philosophers. These, the Vedintin +a:s, though

wise evough to distinguish the soul from the gross body, are,

nevertheless, unable to distinguish it from the interral organ,

and attribute to the soul the qualities which belong oxclusively

to that organ, viz., apprehension, will, activity, etc. Sre, further,

what Vijnéna Bhikshu says in the last extract at p, 73.
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Vedanta-sira treats the body of the spider as a thing

distinct from his soul, and calls the former the material

cause of his web, he goos along with other men. All

that has here boon said about the spider is applied,

by the Vedantins, to their Isvava.

Tho Naiyayikas, and many others, hold Isvara,

regarded, by thera, as mere spirit, to be the maker of

the world. But these poor men, asa Vedantin would

say, are unaware of the esoteric fact, that, in truth,

the maker of the worl not bis spirit—that is,

his Brahma-porbions svyarahood is falsely

imputed—but his | is his subtile body,

or internal organ. int, the Vedantins,

1 For, with the Ved

requires a sor, of si

his causal body, N

aggregate of the cau

butive ignorances,

illusion. See the Ve

of a single soul rend

and keeps if parvise

less than the soul,

organ, It is called

ything withoub onc. The

3, that is to say, distri-

usal body, which is

o say, the ignorance

to misapprehension,

.; but the aggregation

of these individual ign: on, allows [gvara to be

excmpt fram misapprek ; inunmicates to him such

attributcs as omniscience and omnipotence.

‘In the furthest distance of chamber sate an old dim-eyed

man, poring with a microscope over the torso of 4 statue,

which had neither base, nor feet, nor head ; but on its breast

was carved, Nature. To this he continually applied his glass,

and scemed enraptured with the various inequalities which it

rendered visible on the seemingly polished surface of the

marble. Yet evermoro was this delight and triumph followed

by expressions of hatred, and vehcment railing against a being

who yot, he assured us, had no existence. This mystery

suddenly rocalled to me what I bad read in the holiest recess

of the temple of Superstition. The old man spoke in divera

tongues, and continued to utter other and most strange
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condesvending to avail themaclves of the lang iage of

the, to them, pareel-hlind Naiyadyikas, wand many others,

falsely impute eflicicnt causativity to Iévara, an 1 deno-

minate hint efficient cause. But none of these short.

sighted folk take Isvara to he the material causs of the

world. This cause some of thom find in atoms;

others, in something elso material. What, then, would

the Vedanting offer as a matorial cause? Nay as the

very world is, to them, nothing, what need of « material

cause at all? Neverthe poing what the vulgar

way of thinking is, of inoiabed ; and they

find if in’ ignora yhich invents the

world. Juet the is, in plaee of their

atoms, and the Sink i their prakrits and

so gratify thoir inse ‘ne may be yerlectly

sure, that, when the peak as [ hiya repre-

sented, they expr by way of ‘false

imputation ’ yn to the level of

common minds. ly to thoi views,

Brabma hag neither or omniscie ice, nor

omnipotence; and, fo he is not, i1 truth,

Tévara.

, to bring

mysteries. Among ithe rest be talked much and vehemently

concern ng an infinite series of causes and effects, which he

explained to be—a string of blind imen, the last of whom caught

hold of the skirt of the one before him, he of the sicxt, and

so on till they were wll out of sight; und that they all walked

infallibly straight, without making one false step, tl ough all

were alike blind, Methought I borrowed courage from surprise,

and asked him, ‘Who, then, is at the head to guide them?"

He looked at me with ineffable contempt, not unmixec with an

angry suspicion, and then replied, *‘No one; the string of

blind men yoes on for ever without any beginning: for, alihough

one blind man cannot move without stumbling, ye! injintle

19
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-It may he asked, whether the Vedantins really

consider Isvara to be nothing; whether the long

accounts of him, which are found in the Upanishads

and other books, are all to no purpose; and whether

his characteristics, and those of the soul—as that he

is omniscient, and the soul is parviscient—which are

laid down, and the laboured discussions about these

matters, are merely vain prattle. The Vedantins, I

reply, declare, that equally aro the world and Iévara

simply practical, that i ined by ignorance, and

false; and the long... ist now spoken of are

only statoments o of the uninitiated,

propounded by wai faption. This they

declare ; and thore ig vi In congruity with

their doctrines, they ac to declare. Still,

they have not the a of their innermost

convictions. In their have an unshaken

confidence, that the omnipotent, omnis-

cient, omnipresent,

has been shown, &

a real existence to t

false, to wit, the prad “the apparent. They

look upon Isvara as practical ; and, therefore, their
inward belief ir his existence does not surprise them ;

nor do they find any diiliculty in reconciling this

belief with their capital dogma, that nothing but the

secondiess Brahma is true.!

blindness supplies the want of sight.”’—CoLERiIpGE’s Lay

Sermons, pp. 149-50.

This passage bears npow more than one Hindu philosopheme.

The ltalics are not Coleridge’s,

\ There are two sorts of Vedintins. Some havo no taste for

worship, whilo others are devoted to it. The former doubtless

believe, equally with the latter that I4vara really exists ; and



VEDANTA AND THE SUPREME SPIRIT 291

these, to she best of their knowledge, worship with carnest

faith, sincerity, and love. Of the true God, and of His attributes,

which Holy Writ alone can teach, they are ignorant; bu; their

devotion is forvent to Rama, Krishna, und others, whoni their

books represent as Cod. Sarvajnitma Muni, author of the

Sankshepa-sdviraka, and Madhusidana Sarasvatt, author of the

Adwaita-siddhi-—to take examples from among renowned Vedanta

doctors—were ardent devotees of Vishnu. And there are,

to this day, among the Vedantins, thousands of men squally

religious,

In passing, the error may be noted-—so generally prevalent,

nowadays, both here and abroad ; see Professor Wilson's trans-

lation of the Vasher z face, p. x—of supoosing,

that Sankara Acharya ntin, was a {llower

of Siva, Of this opi own adhcrer ts, the

Gosaina in particuls =ctherwise from books

undoubtedly of his « as the Séira-bidshya,

ete.; in which Vishnu ain, especially, od all

but exclusively, maguilic ument may be drawn

from the fact, that he sn his disciples tc salute

euch other with nam He two dandins, a younger

and an elder, the § , aud the other replies

‘Narayana’, On thes thor is strongly disposed

to believe, that Sankss he
See, likewise, the not p. 199. Sankara where

he writes against the | mous sect of Saivas, is

silent on the subjest o ; but, on con ing to

refute the peculiar tenets of the Bhagavatus, he dwells

with unction and admiration on their religious exercises and

service,

t

a



CHAPTER IV

Proof that the Exislence of Brahma cannot be deduced

from the Position of the Vedanta, that the Internal

Organ requires an Illuminator.

I Have asserted, in the last chapter, that the Vedan-

tins’ Brahma without qualities is not ta be established,

by any argument, as oxisting ; he having no connexion

with anything, either ag efficient cause, or otherwise.

To this the Vedantins may reply, that there is an

argument for their purpose, as yet unproduced, It is,

that the mental affectidr is a jar’, or ‘ This is

of an illuminator:

‘nt; and, therefore,

*, & web, or similar

pensable, by whose

ust organ is to be

g is the intelligent

sk, whether, in main-

is intelligent and

sicagelf, through the

a web’, for exampl

for the internal or#

its affections canned

object. Hence, sar

contiguity the wnint

illuminated: and fha

spirit, or Brahma.

taining, that Bral

illuminating, it is m

1 Spirit, universally, ‘ cone with Brahma. The

soul (jivdéman) of anything, or body, is a synthesis of spirit
(Atman) and internal organ. This organ abstracted, the residuum

is, in all cases, pure Brahma. Compare the notes at pp. 4=5.
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medium of the internal organ, cognizes such an ooject

aga jar, or a web; in other words, does he apprehend,

that ‘This isa jar’, ‘This isa web’, ete? And, vhen

the internal organ is called the eognizer of a jur, or

the like, is it intended to call it so only metonymically ?

For T too talk, by way of inetonymy, of the oye as

cognizing colour, and of the ear as eognizing scund ;

IT really understanding, however, that the eye und the

ear are nob themselves cognizors, but merely nedia

of cognition. Whnt shonl Bralima is rot to

he interpreted in imee, by such an

interpretation, th ot prove the exist-

ence of his Brat intelligent, and free,

unchangeable, ese intelligence, and

joy—-but the oxistencd mpure, ignorant, and

wretched. The Vedar t bold, that ths pure

spirit, Brahma, rea ahjects ; that is to

say, they do noi mre spirit ec gnizes

objects in this m: jar’, ‘This is a

web’, ete.) For, if $ ig sort of ro sition

to him, they wan! liow to hin will,

Xa

The tenet stated in the text is thus expressed in Sankara

Achirya’s Commentary on the Hena-upanishad: Fo Oet=

aay qausdiast fad qfacgageqeowan—
. e

feauey TAL | Libliotheea Indica, Vol. VIII, py. 36-7.

‘Por the internal organ, unless iWluminated by the light of

intelligence, would be ineapable of willing and appr shending

its object.’

1 Proofs of all the atataments in the present chapter will ba

found in the chapter following,
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activity, happiness, misery, and so forth; and, as

& consequence, he would be a doer of good and of

evil works, and an heir of Elysium, or of Well, and

a partaker of threefold pain, And all this is at vari-

ance with the Vedants economy; which asserts, that

spirit is Brahma, neither doer, nor experiencer, neither

sinful, nor virtuous, etc. Since, then, you deny,

that the puve spirit, Brahma, really cognizes things—

and yet they are cognized, and there is a cognizer—

what does so cognive them? Tt is the internal organ,

after all, And, whaseye hat cognizes objects,

—as ‘This is a vob '—-whether you

call it internal org e—whut necessity

bas it of an illumi dy feels that it has

ert

1 Of course we owa ts

possession of the facull

endued with this facil:

ing objects, nothing

other appointed men.

the Vedantin; which &

w original and continued

. Lut, since we are

sider to our apprehend-

se of our senses and

ver, is the notion of

nternal organs, not our

real selves, that are apprahension, The asser-

tion, that Brahma, or spiy t > Huminate the internal

organ, does not signify that we stand in need of God’s help to

aid us to apprehend. Té is not meant, that Brahma, by a volun-

tary exercise of his power, illuminutes that organ; for Brahma

has no such power, The ides intended is, that the internal

organ, simply by reason of ifs proximity to Brahma, who is

unconscious, becomes illuminated; just as iron moves, when

brought near the magnet. In fact, Brehma’s influence, of

whatever description, in the production of effects, is exerted in

this way only.

fafes died wa gar ae: gad |

waaay 24a adasd ang: |
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any. In the kinds of cognition known as perception,

inference, ctc., there is ned, respectively, of a sansa,

wa areata adem a dferay |

fafeparzaatse? aat afataaraa: y

‘As the iron moves, when the precious stone, void of will,

is opposed to it; precisely so the aggregate of worlds is moved,

without exercise of volition, by Deva, sheer existence, TTenca

there cxists, in spirit, agentship and non-agentship. A; having

no will, it is not an agendssquatett ig au agent because of more

proximity.’ :

These verses are

edition of i851, p. 4

discarded on authority.

the Sdnkhya-pravachana-b

Ta Ada AS

Bwamin’s Subodhini,

Brahma ia superintoy

his being an agent 2

conflict.’

On this point the Sank yas and

unity. Witness Vijnina Bhikshu : aren fea Ta afar

areas fergie amarizeqfasad afoa | aensaea~

aa: alfaemay gecoatad a ageqfear
iY * s NO ~

wrarssferera Fama oadReaeI Tio |
Sankhya-pravachana-bhdshya, pp. 70-1. ‘We hold, that the

soul’s ‘superintendentship ’, in creatorship, otc., is‘ fom near-

ness’ ulone ; ‘after the manner of the precious stono’ Ag this,

the magnet, merely from nearness, und not by will, cte., draws

out an iron pin; so, by simple contact of the pr.mal soul,

Wea: 1 Sridhera

1. 45, verso. * Since

tue of juxtuposition,

val as to agency do not

+ VYedantins are quite at
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of perception of invariable attendedness,’ eitc., but

there is no need of any aid other than one of these;

nor are we conscious of any such. The Vedantins,

however, contend, that another is indispensably de-

siderated; the cognizer of objects, the internal organ,

being unintelligent, and so devoid of inherent power

of cognition. Hence, they go on to say, that power is

derived to it by the contiguity of the intclligent spirit,

from which contiguity it becomes quasi-intelligent ;

just as iron moves, ught near the loadstone.

Spirit, or Brahma, ai from contiguity of

which the unintal quasi-intelligent—

and solely on this med to be intelli-

gence and illumin ely, the Vedanting

would add, ‘it is 4 ching their purusha,

or “soul”, by our your rs the Sankhyas; and

they are incomparabi rspicaciougs than you

Christians, and the, ad other thinkers of

ey

Riranyagarbha, there

shape of the great princi

A little further on if “RS ated, that the superin-

tendency of soul is only nominal; true supermtendency belonging

exclusively to the internal organ,

Referring to the illumination of the interna] organ, Vijnina

gays, that the intellect becomes intolligent from the contiguity

of soul: qa OT PHU BI TRH RAT | Thia., p. 109.

In opposition to tho view in question, it is assumed, and will

soon be proved, that it is one’s self that approhends, and that

the illuminator desiderated by the Veddntins is suporfinous,

1 These are the instruments of right notion recognized in the

Nyaya. The tenets and phrascology of that school of philosophy,

go far as they are roasonable, are adopted, throughout this volume,

in opposing the Sankhya and the Vedanta,

tion of nature, in the
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the cruder sort.” To this I reply, ‘Good srs, not

till I accept the truth of your concatenation of ground-

less theories, can I grant that your illumirator is

wanted. To he brought to your way of thinking, I

must be convinced, first, that if is the internil organ

which cognizes things; secondly, that a cogn ver can

be unintelligent ; thirdly, that an unintelligent vognizer

could be mada quasi-intelligent by the mere jv xtaposi-

tion of something else; and, lastly, that, b coming

only as it were intellivest and not positivel’ so, it
could do that whic § to none but one

1 The notions now

Vedantins and of the

point of dovtrine imphs

appended, is ut this 7

equally ihcse of the

sxage, beariyg on the

ic which tis note is

ciblo from any Vedanta

+ Bhikshu: vefaae

area cawaiee

aadisated vais 1

qalqoulg aI

gas]: | Sankhyo-pravachana-bhashya, p. 72. ‘“Tt is not

treatise, The following i

~

qelfeqaddqe F

aanfefa 1 araae

aaa = aaaReeRie
€

reasonable to assert, that this inlernal organ, which i unintelli-

gent, like a jar, or similar thing, can be a superi rtendent.”
With reference to this objection, it is said, ‘‘ Because the

internal organ is illuminated by that, viz., aow?, w iron ta

heated to redness by fire”’ The internal organ becories iNumi-

nated by the intelligent one, after the manner of hoated iron.

Therefore, since if becomes as it were intelligent, ib cum exercise

superintendence, which a jar, or the like, canno.. Buch is

the sense.’

The ninety-ninth Aphorism of Book I is thus in part

expounded.
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really intelligent. And all these notions are assump-

tions resting upon no proof. I ask you, why you

call the cognizer of objects unintelligent? Why not

intelligent?’ ‘What!’ you reply, ‘can the internal

organ be intelligent? No; only the spirit can.’ Again

I ask, why you call the cognizer internal organ?

Why not call it spirit? To this you will say, that,

if you did, you inust yield the point, that spirit is,

in its nature, ever pure and free. It comes, then,

to this, that, in crdor to make good a favourite fancy,

you are willing 4 aniversal experience,

and to transgress on for the sake of

mere dreams. Th > dealf with in my

examination of the & & it ig unnecessary

to go into detail ake ; Still, if you will

allow me, I will ards. What do you

mean by spirit? Ts forent from yourself

and myself? Or ig we? You will reply,

‘How can we con e anything different

from ourselves? HS: is my true proper

essence, and yours; : ¢ it is called self.” I

rejoin, that, if you considér* yourself and myself to

be spirit, and, again, the cognizer of objects to be

unintelligent, it follows, that you take spirit to be

unintelligent; you and I being cognizers of objects.

