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PREFACE

The present work is substantially my thesis ¢ Indian
Philosophy—its origin and growth from the Vedas to the
Buddha,” submitted in 1917 to the University of London and
approved in the same year for the D. Lit. degree. I can no
longer regard it as the same Doctorate thesis, since it has
been revised, altered and enlarged, though slightly, in the light
of subsequent research. Consequently the title of the original
thesis has been done away with and replaced by the present
title “A History of Pre-Buddhistic Indian Philosophy.”
The Supplementary Discussions in Chapter XII, the Post-
Script in Chapter XXT and the whole of the concluding chapter
are later additions. None the less, the original thesis
remains almost intact in this work in that the changes made
therein are immaterial, the general arrangement of its
chapters and sections as well as its main conclusions having
suffered no violent alteration. °

It would no doubt have been of some advantage to me, a
novice that T am, to get the thesis printed and published in
its approved form with the stamp of the University of London
upon it, I could not really have made up my mind to publish
the thesis in its present form, with certain additions and altera-
tions specified above, but for the precious suggestions from
Professor T. W. Rhys Davids and the kind encouragement of
the Hon’ble Justice Sir Asutosh Mookerjee, the President of
the Council of Post-Graduate Teaching in Arts and the present
Vice-Chancellor of the Calcutta University. I have neverthe-
less the satisfaction of seeing the work now published with
the stamp of my former Alma Mater, the University of
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Calcutta, and it has been to me not a little matter of pride
that I found myself on my return from England in the midst
of a band of arduous and talented researchers in the vast
field of ancient Indian literature, history and culture, brought
together from different parts of the world to advance the
cause of learning under the guidance of so eminent a leader,
scholar and educationist as 8ir Asutosh. Nothing indeed could
give me greater satisfaction than the relief I had felt on being
back in the midst of my community which has not regarded
me as an outcast, as well as my University which has not
failed to afford me facilities for work ; for, however rebellious
in spirit one may ble in matters of one’s social and religious
views, and however insignificant may be one’s attainments
abroad, nothing can be more painful and disappointing,
I think, to a man than to find himself a stranger at home.
What this strangeness of situation means to an Indian
returning home from foreign sojourn and to an Indian
student of ancient Indian literature, history and culture
returning to the institutions of his country can better be
imagined than told. Just fancy what chagrin a sensible
man is apt to feel when after long absence he returns home
only to find that his parents, brothers, sisters and others
whom he regards as every dear and near to him, are all
reluctant, because of the fear of society, to receive him back
freely in their midst, or how depressing is the atmosphere to a
student who finds, in spite of his earnestness, that in the
educational institutions of his country the subjects generally
neglected and undervalued are precisely those which ate
productive and really matter most. Happily the times are
being changed.

- While I leave the book to be judged for what it is worth,
I must say that it is not a dissertation on the history of
Buddhism or of Buddhist philosophy, the subject being re-
served for a separate work. The investigation in it has*been
closéd at a ‘point where the philosophical thoughts and
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scientific speculations of ancient India reached a stage of
development, advanced enough to provide for a necessary
antecedent condition of the rise of a powerful movement of
thought, wholly ‘Indian in origin and character, seeking to
evolve a system of religious philosophy with the theory of
causal genesis as its mainstay or fundamental and central
idea. But the genctic connection of this work with Buddhism
is twofold: (1) that it embodies the results of an investiga-
tion which was at first undertaken, at the instance of the late
Rev. Gunalankara Mahathera of Chittagong, to ascertain the
immediate historical background of Buddhist thought; and
(2) that the original data for the conception of a chronology
of early Indian philosophy were derived from the Buddhist
canon. [f was mainly by the light of the evidence of the
Tripitaka that I came to perceive three great synthetic
divisions in the development of earlier thought. It was again
a close comparative study of the first volume of the Digha
Nikaya, published by the Pali Text Society, and the six
Upanigads, edited and translated by Pandit Sitanath Tattva-
bhusan, that first suggested to me the prospect of a very
fruitful study of Buddhism, keeping it in constant velation
to the earlier and contemporary Indinn thoughts in the
midst of which it arose and withou® reference to which
its true historical significance and value could not be
properly comprehended, even if there were a hundred
Buddhist commentators and exegetists like Buddhaghosa to
write powerful expositions thereon. Further, [ chanced upon a
number of parallel passages in the Buddhist Pitakas, the Jaina
Angas and the Mahabharata, having bearing upon many daring
philosophical ideas now found embodied in the older Upa-
nisads, the f&ranyakas and a few selected later hymns of the
Rig and Atharvavedasamhita. The evidences of these autho-
rities have been found invaluable as throwing abundant light
upon a very obscure but highly important period of thought
aevolution that had immediately preceded the rise of Jainism,
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Buddhism and other later systems of Indian thought. An
independent study of the Upanisads and the canonical works
of the Jains and the Buddhists made it increasingly
clear to me that the so-called traditional interpretation of
the ancient Sanskrit, Pali and Prakrit texts had much in it
which was an after-thought on the part of the learned
scholiasts who, as it seemed to me, were guided more by an
etymological conjecture than by a true spirit of research
which one must always understand as a quest of truth for its
own sake. That there are immense possibilities of modern
historical researches in the field of ancient Indian literature,
history and culture can be accepted as a truism. When
these researches will advance far enough, one is sure to find
that the idea that has hitherto been formed of ancient Indian
life and civilisation on the basis of traditional interpretation
is in many regards misleading. I can say that this work
is to a large extent the result of an attempt to interpret the
texts in their own light and inter-connection as well as to trace
up the development of early Indian philosophy on divergent
lines, out of a common background and substratum, and that
in defiance of the persistent endeavours of the Indian
commentators to prove that in the Vedic hymns and the
Upanisads there are to be found only the unsystematised
ideas of Vedanta. But to minimise the importance of their
works in all respects would be to push off the ladder
whereby one olimbs up ; for the indirect value of their writ-
ings as a mine of historical information and suggestiveness
is immense. The present work, when judged as a whole and
contrasted with the previous works on the subject, will, I
think, -appear in many respects new of its kind. But here
again to overlook the importance of the spade work done by
the pioneers will be to show oneself wanting in gratitude for
the invaluable services they have jointly and severally rendered.
It is so easy for an unthinking youth to run into a mood
of irreverence and to think that he is wiser than all his
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prédecessors, My experience is that ‘'whenevér & mah -begins

to think he has discovered a new truth, he will” be. surprised

some day to find that he was in some way or other anticipated

" by those who had gone before him. -It is also my firm

" belief that no attempt is made in vain, ‘and no work is
useless if we know how to make proper use of it.

In & sense this book “is'the first definite expression of a
dominant will to do some useful work in the world, regardless
of the consideration of personal circumstances and equipment,
no doubt under the belief, turning with every new success
into ‘stronger” and stronger confidence, that present . circum-
stances may be unfavourable and equipment nil, yet the very
desire to do something and constant acting up to it render
at last what was once thought impossible, possible. That
is to say, it is the first visible fruition of a series of
attempts on the part of a student to fulfil in all earnestness
the  expectations entertained of him by his teachers and
many benefactors, Indian and English, who have in manifold
ways helped his will to follow its natural bent. ' g

- Liooking into the genesis of the work, that is, back into my
own life, I find that T am just one of the many students of
modern Bengal whom Sir Asutosh gave, by timely concessions
and patronage, the opportunity of working out the innermost
scholarly ambition of ‘their lives. I am doubly indebted to
Sir Asutosh for the arrangements he so ‘generously made for
the publication of the work by the Calcutta University - and
the-opportunity he gave me for continuing my research work
in Calcutta. I am one of those persons who, though born in
pobr circumsdtances, have been able to struggle in the race
of lifeswith the kind help. and -encouragement of -their
kinsmen and countrymen. .'Almost from the beginning of my
sghool career the Government have liberally helped me
by. the: grant ‘of "free-studentship and 'special scholarships
in - prosesuting my studies in India and in England. I need
bardly say. that but for such generous help. from Government
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the desire that impelled me to move in this direction
would have been baffled. The foremost among those whose
sympathy was of great service to me in securing Government
help, particularly in obtaining a special State scholarship in
1914 for the scientific study of Pali in Europe is the Hon’blé
Mr. H. Sharp, Secretary to the Education Department of
the Government of India. In connection with this State
scholarship my gratitude is also due to H. E. Sir Harcourt
Butler, then Education Member of the Governor General’s
Council and Sir E. Denison Ross, Keeper of Imperial Records,
Qalcutta, now Director of the School of Oriental Studies
in London, who made out a special case for the Buddhist
community of Bengal on the representation of its interests
by the Chittagong and Bengal Buddhist Associations.
Among my Indian teachers, the late Mahamahopadhyaya
Dr. Satis Chandra Vidyabhusana, Principal of the Sanskrit
College, Calcutta, had always fostered my literary .aspirations
and tried in every possible way to make my path smooth. His
unexpected death has left a gap in the ranks of Oriental
scholarship that will yet take a long time to be filled up
in Bengal. I owe a very deep debt of gratitude to Professor
T. W. Arnold, then Secretary, in the India Office, for Indian
students, for it was mainly through his kind guidance and
keen personal interest that I was able to complete my
course of studies in England leading to the D. Lit.
degree. I am also grateful to him for procuring for me
permission of the authorities of the London County Council
to use its library and see the working of the primary
and secondary schools under its control. Here I must also
mention the names of Mr. N. C. Sen, .then Local Adviser to
Indian Students in London, Mr. R. E. Field, Warden at 21,
Cromwell Road and Miss E. J. Beck, Honorary Secretary to
the National Indian Association, who by their sympathy and
encouragement helped me a great deal in peacefully scarrying
on my research work. I would pay but a scanty tribute



PREFACE xi

to Dr. Mabel H. Bode, then Lecturer in Pali, University
College, London, were I merely to say that she ably guided
me in my work; for she really helped me in a hundred other
ways, particularly by placing me into close touch with many
erudite scholars. I am ever so much indebted to Professor
T. W. Rhys Davids and Mrs. Rhys Davids, neither of
whom failed to guide me in my researches by their precious
suggestions and constructive criticism. The fourteen discourses
of Professor Rhys Davids on the scientific method of investi-
gation, delivered at the instance of the India Office for my
guidance, helped me considerably in imbibing the modern
western spirit of research. But it is Dr. Dawes Hicks, Senior
Professor of Philosophy, University College, London, who had
initiated ‘me in the present historical method of the study of
philosophy. I must acknowledge that his lectures on Greek
philosophy and modern European thought from Descartes to
Kant were found much helpful to me. A deep debt of grati-
tude is due also to Professor L. T. Barnett, Keeper of Oriental
Manuscripts in the British Museum, for- he was the first to
rouse in me an interest in the study of Jaina literature, and he
helped me also considerably by calling my attention toa
few important Tamil works bearing upgn my subject. I .do
not find words to express my obligation to Dr. F. W. Thomas
in whom and in whose wife I found much hospitality, the
door of whose cottage was open always to the Indologists
hailing from all parts of the world. Dr. Thomas never
failed to show me kindness in allowing me, in the midst
of his arduous duties as Librarian of the India Office Library,
to read to him the successive chapters of my thesis as they
were written out. I derived much benefit from . discussion
of several disputed points of interpretation and history, with
him and with Dr. Barnett. Professor L. T. Hobhouse has
placed me under a deep obligation by revising the thesis from
the European point of view, partioularly in regard to the
interpretation of Greek Philosophy, before it was handed
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over to the press. The points in which he has differed have
been mentioned in the foot-notes. The kind words of en-
couragement from Mr. H, M. Percival, late Professor, Presidency
College, Calcutta, my friend Dr. Pramatha Nath Banerjea,
Minto Professor of Economics, Calcutta University,; then in
England, the late lamented Sir Henry Cotton, Dr. Carveth Read
and 8ir Thomas Gregory Foster, Provost, University College,
London, served as a great stimulant to my research work
especially at its inception. Vivid in my mind is the memory
of the goodness of Mr. and Mrs. Grubb, under whose roof
and beneficent care I revised my work and profitably
spent the last year of my sojourn in England in seeing
something of the present social, religious and political life of
the country. Sir Michael E. Sadler, late President of the
Calcutta University Commission, has done me much honour
by his courtesy in going through portions of the thesis and
offering me some fruitful suggestions. In. this .connexion
T have also to express my deep sense of ‘gratitude to Mr.
P. J. Hartog, Vice-Chancellor of the Dacca TUniversity,
who as the then Academic Registrar of London University,
had done all he could to see me established in Calcutta.
Mr. W. R. Gourlay, RBrivate Secretary to H. E. the Governor
of Bengal and Rai Dr. Chunilal Bose Bahadur, Sheriff of
Calcutta, are two of those kind-hearted gentlemen who have
hitherto taken a keen interest in me and my research works
at the Calcutta University. I must also put on record my
deep sense of gratitude to H. E. Lord Ronaldshay, Governor
of Bengal, who has very generously shown genuine sympathy
with my researches in the field of early Indian Philosophy,
particularly in that of Buddhism. His Excellency enjoys the
reputation of a great champion of ‘the cause of Indian Philo-
sophy in that he has-always tried to impress the importance of
the subject on the minds of the framers of the - “University
education scheme, and expressed it asa profound angmaly tha¢
the pubject, has not been given .any place in Indian «é‘agu
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My gratitude isalso due to Mr. W. C. Wordsworth, Officiating
Director of Public Instruction, Bengal, for the encouragement
Ireceived from him and his kind enquiries concerning the
work I bad done in England. He himself is interested in the
study of Indian philosophy as he expressed to me in course
of a conversation, and he too regretted the absence of any
provision for the proper study of this subject in this country.
Some important additions to the original thesis, made in this
work, were kindly suggested to me by Kabibhaskar Sreejut
Sasanka Mohan Sen, “Gopaldas Chowdhury ” Lecturer in
Bengali, Calcutta University, in whom I have found a great
Bengali poet and a thoroughbred student of Hindu literature
and philosophy. My sincere thanks are also due to my
friend and colleague Professor Sailendranath Mitra, and to
Rai Saheb Dineschandra Sen, the historian of Bengali litera-
ture, Mr. Johan Van Manen, Librarian of the Imperial Library,
Calcutta, and my friend Babu Prabhat Chandra Chakra-
bartty, Lecturer in Sanskrit, Calcutta University, for kindly
aiding me by reading occasionally through the proofs of the
book and oftering me some valuable suggestions. I am
thankful to my pupil, friend and colleague Babu Prabodh
Chandra Bagchi, Lecturer in Ancient Indian History and
Culture, for the kind help he has rendered me by preparing
the Indexes. Lastly, 1 must offer my sincere thanks to
Mr. A. C. Ghatak, Superintendent of the Calcutta University
Press, and his assistants for the keen personal interest they
have taken in seeing the book through the press.