For, in canvassing the Sankhya, I have shown, that

our consciousness, that we cognize objects, and that

we will, etc., cannot be erroneous, Consequently, if

the cognizer be unintelligent, you and I are so: and,

if we are go, spirit likewise ig so; since we, as you have

said, are spirit. The reagon why you err here is, that,

to establish a favourite fancy, you call that unintelli-

Pe
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gent which really is intelligent; and, when you have

made the intelligent unintelligent, you cast about for

something else to hold for intelligent, to sorve as

illuminator of the unintelligent. For what sre the

characteristics of the intelligont but the qualities of

cognizing, willing, and the like? To denots such

qualities is the express purpose of the word jntolligent,

Whatever is competent to cognize or apprehend objects

can require nothing more to be intelligent. Call it

internal organ, or unintelligent, or thick darkness, or

how you like; the tb j.altered by altering its

name, Your own too, tella ycu, that,

to be able to cogn gent, Listen how

completely you an fans mistake on this

point. You say, tha { organ, beirg unin-
talligent, cannot ¢ HW, From this it is

evident, that you ho dug of objects to be

the office of what ig i you ackr owledge

this, and also, that gan cognives, why

do you call that o nt? Is it becanse

you have given it th sternal organ ? How

unreasonable a thing to dof “You are awere, that

cognizing is the function of what is intelligent ; and

you «are, further, aware, that the internil organ

cognizes. Still you gratuitously declare it to be

unintelligent ; and then you fabricate an illuminator to

render it intelligent. But does that illuminator make

it positively intelligent? No; only quasi-ir telligent.

At first it wag not intelligent; and, for thet reason,

all was at a stand: but now, merely from iis having

been made as it were intelligent, it becomes operative.

Just reflect, however, Ifa thing, not once only, but



300 THE HINDU PHILOSOPHICAL SYSTEMS

a thousand times, were made only quasi-intelligent,

not positively intelligent, it would still be other than

intelligent ; and whatever is so is unintelligent ; and

nothing that is unintelligent can do the office of the

intelligent. But why waste time in such discussion ?

In brief, I express it as my view, that the cognizer

of objects, namely, that which apprehends, wills, and

energizes, is one’s self; as yourself, or myself. Name

this self-internal organ, or unintelligent, or whatever

you choose; I shall nof..be. alarmed; nor shall I go

in search of an ilk it. The faculties of

apprehending, ete. d, were given by

God, Creator of the rughty. And, since

He has endowed us and since we know,

intuitively, that Fe ited the senses, the

cognition of consttns 33, and so on, to he

our helpers, why ke up with a fond

invention ?



CHAPTER V

Argument to show, that the Brahma of the Vecantins,

as being quite Void of Qualities, ts rediced to

nothing.

I wave said, that the Vedantin’s Brabmsa has no

qualities ; in other words, he does not possess the

faculties of apprehending, willing, ete.) Now, it is

impossible to imagine the existence of anything

without qualities, To our understandings, whetever is

o-naribhdsha, qaoted at

against the Naiyayi-

y them understood,

ete.=-to Brahma.

tk the Naiyay.kas, the

baing wirguna, or ‘not

1 See tho passage fro

p. 245. Dharmaraja,

kas, denies the posses

«namely, appreheusi

A substance, says th:

substrate of qualities ; &

possessed of qualities,’ |

Tndeed, the clement ¢

to be taken as denoting

ties. See, further,

ati p. 286.

But, even when

sattova, rajas, and toms

twenty-four qualities « adopted, ¢lmost all

of them, by the Vedant 2 i Among those quali-

tics, one set, comprehending colour, taste, ete., belongs to

external objects; while apprehension, will, activity, etc., appor-

tain to the internal organ; and some, as number, ¢imension,

vd nirguya, is goncrally

iyikas mean by quali-

Vedénta-paribhdshd,

throe guna, termed

be supposed, that the

a
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such is nothing. The Vodantins, however, though

maintaining that Brahma has no qualities, deny

that he is nothing; for, say they, on the score

of excellence, he is surpassingly superior to all else

that is; he being essentially existent—or, rather, ag

they explain the word, existence—intelligence, and

joy. My reply to this is, that the presence of what

ote., are predicable of both. But external objects and the

internal organ are alike evelntions from goodness, passion, and

darkness, the componeng und the material cause

of all but spirit, I ~ the three gunas just

enumorated, and he consciausness and all

similar attributes—it: ng conceivable.

Dr. J. R. Ballantyne ows: ‘The Vedantists

are sometimes charged * i the phenomenal is

the real—in other wor¢ vivl Pantheism, At the

game time, they are ch » wildest extravagance, of

an opposite description :, that the Supreme is

devoid of qualities, ox guna. With regard to

the relation of the rex; aysenal, no point appears

to have occasioned md —the European assailants

of Vedantism than the '< f this term nirguya, 60

frequently connected, in veitings, with the name

of the Supreme (Braham); ‘gkample, a vealous writer

against Vedaintiem declaring, that, “In any sense within the

reach of human understanding, be (Brahm) is nothing, For

the mind of man can form no notion of matter or spirit apart

from its properties or attributes.” And the same writer calls

upen his readers to admire the extravagant notion, that Brahm

exists ‘ without intellect, without intelligenco, without even

the consciousness of his own oxistence!’’ Now, the reply to

all this is, that the word nirguna is a technical term, and

must be understood in its technical acceptation. Jt means

‘‘devoid of whatever is meant by the term guna;” and the

term guna is employed . . . t0 denote whatever is phenomonal,

In denying that anything phenomenal belongs constitutively

to the Supreme Boing, the Vedantin spoaks very much like
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are eallod qualities is an indispensable condition of

existing. As for those who, differing from the mass

of mankind, refuse to take a distinction between cor-

porate qualities aud that of which they are predicated,

and hold them to be identical, I have no dispute

with them. This is a most diffieult matter, besides

that I am not here called upon to contest it. Quali-

ties-——whichever of the two views just intimated is

held concerning them—must, at all events, bs main-

tained, Otherwise, nothing can be proved to exist,

ians whom Milton's

anthropon.orphism.,

at the Supre:ne cither

argans ; and, holding

ae up of wha: be calls

ay they are made up of

rts, that the Sipreme is

.¢ Fruropeans atsert, that

‘in very riuch the

rause the torm guna

fuddity “mater”, but

e sum of th» objects

Bishop Berkeley, and

epic has not educate

. «+ In short, the Ve

has or requires eithey

that organs of sense or®

gupa—as we aropeuns

what we prefer to call m

nirguna, in very much

God is immaterial. W.

sense,” and not simy

denotes, strictly, not

what Berkeley calls ts

of sense. Theologicaily, & erting that the Deity

is nirguna, and the Cari hat God is tn:material,

are asserting the very same fact in terms of separate theories ;

just a8 two chemists might make each the same assertion in

regard to some individual specimen, while the one s)oke of it

as destitute of chlorine, and the other spoke of it as destitute
of oxymuriatic acid’ —Christianity contrasted, ete., pp. 48-5.

Besides that a most sublime conception of the Deity is

groundlessly attributed to tho Vedantins, in the passage just

extracted, two totally different ideas are there co1founded ;

that of immateriality, and that of not possessing senses and

bodily organs. It is first implied, that the Vedantin, by the

word nirguna, denics to his Supreme all senses aid bodily

organs; and then it is asserted, that mirguna denotes what

we moan by immaterial; for that the Vedantin, like Berkeley,
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Brahma, the Vedantins allege, is essentially existence,

intelligence, and joy; and, if his nature as intelligence

deserved to be called so, and, similarly, his nature

ag joy, I should not say, as I do, that he is nothing.

But, even, if his intelligence and joy were so de-

scribed, by the Vedantins, as to deserve to be called

such, still it would be impossible to establish his

existence; for he is neither the efficient nor the material

cause of the world; and hence he is out of relation

with the world; aud how, then, can we arrive, by

inference, ab a Gotuyredls existence? I will

does not believe in thé

supposing this assert;

the subtle tenet of re

gested by the term

for one thing—as

destitute of senses ar

sometimes applied jud

never to signify ‘ihe

ordinary nirguna. 4s

appliance, or imsbrums

it denotes the senges ani Seo Vijnana Bhikshu’s

explanation of guna, in TM RETR ruot from the Sdénkhya-

pravachana-bhdshya, given at p. 60. Tha following words,

from another work of the samc author, plainly indicate,

that the term guna is applicd to the organs of sense, otc.,

niddity, matter’, Now,

frac, to bo trus, still

can in nowise be sug-

af Brahma, to oxpross,

erred to do—that he is

is, The word guna is

aud bodily organs, but

lity involved in the

meanings is that of

this aveeptation that

solely to mark them as instruments : auaizad & & *gsuq-

sta Gea TANIA a uogagatead

argaeat | Saukhya-sara, MS fol. 7, verso, ‘The triad

consisting of goodness, etc., though substantial, and not qualities,
is called, like the organs of sense, by the appellation of guna,
as being, like them, ministrant to the soul, and from binding

the soul, even as they do’.
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show, however, that tha hypothetical Brahim: of the

Vedantins, as they describe him, comes out to be a

nonentity. They declare, that he ig const: tutively

cognition, and yet cognizes nothing; for, acco ‘ding to

the Vedinta, the cognizing anything, or cognition re-

lative to an object, is an affection of the internal

organ;! and Brahma’s constitutive cognition is not

such.? An object abstracted, cognition is impractica-

ble: for how can there be cognition where there is

‘a qaqa wiead afaefaeg-

anda Giri or Sankaraaqaaanteqa ae

Acharya’s Mdndakya-b “a Indica, Vol. VIII,

p. 840. ‘In vority, ih itive cognition that is

held to havo the externg ject, but that cognition

which is an affection of 3 : , it. here, tie internal

organ—anid which os ig -has that, dhe external,

for its object.’

The cmphasis mus

this passage ; for thing

be proved—are objects nies of cognition, It

happens to he the cagn: : ‘ternal that is 1entioned

in the passage on which Ananda Giri is annotating ; and hence
his importation of the epithet in question.

gn ~ * Nn

qaqray Ta BETA A qe fasy wfsaraa

word ‘external’, in

vternal—as wil shortly

AeA FAKAATAAA | ‘It is not the cognition which is one

with intelligence, and is constitutive thereof, that presents itself

in respeet of, Le. that apprehends, oxternal objects; for such

cognition is irrolative to objects,’

This oxtract just precedes the words cited in the last note.

The reason for bringing in the word ‘external’ is the game in

both places. Where the word ‘objects’ is last mentioned, i

is unqualified. It applies to objects of whatever description.

20



306 THE HINDU PHILOSOPHICAL SYSTEMS

no cognizing an object?! If there can be, why not

eall the walls around us, and the roof overhead, forms

of cognition? How have the Vedantins, by changing

names, forgotten the genuine nature of things! By

giving the titles of internal organ, unintelligent, etc.,

to that which is really intelligent, or the cognizer

‘of objects, they have brought themselves to regard

it as unintelligent. On the other hand, by applying

to that which is unintelligent, and cognizes nothing,

namely, their ‘sypiris’, th ithets of essential cogni-

tion, self-illuminateds:. “have passed to look

upon it as intellig de be transformed

into a diamond by 30 ?

Tt can never be 8 its, Whatever subject

they may be hand! 7

but partially explained

The ensuing couplet oge

Mal MA Tay sey

AUS, art

‘Those three, the cognilisil, hud Ybo' comnizer, cognizable, are

not truc. Ho in whom, owing to ignorance, this triad appears

as true am I, emotionless.’

Since all these are false, Brahma, being postulated as true,

is no cognizey, and, likewise, has no cognition of objects in his

exsence.

Seo, also, tho passage from the Yoga-vdsishtha, at p. 245, in

which that cognition which is of the essence of spirit is plainly

taken to have no relation to objects, whether external or internal.
1 Gompare Coleridge’s Thesis I: ‘Truth is correlative to

being. Knowledge without « correspondent reality is no know-
ledgo; if we know, there must be somewhat known by us.

“To know” is, in its very essence, a vorb active.’ Biographia

Literaria, Vol. I, p. 268.;
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they divide into memorial and non-memorial. The

non-memorial the Vedantins discriminate into six gortg,

and allot an instrument to each.' Among there sorts

are included the cognition of Iévara, and that of the

soul? On this topic the Vedantins discoursa with

great diffusenoss, and lay down precisely how it is

that Isvara cognizes,? and how it is that tke soul

1 Phese instruments are thus speeified in the Veddnte-aribha-

ad, ye 2s alfa a OTR ge Prag

quasars |
2 Concerning perce:

he *~ rae

Maa aT Be
perception, again, is of

witness, and that in whick

Tt is meant, that one

is Isvara’s,

“ga faq fas Sa AAI ae
x 3 co ‘

weg afaaal ware Ss PeOeenyara qT

qa! afatag setae! apegfaetaerd qre~

foasrinefaarat dadeafmenen sd | vant
paribhasha, pp. 9-10. ‘In like manner ax, from connexion of

an organ of sense with an object, or other cause, divers: affee

(ions ure produced in the internal organ, the soul’s ass relate 5
so, from the desert cf creatures destined to be brought forth,
there arise, in Ulusion, the associate of supreme Tévara, various
affections, in the form of “This is now to be ercated *) “This

is now to be cared for”, « This is naw ta be done away’, ete.’
Also the passuge from the VPeddnla- -sikhdimant, adduced at

p. 273. Ysvara’s apprehension, will, and activity are there suid

to be affections of the internal organ.

> £ e

Pa cee vrtetad

“éshd, p. B * And that

at in which scu) is the

‘
ws, and that th: other
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cognizes. Besides the sorts of cognition here spoken

of, memorial and non-memorial, none is recognized as

relative to objects; and every one of these is dofined

as being an affection of the internal organ.!

With us, the eyes and other senses, to which the

Naiyayikas add the mind, are only media of cognition.

Not so, however, with the Vedantins, is their internal

organ; it is the apprehendor of objects, and the sole

apprehender thercof;? though, from their perplexed

style of expression, they ssem to allot the function of

apprehension to th: Getbat of a medium to

the internal org: . state distinctly,

that ‘Perceptive x ntelligonce itself’,

and that ‘The subj otion is intelligence

lin dreamless sleep ev the Vedintins, a sort of

cognition has pluce. T an exception, as to its

origin. Still, it is a vclved from ignorance ;

and it is not of the ¢ uring dreamless sleep,

the internal organ, the cognition, is thonght

to be dissolved. Sea th 5. 8

It isa momentous ¢grre has recently been done,

that the cognition which . count for one of their

four and twenty qualitiea is cluimed, by the Vedintins, under

the title of chit, as constitutive of Brahme. That cognition is,

indeed, acknowledged by the Vedaiutins, but, being relative to

objects, is an affection of the intornal organ, The Nuiyayikas, on

the other hand, consider it to be a property of the soul; and,

on this very account, they are lightly reputed by the Vedinting
and Sinkhyas. See The fible for the Pundits, Introduction,

pp. 45-64, where the error referred to is committed.

2 The Vedantin’s internal organ has erroneously been called

a medium of cognition, in w passage soou to be cited from

Christianity contrasted, etc.

* pREPATal asa sara | Veddnta-paribhdshad, p. 2.
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appropriated to the internal organ;’! ate. Lest

my readers should here be in doubt? I will first

evince, that the cognition which we call so, che cog-

nizing of objects, is, in the Vedanta, nothing but an

affection of the internal organ; whence it follows, that

only the internal organ is cognizer. And then I

intend to show what we are to understand by the

Vedantins’ applying the designations of right notion

and subject of right notion to intelligence, that is to

say, Brahma.

We find an olijeqt

ditference from ti

gence appropriates

the expression ‘sn

said, that ‘ Non-di

notion is not here de

is the non-possessior

that of the subjest a

the view of the ¥:

nacre, so the world

phion defined ag ‘non-

notion.’ 4 Tntelli-

“organ is meant by

notion; and it is

he subject of right

oneness with it, but

tence distinct from

m4 To expl.in. In

ur is imag ned in

2» Brahma, ind, as

* area ancora repeal
paribhdshd, p. 4.

“Where is very gauch in this section, and especialy in the

present chapter and thut onmediately suececding, wiich the

author would have thonght ib quite uonecessary tc write, but

for his making acquaintance with Dr. J. R. Ballantyue’s CAris-

tianity contrasted with the TTindu Philosophy.

. mmaasaag | Veddala-puribhdsha, yp. 6.

ai i Ey

Wey THAT | Vedénta-

‘garawat ar a arazaet fara oaaeaifatR—

GUAAIAIa: | Vedduta-paribhdshd, p. 6.
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the existence of the silver ig one with that of the

nacre, so is the existence of the world one with that

of Brahma, The drift of this ig, that the silver and

the world, as such, are nothing, but, as nacre and as

Brahma, severally, have true existence. It is further

stated, that, on one’s perceiving «u jar, the jar be-

comes, in the following manner, non-different from

the subject of right notion. When the jar is seen,

an effluence from the internal organ passes through

the eye to it, and takea its form. This eftliuence of

‘the internal orga ade-an affection, When,

therefore, the int aches the jar, at

that place intellig xd to the internal

organ, namely th: fb potion, and the jar-

appropriated intellige h the jar is imagined,

become one; justi mes a jar into the

house, the jar-approp and the house-appro-

priated ether becomes ay lately stated, the

existence of the 3 + from that of the

jar-appropriated iniely ith the subject of

right notion; and hew becomes non-different

from that subject. Thus,” the definition of object of

perception, cited just above, applies to a jar seen with

the eye. In reply to an objection suggested to that

definition, it is said, that the subject of right notion

must he understood to be ‘ associated with the affection

which has taken the form of the given object af

perception.’ To this, again, it is excepted, that, with

such a qualification, the definition is inapplicable to

' aaa AT TT ATARI ET AAPA TOTAL | Vedanta
paribhashd, p. 6.
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an affection. As a jar is an object of perception, so is

an affection; and, therefore, the detinition of object

of perception ought to cover affection also. Tl e@ objec-

tion just mentioned is expressed thus: ‘In this case,

there is the exclusion of affection; for, inasmuch

as, from fear of an infinite regress, a second affection

cognizing the primary affection cannot be acknow-

ledged, the definition aforesaid, giving to the subject

of rayht uolion the characteristic of associatedness

with the affection that # the forin of it,

that is, of its object of that affection

here considered as tion, which ought

to be comprehended “1 To tis it is

rejoined: ‘Though, an infinite regress,

we do not acknowle aifection is cognized

by a second affection it is ackne wledged,

that it is self-cogri ta‘on, “to pessess an

existence non-dilfer of intelligence, the

subject of right nobi th affectio 1 cognize

ing it, vez. the obj ig applicable to it,

namely to the affects abject of purseption. #

This proves, that, in the account of the Veda itins, an

‘add gerascria: omaerfaar akaiaecwagy

FT| Ag aaa ecaalatenemer areata \
Veddnta-paribhdshd, p. 7.

a ba! x

age aaerataqasty qian arg

a afaqrataafeanmaarorfae renee is ge

NL | Veddnta-paribhdshd, p. 7.
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‘affection’ is always a matter of consciousness. If,

however, such an affection be not cognition itself,

but, like the eye, or the ear, a medium of cognition,

how can it be an object of immediate consciousness ?

Is any one conscious of an immediate consciousness

of such a medium of cognition? Do the Naiyayikas,

who call the mind an internal organ only, in other

words, simply a medium of cognition, like the eye,

etc., ever declare, that if becomes an object of immediate

consciousness?! Of onr eegnition of a jar, or the

like, we are, indead nd so it is certain,

that such an affed rnal organ as has

here been dwelt o | what we call cog-

nition. Moreover, at, when discussing

the Sankhya, our of the qualities of

our souls, cognition, £ distinct from those

qualities; a notion w] out to have the con-

currence of the Vad 3S we have seen,

they do not hold, is cognized by a

secondary affection, *, ina distinct act

lif the Vedantins h { al organ to be what its

name promises, their tenet, that its affections ure objects of

consciousness, would be exposed to the following stricture, which

is put into the mouth of an objector, and is answered by the

simple denial, that the so-called internal organ is an organ:

aa arcana quad edliguerd af cerafarsata

ua 7 aaeeaartatgatkea manfe | Vedanta
paribhdsha, p. 8. ‘Since tho internal organ is am organ of

sense, and therefore is beyond cognition through the senses,

how does it become an object of perception? The reply is, that

there is no proof of the internal organs being an organ of sense.’

A good deal to the same cffect follows this passage.
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of consciousness, but that it ix self-cognized, In

short, with them, the conscionsness of cognitior is not

distinct from cognition itself,

That the Vedantings hold such «un affectior to be

Cognition, and that it is the internal organ which

cognizes, appears, further, from this passage: ‘ Affec-

tional cognition is a property of the mind. Of this

the seripture, “ Desire, resolve, dubiety, trust, Jlistrust,

fixedness, unfixcdnegs, shamefasiness, undersianding,

fear—all those are of minduclone.” is the proof. For

cognition in the fa: i s intended vy ‘un-

derstanding.” 1) 8 well, ars, there-

fore, proved to bz 1 To tris it is

objected: ‘Tf desiys e properties of the

internul organ, how ¢ housness, ‘I desire”,

“TT fear’, “1 cogn ke, which cognizes

them as properties < be aecounten for?’ 2

The answer given ig i a heated iron ball

does not possess t ching, still, by our

imagining the ide Hire, the possessor

‘afreqgae adage a am: aged fafafaar

nesag qertaetehitiad af aa cafes: man

digesta afeanaafeaaa 1 saca areciq wary

AN | Veddinta-paridhashd, p. 3.

‘aq amaeare sefiroiy ad fata

we RMT: STRATA TTT
Veddnta-paribhashd, p. 3.
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of that power, ib is supposed, that the iron bal}

scorches; go, by imagining the identity of the soul,

1.6. of one's self, with the internal organ, which

evolves in the shape of happiness, ete., one supposes,

“fam happy”, “I am miserable”, etc.) Now, we

are certain, that ‘1 coynize’ denotes nothing but what

we all call cognition; and what is thus denoted, it is

here laid down, is a property of the internal organ,

and an affection of the same,

Not only cognitions

cognitions with regard

sciousness, the Ve;

the internal organ. ®

cognitions, ‘I cogn

only with the aid of &

or suchlike, that we

We can never cogni

soul; as the Nisy:

though the Vedant

desire, ote., inmmedi

by which the soul is

believes those qualitic

mal things, bub algo

sell, or acts of con-

o be affections: of

ter species are the

" ete.; since it is

28 cognition, desire,

geious of our souls.

te substance of the

rnowledge.2 And,

ya, calls cognition,

he witness himself,

il neither of them

e sognized by the soul

Tayifoeg avgarrasty argensaatg areal

Nae Far aay zadtia sagen: aa peareqecfon—

RS RUOMNTE | aa ae qigenfasqaer:
Veddnta-paribhdshd, p. 3.

2 The soul becomes ‘an object of perception, from connexion
x

with the specific qualities’. speqeqy fagiqnoywa: }

Bhashé-pariehchheda, forty-eighth stanza,
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unaccompanied by an affection of the internul organ.

In other words, those qualities are cognized by the

internal organ itself; * and the calling them inmediate

objects of the witness is found, on serutiry, to be

deceptive.

Again, according to the Vedantins, the i nmediate

cognition of the soul, which is said to result from

listening to the Vedanta, and from consider ition and

meditation on it—namely, the conviction, that one is

SOU easel fara

AY | Vvetdnta-pari-

py the witness alone is

se independeatly of an

sto be an al ject of the

to of sense, inJerence, or

atquearartasain
bhdshd, p. 7. * Kor, te

not to become an oh

affection of the inter:

witness apurt from the

such other instrumeni of

Faq aIsea:

faaaaizamaqoe oe
p.7

baa’

ac eTATT qa

Veddnta-q aribhasha,

7, «Thus, thon, shace 4 of the object of perception,

as containing the word ith affection ’’, etc., is

applicable to the internal organ, its properties, ctc., whieh are

cognizable by the witness alone, there is no deficiency.’

Hense, the properties of the internal organ, thouzh said to

be cognizable by the wittess wlone, are, in truth, eognized by

an affection of that orgau. Otherwise, the definition just given

would be inapplicable to those propertics.

Por ‘associated with the affection,’ cte., seo the first note

at op. 313,

As tho Vedintins allege, of the properties of tho internal

organ, that they are cognizable by the witness alone, so do they

allege respecting apparent objects also, Yot, for the cognition of

these, too, they contend, that an affection of the internal organ

is indispensable. Sec the Veddnta-paribhasha, pp. 7 end 11.
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void of cognition, will, and all other qualities, and of

all mutation, and is the pure Brahma—is itself an

affection of the internal organ;! which affection is to

be got rid of before emancipation is attainable.?

It must now be manifest, that the Vedantins’ atfec-

tion of the internal organ, which has thus been de-

scribed, is what we mean by cognition, or the appre-

hension of things, be they external, or internal, that is,

of the soul and its qualities. Ard all the divisions

which those philosopborg a of this cognition, or

cognition relative t affections, us wfore-

said. Consequent which is given out

as a constituent slative to objects ;

that is to say, ib is 4 # anything, whether

himself or aught cisé

As we have sen,

perceptive right metic

the subject of right

to the internal org

them, intelligence Ma

ings enunciate, that

vance itself, and that

lizence appropriated

seems as if, with

cognition and cog-

niger, and as if the i wu, its affections, etc.,

were only media cf 9; “Phose declarations are

to be understood as follows. The term: cognition, as

they apply it to Brahma, means, they say, not cog-

nizing or apprehending, but illuminating; and it is the

internal organ that is illuminated, or made capable of

cognizing. Thus, in order that their unintelligert

Brabma should be made out constitutively cognition,

they have altered the sense of the word cognition to

such an extont, that, in their employment, it signifies,

1 Sec the Feddnta-sdra, p.21, 2 See the Veddnta-sdra, p. 22.
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primarily, to illuminate, and, only, metonymically to

apprehend objects. That affeetion of the inter al organ

which—supposing such a thing to exist—ougbt to be

veritable cognition, is, therefore, according to them,

but metonymic cognition.’ By asserting, then, that

perceptive right notion is intelligence itself, they

mean, that intelligence luminates the affection, When

an affection proceeds from the internal organ, and

portends itself to an object, a reflexion of intalligence

falls on that affection ; and se thas affection is enabled

illumination from

nig; for it is pro-

toy an affee ton and

qnorance, veiling the

tance, is destroyed by

of that object ; and,

de to appea:.’? By

hat the jar is made

ligence, that is to

e jar; but, ‘hat the

to cognize the

intelligence, it co

nounced, that ‘The

the refierion of Bre

object of cognition, a”

the affection which

by the reflection, 1

this it is not to be

to appear to the

say, that the reflexié

jar is made to appes ation, In othe: words,

that the affection is renderéd ‘capable of cognising the

jar. In proof, that such is the meaning of the Vedan-

tins, I cite this single passage, [rom among i.inumer-

able passages that might be produeed: ‘Jor the

i a x . -

ASTRA A Td RAGIN: | Vedanta-
paribhashad, p. 2. ‘An affection of the internal oryan since it

is that to which cognition, i.e. Brahma, is appropiated, is

itself metonymically denominated cognition.’

2 This well-known passage, a half-couplet, runs thus:
‘ N y s

aasarey faa Asarwlaa a2: HUT |
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internal organ, if it were not illuminated by the light

of intelligence, would be incapable of willing and

apprehending its object.’! It is evident, from this,

that if is the very internal organ, illuminated by

intelligence, thet cognizes things.

But, when they give to intelligence appropriated to

the internal organ the name of subject of right notion,

we are to understand, that the character which they

aseribe to intellivence associated with the internal

organ, really belongs to that organ. They have a

imaxim-—which a! yetoms subseribe to—

that ' An affirmatig when predicated

of anything toge ociate, if debarred

from the object be referred to the

object adjective.’ ? Hrion, the quality of

being a eognizer ¢c: id to the soul, and,

consequently is debs ib. Jror our cognition

of objects is non- herefore, if it were

regarded as constil the soul would, to

their thinking, be ernal and change-

able8 And, again that cognition to

1 This passage, in Sanskrit and nglish, will be found at

the foot of p. 298.

* afaatan fe fafafatd) fast ard afa fasten
ATHSRTTA: |

~ AON SN

The maxim is integrated by these words; faaiqoy ay afa

fasieuaqga Sana: |] ‘Debarred from the object adjective, it
is to be referred to the object. substantive,’

* squared asa arnata: eRIaRTISASaTT |
Veddnta-paribhdsha, p. 42. ‘Cognition produced through the
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belong to the soul, they must hold, that will, ctivity,

happiness, misery, ete, also belong to it; ind the

result would be, that the soul is indeed a doer of good

and evil, and an experiencer of three-fold misery: an

issue most offensive to them ; innsmutch as they would

establish, that the soul is Brahma, eternally pare and

free. Once more, their granting the soul to be a

cognizer would involve the necessity of reeognizing

the relation of quality and subject as having place

beiweon iff and its ec wud even this rauch of

an approach to dnak nnendurmbl>? On

such grounds as ins would ascribe

organs of sense is 2

constitutive cognition

But it must not be

affection of the internal ¢

objects is so.

1 No more are the V

at large, able to cor

quality, can subsist wit

with them, which ai

namely, an affection of ; has a substrate in

that organ. See the first’ extrac i p. 8 of the Veddnta-

partbhdsha, at p, 313. That cognition which is thought to

be constitutive of Brahma is cognition only nominuily not pro-

perly, wad hence is not vn quality. It does not, therofure, stund

in need of uny substrate,

The Vedantins, and the Sankhyas also, do not dis viminate

so sharply as the Naiyayikas betweon substance and quality. The
latter hold them to differ in their very essence: whilo the

fommer consider them to be co-essontin}, For, in thi account

of theso, all things but spirit ure evolutions from. cne root:

iHusion with the Vedintins, and nature with the £ankhyas.

Still, they take thus much of distinetion between substance

and quality, as to regard them as being, severally, substrate

and property,

x@ internal orvan; for

t sensation only is an

y kind of cognition of

alyayikas, or mankind

ognition, or ¢ny other

For that. cognition,

be thus disignated,

AE,
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cognition and all other qualities to the internal organ,

and keep the soul entirely a stranger thereto. And

the soul, with them, is itself Brahma!

I have seen it stated, that only the soul requires an

internal organ; since, except for its aid, the soul

cannot apprehend: but, as for Brahma, he can ap-

prehend all things without its aid. And so it has

been attempted to prove, that Brahma’s cognition is

real cognition? All this is quite opposed to the.

Vedanta. I have shown, that it is wrong to regard

the internal organ, od ystom, as a raedium of

the soul’s cognitias ination, if is found

to be no such me ‘the cognizer, That

which lies beyond ne soul, which never
cognizes: and soul ¢ H the soul there are

two portions, Brahm uisrnal organ. Hence,

when the second Wf, what remaing ig

t

1 Spirit, one natur:

But the Vedantins and

thoories, to aasign all

to their interna! organ, is left, to them, unintelli-
gent. Nevertheless, thei®! iv tousness shames them
from professing, in terms, that it is so, That they are thus
shamed is fhe real reason why they give to spirit the epithet.
of jndna, chit, bodha, ete, At the same time, they deprive
these epithets, as thus employed, of their sole proper import.

2 *Rovorting to the charge of oxtravagance in the notion,
that Brahm exists “ without intellect, without intelligence, with-
out evon the consciousness of his own existence,” it may be well
to repeat here what the Vedantin means by the torms thus
rendered. By intellect (or mind) he means an internal organ
which, in concert with the senses, brings the human soul into
cognitive relation with the oxternal, This, of course, he denies
to Brahm, who, as Berkeley says of God, ‘* perceives nothing
by sense as we do.” ’—Christianity contrasted, ete., p. 47.

something intelligent.

fo necessitated, by their

a of what is intelligent
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Brahma. This residue the Vedantins declare fo be

essentially existence, intelligence, und joy; and, as has

been made evident, it is destitute of all faculty of

knowledge and apprehension.

The opinion about Brahma, jus) now arraigned, is

baged on the error of supposing, that by him is meant

Iévara; the difference between the two, which the

Vedantins inculcate, being overlooked! But Isvara,

no lass than the soul, has, they declave, in order

to copnize, ete, need of gn intornal organ. Tévara,

they say, is Drahg 4

they hold Isvara ¢

Yot the attributes

belong to [évara’s

“i with illusicn; and

%, oronipotent, ete.

oninipoterce, ote.,

igh ig illnsion,? and

By cons:quence,

himself, are felse, and

not to the Brahm:

all Isyara’s attribute

imagined by ignora

livery doubt of

Brahma's cogniti:

dispelled. Alike ps

knowledge of himse

1

to the vature of

= time, have been

A omniscien:e, alike

edyea of what is not

Vedantins, to be un-vy the

worthy of Brahma. What sort of cognition, therefore,

himself, are maintain

can that be which they consider as one of his con-

stituonts ?