BALLYGUNGE,

B. M. BARUA.
The 27th July, 1921.
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PART I
Vebpic PHILOSOPHY
Introductory

Rightly or wrongly, it has long been doubted if we can
speak of a system of Vedic philosophy. In
Vm’i‘;o"l;‘;";foz:g;;’;“ of order to avoid modern associations of the
words “system” and “ philosophy,” the
Vedic scholars have resorted to such expressions as “ Vedic
mythology,” “Vedic cosmogony,” and so forth. However,
Dr. Lucian Scherman published in 1887 a German translation
of a number of hymns belonging to the two collections called
the Rig-Veda and the Atharva-Veda, under the title
« Philosophische Hymnen aus der Rig-und Atharva-Veda
Sanhita.” Some seven years later was published the
« Allgemeine Geschichte der Philosophie” by Dr. Paul
Deussen. In this latter work, Dr. Deussen freely employs the
. expression “Erste Periode der indischen Philosophie,” by
-which he means, of course, Vedic philosophy. Here the
reader might be referred to an excellent treatise, “The
cosmology of the Rig-Veda” by Mr. Wallis. The works of such
writers as Kaegi, Frazer and others deserve special notice.
The aim of the writer of these pages differs from that
of Scherman and Deussen. The principal
[The sim of the work. 1 deot with which both the scholars seem
to have started is to estimate the standard of philosophical
_ speculations, embodied in a few hymns of the Vedas, belonging
mostly to the tenth or last book of the Rik. Our aim is, on
the other hand, not only to estimate such a standard, but also
fo bring out the individual element in each of these hymns.
[That is to say, we principally seek to show that each mode or"
system of speculation is a creation of individuality.
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No one knows yet, and there is little chance of knowing
The authors of the ©VET» WhoO th'e real au.thors of all these hymns
Vedio hymns, speci- were. Tradition attributes them to a number
ally of the philosophi- .
cal ones, are not all of names, such as Aghamarsana, Prajapati
known. . .

Paramesthin, Brahmanaspati, etc., most of
which are in fact names of the deities to whom the bymns
were addressed. It does not, however, make much difference
whether the names, as given in these pages, be taken as
fictitious or real, so long as we know that there is behind
the expressions of each of these hymus an individual.

If we go by the dictum, that to doubt is to philosophise, it
will not be easy to say exactly when the Indo-Aryan sages were
not philosophers, for their inspired utterances, which still
survive in the form of hymns and psalms, contain many and

Philosophy a8 a various inquisitive questions as to whence,
doubting process of the 4 i¢her when, and how. Philosophy, viewed

human mind is eternal.

;;t'i?':::“’;f;’fx';ig’_ as a mere doubting process of the human
ning. mind, knows indeed no beginning of its own.
If by philosophy is understood a structure of thought,
which we consider permanently established where we find
consciousness of the ultimate categories and also terms to
express these, then we may suppose philosophy to have had
its beginnings somewhere with individual thinkers, and
with those individual thinkers in whose words we trace this
consciousness.

Philosophy is the fruitful result of reflections on the riddle
of existence. These reflections become possible, as Prof.
Erdmann holds, only when “the heroic struggle to acquire

A pesceful time the conditions of existence has been followed
following _upon the v jtg enjoyment.” The reflective movement

stroggle for existence

is fayourable to philo- g5 g whole starts from the mythical stage,
sophical  reflections, o .

Nk e b and it is only after many serious efforts
‘ v " .on the part of the earlier thinkers that it

sucoeeds afterwards in gaining an independent position,
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This holds true of Greek thinking, and no less of early Indian
philosophy. It is generally agreed among the historians of
Greek philosophy that the lines of development which proceed
from such' a mythical basis may be distinguished as the
cosmological and the psychological.
As to the difference between mythology and philosophy,
it bt the following observations of Prof. Adamson
myt;m?;:;c’nd pwh?!: are here worth quoting. *The problem of
sopby: cosmological speculation differs from the
aim of mythology in this : that while the latter represented
the connexions between its assumed ground and existing
realities after the crude fashion of temporal sequence," the
more philosophical view raised the question,—what is the
permanent element in real existence and of what are actual
things composed ? The change of question implied a restriction
upon the free play of imagination, which constitutes the
difference between philosophy and mythology.”*
The attitude of later thinkers towards the Vedas was

The  attitads  of far from being one of warm appreciation. In
later thinkers towards 8 well-known passage of the Bhagavad Gita
the Vedes. (I1. 42) the Vedic hymns are compared to
lovely flowers, lovely only in appearance. In the Tevijja
Sutta (Digha-nikdya, I. No. 13) Buddha distinguishes
between the later Brahmana teachers anll the earlier Vedic
sages. Among these sages, again, he regards just ten as the
ancient, and as the real authors and reciters of the mantras.®
But they are all spoken of as those whose duty it was
only to invoke several deities, such as Indra, Soma, Varuna,
lésna, Prajapati, Brahms, ¢ Mahiddhi’ (=Tvastar?) and
Yama.

1 The Devel t of Greek Phi hy, p. 8.

s The ten sages mentioned by Buddha are—Astaks, Vamake, Vimadevs, vuvsmim,
Yamsdagni, Abgirss, Bharadvsja, Vesigths, KaSyapa and Bhrign. This list differs to
some extent from that given in the “Laws of Manu” (1.85). The lntter gives—Martoi,
Ak, Abgiras, Pulastys, Polahs, Kratn, Vaxigths, Pracetas, m:m snd ﬁm !hewheq
only the first seyen are meptioned,
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Regarding the Brahmana teachers, such as the Aitareyas,’
the Taittiriyas, the Chandogyas, the ‘Chandavas’ and the
The Brihmana Bahvricas,’ Buddha holds in agreement with
:;l;o’(l;‘l:vit;;:nst;ot::d in  the Brahmin youth Vasistha, a disciple of
" Pugkarasadi,® that they taught various paths
leading to a state of union with Brahman (God). An interest-
ing account of this transition of thought from the earlier
Vedic sages to the later Brahmana teachers is also glven
in the Digha-nikaya, Mahagovinda Suttanta.
In the Patika Sutta,* however, Buddha said to Bhaggava,
“There are, O descendant of Bhrigu, some Sramans and

Brahmans to whom the teachers who
Buddha's estimate

:.fl.égf,'_“l""“' P® agcribe creation to the hand of fs‘vara,-—to

Brahma (God) appear as the foremost “of
thinkers (agranya).” “But I, too, know, Bhargava, this
mode of cosmological speculation. I know this, and also know
other things far beyond and having known thls, I do ot
tarnish my knowledge.”

It is very remarkable that the speculations which Buddha
alluded fo and described in this connexion, correspond to
those set forth in some of the later hymns ‘of the Rig-veda
and restated explained and elaborated in the Atharva-veda
the Brahmanas, and i in other such ‘texts.

Furthermore, Buddha thought that these earlier spe'cula-

1l‘heprobl oms forces. 11008 Were concerned chiefly with' the pre-
mological epeculation.  eng or first beginnings (Pubbanta) ~and the
post-ens or the other end (aparanta), that is to say, with the

-3 Pali ‘ Addhariys '—Sanskrit ‘Adhvaryus.’ Prof, Walleser identifies the- Addhmyu
with the Aftareyas. In the Aitareys Arapyeka (IIL 2-3.12) the Bahvricas, the Adhvaryus
and the Oh&ndogyas are alluded to apparently as ihree separate schools. If so, the sugges
tion of Prof. Rhys Davids would seem more acceptable, See Dialogues of the Bnddhl,
Vol, IL. p. 803. )

$ Ibid Dialogues, p. 808 Another reading of ¢ ' Bavharija ' is ’Bnhmaoanyl y
. . Butte-nipata, Vasettha- Sutta,

't Digha.nikeys, TIL 28: “Santi Bhaggava eke samaps.Bribmags Tssars-kuttadh
Brehma.kuttarh Scadiyakath aggatifiah pafifiapenti.” "AggnnﬂmdMBhagglu pn}nnlm!,
tato ca uttaritararh pajindmi, tafica pajsnanath na par@masdmi”; op, ibid, T, 16-1%. - °
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problems as to the beginning and the end of the world as a
whole.! In other words, the main problems of the Vedic specu-
lation were: How does the world originate ? In what manner
are individual things created? By what have these their unity
and existence? Who creates, and who ordains? From what
does the world spring up and to what again does it return?
These earlier speculations are to be called, in this sense,
Purana, Lokayata, or the like.

The immediate background of Indian Philosophy is to be

found in the cosmogonic hymns of the ancient and early Vedic
v . sages. The first philosophic reflections received
“The cosmogonic |
hymns of tho Rig-veda impetus from the daily experience of things,
ﬁ?:fﬁlt‘ﬁﬁ‘lkg;u:ﬂ:;, changing into one another, and appearing
Indion PhilosoPhy  and reappearing at their appointed seasons.
Such consbant mutations of things of experience must -have
very early roused wonder in a people, so lively and such keen-
observers and so much at home with nature as the Indo-
Aryans.

Not confined to any particular orders of Brahmans or
warriors,—of householders, ascetics, or hermits, there
arose a body of men who came to be known in the
later literature as - Brahmarsis. To Vedic Indians,

Philosophy and tho they were known by' the name of Poets
Philosophers. (Kavis),® and Poets were the divine philoso-
phers of ancient India. According as the Poets were ‘the
philosophers, philosophy itself was called Hymn (Uktha),® and
hymn-chanting (udgitha)* denoted the act of philosophising.
Indeed, there was ng other name for philosophy in India
than Hymn (Uktha or Udgitha) up to a certain late date,
that is to say, ul;tll it was replaced by other eplthets
more suitable.

! Dighasnikays, I, 12, 30; Dhammumgspi, 1319, 1320.
* Rigveds, 1. 164, 6; X, 120, 4.

* Ibid, X, 83,7, op. Aitareya Arapyaks, IL 1, 3, 1,

¢ Chandogys Upanigad, I, 8, 1, eta
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“Prajapati Paramesthin” seems tospeak of philosophy as
Dofinition of search carried on by the Poets within their heart
¢Hymn™ “or phi- for discovering in the light of their thought
P the relation of existing things to the non-
existent, i.e., primordial matter.! Dirghatamas suggested
altogether a different conception. For him philosophy was just
¢ignorance for the sake of knowledge,” and knowledge consisted
but in ascertaining the nature of the one, single, original cause
to which the plurality of all known causes might be
reduced.? Philosophy with ¢ Visvakarman ” is “ sampradnam,”?
“ information,” ‘doubt,” * true doubt,” that is to say, doubt,
as distinguished from that of a sceptic,—enlightenment, as
distinguished from the ignorance of an agnostic.

And if philosophy consists in rightly doubting, and if
the immediate background for it was formed by the cosmo-
gonic poetry which is interspersed throughout the Vedic hymns,

When could philo- conceivably it was only when, as Prof.

sophical  question  Windefband would maintain, in course of time

individual views were freely developed that

the question at last arose as to “ the unity and abiding original

ground of changing things.” The question, as formulated

by & Vedic philosopher, was : what is the tree or wood (vriksah
vanar) out of which the visible universe was fashioned ? *

Partly because of the legend of the flood in the time

of Manu, which lived so deep in the mind of the Imdo-

How was th ques. ATyans, and partly because of the ordinary
tion abawered f experiences  concerning the existence,
changeability, circulation, distribution, and mighty foree
of water in the world, the answer that naturally suggested
itaslE was—Water. Water is the elementary matter or abiding

original ground of things.

1 Rigiveds, x, 120, 4 : Bato bahdhiin asati,
4 Thid, 1, 164, 6-71 Acikitvas' cikitugal.

® 1bid, x, 88,8,

¢ Rig-veds, x. 81, 4
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From this the further question emerged as to whatcame into
being immediately after water, and before all created things,
A farther question, AS to the answer to this particular question,
and snswers. the Vedic thinkers differed from one another.
Aghamargana’s reply was-—the Year (Samvateara, the time-
principle, the natural seasons);  Prajapati Paramesthin
said, Cosmic Desire (Kama, Eros); “ Hirapyagarbha” said,
the Golden Germ; and * Nariyana’s” word was the Indivi-
dualised S8un (Purusa).
A still further question had to be faced, and that was,
from what did water itself spring? To this Aghamarsana’s
A sl further answer was, from Night or Chaos (Tamas) ;
question. “ Prajapati Paramesthin” said, “I know
it or perhaps I know it not;” ¢ Brahmanaspati’s” answer
was—from Nothing ; “ Anila’s "—from Air; and so forth.
The ecosmological speculations of the Vedas are of the
greatest historical importance as exhibiting Indian philosophy
in the making. Infinitely great was their
signincance” g influence upon later thinking, whether Brahma-
Talue f. 7% nic, Jaina or Buddhistic; Vedic philosophy
supplied abundantly rich food for later thought,
so much so, indeed, that subsequent Indian philosophy might
be viewed as a mere systematic carrying out of the general
plan of a structure, tacitly implied or imperfectly conceived.



CHAPTER 1
AGHAMARSANA

‘We know nothing .of the life-history of Aghamarsana,
namarsans,  ho regarded heére as the first philosopher of
et philagopher ot India, beyond the fact that he, like
. Visvamitra and other great sages, is said to
have been a famous founder of family or school. He may be
credited with having formulated the views which came to be
known in later ages as * the doctrine of time” (Kala-vada).
The hymn X. 190 of the Rig-veda is ascribed to Agha-
marsana. It is recommended in all the
A“?.;’,,',';,"Q:,f,':"h’;,,f’,f Brahmin Law-books! as one of the purifica-
T oWt tory  texts. Aghamarsana’s hymn was, in
no case, later than the hymn X. 129, which is
- aseribed to “ Prajapati Paramesthin,” and devoted to the same.
subject of creation. Rather judging from the more crude
fashion in which it presents its author’s doctrine, it ought to
be placed a little earlier than the latter. The common feature
.of both the hymns is that their authors derive their idea of
creation of the visible world from the action of Warmth,—Crea-
tive Fervour (Tapas), in the primitive substance called Water.
But eélements of difference in the two hymns are noticeable.
The great peculiarity of the formwer is that in it the aunthor,
the poet Aghamarsana, allots, in one sense at all events, the
principal part of creation to that which he calls the Year
(Sarmvatsara), while in the latter the same part is attributed,
in the same sense, to what its author calls Cosmic Desire

(Kama).

ndm

! Gautama, XIX-12, XXIV-10-12, Baudhayana, III.5, 1V-2-5, 1V.1v-7, Vasigtha,
XXVI-& Manu, X1-260-261. Yajiiavalkya, 111-359. - \
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Aghamarsapa laid down 4 theory of creation, involving’
what is known in history as the doctrine of
time. But his«is an e¥ceedingly short thesis
from which nothing, by way of a algar statement, can be
elicited. Nor do we know either what Jed him to speak of
the Year as being the lord; great crefitor,” preserver and
destroyer of all things, until we come to. look th;ough some
of the older cosmogonic hymns’ which we understand to
have constituted the immediate background for Indian
philosophy, as well. as through some of the Ilatter
Brahmanias. T