’That this difforeuce is overlooked in Christi wsity eon-

trasted, ote., is evident from threo things, First, the word

Brahroa is everywhere translated thereby ‘God.’ Secondly,

the attributes of omnipotence, omniscience, ctc., aro attributed

to Brahma. Thirdly, no intimation even is put “oth of any

distinction, in the opinion of the Vedantins, between Brahma

and Isvara.

2 See note at p. 288.

21



CHAPTER VI

Strictures on the Position of the Vedantins, that the

world is False; and a@ Lieply to those who swppose,

that the Vedantens’ Views respecting Heternal

Things accord with those of Berkeley.

Iv is maintained, by the Vedantins, that ‘The world

is false’; in other words, that if owes its origin to

ignorance: the truth being, it is alleged, that it never

has existed, and docs not exist, and never will exist.

To this effect tha Siva ; declares: ‘Just as the

terrible enake that 43 ta the rope neither

had origin, nor is testroyed; so the

world, which has “® rance simply by

force of thy illusion Nilakantha.’}

I demand of the fow is it that you

assert falseness of the eh js certitied to us,

PAI HATH

ata fad afy Teas 1

No manuscript of the Siva-gité is at this moment at hand;
so that the chapter and verse where this stanza occurs cannot

be stated.
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‘by the senses, etc., to be true? Since you thus despise

those proofs, what eredit can be attached to anvthing

that you advance? Proceeding in this way, you un-

settle the foundations of everything, whether us re-

gards this world, or as regards the next, Ard, on

your own grounds, how ean you refute the doctrines

of others, or establish your own?

Perhaps, you will urge, that, since the senses, ete.,

often deceive us, they are totally unreliable. For

instance, we are sure, b 2 see chariots, elephants,

and other things, im", “ante and yet they are

proved to be fals f a seaming proof

is made out, by 2. s faulty, we reject

it. But how can we proof whieh cannot

be shown to he fs whe things that we

gee in dreams, we all beosuse, on awaking,

we tind them to hs iy falsity, us being

matter of every-da 3 indubitable But

who has ever foun yects of nature to

be false? Has noi ¢& generations borne

evidence to their frnt!

Tf you say, that, to a ‘dreamless sleep, the
world disappears, and that his experience goes to

disprove the trnth of the werld, I demur to the

conclusion; since, & man’s cognition being then sus-

pended, he cannot be brought forward as witness for

anything that then had place. It is the belict of the

Vedantins, that, even in dreamless sloep, there subsists

a sort of cognition.’ Let this be granted; still, e> ternal

things are not proved, thereby, to be false. Tc form

oe

1 Sce note at p. 308,
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any judgement whatever about them is not competent

to his cognition; and therefore, it cannot conclude

their falsity. I! like manner, a blind man is able to

appreciate sound, touch, cte., but not colours; and

so he can be no witness of their truth, or of their

falseness.

I would algo remind the reader of the argument I

employed, when discussing the Sankhya, to prove the

pxistence of God. When we inspect the structure of

the world, we become canvincod, that it was planned,

ultiplicity of ends;

ur view, that the

, eternal ignorance

consciously, by sax

and this considerag

world is simply «

is the ground of i

Berkeley maintas

ideas, they having

apart from percepts

he does not hold, tha

ete., are false: his

perception. The pe

his view, their existen » the common opinion

is, that they exist inde tly of perception. He

does pot say, however, they are imaginations of

x

of sense are only

in themselves and

immatorialism. But

hich we see, touch,

they are forms of

hem constitutes, in

11t is true, that the Vedaintins bold the world to be

conatructed by an intelligent designer, Igvara; and such con-
struction they believe, from the standing point of practical

existence, to have actually taken place. This view of theirs

arises however, from their taking practical things to he real,

which things, at the same time, they would prove to be

nothing—only ignorance-imagined: a combination of incompa-

tible notions is ignored in the text, it being aimed at the

latter of those notious; that which, with the Vedantins, is by

much the more essential.
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eternal ignorance; und, the Vedanta doctrine, that,

on the removal of ignorance, aud attainment of right

apprehension, the whole world disappears, ike a

dream cn awaking, he knows nothing of whatsoever.

Whether his theory be teusble, or untenable, is a

matter I am not here concerned with. My present

purpose is, to show, that the doctrine of the Vedanta

eoncerning the external world, besides being in vonflict

with the common opinion, has not so much ag a re-

scrublance to that of Berkeley. Yet, a resenblance

S as, been asserted, that

Hc objects practical,

ut only that they

ion; and that the

8 false, snmp y from

here has been asgeg

the Vedantins, wh

do not mean, that

do nol cxist apay

world js said, in the

ambiguousness of phra

But, for my pavs, |

wise. First, accoril

are forms of perce;

tins, objects of sens& om perception, and

independent of it. . 1 have already

shown, cousider, that the végnition which apprehends

external things is an affection of the imternal organ,

let that cognition be perception, ov inference, ete. ;

and that the objects which that affection cognizes are

distinct from the affection iiself, and have cxistence

independent of it.? An affection is an evolut on from

i ihe Vedantn other-

my, objects cf sense

ing to the Vedin-

1 See Christianity contrasted, ctc., pp. 38-42.

agr agimaa Rega fale aeqma Fane

sfags agaa aatoigandt wafa oar daareacae-
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the internal organ; but the objects which it cognizes.

are evolutions from ignorance, or illusion. And it

must not be forgotten, that ignorance is not the re-

verse of right apprehension, mistake; for, in that cage,

it would itself be an affection of the internal organ;

since both right apprchension and wrong apprehension

afy aetafeae gaifafasaral nar aerfataqurenrer

qfiord 1 3 oa afond afakaead | safrenfeae
“

na aera ra-
N

BIS eee
a s SN ss

soaked yaaa

q aH As

Hg 1 aa Ars
x 5 x

gag alata zi
: }

Aa «| faniamnawogea

ada Aaa |

warrrare fae |
of @ reservoir, issuing

,p. & ‘As the water

, enters the ficlds

angular, or of other

} ! % G

of the eye, or the like, extends itself to the place occupied by

a jay, or other object, and is evolved in the form thereof, This

same evolution is called an affection. But, in the case of

inferential cogniticn, etc., there is no extension, on the part of

the internal organ, to the locality of the fire, ete, because

these are not brought into connexion with the eye, etc. Bo,

then, in the case of such a perception as ‘This is a jar,’’ since

the jar and the affection of like conformation thereto take up

one and the same space, externally to the body, the intelligence

appropriated to both, via. the jar and the affection, is but one -

for, although the affection of the internal organ, and the

object, as the jar, are two dividers of intelligence, or Brahma;

still, since, in the present instanec, they take up one and the
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are such affections. In the Vedanta, ignorarce, like

the ‘nature’ of the Sankhya, is an unintelligent sub-

stance. As the Sankhyas take the visible’ world to

be an evolution from nature, so do the Vedaintins

regard it as being an evolution from ignoran:ze.' Of

same space, they do not operate to clivide the affectoun-appro-

priated intelligence from the jar-apprepriated intelligence. On

this very account, the ether approprented to a jar within the

house does not differ from the ether «f the house itse f.’

The purpose of all this iy to show, that. perception, affection-

appropriated Brahnes ypropriated Brahma are

unified: for ta show in the work cited, to

explain its definition

We have scen it st:

internal organ extedd

the object percoived, }

perception, there is, bey

tion; and it is, further

affection are two sevor

In inferontial cognituos

perception. From thi

from, and indcpendien

cognition, which apprehdr

Had not an attempt i

the Vedantins, ib would b BY suporerogatory to refer to

any proof of the position, that the Ved-intins take objects Lo exist

irrespectively of their being perceived. Krom the star ding point

of true existeuce, not only objects, bit the perception of them,

are nothing; bot, from that standing point whenes od ereeption

is real, objects likewise are held to he so, and 1ot lo be

dependent on perception.

Much too ready are learned foreigners to ident fy Tndian

notions with those of Muropean speculators, ancient and

modern. What are so hastily taken to be corre: pondences

will generally turn out, on further examination, te be mere

fancied resemblances.

1 Nos simply practical things, but, strangely enough, apparent

things also, are maintained, by the Vedantins, to exist separately

2
&

imu, the affliction of the

ot already occupied by

yr other cogni.ion than

extension cf the affes-

at the object and the

intelligence, or Brahma.

s such; hut not so in

an object js @istinet

x, that is tc say, the
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the confusion which besets this point E shall treat

in the seventh and ninth chupters.

This, therefore, is certain, that the Vedaintins con-

cur with the generality of mankind as concerns the

existence of external things apart from perception.

Very little indeed have they of the philosophic pro-

fundity of a Berkeley.

Secondly, though the Vedantins agree with the bulk

of men, as just stated, they take a line of their own,

enge ure imaginations of

iexein they differ from

such objects false,

owledges them to

of the term. The

x! the senses to a

ilver fancied in nacre,

false, and so our

- Hence, several

sider the world to

apparent; and they

in saying, that objec

ignorance, or false

Berkeley, too, whe

be true, in the

Vedintins compar: %

snake surmised in a 3

and hold them te

cognition of ther: .

of the great Ved

be, in their techni

add, that the regar rid as belonging to

another category than that of nacrine silver, i.e. the

regarding it as practical, is prompted by a desire to

agsist the uninitiate.

Thirdly, in the Vedanta system, not only are objects

from, und independently of, the apprehension of them. Sec a

passage in the seventh page of the Veddnta-paribhdshd, beginning
5 ~

aa vey giianrienimaesye [| and the extract from the
same work, cited at p. 234. To one wware, that the Vedintins

hold notions, such as that referred to, there must scem to be

exceedingly slight grounds for comparing them as to subtlety,

with Berkelcy.
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of cognition imaginations of ignorance, urd false,

but cognition itself is so: for coynition ia av flection

of the internal organ; and, not being Lrahria, tt is

to be classed with imaginations of ignoraree, and

falsities; just like a jar, or any other external

thing. Objects and the cognizing them are, bl us, held

to be alike false.’ How vast » gulf does ths single

point of ditferenve place between the Vedanta and

Berkeleianism !

Fourthly, in) the

birth, death, THe:

misery arising the

are true, and not &

torkeley, ths world,

he happiness and5

ims of perception,

that they vanish

apprehongion, On

Vedintings. when a

away on the supery

the other hand, agré

man becomes conyin: ¢ objects vhich we

thor media of know-

ver existed, and do

vod that Brahma

eopnize through one

ledge, are false,

not now exist, and

1 Ananda Ciri, dises

observes: FAW BTSiy ata

affection cognition,

TaqsanTasl | aa:

Sune gees sae Hein | ore eafesuad

gnats faa: 1 Ou Sankara Achirya's Wdndakya-

bhdshya, Bibliotheca Indica, Vol. VEIT, p. 840. ‘Not even

does that affection vuritably take cognizance of such wt external

object; liecause, in truth it, the affection, docs not itsolf oxist,

and because such an object is imaginary. By conse uence, an

dfechou's cognizing such an object is apparent. ‘his is the

sense.’

See further, the couplet adduced from the Asitivakra-gitd,

at p. 306.

Ate
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alone, essentially existence, intellect, joy, ig true, and

that he is that man’s self, all those objects dissolve

into nothingness; as happens with nacrine silver, on

our discerning nacre, mistuken for silver, to be nacre.

Thus, it is said, ‘Take nacrive silver, the world ap-

pears true, so long as Brahma, the substrate of all,

without a second, remains unknown,.’' When, there-

fore, the Vedintins declare, that this world, and the

next, and all things thereto pertaining, are falsifiable

by right apprehension, let ng one explain their language

to import, that, v jee yuires such apprehen-

sion, this world, 3, through God’s

grace, or from scr sxecome ag nothing

to him. It is not, themselves teach,

that they become : uo strictly nothing;

they being recogn): ; and they become

nothing in consequ acquisition of right

apprehension, and £ wise whatever. It

is Inid down, tha sorts of riddance

of the products al 10, called cessation,

takes place when, & 40 of a new and op-

nil ‘organ, or by getting

quit of defects, an erroneous affection is destroyed,

and, of course, its object. It is illustrated by the

shattering a jar with a pestle. The other, known

as falsification, is when the right perception of the

oe

Ls

ponent affegtion of the in

‘at aa ane wifes afar se 1

qaqa qd aa aatfawransay 4

This is the seventh couplet of the Abna-bodha, p. 4, of the

Mirzapore cdition of 1852.
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nature of a thing dispels all ignorance, and the error

regarding the thing, and the object of th:t error.t

‘aifaat fe fafaa: afaamana ve afeag

a faqaa cage 1 oe ara: fadree fafa: |

ae aROTATaRAaEracR faery STATE

afar ated: | featae aot fattareyafaa te

faafaal | afte

HEHE ware fee

fagifzaaara a
parilhdshd, p. 13. *B

is twofold: the one,

is included; the ott

untouched, The first

cessation. Of the for

nature of the subst

sineo, but for this tvtweiti

cause, cannot be dons thor the cause is, the

origination of an antago: or else tho abolition of

defects. Hence, in the present instance, by reason of the non-

existence of the intuition of Brahma, the substrat cf all onagi-

nary objects, however the world of creams is not ta sified, what

incongruity is there in supposing, bhat, asa jar, or the like, is

destroyed by the blow of a pestle, so, by the pre entation of

another and antagonistic conception, or by the discontinuance

of sleep, or ofher defect, originative thereof, ic. ¢f dreaming,

the chariot, or other thing drecnt of, coasos??

lt is worth observing, that the Vedantins arc not so accurate

in the employment of their peculiar phraseology, as not fre-

quently to use nivyitti, ‘cessation,’ where they oug)it, agreeably

to their own definitions, to use bddka, ‘falsificat on.’ Thus,
€

in the extract from the Veddnta-parithdshd, p. 2, given at

WwW aA a afap

wega BANA

fata: | Vedanta.

fie, products cf ignorance

i cause, viz. ignorance

winterial o1wuse remains

‘ification ; the second,

intuition of the trne

thing i: imagined ;

worance, the material
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Thus it occurs in the case of nacre, so often men-

tioned ;1 and equally false with nacrine silver become,

according to the Vedanta, the wholo world, and the

ignorance which originates it, ay soon as one has

mastered the knowledge of Brahma.

p. 280, Dharmaraija would have done better, had he written:

AQMAMEYAT. The translation supposes the required change

to have been made.

'Two views, enter

nacring silver, are re

is aceording to the #

falsified by right apf

Accarding to the secu

ing the cause of things like

sxage quoted below. It

things are held to be

mistaken for them.

nes, owing to the right

ce to oxist. aa aq

srry ofa ieta—

apprehension in qn

Time aaa

qa aaaa gs ae faneaye

a Wraqal ARAL Crawmgarfareaat

wae da afngar HAMS Tg |
Vedanta-paribhdsha, pp. 138-14. ‘And so, on the opinion, that

nacrine silver is 2 product of neseience residing in and obscuring,

nacre-appropriated intelligence, there results, from the cognition,

“This 1s nacre,’’ falsification of silver, and of the ignorance

pertaining to that nacre, But on the opinion, that nacrineg

silver is a product of radical nesctence, i.e. of the ignorance

which resides in and obscures pure Brahma, and is the cause of

the entire universe, since such nescience, fhe niaterial cause of

such silver, 18 removable solely by intuition of Brahma, not by

cognition of the true nature of nacre, there ensues, as the fruit

of right apprehension of nacre, nothing more than the cessation

of silver; in the same way as a jar is destroyed by the blow

of a pestle.’



CHAPTER VIL

The Soul, beiny subject lo Lgnorance, cannoi, as the

Vedantins fold, be One with the Supreme Spirit ;

a Description of Ignorance ; and an Argument to

show, that the Dental of the Soul’s Identity with

Brahma is not set aside by taking the I’pithet of

False, as upplied to Ignorance, in the Acceptation

of Perishable.