- First, in those earlier Vedic hymns we see that Season

Compﬁo; otime OF Seasons (Ritu, B;it.us:). are personified, a.nd_
or seasons in the that things aré said to Rave been done and
cosmogonic hy:" e also to have been revived, or readjusted
at their due seasons. The Indo-Aryans used to perfdrm
sacrifices, and to drink soma-juice at seasons.' In two of
them 2 their authors recbgnise that Dawn (Usa) and Varunpa
are ‘ the ever new,” and ‘born again agd again.’ Regarding
Dawn we further learn that ‘like a dancing girl’ she is’
adorned, and ¢ adorned flways with the, samhe colour.’ ‘As a’
cow gives milk, as a cow comes forth fl'O.lil its stall, “s¢’ epens
she her breast, so comes she out of darkness” Again,
“as a player "conceals the dice, so keeps she concealed the
days of a man ; daughter of Heaven, she wakes and . drives,
away her sister (Night).”® Tn the - hymn' VII. 6-1 the
sun. (8urya) is considered to be the “lord of, all that lives and
dies.’~‘“h’e can even easily trace a Platonic view in many
flyuan's', where Ipdra is represented as Tvastar,—the Artificer
who repeatedly creates shrough ‘his magic the world of -
eanaration. .o =

His doctrine.

~

! Rig.véda, I. LS, eto. %, “
toa
* 1vig, 3. 118; T8, X 8801,
et » L ‘ A}
" n.ﬁ;wi of indle, p.%6. 3. i’f&it&irlyﬂ Bréhmags, 1. 6-2,
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Secondly, in a passage of the Taittirlya Brahmana we
are told that the godly Aryans—both priests
sﬁﬁ:ﬁ? % and peasants, were employed thrice in the
year, that is to say, during the three seasons
—winter, summer and the rains.

In the same passage Prajapati is conceived as the year
because it was by the Year that he generated living beings.
Similarly, in a passage of the Satapatha Brahmana (X. 4.2.2)
the Year is said to have been Prajapati, the creator of all
things, whether animate or inanimate,—and of both men and
the gods. As a sort of explanation, it is added that in the
beginning the universe was water, and nothing but water.
Water desired to produce individual things. It was stimu-
lated into energy, and in consequence, a Golden Germ (solar
body) came into existence. This floated about in space for
the period of a year. In the course of a year the Sun
(Purusa) was born from the Golden Germ. This Sun was
Prajapati. A woman, or a cow, or a mare brings forth
within a year. A human child endeavours to speak in a year.
For these reasons the year is to be regarded as Prajapati,
the lord of beings.!

Now Aghamarsapa’s views are not so childish as their
Aghamargana’s doo exposition in the Satapatha Brshmana. His
trine continucd. hymn reflects a mind which had the clear
perception of things. His thesis is too short for the purpose
of elaborate exposition. But he plainly tells us that warmth
(Tapas) is the first creative principle from which eternal
law and truth were born. From these was produced the Night
(Tamas). The Night produced water, and from water origi-
nated the Year (Samvatsara) or the time-principle. The Year
formed ¢in due order’ the sun and the moomn, the heaven and
the earth, the firmament and light, and ordained the days and
nights, The year is the lord of life and of death.

1 Satapaths Brahmaps, X. 16.1, ff.
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Two points are worthy of note : (1) Aghamarsana’s natural-
istic conception of the universe, and (2) his emphasis on the
eternal existence of law and order in the universe. According
to Aghamarsana’s’ view, then, chance has no place in the
creative evolution of nature.

So far the doctrine of time is extremely crude, and the
term used, whether in Aghamarsana’s hymn or in its exposi-
tion in the Brahmanas, is Year.

In the hymns of the Atharva-veda' the Year (Samvatsara)

The doctrine of time Was Treplaced by a more general and com-
inthe Atharva-vods.  yehensive term Time (Kala). But the
doctrine of time, as set forth in these hymns of the Atharva-
veda, does not show originality of conception, except as
regards a vague notion of infinity of time, or rather, of
eternity of the time-principle. It is a curious mixture of the
thoughts of scveral earlier hymns, addressed to the Sun,
Death, Indra, Brahma, Prajapati, and what not ! Further, as
Dr, Deussen points out, the Atharvana conception of time
is naive fatalism.? Here is a summary of the doctrine
of time as collected from the Atharva-veda:—Rohita—
the radiant Sun, came into existence as Time. In the
beginning the Sun was the lord of beings® Time is no
other than the Sun which is thousand-eyed, undecaying,
a horse with seven reins or solar rays, the primal deity in the
sense that the sun is the source of life, light and heat. Time
has seven rolling wheels, meaning perhaps the seven divisions
of ‘the year, solstice, season, month, fortnight, day, night,
hour.,” The seven wheels of Time have seven naves.* Time

T Atharva-veda, XIII. 2; XIX. 53, 54

2 All. Gesch. der Philosophie, pp. 209, ff.

* Atharva-veda, X111, 2: “ Rohitah Kalo abhavad, Rohitdgre Prajapatih.”

¢ Dr. F. W. Thomas understands by ‘scven naves’ the seven planets.! Dr. Ehni, in
his Der Mythus des Yama, pp. 116-117, suggests that “the seven wheels are the seven
worlds which constitute the universe ; the seven naves are the seven seasons which are
produced by the annusal course of the sun bronght about by time; and the axle represents

the world of immortality which remains firm and unmoved through all changes of time
and season.’””
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is the creator who creates the worlds of life, and Time again
is the Death who destroys them all. Time was formerly the
father of the Sun, the lord of beings, and subsequently became
the son of those of which Time was the father. Time is
Brahma, the highest, the lord of all. Time is the eternal
substance out of which all things are formed, and in which
everything lives, moves and has its being. Time is indeed
God supreme.

“PRAJAPATI PARAMESTHIN ”

For various reasons, after Aghamarsana we turn to
“Prajapati Paramesthin” whose naturalistie
“ Prajapati . . .
mogthin” or the Tres  views and sceptical attitude are clearly set
of India. forth in the hymn X. 129 of the Rig-veda.'
Speaking in the most general terms, he may be called the
Thales of India.
It appears from the above-mentioned hymn that the
His conception of thinkers of ¢ Paramesthin’s ” time were
original matter. divided on these two opposite theories,!
that Being came out of non-Being, and?® that Being came
only out of Being. In his speculation on nature, ¢ Para-
mesthin ”’ seems to have taken the middle course by rejecting
both the theories; efor him the original matter comes
neither under the definition of Being nor under that of
non-Being.?
¢« Paramesthin,” like Thales, offered Water (Salila) as the
The original matter fundamental principle of explanation. From
. Jalled Woter & the  Water all things are formed; Water is the
wasg soeptioal. original substance of all that exists. He
refused accordingly to push his enquiry beyond water, and
it was towards this particular question that his attitude was
invariably sceptical.
1 Sankara calls it the NAsadiya-sikta according to its theme. The subject of the
hymn is Brahman. By this hymn Sankara seeks to establish that Prana or spirit is

ted. See his y on Vedanta-giitra, II. 4-8.
s Rig-veds, X. 129, 1 1 “ Nsad dsln no sadasit tadanim.”
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His fundamental thesis was :—there was then neither
non-existence nor existence. Then the
prol-}xa?siei::“i'::i‘eng:: existent was not ; by this he denied of course
import. " the existence of all concrete things in the
beginning.! In his own words, there was then no realm of
air, nosky beyond it* There was then neither death nor
immortality, no visible sign wherewith to distinguish between
days and nights,® that is to say, between light and darkness.
If the existent was not in the beginning, is it, then, that
The condition of the existent sprang from the non-existent P
cosmic matter. No, even not that—was his reply. The
reason is that the primitive element falls neither under the
conception of the existent nor under that of the non-existent.
And if he were asked, what was that primitive substance
which is to be called neither Being nor non-Being, his
answer would have been Water. There was then water, the
unfathomable depth of water (gahanam gambhiram), and
nothing but water.  Water was that one thing, breathless,
breathed by its own nature.”* There was darkness (tamas),
and concealed at first in this darkness was Water in its
indiscriminated or unmanifested form (apraketam). Water
was all that existed (sarvama idam).