Iv is « maxim of the Vedanta, that ‘The soul is

Brahma itself, and nothing other.’ How, I would

ask the Vedantins,.:c% seg For they assert,

that, on the one hag ason of ignorance ;

and that, on the s ma is, ir essence,

ever pure, intelligert mi can never for a

moment be obtherwis Vy maintain, thal the

soul is Brahma: anc ant to recorcile their

contradiction, they re si elabor:te mysti-

fication. Some amg that the reflexion of

Brahma in the in soul, and that to

the soul appertains : férefore crror has no

connexion with Brain

&

1 See the passage from the Veddnta-paribhdshd, 1. 41, cited

at p. 257,
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Such as say thus, the refloxionists,! find no difficulty

in maintaining, that the soul-—a reflexion, with them—

is liable to error, and that Brahma is exempt there-

from. Other Vedantins, however—those who hold

the soul to be Brahma as appropriated to the internal

organ 2-—the appropriationists,® perceive, that, if the

soul be simply as they allege, its defects must be

participated by Brahma. In expatiating on this point,

they disclose one of their mysteries. Though, in

their view, the soul is,.Brahma as appropriated to

the internal organ, is gaid to err; yet,

in truth, all its g on, will, ete., and

error, likewise, beiot frahma-portion, but

to its associate, th gun; in accordance

‘with the maxim, ‘An’ or a negation,’ etc.4

But the reader shou ded, that the language

of the reflexionists, 1 that of the appro-

priationists, is dee “ar, since, as has

been shown, it is ion of Brahma in

the internal organ, 26 appropriated to

that organ, to whiol of the soul truly

appertain, but the inter ul organ, it is this that the

Vedantins ought to consider to be soul.

None of those philosophers entertain the opinion,

that the internul organ is the soul. When pressed

with the question, how the soul, which is obnoxious

to error, can be Brahma, they distinctly declare, that

1 In Sanskrit, pratibimba-vddin.

3 See the passago from the Veddnta-raribhdsha, p. 8 cited

at p. 257,

3 In Sanskrit, avachchhinna-vddins,

4 This maxim is given in full at p, 318,
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error affects the internal organ, not him. | ell the

Vedantins, therefore, that, if that in whicl error

resides is different from the Supreme Spirit when

you instruct it to regard itself as Brahma, you are

practising deception. For who is it that you so

instruct? Is it one who is in error? Or is it the

pure, intelligent, free Brahma? Tf the former, you

have declared, that it is different from Brahe; and,

consequently, when you teach if, that itself is Hrahma,

you are misleading. Tf the

needless.

x, your labour .s quite

it is easy to

satisfy themselves,

they arguc, as ap

docs not differ fra:

ether appropriated to

omnipresent ether.

all that the soul fas

organ, which is fals

to exist: and it is ¢

appropria tionists

Brahma. Hrahma,

the internal organ,

trahnie; just as the

: not differ from the

ared to Brahtiahood,

torid of the nternal

ined by ig 10rance

on which aoolisbes

Rut how do the

he soul to be one with B-ahma?

With them, as with all other Vedanting, refleions of

every description whether of objects in aw rairror, or

the like, or that of Brahma in the internal orgsau—are

that organ and ai]

reflexionists make out

false, literally false, as nacrine silver is; not alse as

the Sankbyas maintain them to be. And yet they

aro false only as reflexions: in their identity vith the

things reflected, they are true. For, in the case of

a reflection, it is held, that what one heholds is the

thing reflected; only that, through misapprelicnsion,

it appears to be different from it, and in a plic: where
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the thing is not actually located.t Similar thereto

ig nacrine silver, which is nothing bub nacre under

the appearance of silver. It is false, as silver, but

veritable, as nacre.

Of course, this stutement will suggest doubts to the

reader. First, there is the absurdity of comparing

a reflexion and what is retlected to nacrine silver and

nacre; and, again, if the soul, which is laid down as

being a reflexion of Brahma, is, after all, nothing but

Brahma, how can if be aulmect to orrorv? Lf the soul

be a reflexion, not igwed as Brahma, but

only when it is mi ewod ag a reflexion,

and as something “Brahma, it comes

out, that it is a ne moreover, is it that

* Henge

Waa AFA |

Pazar aaT

a fren rear

‘T am that Spirit---constitutively eternal apprehension—ihich

manifests itself as soul, For, similar to the reflexion of the face

beheld in a mirror—ichieh reflexion is nothing whatever, taken

apart from the face—is the soul, the retlexion of intelligence or

Spirit, in intellects, or internal organs.’

This is the {ifth couplet of the STastdimalaka, which is cre-

dulously imputed to Sankara-Acherya. The pocm is in high
esteem amony the Vedinting,

? Vijnina Bhikshu meets a: follows the doctrine aniimn-

adverted ou in the text: Ufafiegeg araa ofafarqaq-
nN ~ at ~~

sary eaqqaTao Basa: ATAATATATTT: |
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sees the soul as a reflexion? For the soul ioself is

proved to be nothing; and Bralima is not livble to

error: and, therefore, a third party is nceded > make

an error here possible.

But the reader must not allow himself to be perplexed

or disheartened, If we have alrwudy reached what is

clearly preposterous, there are more things of the

same character awaiting us.

Jt is impossible for us to recognize as soul anything

other than that which is gudow-d with appre iension,

will, and other like qe, avthe Vedantirs assign

uway ‘these qualil: wl organ. Ags for

what they call igu y distineu sh from

error, or misappr are constrained to

ascribe it to the pur id vot to the internal

organ. [f it were « should be obliged to

acknowledge, that, in the soul is Brahma

himself. But this ve Shall shortly dis-

cover, is wholly « gination. A some-

what detailed ace now be given; and

we shall learn what i y the Vedantins are

unable to refer it to the internal organ, and tre forced

to aseriba it to Brahma.

aaa qnsgaaae gemza Manmt: sata
=

qaqyfasia | Yoga-bhdshya-varitika, MS fol. ’8 vorao, ‘Tf
3

a reflexion he a nonontity, bbe soul, wa reflexion, cannot be

identioul with Brahma, the vbjeet raflected: for thare can be

no identity of ontity with monentity, And, if id 6¢ not

& uoventily, niualicity of souls will bo acknowledged in othor

terms than direct terms; and monisiu, ote, vill go un

demonstrated,’

22
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Tho word ‘ignorance’ may mean absence of appre-

hension, and also misapprehension, or mistake, When

the Vedantin says, that the world is imagined by

ignorance, common sense supposes, that he intends,

by ignorance, misapprehension; since the absence of

apprehension cannot imagine. He contends, however,

that he intends, by it, neither the one nor the other.

Nevertheless, he takes it to be the imaginer of false

objects, and likewise to be oliminable by right appre-

hension. More than ihig,.be accounts it a thing

having an object; & being, however, strange

to say, not falsity ordingly, say what

the Vedantins may é, on taking account

of the characterisi te to ignorance, that

it is a combination namely, the absence

of apprehension wh a verity, and error in

mistaking a falsity for those characteristica

fit nothing save su

The Vedantins h:

object; and this «ot

mistake is cognition Sf -0 ; is falsity; as, for

instance, the cognition of nacrine silver. But igno-

rance, the Vedintins teach, bas verity, that is, pure

have verity for its

fe of mistake: for

‘wad q acagrinaatd fanceaa araad

arafatta gtatateta qafea | Veddnta-sara, p. 4. ‘Igno-

yance, it is declared, is a something that cannot be described

ag either oxistent or non-existent ; constituted of the three gunas;

an entity; antagonistic to right apprehension,’

The translation runs as if the original were GtAReAT,

which it ought to have been.
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Brahma, for its object. The Suukshepa-sartrala says:

‘The impartite intellect alone is subject and object

of ignorance’? They declare, that ignorance of which

the object is Brahma, is the cause of this world, a false

thing; and so, that ignorance, whose object it nacre,’

is the cause of false silver. It appears, then, that

ignorance, since verity is its object, is the absence of

apprchonsion of the veritable. lor, though the having

verity for its object cannot he characteristic of absence

of apprehension —-just it

take—absenee or

thing; it is chas

though if cannot

its object is charac

still, when the Ve

verity for its object,

agsertion-—their conf

may be expressed

absence of appreher

pure Brahma, Anc

in my opinion, the pe. alment whi:h they

ascribe to ignorance; tit’ ia “te say, its faculty of

hiding verity.2 Mor what can conecalment oi verity

cannot characterize mis-

ny oan objee -having

onsion. Henee,

@ having vecity for

x08 of appreliension,

that ignorance has

- 33 of truth n their

is being +e eeted—

ignorance is the

is verity, that is,

>i apprehension is,

) siggafaqga aint

fafaunnfafata Raat |
2 Sec the extract from the Veddnta paribhdshd, p. lO, cited

at p. 282,

* seqnqaeassaiaaqaaa atagaatea | sta

wpfmraat * * * saa ofthepaqacgissearaaritizaay
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be but absence of the apprehension of it? But the

Vedaintins, instead of acknowledging this powor of

concealment to be one with ignorance, regard ignorance

ag an entity, of which coucenlment is « power.

If they said no more than this about ignorance, we

might conclude it to mcan simply absonce of appre-

hension. They consider it, however, to be the imaginer

of the false world; and to be sugh an imaginer is the

work of mistake, not of absence of apprehension.

Ygnorance, thon, since th ako if to be the imaginer

of the false worlds: isapprehension, or

mistake. This mi ion, the Vedintins’

second power of ign 1 power.) * Telu-

sion’ ig when th in place of the

veritable; and this But the Vedanting,

Rd aifomacta taal : Seaizgala qizat GIq—-

eae \ Veddnta-sdra,

two faculties, knows —

faculty of concealment ver such that, by 4,

ignorance, though limited, he inind of the beholder,
as it were covers Spirit, unlimited and irrelete to the world.’

“faarintd Ua GAR East eee aot

faangmata caagiaty agaata ead siaqenife—

ora arate azar area | Veddnta-sdra, p. 7, ‘The

faculty of delusion is a power thus illustrated. As ignorance

about & rope produces, by its own force, a folse snake, or the

like, im the rope which it conceals; so radical ignorance, viz,

that concerning pure Brahma, brings forth, by its own force,

in the Spirit which itself conceals, the universe, nade up of

ether and the rest.’

» ignorance there are

and delusion. The
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instead of owning this power of delusion to he one

with ignorance, hold it to be a power of ignorance.

I will show how the Vedantins here fall into error.

Our cognition of the external world, that is, perception,

inference, ebe., is, to their thinking, misappreher sion ;?

and, in order to keep Brahma pure from it, they

appropriate it to the internal organ. But this wrong

cognition they cannot identify with ignorance. since

they are bent on making ignorance to be the cause of

the whole world, so thet it saay je established es false.

If they had said, th: istake, an affection

of the internal or: be, for them, the

imaginer of the « “But how could it

imagine the interna , H ib does ot, the

intcrnal organ canne us they wou.d prove

it, to be false. Thera intent to mace igno-

vance the imaginuer : nal organ also,? they

insist, that it is s ant from riistake.3

And here they 3: fresh and greater

absurditiog,

1 See the couplet 4
p. 239.

Gnia-peritdsha, given at

"aq faanraanar afad

qfiaequeriasaa aaa 1
‘Thy mind, generated by thy ignorance, imagiirs the entire

universe.’

This half-couplet is from the Sankshepa-ddriraka,

3.1L ix remarkable, that Sinkara Acharya himself was un-

guarded in the langnage he ciupleyed revarding ths doctrine,

Jn the passage quoted below, he makes ignorance te be one

with mistake: Andee qfowar sfaia Fag



342 THE HINDU PHILOSOPHICAL SYSTEMS

When the Vedanting contend, that ignorance is
something different from mistake, though they call

‘Misapprehension of this description, just before laid down
tho learned hold to be nescience.’ But Ramiananda, his com-

mentator, redreases his laxity : afaararaenata fa eared

aay: { ‘Tho import is, that they consider misapprehension,
as being the product of nescience, to be itself nescience,’ Soe
tho Bibliotheca Indica, No. 64, p. 16.

Here it-may be observed, once for all, that, alike as to the
Vedanta, and as te the o&8ee'eystems of Hindu philosophy,
the higher we ascend + a, the more frequent
do we find unphil of phraseology. This
inexactness is, of cow “of all in the works of
the inventors of those sara, it should seem, was
well-nigh exclusively beg ad principles; and the
reaulé was somewhat of laast, in their modes of
expression. Subsequent ommentators and others
have, to be sure, amend iogy of their predecessors.
But it bas been with, ove the appearance of
inconsistency in them: zon with any intention
of introducing new dod have not introduced,
Of this assertion a } -red in the extract, and

the annotation thereow, | With Sankara, following
the Upanishads, apprchstisioy correct or erroneous—
will, activity, ete,, are properties of the cternal organ; and,
further, the whole universe, including the internal organ, is
false, and imagined by ignoranee, or neseience. How, then, in
accordance with his views could misapprehension and nescience
be identical ?

“It is desirable to keep ever befora the mind the fact, that an
uninitiated reader will come upon hundreds of terms and state-
ments, in the expositions of Sankara and other early Vodantins,
which, though seeming, at first sight, contradictory of many
things asserted in this volume, are, in fact, not so; a right
understanding of them requiring that they should be understood
with certain qualifications, In order to a full acquaintance
with these qualifications, a thorough-going study of the whole
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it the imaginer of this false world, how cen they

say, that its imagining is like that of mistale? For

mistake imagines by imputing cxistence to the non-

existent; and hence its object is called falee. The

Vedantins, in calling the world imagined of ig .oranee,

with = view to establish its falsity, ought io have

taken the imagining of ignoranca to be like that of

mistake: but this was difficult for them te admit,

since they had already erred in viewing ignorance as

a thing different from migiake. And see the difficulty

consequent to them”: axanee, or illusion,

like the ‘nature’ as, now begins to
appear to them 4k substance; and, as

such, what sort of nu it possess? Like

that of the ‘nature’ “6 hyas, and that of the

atoms of the Nalyiy: ne longer inagining,

but positively the » af the whoe world.

And what now? De mn out to be true,

and does non-dual “ duality cupersede

it? To this one wit feht, reasonng from

their account of ignorans eb these results they

utterly repudiate. The verity of the world they will

never grant. If they did, all their toil woild be to

no purpose. Noither could the soul be Braama, nor

could emancipation come from right appreheision; as

will be made clear in the ninth chapter. T 16 belief,

that the internal organ, ete., the whole world, are

false, is the very life of the monistic doctrins. How-

ever, as hag been shown, such is the way wardness

scheme of the Vedanta is indispensable. No crit cism, that

does not rest on « wide basis of Vailanta research, can be hold

satisfactory.
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of the Vedantins’ intellect, that, though they consider

a thing to be false, and call it practical and apparent,

yet, ag soon as they havo called if so, ib begins to

look to them real. Tn like manner, since they call

the world false, and give the namo of ignorance to

that which imagines it to be true, they ought not to

regard this ignorance as an unintelligent substance:

and yet, as they inconsistently regard the world to

be, from one aspect, real, so’ they regard its cause,

iynorance, or illusion, to Jike the ‘nature’ of the

Sankhya, an uninteltts , and the world’s

material cause; ar o them actually,

after the manner of® rmg forth the entire

universe. Noeverth question, that, to

prove the world ta ° x false, is the vital

principle and main ¢ doctrine of non-

duality. With this we should compare

other points of the if they are found

not to harmonize, 4 leave the matter,

and rest convineed uikness of the sages
whose inconsistency 3 tected, We are not

to change that main point, thus taking away the
essence of the doctrine, and foist a new theory upon

the authors of the one in hand, in order that they

may be made out to speculate reasonably.

Again, it should be borne in mind, that, as I have

said before, the Vedantins believe the world to be

falsifiable by right apprehension; whence it is mani-

fest, that they hold the world to be veritably false.

And another of their tenets is, that ignorance also,

the imaginer of the world, is removable by right ap-

prehension. This tenet supposes a third character of

9 ft)
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ignorance, which assimilates it both to mistaky and

to absence of apprehension, If ignorance he, like
‘nature’, the material cause of the world, how is it

removable by right apprehension? By right apprehen-

sion of a verity, the error committed in misteking

a falsity for it is undoubtedly removed, ard the
absence of approhension of that verity is | kewise
terminated,

Whatever the confusion of the Vedantins on the
subject of ignorance, ¢ y make the pure Brahma

himself to be the s¢ md since, ia their
view, that which - I own, that, in
this case, it follows one with Brahma,
But now Task, whe conscious of such
ignorance as has be And, if no one is,
whore ara we to & rt ig ignorané?! If
the Vedantins reply x vegards hi uself as

other than Brahma id to be trae, ete.,
is a soul, T know ene of ug ordinary
mortals. But so tc misapprehersion, in
Vedanta phrase—Is eo, but, in their
language, an affection of the internal organ. Where,
then, are we to look for ignorance and the ignorant?