Water, we may suppose, changed itself into the variety
How the concrete OF things, and changed those things back

‘}:i:;"‘,‘flfe p:gfjjf:ﬂ into itself. ¢ Paramesthin” did not draw

substance. any distinction between matter and motive
power. He identified Being with existence, i.e., change.
Water transformed itself into particular things by some
inherent principle to which he gave the name Kama, Cosmic

1 According to Sayapa, taddnim=pralays-daéiydm avasthitam (while in the state
of envelopment) ; no sat=naiva sat &tmavat sattvena nirvicyam asit (i, no individual
thing) ; in other words, no sad iti pAram8rthika sattvasya nigedhab.

* “Loks rajamsi ucyatta iti Yaskah,” says Sayana.

8 % Nisid rajo no vyoma na tarhi na ritrys ahna asit praketah.”

+ « Knidavatath svadhaya tad ekamh, tasmid-dhényan na parah kirican nisa.”
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Desire. This ‘will-to-be’ or motive force was not distinet from -
the material substratum itself; it was regarded by him as
the primal germ of Mind or Soul (manaso retah). For
« Paramesthin ” Kama was not the will of God, as Sayana
understands, although undeniably he thought the inherent
reason for change was identical with that which is the
greatest and most divine in nature, and with Mind or
Soul. Moreover, the meaning of the term, Mind or Soul,
is far wider with ¢ Paramesthin” than with us, rather
cosmical, and it is no other than the principle of change in
general.
- ‘We shall now endeavour to show “Paramesthin’s” notion
of gradual development. The cause by which
His theory of pro- the series of transformations is produced in
frension. water is called Warmth (Tapas). This
original principle of change is superseded, in process of
time, by a higher principle, such as Kama or ‘the will-
to-be’ (Sayana’s sisriksi—the desire-to-create), which is
one, and that by a still higher principle, such as Manas
or Mind,—InteHigence or consciousness. Whilst every-
thing was void' and shapeless, by the power of Warmth
was born that unit® called Kama. Kama was the motive
force of the changing universe,—the first germ of Mind
(manaso retah), and this Mind was no other than the Sun
“whose eye controls this world in highest heaven.”® The
gods—heavenly beings or godly men—were produced later
than this world, and people naturally attribute the creation to
the sun, the first-born, self-conscious, individual being in the
visible universe.*

1 “ Tucchyendmvapihitamh.,” 1t is difficult to say if by this * Paramesthin’ meant to
convey exactly the idea of void space, especially in view of the fact that he distinctly
states there was then ‘ no sky beyond the mass of water’ (no vyoma paro yat). In Sayapa’s
interpretation tucchyena=sad nsadvilaksanena bhavardpajfid

* According to Biyana, ekath—ekibhitarh kdranam.

3 “Rig-veds, X. 129. 7 : Yo asyidhyaksa parame vyoman.”

" ¢ Ibid, Tyarh visrigtir yata Sbabhiiva.
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It will be noted that the philosophical position assumed
by “Paramesthin” was that of a naturalist, and that his
conception of nature was entirely dynamic,
m‘gj; of Synamistic  Accordingly, for him the principle of move-
ment or development is inherent in matter
itself, and involved in the vast processes of nature. In other
words, the world evolves from the immanent energy of nature
(svadhaya) ; the movement as a whole is self-determined. It
must also be recognised that the cosmic process in general
is far earlier than the formation of the present sun from
whom we derive life and light. He questioned, therefore, very
candidly if the sun was the maker of the whole universe. It
will be noted here that “Paramesthin’s” conception of water and
its inherent principle of movement can in no way be identi-
fied with the full-fledged Samkhya doctrine of Prakriti
and Purusa. But one “might perhaps say with better
justification that the former exhibits the latter in the
making.

Aghamarsapa, who is here considered to be a prede-
cessor of ¢ Paramesthin,” formulated, as we saw, a
proposition, but offered no explanation. His proposition

as : “From Fervour kindled to its height
«paramesthin’s”ex- oternal law and truth were born.”! As
;:“;::mouﬁem Yo« Paramesthin’ seems to have understood
it, the action of energy immanent in matter
or nature is at its highest at the initial stage of the oreative
process, as also perhaps on the eve of destruction of the world-
system. 8o he said : when, in course of time, the line of the
firmament was extended across water, dividing the heaven
from the earth, what was above it, and what below ? There
were to be seen below the firmament, i.e., on the earth,
generating factors (retodha) or mighty forces (mahiman) at
work, and free action or self-determined movement (svadha).
The heaven above the firmament was the scene of the action
' Grifith's Rig-veds, X. 1601,
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of dynamic energy (prayati). Thus, indeed, is to be 'appre-
hended the connexion of the existent with the non-existent,
i.e., the primitive matter (sato bamdhun asati).

It is important also to note that ‘Paramesthin”
started his inquiry with water, and did not
extend it beyond ‘water. Whenever the
question of looking beyond water did press itself upon
him, he broke forth quite naturally and sincerely in
scepticism.  The world-process is far earlier than the
thinkers among men, nay, earlier even than the sun, the
seer who can view all that happens in this world from the
highest heaven. Therefore, who indeed knows, and who
can truly say, from what other element than water this
universe came into existence ? Even in the case of the sun,
the first individual being we may conceive of, and who is
generally believed to be God, it is as yet doubtful whether
he formed it all, or did nat form it,—whether he knows it all,
or does not know it (veda yadi va na veda). In a later
interpretation of  Paramesthin’s’ cosmical speculation in
the Satapatha Brahmana' we notice that water is altogether

forgotten, and Mind is substituted for it.
Alater exposition.  There was then neither non-existence nor

existence, because Mind was at the time
neither the existent nor yet the non-existent. The Mind
being developed, wished to manifest itself. It sought after
itself, toiled hard and swooned. It found 36,000 of its own
fires, i.e., suns, made up of mind, established by mind. Mind
produces voice, voice produces breath, breath produces eye,
eye produces ear, ear produces work, and work produces
sacrificial fire. There may be some definite philosophical
conception behind this exposition, but the language is too
fantastic to make out of it any such meaning.

His scepticism.

-

1 X.6.3.1 foll,
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“ BRAHMANASPATT ”

“ Paramesthin ”’ treated water or matter as the ultimate
reality, and disavowed all possibilities of knowledge of the
ultra-material substratum, if there be any.
g istoricn) ren He refused to extend his metaphysical
'fl?.t:. to ‘‘Pammes-  gnquiry heyond matter, and when the ques-
tion of getting beyond matter suggested
itself to his mind, he indulged, as all open-minded naturalists
usually do, in arguments which ended inevitably in scepticism.
Moreover, in the expressions about his doctrine there is im-
plied, as we have seen, a two-fold antithesis, the first of
which has reference to the hypothesis that in the beginning
Being came out of non-Being.' From this it would follow
that the date of “ Brahmanaspati” as a thinker was earlier
than that of “ Paramesthin.” But we do not know whether
it was precisely the doctrine of “ Brahmanaspati” that ¢ Para-
mesthin ” was acquainted with. The utmost we can say is
that some such theory was current in his time.

Whether of an earlier or of a later thinker, “ Brahmanas-
pati’s” doctrine must be regarded as representing a much more
advanced stage of abstraction, on the ground
“ Brahmagaspati ”  that he, like Anaximander, conceived the
and Anaximander. . .
cosmic matter far beyond experience.

« Brihaspati ” is the name by which “Brahmanaspati ” is
traditionally known. He is said to have emhodied his
views about the origin of the world in the

His hymn. hymn X. 72 of the Rig-veda. It presup-
poses several earlier hymns. The hymn

must be considered as one of the most unintelligible, and it
would be vain to attempt to bring out anything very definite
from it. So much is quite certain, however, that the main

1 Rig-veda, X. 72, 2: “ Asatah sad ajdyata.”
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object of ¢ Brahmanaspati ” was to proclaim ¢ with tuneful
skill > the order of generation of the gods.
p,l:{}e,,,f.“““'"“""“ And it was in this connexion that he set
himself to inquire into the nature of the
world-ground, and its condition prior to the generation of
heavenly beings and all clemental forces. ¢ Brahmanaspati,”
so far as the philosophical side of his hymn goes, postulated
) the genesis of Being from non-Being. He
His postulate of
non-Being: its signifi- Nowhere tells us expressly what he meant
cation. by the terms Being and non-Being, though
tacitly it is implied that the separation which he contemplated
between these two was not exactly the strict logical distinc-
tion that 18 now possible for us to draw between what we
term thing and nothing, existence and non-existence. As
we now define the term non-Being implies nothing, abso-
lutely nothing. With “ Brahmanaspati,” on the other hand,
the non-existent (asat, non-ens) was the very world-ground,—
the permanent foundation of all that is existent (sat, ens)
and of all that is possible and yet non-existent (asat).!
For * Brahmanpaspati,” we may take it, non-Being was
and is the very genetrix of law or principle of order (rita,
dharma)® in the uni.verse.

The existent originally sprang from the non-existent s—
this is the fundamental proposition which “Brahmanaspati ”
-laid down. By the term, non-existence, he
denoted apparently the Infinite,—Aditi,
corresponding almost to Anaximander’s arefov.' Like amefov,
Aditi is an ambiguous term of which we have not a precise
explanation from * Brahmapaspati.” Daksa, the cosmic force,

His principal thesis,

' Sayapa also points out that Asat does not mean non-existent as a canse (asat
kirapatva). It is, on the gontrary, tne adhigth8na, the gemerating cause of the gods. cf.
Rig-veds, X. 5-7. Asacoa sacca............ janmannaditer upasthe.

* Rig-veda, I. 1.8, I. 2.8, I. 84.4, etc. For dharma, ibid, VIII, 85,13.

3 Ibid, X, 72. 2. :

¢ Deussen’s All, Gesch, der Philosophie, pp. 145-148,
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is born of Aditi, and yet Aditi is said to be generated, in
her turn, from Daksa.!

The term, Aditi, is explained by Sayapa as Earth; by
Prof. Muir, as Nature; by Prof. Roth, as freedom or security ;
The interpretation AN bY Prof. Benfey as sinlessness (anagas).’
of the term Aditi. The better interpretation would seem to be
that of Prof. Max Miller. He says, “Aditi, an ancient god
or goddess, is in reality the earliest name invented to express
the Infinite ; not the Infinite as the result of a long process
of abstract reasoning, but the visible Infinite, the endless
expanse beyond the earth, beyond the clouds, beyond the
sky.”s

The point in which we fully agree with Prof. Max
Miiller is that Aditi, in one sense, is nothing but the visible
Infinite, the endless expansc beyond the earth, beyond the
Oritivism of Max Ml louds, beyond the sky. This spatial Infinite
ler’s interprotation. is mighty, sinless, immortal, unchangeable,
pure and free.* The carlier antithesis of Aditi is Nirriti, whom
Sayana calls wicked goddess (papadevata)®; and the later
antithesis is Diti whom Sayanpa identifies with Nistigri.®

Nirriti is decay, decrepitude and old age; Aditi growth,
development and youth. Nirriti is death, Aditi immortal
life ; Nirriti is bondage, Aditi freedom ; Nirriti is the mother
of darkness, disorder, drunkenness, drought,
ill-luck, sin, corruption, and so forth; Aditi
the mother of light, eternal law, temperance, shower, good
luek, virtue, continence and the like.

Aditi and Niyriti.

' Rig-veds, X, 72.3: “Aditer Dakebjayata, Daksdd u Aditih pari” Yaska canno
make ont how this is possible. ‘They may have had the same origin; or according
to the nature of the gods, they may have been born from each other,—hence derived
their substance from one another.” Muir’s Original Sanskrit Texts, 1V. 13.

Griffith’s ¢ Rig-veds,’ L. 24.1.

Max Méller's translation of the Rig-veda, I. 230,
Rig-veda, I. 24,1; 1. 24.16; eto.

Tbid, I. 24.9; 1. 20.6; V. 41.17; VI, 74.2; etc.
Ibid, V. 62,8; “Aditirh Ditith ca; X. 10112,

o & & w
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Aditi as the endless expanse beyond the sky seems to have
been described by ““ Brahmanaspati’’ as the daughter of Daksa—
Aditi the visble O Potent energy, the Cosmic Force, the
Infinit. genetrix of the immortal gods.! But
Aditi denotes also the FEarth, meaning the endless expanse
of the horizon. Aditi as the endless expanse of the horizon
is said to have sprung from Uttanapada, a term of which the
meaning is uncértain. From this Aditi were born the regions
or quarters of the horizon.

ADITL.

ADITI.

ADITL

That which is generated from the infinite is infinite in
The  contrast  of nature, and that which is infinite in nature,
:!leg‘v::.y with  finite i3 immortal in life. The regions are accord-
ingly infinitc and immortal, and so too are
the seven sun-gods (Adityas). The sun, from whom
we derive light and heat is known as Surya or Martanda.
He was recognised by “Brahmanaspati” as the last born among
the sons of the Infinite, and as the first-born among the
finite things of experience. The visible sun being finite in
nature, is different in appearance from his elder brothers,—
Mitra, Varuna, etc., who are all infinite, and considered there-
fore to be the darlings of their mother Aditi—the Infinite.®

' Rig-veda, X. 74.5.
* Ibid, X, 72.4.
* Rig-veds, X, 72.8



BRAHMANASPATI ) 21

The gods® who were born after Aditi, daughter of Daksa,
as sharers of immortal life, brought forth the visible sun who
The process of Was lying hidden in the sea. As “Brahma-
generation. naspati ” put it picturesquely, they « kicked
up in dancing”?® the particles, which formed all existing
things. Originally, they were * in yonder deep close-clasping
one another,” and it was therefore only by a process of separa-
tion that they attained their respective existences.

The sun-gods, although represented as brothers, denote in

a sense the ancestry of the visible sun. They were born,

as we are told in the Taittiriya Brahmana,® at different

times from the body of the Infinite, by the grace of the mighty

gods of old.! From Daksa—the Cosmic Force—was born

Aditi—the cndless expanse beyond the sky.

o :’;E’?;‘,Z';:(ﬁe"m' After her werc born the Sadhyas or Ele-

mental Powers, Potentialities. With the help

of Elemental Powers Aditi brought forth the eight sun-gods at

different times. Similarly, from Uttanapada (“Productive

Power ) sprang Aditi—the endless expanse of the horizon, and

from that the regions. This is the order, this the mode, in
which the gods Were generated.