1 Univorsal consciousnoss is appealed to, by the Vedantins,

in testimony, that this ignorance exists, Thue : Behe

SAT aT | Veddnta-sdra, p. 4, ‘From the co ssciousness
7

‘ST arn ignorant”, ete.’

Rut how can this be? For the ignoranee, which is the
object of the consciousness ‘1am ignorant’, is sim ly absence
of knowledge, or, at most, mieapprehensions; and not the
extraordinary invention which the Vedsntins call ignorance,
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Nowhere, of «a truth, but in the reveries of the

Vedantins.

Waiving, however, all this, and taking the words

of Vedantins as they deliver them, I urge, that, if

the soul be ignorant, if cannot be identical with

Brahma; for he, in their belief, is ever pure, intelli-

gent, and free,!

"at Gaftaafaer | fa arbagd far ar arfagra-

FATA FAFA jo GF FAT 1 A AAT:

ay wore ae fafieearsear:

ararafa | a araret FOURUIAIT | WRI

Aes | AHI g ayaa | aerate

aragrd aaRITT aS alfa: | fasaar 4

agorstaar 1 a fe anna Ba

aa faqrernaniaae Sastra-dipikd, MS tol,

58, recto. ‘ But what is ? is it misapprehension ?

Or something else, a cause of misapprehension ? Jf misapprehen-

sion, whose? Not Brahma’s; for he, as you Veddntins hold,

is constitutively pure science. In the sun there can be no

place for darkness. Nor can if be souls'; for these, as you

hold, are not distinct from Brahma, And, since, from your

premises, misapprehension cannot exist, no more can a second

thing, a cause thereof. Besides, for such as subscribe to mis-

apprebension, ot a cause of it, as an entity additional to Brahma,

mionism evaporates. To continue, whence sprang Brahma’s

misapprehension ? For there is no other cause with you, Brahma

being the sole entity. If it be said, that it ig natural to him,

how, pray, can be whose nature is science be he whose nature

is nescience ?’
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But the Vedantins, though they are forecd to .ocate

ignorance in Brahma, still, in order to make hia out

to be essentially ever pure, intelligent, and free, main-

tain that ignorance itself is false. Most wonderful

is this of all their wonders. And how is ignurance

considered, by them, to be false? I must now aldress

myself to answer this question,

On hearing, that the Vedantins regard ignorance

as the cause of the world’s appearing to be trie, one

would, of course, aupposc,thalb fhis ignorance was

understood, by thes tach, true, For if igno-

rance did not ac could the world,

which they hold ic , nave appearance ?

When a man mista nake in a rcpe, the

snake is called false. ise time, that man’s.

misapprehension is be false, but true.

The Vedantins, he in that ignorance is

false. We ought, inquire, hoy it is

reckoned false, and ii to the Vedanta

system by so recks

To the first inguir « answers from the

Vedantins. One is given by those whose mastery of

their doctrine is not perfect; while the other is re-

turned by such as have penetrated their system to

its innermost arcana. The latter anawer I shill speak

of in the next chapter. The former, that wich one

hears from the bulk of Hindus nowadays, I shall

examine briefly at once.

This answer is, that ignorance is called fa se, inas-

much as it is eliminated by the supervening of right

apprebension. But this is highly absurd. That is

false which does not exiet at all: but thot which
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exists, and is destroyed at a given time, is not false,

but uneternal and porishable.’ If a Vedantin replies,

that, in his technical language, false means uneternal,

IT have to say, that the fault of ignorance in the

ignorant Brahma cannot be got rid of by thus de-

nominating his ignorance; nor can you thus prove

him to be essentially pure, intelligent, and free. The

goodness or badness of a thing depends upon its

nature, not upon the epithets applied to it. Suppose,

‘al esteem goes mad;

“grief. A man comes

mad; his madness

rding to his own

ally mad, who hag

roiscalled mad was

first five and twenty

his madness is false.

“ation to the friends

ubi, the Supreme

telligent, and free—

in the right sense -of ring; and He is so

indefeasibly. Any so “i book that asserts

the contrary confutes, by its blasphemy, its preten-

sions to divine origin; and there can be no more

certain mark of a false religion than such an assertion.

In maintaining, :that Brahma, as they describe him,

that some one held in

whereat his friends x

aud assures ther

is false. And he

way of speaking,

been so from birth.

quite in his right xo

years of his life; and

Would this speech

of the respected ma

Spirit is essential!

1 Just as Parthasarathi says, in arguing against the Ve-

dantins, with reference to the universe. Wis words are

seqlaaaagae aa Lapa | Sastra-dipika, 8 fol,
58, recto, ‘From being originated and destroyed, it is simply

proved to be non-cternal, not false.’
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is the Supreme Spirit, and in attributing to that Spirit

unworthy and debasing attributes, the Vedintins,

though auconsciously, do Him the foulest dishcnour.

Ordinary Vedintins, whom one mects, thosa who

know their doctrine but superficially, though they

speak as I have stated, about the falsity of ipnorance,

entertain, in their minds, a different view. They do

not mercly believe, as they say they do, that ig orance

is perishable, and therefore fala; for Brahma, they

cannot but feel, would va bo frecd from ali defect.

They indved belicy botter-inforried ca-

religionisis, that § ly nothirg what-

soover; only they x xplain ther iselves,



CHAPTER VIII

Criticism of the Vedanta Tenet of the Falseness of

Ignorance, as set forth in Standard Treatises, and

as held by Wall-read Advocates of the Theory.

Vepintins, who have attained to a thorough compre-

hension of their system, maintain, that ignorance is

imagined by ignorance, and therefore ig false. You

will ask, imagined by what ignorance? The answer

is, by itself. To this purpose the Sankshepa- sdriraka

says: ‘In the case of thea igmorant one, ignorance is

not of its essence grerance to be essential

to 4i would bolie igence, unchange-

able, and without & ivedly, ignorance is

caused by ignorane Nor may self-sup-

portedness here Le sk a8 spirit proves the

existence of everythix 8, and of itself also,

from possessing the cognition ; similarly,

self-ignorance may ; and other things.

Thus there is n endeavouring to

1 nara casera a qarsha

aarahfaaaagaarrateaa |
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establish such an impossibility as is here propounded,

the Vedaiatins get confused, and plunge deeper than

a

BAaascuadaay faqeyaas

aIsseaaary defuasuna 4

am garate qaqa

arenaagan fant |

reonfia 1

, that his position

“wuther of the Sankhya

* of opinion, that the

the Vedantins. Wrdq—

&Barvajnitman deni

involves self-support:

Aphorisms, and Vijnana

accusation is fairly bro

faaragizarsfagraral STRATE a
ag ag gf) aes

am akagaeaqrascar |

afaqranafaarfegy aiseiransaqenareaay |

BAIT TAT: | Sdnkhya-pravachana-bhashyd, yp. 173-4.

‘But, let the connexion of neacienco with spirit be alleged to

have place because of nescicnce itself, Then, since it. nescience,

will be untrue, no contact thercol, operative of charge, will be

wrought in spirit. With reference to this, it is declared, “If it,

nescience, Ly supposition has place from the connexicn of itself,

there befalls mutual dependence,” ‘Mutual depen ence,” tLe.

self-supportedness; or else, an infinite regress—n stupplemen-

tation here demanded,’
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aver into error, small ig the wonder. ‘To illustrate

the notion, that ignorance imagines itself, the author

just cited instances the soul, which, through cognition,

proves the existence of itself, no less than that of

things external. But where is the parallelism? The

illustration adduced is of no pertinence, except to

decoy a man into a mazo of words, and then to beguile

him by a semblance of reasonableness. The author

says, that the soul, by its cognition, proves, that

external objects oxist, elf also. But, in proving

their oxistence, das vem ? Not at all.

They wera alrea ing; and the soul

does not invent th agination, or verit-

ably. Henee, ‘to “nce of, as we find

the phrase used ab9 nly ‘to apprehend’,

that is, ‘to certify as- A person resolved on

finding the Vedanta y hero insist, that the

author intends to 8 “more than what he
said in the case vit, that ignorance

proves its own oxt ber words, that it,

already existing, ase is go. If so, I reply,

ignorance is made oul ‘tot rity, As our rational-

izer would interpret it, the extract is quite ont of

place. Further, on his showing, the contradiction

which the author deprecates remains intact. Any

one who is thoroughly conversant with the Vedanta

will acknowledge, that, when its teachers discourse of

ignorance alter the manner of the verses I have cited,

their purpose is, to prove, that ignorance is false—

It is bocauso the case in question is one of ‘sclf-supported.

ness,’ that Vijnina thus oxpluins ‘mutual dependence’.

Aphorism 14 of Book V is included in the above,
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just as nacrine silver is-—and, therefore, tiat the

soul is essentially ever pure, intelligent, and free.

The Sankshepa-sdrirake ig an authority of she first

rank; and it may be thought incredible, tha: if can

be so weak as f have represented it to be, fn an-

ticipation of misgiving, I add, from the commontary

of Purushottama Midra, the Subodhin?, his exposition

of the verses in question :—

‘ But, one may object, since ignorance, ar. eternal

entity, is, like Brahma, impagsibie of eliminalon, how

is omancipation, wis in the climination

thereof, to be effi eht

apprehension, on i

liminahie by ri

3s falsencss, is thus

ostublished; “In $b ivnovant ona,” ate,
hn

“Vo explain.’ Tet Gl ignorance, to the

ignorwnt one essendi: vnagined ? (i ig nob

Why ? ‘ince, for

-igmoranec were in

wae entity : but it

hich is sell-laminoug

light is repugnant to

darkouss. Again, if ignorance were a property of

spirit, its being destroyed would alter fic spirit,

according to the maxim, A property, acesding, or

the former: “not af

ignorance Lo be essé

spirit, essentially,

cannot abide as trus

intelligence, as spar

_

et
7

seceding, changos its subject.” Moreover, if ignorance

were a true entity, the result would be duality. Heneo,

it is meant, thero would be contradiction to the

scripture which declares, thai sgurit is intelligence,

unchangeable, and without a second. The latter is

admitted: “Assuredly, ignorance’, ete. ‘The facts

star ding thus, there is no antugonisim, ever as there

23
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is none between the midday glare and the gloom for

which the ow! mistakes it. Such is the import."?

As appears clearly from the words of the com-

mentator himself, the author intends to establish, thati

ignorance is altogether false. That the commentator

thus understands his intent is purged of all doubt

by tbe illustration of the owl, The darkness which

the bird is supposed to recognize, is purely fictitious,

In like manner, ignorance, it is maintained, is nothing

whatever, and yet imagines itself to exist.

a faqtararaaa

era ay fieaida

aeife Saey BHR

al AISSE] ZeIISSE

aa srearqagrea tet

aq aad ea a aah ara aaa

salt afaane fe oiiaae la | AMISaIAATTa-

‘Sa até ad faasqeend fapata |

stata ant fandfa fe affor |

sf -arart 1 aarsaiaea aad carr fafea farafafe-

aaeqagiaatg gard: | fadqagartta sacar

sia to orfqeaet: | aafz nedfzarctqroee ate

allanfeqarraarad fata: wrfata ara: |

ara fra

qratagiaaq aie

qafaarae aragta »

galeag: fH ear

alata | a 2a
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T would ask, then, what resemblance there is between

ignorance’s imagining itself, and the soul’s >roving

the existence of itself and of other objects But

observe, that the author’s word prasddhayate, ‘proves

as oxistont’, is somewhat able to inislead. In its

connex'ou, ib can signify only ‘certifies os oxistent’.

It looks, however, as if it had the seuge of ‘makes’,

or ‘contrives’; and the transition from this to

‘invents’, or ‘imagines’, is noé very violent. ‘We now

seo how the auther, bog hy words, came to the

rt 5 wlueed by lim was

imagine itself to

others.

jon is in ypposite.

spect. Ags regards

; cortifies a8 existent

e other hend, how

imagine itself, or

' the grois absur-

gue in; and nob only

ub they are perfectly

ance, Purvshottama

conclusion, that t!

a valid proof th

exist. Deluded hin

Thug, in one res

Still more go is it

the soul, it exists, ax

itself and other ob}

ean ignorance, i 3

anything olse? ‘Th

dities which the Voé

are they nol abaske

satisfied with them.

Misva, near the words I have taken from him, says,

‘In vbis system, which maintains that everything tran-

scenus exphlination, unreasonalleness is no objection,’

To accept such views as | have been treating of,

supposes abolition of all right judgement. As J ob-

served onee before, there are many things pertaining

to God, and to other spiritual matters, which our

gastrratieaa aisara faa qony |
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minds are incompetent to lny hold of, and which only

bowilder us, the more we reflect on them. Stull, if
constraining evidence presents itself for helieving those

things, we are bound to believe them. But, if we
receive as truce, things which we cannot help per-

ceiving to be false, what are we not to receive ? Why

ara we not to hold, that Brabma is nothing, and that

the soul is nothing? It is for the reason to decide

these points ; and we are not to imitate the Vedanting

in abnegating reaac, do, when it suits their

purpose,

Utterances sim

from the Sanksh

Siddhanta-lesa, ama

lay it down, that,

by ignorance, and «

so—the very pive:

ig imagined by ign

and, from ignorance

Q lL have extracted

be found in the

. Al) those works

"38 false, is imagined

¥ reason of ignorance,

aysbom—lpgnorance

’ words, is nothing,

> be something.?

1 This doctrine we ro

though not enunciated 4

he Veddntu-sdra even,

: valy, At p. 4 of that

work we read : STAG WERT aT are array

seartg: 1 aed afaarrcigd ami sqrarfmase-

ASH TSAR { ‘Valse imputation is the imagining a false

thing in a veritable thing; as a simike in a rope, which, im
fact ws not w snake. In what is now to be treated of, the
veritable thing is Brahnia~ the existent, intelligence, and joy—
withont a second: the false thing is the sum total of the ine
animate, viz., jgnorance and so forth,’

That whereby fielse things are here imagined in the veritable

thing, Bralima, is ignorance. Aud ignorance itself is reckoned
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Let us dwell upon this extraordinary and entrava-

gant doctrine a little longer. I say to the Vedinting:

Ii, in crder to mako out ignorance to be falsa, you

assert, chat if is imagined by ignorance, how loca it

not oceir to you, that, on the supposition of it: being

notiiing, if is impossible for it to imagine arything,

either itself, or the world? And whenee, i it be

nothing, is the appearance, of the false world? Your

ready answer is, that you do not prononnce ig iorance

to he altogether noth: oak, what sort of thing

is it, then? You i

ignorance. To thi

ignorance is nothin

something, your labe

ease, the son) forfaits®

ever pure, intelligent,

ignorance is noh not

proves it to be nn

of trne oxistence,

quita unreal. Tene

wn imaginiution of

in imaginition of

considervel to be

Joss; since, In that

~ of being sssentially

this you say, thati

home self-imagined

the standiig point

not showi to be

ned by ignorance,

ind what is +o ig nob

entirely nothing, imb possesses apparent existence.

and hence is called ag

wnong these false things which are thus imagined. Clearly,

therefore, ignorance is held to be self-imagined.

This is plainly the view touching ignorance taken by the

athor of the Siankhya Aphorism, and by Vijnana Bhiksho,

his cxpositor. See the note ab p. 354.

1 The author would here repeat, that he has not exme across

any passage in which ignoranee is said fo be apparent, and

not practical. His anthority, though good of its kiad, is only

oral, Tt is shown, however, at p. 355, that if matters nothing,

in effect, in the Vedanta system, whether ignoraue: be of the

one sort or of the other.
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For existence is of three kinds. That which is

nothing whatsoever is known as non-existent; as bhe

son of a barren woman, for cxainple:! and ignorance,

only if it were allowed to have true existence, would

prove fatal to the charactor of spirit as being, by

nature, ever pure, intelligent, and free,

But see to what the Vedantins thus come. On the

one hand, they take ignorance to be nothing at all;

for, otherwise, Brahma could not be essentially

ever pure, intelligent, and. free-—and, to prove this

very point, they ass nee is self-imagined.

On the other han hab ignorance the

epithet of apparent; égin to see a libtle

existence in if—j avail for its selt-

imagination. They é sho a pass, that the

term real, since they guily both false and

real, is useless tov ishing the one from

the other. We as r, in their appre-

hension, that whic be apparent really

exists; for, if it dod nothing. Yes, tb

really oxists, they & as apparent. What

can be done for stich veasoners ? What words can we

employ to convey our meaning to them, and to dis«

cover to them what is real and what is false, in other

words, what is and what is not? Our only course,

it seems to me, is, to discuss with them the subject

of their three kinds of existence, the true, the practical,

and the apparent, and to point out to them the error

of those distinctions.

1 See the second note on p. 227.



CHAPTER IX

Examination of the Tenet of the Vedantius, that there

are Vhree Konds: of Haxistence. Lynoraiwe cannot

he Halse; and, therefore, the Ignorant Soul cannot

be one with the Supreme Spirit.

Berore I criticize the doctrine of threa kinds of

existence, I would bespeak from the Vedintin the

strictest attention, Without it, he will never be able

to getiat the truth. Get him lay aside his ns tal habits

of thought tor a chock .hown; and, while listening to

what I have to of ke account of his

present conscious:

When you, Vedé

a given thing, that

that its existence is |

the real existence af

existing, was diffe

4, with sespect to

& have a conviction,

4d you ever feel, that

recognized ‘vy you as

vil oxisterce of any

other thing so reco ot all thiigs whieh

you perceive to ox ave themselves to

exist in one and tt cf Agair, when a

thing appears to yoni: xistent, Coes it not

appear to you to ba simply “and altogether so, and
nothing more or loss? Tt results, that whajiever is is,
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and that whatever is not is altogether not—with no

room for a third condition. Tow, then, can you prove

various sorts of existence ?

But here the Vedintin’s philosophical prejudice gets

the better of him; and he declares, that he has a

consciousness of sundry sorts of oxistence: for he

says, that, when he mistakes a rope for a snake, he

becomes conscious of apparent existence;' it apper-

taining to such a snake. When, however, you commit

such a mistake, dass thes

to you different fron:

not fhe existence

real? Undoubtediy

out, that, in mistrk:

conscious of a scec

xxistenea of the snake seem

or the like? Does

2 instances, equally

, then, is if made

; snake, you become

sistenes? You will

reply, that, by reaso 6, you look upon the

snake's oxistence to

thing; but that the

you ls a rope, call:

and, on that aceour

sciousness concerns are : xistence. Let them

apprehend as they may, what do you apprehend?

You are then conscious of the one sort of existence

that you are habitually conscious of. As for the im-

pression of the lookers-on, do they see any description

of snake? Not at all. They are perfectly satisfied,

that no snake is there, So, neither has a man

labouring under mistake, nor one that does not so

labour, any consciousness of apparent existence; nor

can either of them prove such a thing to be. You

of a jar, or similar

at the objoct before

by you, apparent:

hension, your con-

1 See pp. 232, ete.
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will reply, that you arc constrained to call such a

thing apparent; ‘for, otherwise, how shall we name

a thing that is not, and yet appears; as a snake

surmiscd in a rope?’ But how idle to troubl; your-

self about naming that which nover had any being!

That which is not, but only seems, througt. error,

to be, is altogether non-existent; and why shoud you

name i?

But the Vedaintins Bay, that, when one ristakes

a rope for a snake, the sis ane of per2eption.

Perception, howevarg ylace without the

connexion of an o

if, in the case insta

Was some sort of s ould be nothing for

the eyo to have econ ad there would be

no mistuke of percepti sly is, that the mis-

take in question ional, bub inf srential.

Our senses can ta f the qualities of

things, as their col » ebe., ete, but of

nothing beyond ti relore, &@ man mis-

takes a rope for «

hig eyo, something iong; and there ig no mistake in

this. And then he infers, that the something long is

a snake. But the fact of being a snake is not in-

variably concomitant * with length; for maar things

hesides snakes are long. JlIence, since the eason—-

the length—is fallacious, the inference—that a snake

is presont—is erroneous. The mistake of supposing

a snake to be seen being, accordingly, not a mistake

of sense. Henee,

grant, thot thereRGE

vely cognizngs, with

1 Sen the passages from the Veddnta-paribhdshd, pp. 10 and

13, quoted at pp. 232 and 233,

2 'This phraseology ix that of the Nyfya.
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of perception, it is not necessary to hold that a snake

is produced.

You, Vedantins, give to objccts of mistake the de-

signation of apparent. But mistake ig where there is

no object, and yet the notion of it. Consider, now,

what are the requisites that make mistake to be mis-

take? In the first place, there is no object: in mis-

take an object is wanting. The notion of it is all

that remains; and beyond this there is nothing.

Whenee, then, do you geb.an apparent object? Is it

brought forth by ¢ i Know, for a cer-

tainty, that, when x rope for a snake,

there are only twa the rope; and the

other is, the man’s urmising it to be a

snake. There is re nd there never was;

and thera never will §

Hearing this, the

ment, whether apy

existent. He wish:

is left between sue

;, in great astonish-

2 altogether non-

at difference there

be son of a barren

woman.) Why do yore: ask, that there ig

any ?? But there is, he insists, an immense difference;

for that apparent things are, once in a while, sur-

mised by people, whereas no one ever surmiges the

son of a barren woman. My reply is, that the differ-

enoge is merely one of surmise, not of object. The

son of a barren woman is not surmised, for the obvious

reason that, whoever knows what is meant when

a barren woman is spoken of, is aware that she is

1 See the first note in p. 227.

2 See near the ond of the passage from Parthasirathi Misra,

at the foot of pp, 228-30.
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a wont without a son. Wheat wonder, if no one

surmises such a son! And so, can one whe knows

a given thing to be a rope ever mistake if for 1 snake?

He alone who does not know it lio be a rope, so

mistakes. Sunilarly, one who does not know whiat is

intended by a barren woman, may take her to be

a mother, How you eucumber a simple oviver with

dilficulnies !

Let if be, the Vedinutin hera concedes, that a rope

mistaken for a snake,

and like thinys, hav.

But he will stiliz

world cannot be so.

with them ; and fox

things, they are in

men believe then

apprehension of the

eal, Ii they were

deal with them ?

ig real, Or unreal ?

practically real, and

he not call it ignoran

nd neere mistakon for silver,

to be quite unreal,

athe things of the

, we huve dealings

rough, like apparent

anee and ovr learnedhe

‘ont—for thy readier

thoy are eallad practi-

eal, how sould we

whether the dealing

answors, “hat it is

decd real. And does

imagined 2? Tle does, he says.

And what does he mean by thal term, which ie applies

to practical dealing and to things practical? Does he

mean appearing, by roasou of ignorance to oxist? Or,

derived from u substance termed ignorance. after the

manner of a gor from x seed’ To this int srrogatory

he nay veturn one or other of the following answers.

If he speaks from the promptings of con on senso,

he nny say, that | ignorawuce-imagined? miewts ‘appear-

ing, by reason of ignorance, to have existence | On the

other hand, should he be thoroughly enseaced hy the
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phraseology of the Vedanta, he will probably say, that

it signifies ‘derived from ignorance’, or illusion—an

tnintelligent substance, and the material cause of

the world, like the ‘nature’ of the Sankhya scheme.

Ti such, | say to him, be the case, tha existence of

ignorance and of ignoranee-imagined things does not

diffor from that of Brahma, And why, then, do you

not gall practical dealing and things practical indeed

real? If you reply, that things sprung from illusion

are denominated, is

only, and that th

Brahma, I have &

discriminate by

your divisions of

like manner the WN

liar Inneuage, practical

f. trae is restricted to

these terins, you

stence; and thus

o the ground, In

aome things limited

di: and, again, some,

and is difference as

ng them? And da

“astence, by calling,

4 true, and anothor,

in dimension, and ot

terrene, and others, j

to existence thereby

you uimark any di

technically, and so ¢

practical? Both ar And, since both are

real what becomes oi y dogma of monism, or non-

duality ? Can monism be established by simply show-

ing, that two things aro different in kind? If go,

the Natyayikas, no less than you, are monists; for

they hold, that Isvara differs, in very many respects,

from evorything clse.

Further, if ignorance does not mean mistake, how

is this world got vid of by knowledge? For nothing

except what is mistaken is falsified thereby, But, if

the world be mado out of ignorance, ag a jar is made

out of clay, knowledge can never do away with the

ie
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world. When I tind out, that what I mistool: for a

snake is a rope, the supposed snake ig dispelled: but

what knowledge is such that it can do away with a

jar which stands before me? Take w club ant break

it, and ib is destroyed, to be gure. Knowledgs, how-

ever, cannot destroy it, And, as the world is not

falsifiable by knowledge, so your material cwse of

the world, illusion, if it bo not one with mistake, is

not to be got rid of by knowledge; and tren the

soul’s connexion with the world, and remaining in

bondage, are real ; ware, the soul cannot

he Brahma, The i Ignornn:c being

paltered with, ever is inverted. The

authors of your sys rorance |, ¢riginally

have intended ‘ri they spoke of the

focd; amd by this

ings as seering, by

nee. Subs :quontly,

to take a different

ey not miderstood

tha falsene.s of the

rebieness of gnovance

by knowledge, etic, would never have becn suggested

to them. By this time, indeed, it will be soneeded,

that the phrase ‘ignorance-imagined’ can endure no

sense but that which | attach to it. Accordingly,

since it means ‘appearing, because of ‘igacrance, tio

world as being ign

epithet they moat t

reason of mistaki

entrapped by sophi

view of those oxp

them in the way EF fy

world, and monism, at tag ben

{Snel being the only uabural aud intelligible cor ception af,

ajndénd, ignorance’, regarded as the imaginer of f.lse objects,

Sankera Acharya, not cubirely disengaged from ths conception,
could, es we havo seen, speak of tignerance’ as one with

‘qnistake ", though in ihe tecth of his own doctrine
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exist’, how can a thing so called exist? That which

is not, but appears to be, can be said to seem, from

ignorance, to exist. As for what is, and appears to

be, it does not sce, from ignorance, but from knowl-

edve, to have existence. Tlow can a thing of the

formor description have existence? Does ignorance

bring if forth, as a snake produces eggs? As, in

discussing the subject of the apparent, T remarked,

so now | repeat, that, when one says a thing is not,

but is cognized, cue denies, ita existence and affirms

only the cognition oft. hich there is nothing.

How, then, can : ‘stablished ? And,

as you call pract rance- imagined, so

yon call practical : whenec it follows,

that the latter 3 Then, in order to

account for such prac ~uarenl, and seeming,

because of ignoran t necessity is there

for supposing any stence in that with

which th is concerr ‘has dreamed, that

he mounted a harst} need of his attri-

buting any kind of oxbebe hi horse? In short,

to be consistent, you ony it to regard the things of

the world ag altogether non-existent, just like nacrine

silver and the son of a barren woman.

According to your notions, the differonce between

your three species of objects turns on cognition.

There is invariable cognition, occasional cognition,

and the absence of cognition. Such are the charac-

teristics of those three species. To the first belong the

things of this world ; to the second, nacrine silver and

the like; and, to the third, the son of a barren

woman, But do not suppose, that these objects there-
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fore differ among themselves. It is true, that, even

to objects purcly imaginary we are obliged to give

names; and, if the cognition of one such object differs

from the cognition of another, it is permisai le, on

account of that difference to attach different mames to

those objects. Tlence, if you only denominated one

class of nonentitics practical, and another less, ap-

parent, I should not blame you. What TY find fat lt with

you for is this, that the terms practical and a parent

_iinds of real exis ence.

: mre of onxistence

ar concerning if,

regards woiat you

rent, object, that it

, that its existence

12 description. What,

mee as to oistence,

roursell, thet those

vorta, name-y, true,

‘horefore, they differ

with respect to existe ‘s you, thal {his is a

mistake, Leb it be granted, that they are different, of

different species: this fach docs not conven their

existing, any more thin docs the fact, tiat the

Naiyayikas divide certain things into limited and un-

limited, establish, that those things have various sorts

of existence. If the difference vou contend for were

a reality, it would be based on mental premises.

Thus, when we say, that sult water is different from

sweet, we can both conecive the ground of the

difference, and we can express it in words. Bat, when

you say, concerning: objects of three kinds, true, ete.,

supgost to you two sepreral

Now I wish

briefly, and to poig

Consider, that, wi

call a true, aw pradt

is; m go affirming, y

is, in all three casas,

then, becomes ef

ewhich you affirm ?

objects themselves

practical, and appa

ote

c
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that they are, do you picture to yourself any founda-

tion for their existing diversely? Do not say, that

there are somo objects which really differ, but yet the

grounds of their differing are not to be known; and

that, in like manner, the ground of the dilferonce

between the existences belonging to true and other

fhings is so subtile ag to be tmpossible of discovery.

Tt is only those things that you aro noi fully acquainted

with, of which you can allege, that you are un-

acquainted with the ground of their differing, Of

whatever things yout is, whether from per-

ception, from infe: ae, that it is, you

know the existen ready, It may be,

that you are ignos ; still you are not

ignorant of its exisbel Y you came by your

information, a8 soon ow, that a thing is,

you are fully aware ¢ ice, Similarly, if you

ave sure, that what things, and practi-

eal, and apparent, informed of their

existence ; and, if ni as to existence,

you must know bow Hf you do not know

how they differ, but if it is clear, from your applying

‘is’ to each of them, that they all appoar to exist in

ono and the same way, what reason have you for

speaking of three species of existence ?

If you have understood me hitherto, listen a little

further. You gaid, that you believe in difforent

existonces of truce, praciical, and apparent objects,

because those objects themselves differ mutually;

and you romember my reply, based on a concession.
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But now I protest against your classification of ol jects,

heretofore granted for argument’s sake. Unlik3 the

Naiyayika division of things into limited and untinited,

it is grounded simply on your supposed difference in

the nature of the existence of the aforesaid ol jects;

and it falls to the ground with the fall o° that

difference.

I hav: now to say, that, even though you >roved

the world to be imagined by ignorance, and false,

still you should not call that ignorance false. When,

to make out igno false, you style it

ignorance-imagined ax to you, that, if

it were false, that tiby, it could not

exercise imaginatior n of this qt.estion,

you lay down, sh: = though ignorance-

imagined, and, theref al from the standing

point of true existen cgether nothing; it

being apparent. W eplied to stich an

absurdity? What imagined, end, by

consequence, not # sheer norcentity,

and can imagine noi

Somutimes, the Vedanting deéitre, even thirgs that

owe thoir origin entirely to mistake, and are felse, are

able to produce effects. For instance, what is seen

in dreams foreshows, it is said, good and evil.) Here,

too, in my opinion, the Vedantins, from want of right

aqistt BREE a at equifaartaa: |

qua fe vada serena feed 4
‘Novertheloss, ye dwellers in Elysium, a thing scen in a dream

certainly becomes: indicative, that something real, ‘elonging

to tho waking state, will be accomplished.’

24
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consideration, are wide of the truth. Things that we

sea in dreams do not foreshow, as they allege they

do; for such things are nonentitics. Dreams them-

selves may foreshow; and these are entities, The

object of a misconception is false; but the conception

itself is true. When a man mistakes a rope for a

gnake, and is put in bodily fear, we are not to under-

stand, as the Vedantins do,! that the snake—for that

ig nothing—-but that the man’s misconception, which

is entitative, is the cauas four,

By all these considy “is proved, that, if, as

+

>

@, a part of the Sita-This couplet is frek

ible to the writer.sanhita, No MS of ib i

* qftafirg
N S

meta yell

qienlery

SUNT TH

‘The preceptor alone,

gives instruction to the fal :

and not the befouled other, that operates for death.’

The sense is this. Among things imagined, some may produce

effects which are beyond the power of other things, Thus, a

man may be fatally terrified by a rope mistaken for a snake ;

whereas the foul ether, an object equally chimerical, cannot

work to the samo end. Just s0, an instructor, no loss than all

other men, is imaginary and false; and yet he is able to

instruct, which other men are not.

In Hindu opinion, the ether is always essentially colourless

aud pure, and only from error is supposed to posscas hue,

The ignorant, it is said, think the bluencss of the sky to be

tho befoulment of ether,

The conplet cited above is from the Sankshepa-ddriraka,
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the Vedantins maintain, the regarding the wold ag

true, and the believing oneself to be a soul, are the

result of ignorance, then that ignorance canrot be

false, but must be true; and hence, we are indeed

ignorant, and, consequently, we cannot be the Supreme

Spirit.

And just as true are our sinfulness and nauisery,

For there is sin in one’s desiring or doing an ‘thing

which one counts to be wrong: and there are many

things which, though we sa count them, we all desire

and do; aud we are,tH conscious of rigery,

In treating of the im, | have shown,

that our consciouky m, will, autivity,

misery, cte., cannct

are sinful, and sul

reason, they cannes bh

the Vedintins confes

After adverting &

this chapter to a

Sinkhya, 1 set dow

the Vedanta as wali.

cognition, will, ets,

ice, then, on: souls

‘y, for this -urther

aos Byirit; wh ch, as

re, and essentially joy.

Bore, T shal bring

was discussing the

& enough to refute

our consciousness of

muy err as tc other

Lhings~-cannot be erroneous. Jonsequentl y, even
were IT to allow the correctness of the Vedanting’
allcpation, that to regard the world as true is bomig-
conception, yet so to regard it cannot be false; since
we are conscious, that we have a cognition of the
world’s truth: a cognition which the Vedanti ig call

erroneous. Ll repeat, that, if sueh a tmisconcepiion ag
that just spoken of actually infects us, we cannot be

the Supreme Spirit. Thus, also, am T able te wswer
the Vedantins. It was necessary, however, to examine
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and to expose, from various aspects, the arguments

they produce to prove the falsity of ignorance; for

therein, as I have before said, consists the whole

strength of the Vedanta doctrine. It was of main im-

portance, also, to refute their errors touching the sub-

ject of existence ; those errors being most prejudicial

to them in several ways. The labour I have expended

on this head should not, then, be viewed ag uncalled

for.



CHAPTER X

Lxanrenation of the Veddntin's Lmancipation; Proof,

that the Vedanta doves not deserve to be called

Theistic; and a few Words on the faculty of

Judyement, its Power, and ts Use,

WHan the notion is refuted, that the soul i3 i lentical

with Brahma, the refutation follows, by imp ication,

of the notion. that, when the soul attains to right

apprehension, viz. the regarding itself as one with

Brahma, ib becomes liberated from all error, and,

emancipated, fo-, since

‘ag'tte thinking iself to

t the extieme of

uinking, instead of

if deserves severe

being Brahma realised!

the soul is not at otf

be so is nob rigl

raisappechension ;

deserving to be ¢@

punishment.

¥

is ‘veflexion', used at

who bo oxpress in rational

Vedanticully emanci-

taba, and herefore

has not to beoome B restored to Brabma-

hood. Nor does it re ‘inasmuch a, in the

state of cinancipation, iousness, .\ Jedantin

lues not hesitate to sav acta ay arg wata ant fanmha

1 This word is wa na

pp. 336-7, and elsewl

language whit beconis

pated. From all ebé

{qaqa { ‘Being already Brahma, himsolf, it becomes Brahma
2

himself’. and ¢ Free already, it is freed.’
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Again, the emancipation of the Vedantins is practi-

cally like that of the Nyiya and others among the

Systems. In these, as [ have said before, emancipation

is, to be delivered from all pain, and to remain like a

stone, utterly void of intelligence. And in this there

is no expericuce of happiness. Precisely such is the

condition of emancipation according to the Vedintins,

however it may soem, from their language, that it is

attended by happiness; for they describe Brahma as

being intelligence and bd} Toa be emancipated is,

with thom, realization: beod+ and from this

it should seem, th d must be happy.

I have shown, he + Brahma is only

nominally intellige He is intelligence

that cognizes nothing without fruition of

happiness. What hoy that the soul would

be happy, if if carn a] te as this?

We know, that alk

and the soul are w

set forth, we can ev8R

amounts to annibilati sey, that the soul is
false. Jf go, it can inily be restored to

Brahmahood. For a falao, thing cannot hecome true.
80 long as misapprehension endures, such a thing

exists a3 a semblance; and, when right apprehension

accedes, ib vanishes away. To disappear into nothing-

ness is, then, all that the bapless soul could attain to

by acquiring right apprehension.

Hitherto T have been taken up with the leading

doctrines of the Vedanta; and T have passed by nothing

of main import. And now [ venture to ask any

thoughtful man, whether this scheme deserves to be

concerning Bralima

accepting them as

their emancipation
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enlled theistic, Viewed superficially, it has, ] allow,

a guise of theism; and yet, when investigated or tically,

T cannot see, that it is anything but a sort of atheism,

The distinctive article of theism is, the bel.ef in a

God: but God is climinated from the Vedanta. Its

Brahma is neither creator of the world, aor its

preserver, nor its lord; in short, the world if out of

relation to him. Let the Vedantins give to such an

object the title of Brahma, or that of Supreme Spirit;

still their doing ga Ane ot make them theists.

Greatness does not ger shearing a great name;

but he that does x» is endow:d with

extraordinary excell and he alone.

Why 13s God spok noly great’? Because

He created all, and nd governs all, and

because He is ompips Hacient, and ondowed

with divine attribute: ‘by is it proper for us,

and incumbent px aod to love Him ?

Because He made we are Ifis, and

because He is our fF hocause, by reason

of His adorable par ‘aims the hc mage of

our hearts. The relig dovs not recognize in

the Srpreme the characteristics thus enumera ed, does

not really recognize God; and the worship which it

teaches is not the worship of God, To devise 1 strange

imagination, and to denominate il, Brahma and Supreme

Spirit, will in uowise benefit the Vedantins.

Moreover, as, to a theistic religion, God and the

adoration of Him are essential, so likewise is discrimi-

nation hbetwoen sin and virtue; and this discrimina-

tion is ignored hy the Vedanta. Sin and virtue are

acknowledged, indeed, from the standing point of

3

a
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practical existence; but, nevertheless, they come to be,

in truth, nothing. The ignorant man, consistently

with these views, may dread sin, and follow after

virtue; but the rightly apprehending man should spurn

at both.! He has no reason to fear the one, nor any

motive for pursuing the other. Wherein, on this

score, does the Vedanta differ from atheism? And

can any one hope to be advantaged by such a belief ?

The Vedantin would fain make out, by his sophistical

arguments, that Iavare, the world, and so forth are

what he calls false ‘gil-thet, he is unable to

rid himself entire} tion of their self-

evident and unden Hence, as I have

said, they present ti sim as verities. To

do away with the involved herein, the

Vedantins have seh 1 eory of various sorts

of existence. The obje ioationed, Isvara, etc.,

which show thems they allege to belong

to the practical, nc nd go, by fallacies,

they solace their Rue.

My view, that th: s not merifi a place

among theistic religions, don a sifting of its3b

‘aeq aseaey way afgea 4 farna |

aarsf q gut Brn a afta a faaead

‘He who has not the notion, thal he is a doer, and whose

intellect is not involved by works, though he were to slay all

these denizens of earth, would not, in fact, slay, or he

compromised.’

So runs the Bhagavad-gtta, xviii. 17.

This is a perfectly legitimate deduction from Vedanta

premises.



THE VEDANTA NOT THEISTIC 377

leading and fundamental tenets. Its advocates, of

course, bere tuke issue with me. Aceordinzg to them,

their system countonances the worship of od, and

distinguishes between sin and virtue, etc., ete.; and

such ig their inconsistency, that they teach conform-

ably. The harn they do is, therefore, less than

would be done by ineulcating overt atheisa. Still,

any scheme must be most pernicious which is, in

truth, repugnant to theism, even though its matntain-

ers do not clearls cach repugnance., Those

Vedantins, I hav 'q are naturally least

inclined to evil, ; . by thei: system.

But its effect on ho have a strong

bias fo vieo, is, ff oigerved, such, that

no excess of wicked? them wrong, As

for the former clas ink, owing to their

addiction to devotion: ther than io matters

of doctrine, that th Hy depraved. But

let a man give hing ‘edinta, wd dwell

constantly on such that he if Brahma,

and pure, and that are falsities; be his

natural disposition however favourable, his reverence

for God must become less, and his desire to discrimi-

nate good and ovil must grow cold and languid. And

the detection of his sins, and humility and grief

because of them, how can these and such like, which

are most necessary and beneficial to man, be possible

to him? Indeed, it is unavoidable but that the Vedanta,

should work only prejudice to all whom it influences

in a lesser degree, certainly, to some than to others:

but it cannot improve the fallen nature of any single

mortal,

ey
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Reason admonishes us, that the true religion is that

which meliorates our natural condition ; which, surely,

with every one of us, stands in great need of amend-

mont. The best of men must he, in the eyes of God,

grievously imperfect and sinful. * Even they require the

remedy of the true Faith. Moreover, no man can

love God as he ought. One proof of due love to God

is, the avoidance of all sin of whatever deseription ;

for sin is that which is oppose| to the divine com-

mands, and abhorrunt 6 1.

who has not commit

natural man has

way to perdition.

struct him in the

him to worship «

exceeding heinousnes

quences, and how,

himself from its {

we learn thesa t ve feel, from God.

And, for philosoplié % corrupt, as being

human—to exhori 4] on, in contrariety to

the teachings of that religion, to regard God as false,

to think themsclves one with Brabma, and to count

sin, and virtue, and their fruits, nonentities, is to

adininister to a sick man poison, not medicine. Cease,

I entreat you, my beloved countrymen, to consider

as true a religion which contains such things as

these.

T shall conclude with a few words on the faculty

of judgement. God has given this to mankind in

general; and, by reason of it, men believe, that there

is a God, maker of the world; and they know, that

Yet there is no one

iqnumerable; and the

, and is on the

an, 2 religion to in-

God, and to lead

and to show the

ni its terrible conse-

e and prayer, to free

‘igion from which

a

mt
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it is good to practise virtue, and wrong lo do evil,

and what is the fruit of each: and that they should

worship God, and secure His favour; and that from

His favour springs true happiness. In most cases,

such is its force, that, when a man sins, be at once

condemns himself for hig sin. But, now tiat man

has lapsed from his original condition, his judgement

is not so perfect, or so sure, as it was at the Leginning

of thea world. As concerns things of « primary

character, it speaks the language to wlinost all;

but, immediately ous warhiculars, we mark

a grent discrepan

religions and sects.

Origin of 30 many

Btnent of a nan who

more depraved than

ieless, Jef a man’s

; truth, anc let his

the lessons he has

accepts a false reti

it would be otherwds

religion be ever so

reagon be ever so

heard from his you > certain hings in

respect of which ti nidgement will belie

his doctrines, This + Vedantin.. There

ig no doubt, that 4 ntal dogines of the

Vedanta are opposed iness, and are sub-

versive of the principles of morality. Tt is perfectly

certain, that, according to them, one is not called

upon to fear and to adore God, to detest wit, and to

love virtue. Inconsistently enough, however, there

are Vedanting who are earnestly devoted to th» worship

of what they take to he God. This comes fom their

following the dictates of their better judgement, the

voice of God, rather than their own chicf tenets.

For the same reason it is, that, in the opinion of the

Vedantins, even he who has acquired what they cal
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right apprehension is not to do as he lists, but musvu

eschew vice. In several other particulars, too, the

Vedantins are seen to follow common sense, in contra-

vention of their system. For instance, since they

profess to regard the soul and the Supreme Spirit as

one, why should they hesitate to allow, that the latter

is changeable and impure? But not only do they

hesitate here, hut they refuse to admit, that the

Supreme Spirit is other than ever pure, intelligent,

and free. To seem 6 ¢scancile this position with

the rest of their them great labour.

Powerful indeed rx i instinct of truth,

if, in spite of the debilitate it, which

T have lately spo} sorts its prerogative,

with some effect, % * misbelievers. Even

through their month wituess against false

doctrine, and in beh d the truth.

God be praised, uffered us to retain

thus much of this ; being tbis alone

that serves as a su naval guide to such

men as are ignors wa religion, Except

for it, no one can teli to what depth the human race

would not have become degraded ; so surcharged are

false religions with error, so far do they militate

against the majesty and purity of God, and so

confused and imporfect are their principles of right

and wrone. The reason, as we now find it, is, how-

ever, inadequate to lead us to the way of salvation,

or to purify our corrupt nature. For these ends we

must have recourse to the word of God. And, as

regards this word, when presented, the reason, once

more, is of great use, in enabling us to test it, and
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to recognize it for what it professes to be. Moreover,

such is the efficacy of the word of God, that, as an

inquirer goes on studying it, provided he rings to

that study due perseverance, inipartiality, hwnoblencss,

and abnegation of self, his judgement daily becomes

more and more defecated; and it cnables him to

distinguish clearly between what is true aud what is

false in matters of religious belief. But tie result

will not be thus, unless he applies himsel! to the

geareh of Holy Writ in the way 1 have specifed. For

rough at the first

sagen, afte: patient

with al that is

there are many irt

blush they revolt

investigation, to be

reasonable and rig!

The true religion i¢

India. May God, in

dear countrymen, th

which He has ligh

contrary, you may

and patiently try,

a

ble to the seople of

merey, gant, my

nob the divine light

‘aasts; that, on the

; that you meekly

unstian Seriptures ;

that you take hold ox icoless promises; and

that, in the end, you may inhorit, as your ev crlasting

portion, the joy of the Heavenly Kingdom.
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Nydya-sutra-vyitli, by Visvanitha Bhattacharya.

Malcutta edition of 1828.

Bhasha-parichchheda, by Visvanitha Panchinana

Tarkalankara Bhattacharya. Hdition in the Billotheca

Indica,

Siddhanta-muktavalz, by the same; a commentary
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Tarkamyita, by Jaga: fra Bhattacharya.

MS.
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Tarka-dipika, by

Tarka-sangraha, ME

Vasseshika-sitropas

Dinakari, by Bil:

Bhatta Dinakéra.
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Vachaspati Misra.

dla

ommentary on the

vva. Misra, MS.

his son Mahideva

Sinkhya-karika, by

of Samvat, 1905.

Sankhya-pravacheas y Vijnana Bhikshu.

The Translator’s edition, one iiotheca Indica.

Sankhya-stra, by Vijniana Bhikshu. MS.

Patanjala-bhashya-varttika, or Yoga-bhashya-varttika,

by Vijnana Bhikshu. MS.

Sastra-dipikea, by Parthasarathi Misra. MS.

Pirva-mimansartha-sanyraha, by Laugakshi Bhas-

kara. MBS.

Bhatta-diptka, by Khandsa Deva. MBS,

Sankara Achirya’s commentaries on the leading

Upanishads, with Anandajnaina’s--or Ananda Giri's—

annotations thereon. Mdition in the Bibliotheca Indica.
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Brahma-sutra-bhishya, ov Sdrivaka-sutva-b) ashya,

and the commentary on iL; by Sankara Achaia and

Ramananda Sarasvati respectively. Unfinished edition

in the Bibliotheca Indiea, and MS.

Lhayjdvud-gitd, ov Isvara-gita, with Sridbara 3) amin’s
commentary, the Sudodhini. Dsombay lithopraphed

edition.

Ashtuvakra-gita, abltributed to Ashtavakva the Mems.

Mh,

Brahia-gid, a section

Siva-gile, an episedd
Yoga-vadstshtha,

tion of 1851, p. 1?

Santishe pa-sarire

Subcdhint, by Pura

on the Sankshepa-sari

Vedanta-puribhdsii:

cutta edition of §
Vedanta-sikhariiv

parthhaste, by hie ‘ui. MB,

Vedantu-sara, hy 8¢ -Yoxindra. Calentta
edition of 1829, .

Veveko-chidamont, attributed to Sankara Acharya,

MB.

wiimét-bodha, attributed to Sankara Acharya. The
Translator’s edition. Mirzapore, 1852

Tuttva-bodha, anonymous ; printed at the end of the

Alma-bod ha,

Hastamaluka, imputed to Sankara Achary. It is
printed at the ond of the Vedania-sara, ete., Caleutta

edition of Saka, 1771.

Jivan-mukti-viveka, by Madhava Acharya. tee p. 29.

he Suda-sanhita,

5 dna-purdua. MS,

tiki. Caleitta edi-

iiraa Muni MS.

inka & Com nentary

wija Dikshifa, Cal-

yon the Vedanta-
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Siddhanta-ratnamdla. See p. 35.

Krishnalankara, by Achyutakrishna Ananda Tirtha;

See p. 160.

Bhagavata-purina. Bombay lithographed edition.

Vidvan-moda-tarangini, by Chiranjiva Bhattacharya.

Most of the MSS used for this volume belong to

the Translator. Accounts of almost all the works

referred to arc given in A contribution towards an Index

to the Bibliography of the Indian Philosophical Systems.

Caleutta, 1859.
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