We agree with Prof. Max Miller that the conception of
Aditi as the daughter of Daksa or Uftanapada was not the

result of a long process of abstract reasoning.

iti— bstruct . . .
wn‘lﬂ;ﬂion’f" wbstnet - But it cannot be denied that in ¢ Brahma-

naspati’s” conception of Aditi as the mother
of Daksa we reach a pure abstraction,—* a last remembrance
of the religious home in which scientific reflection arose.”

' Probably the Sadhyas whose dwelling place is the sky according to Yaska. Rig-
veda, [. 164,50,

2 Wallis: Cosmology of the Rig-veda, p.43; Rig-veda, X. 72.6.

3 1. 1.9.1 foll.

+ The B&dhyas—Fire, Air, ete.

8 Deussen says: “Die erste und alteste Philosophie cines liegt in seiner Religion.”
The first and oldest philosophy of a people lies in their religion. All. Gesch. der
Philosophie, p. 77.
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Aditi as the daughter of Daksa was conceived as existence,

while Aditi as the mother of Daksa was couceived as non-

existence. For ‘ Brahmanaspati” Aditi as

Nowbuing o Bowy.  the endless expanse beyond the sky did

approximate to the conception of Aditi as

non-existence.! Indeed, the former notion seems rather to have

been represented by Diti, representing the bounded space
beyond the heaven and the bounded horizon on the earth.*

ADITL

ADITL

Th}m.‘.‘ Brahmanaspati ”2 postulated Aditi or Infinity as
the primitive matter which is non-existent in the world of

! Rig-veds, X. 72.9.

* Ibid, V. 62.9. By Aditi S8ayana understands the earth as an indivisible whole, and by
Diti the individual beings and things. According to Prof. Muir, the two words—Aditi and
Diti, together denote * the entire aggregate of visible nature.” Original Sanskrit Texts,
V, pp. 42.48. Here we have followed Griffith’s interpretation.
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experience. This primitive matter was called by him the

Infinite, for, were it finite, it would have ex-
the ra i oalledhausted itself in the ceaseless activity of pro-

duction. But he had seen that the predicate,
non-existent (asat), is essential to the conception of the Infinite.
In calling Infinity the non-existent, he had probably meant
only to insist that there is nothing in the universe of ex-
perience which corresponds to it, the fact being that it can be
only approximately expressed by Diti or the so-called visible
Infinite.

Infinity is, according to *“ Brahmanaspati,” the permanent
world-ground from which we must derive all changes or
-existences, actual and possible (sacca asacca).! Thus he
transferred the cosmic substance beyond experience, and in

so doing he sought naturally to satisfy the
co’::‘:pc‘il::-li;{:&m'ﬁhe demand made by the conception of the Im-

mortal, Unchangeable, Pure and Free.
Though no object of experience corresponds to it, he insisted
that for explaining experience it is indispensable to
assume such a conception behind experience. This seems to
have been the meaning implied in the postulate of *“ Brahma-
naspati,” that in the heginning Being' came out of non-
Being.

A passage of the Taittiriya Brahmana® furnishes a later

exposition of “ Brahmanaspati’s ” doctrine, now intermingled

with that of “ Paramesthin.” The interest

The Brahmanic ex- Of this exposition is that it throws some

g::m?:g dovteina” light on the mode in which the sun-gods

were conceived as generated from the Infi-

nite. Stripped of Brahmanpic fancy, the exposition is as
follows :— .

The universe was at first non-existent. There was neither
the heaven nor the earth, nor the mid-air. Being non-existent,
' Rig-veda.

+ L1129 foll.
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it desired to he, and thus the cosmic process set in. Conse-
quently, smoke was produced. Smoke was followed by fire,
fire by light, light by flame, flame by rays or radiance, that
by blaze, which became gradually condensed like a cloud or
vapoury mass. The cloud poured down rain which appeared
as water, fluid. From water were formed the earth, the mid-
air, and thesky. Mind (Manas) was, in like manner, generated
from the non-existent. Mind created Prajapati, and he
the world of heings. On Mind rests all that is. Mind is there-
fore called Brahma, the Divine.

“ ANILA Y

The doctrine of ““ Anila,” like that of “ Paramesthin,” was
« Anil’s” docteine: K€Dt within the bounds of experience. For
its defoct. “ Anila ” the principle of things (ritava) was
Air (vayu, app).! This principle, like that of Anaximenes,
possesses the inherent capacity for movement. Air was con-
ceived accordingly by “Anila” as the monarch or ruling
force of the universe (bhuvanasya®raja). He called Air the
friend of water, —the first born, endowed with the generating
principle.*  Air travels, we are told by “ Anila,” without rest
or sleep, on the paths of the firmament. Air is the soul or
vital spirit of the gods, in air lies the origin of the Universe,
Air wanders ever as it listeth.* Air has no visible form (na
riipam), but it has a voice of thunder. Its voice is heard, and
by that its existence is made known to us. * Anila ” attempt-
ed no solution of the main problem as to the source from
which Air itself came into being.*
Once more we meet with the doctrine of “ Anila” ina
Vedic hymn, namely, the hymn XI. 6 of the Atharva-veda,
and this4ime in a rather more developed and mystical form.

1 Rig-veda, X. 168.
2 « Aparh sakh& prathamaja ritéva.” Rig-veda, X. 168.3.
3 « K¢m& devBndth bhuvanasya garbho yathavasarh carati deva egah.”” Rig-veda, X

168.4.
+ 4 Khesvijjitah kuta ababhiva.” Rig-veda, X.168.3.
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In this hymn the term Vital Breath (Prana) is substituted
for Air (vayu).

We are told that the vital breath is the controlling power

o . of all that we perceive, the vital breath is

Anila’s doctrine as . .

gxpounded in - the the lord of all, on the vital breath everything

rests.! It is in obedience to the thundering
voice of the vital breath that the plants are fecundated, that
they conceive and multiply. When the season arrives, the
vital breath causes the rejoicing of whatever is upon the
earth. It is when the vital breath waters the earth with rain
that the plants and all kinds of herbs spring forth. The vital
breath, clothes the creatures, as a [ather his dear sou. The
vital breath, indeed, is the lord of all,—of all that is animate
or inanimate.’

The vital breath is known, in respect of the universe, as
Air (vata) or wind (Matarisvan, Air in motion), while as to
man, it denotes in-breathing (prina), the opposite of which is
called down-breathing (apana). Without doubt, air is the
substance that a man breathes in (inhales) and also breathes
out (exhales) while in the womb, and it is when the vital
breath quickens the embryo that it is delivered forth. While
a man sleeps, the function of Dbreathing is carried on cease-
lessly. It is therefore said that a min sleeps while the
breath keeps guard over his vitality without sleep or rest. All
that is (bhata) and all that will be, truly, are supported
upon the vital breath. But the vital breath is also death;
it is fever (takman). The gods worship it,* for it shall place
the truth-speaker (satya-vadina) in the highest world. It is
the guiding power (virat destri), it is the sun and moon, and
the lord of beings (Prajapati).

! “ Prandya namo yasya sarvam idam vase, yo bhiita sarvasyesvaro yasmin smrvam
pratigthitam.”  Atharva-veda, X1, 6. 1.

2 Jbid, XI. 6. 10: Pripoha smvasyefvaro yacea pranati yacen na.

3 The gods rogard Pripa as bhiiti or being, while the demons regard it as abhiiti or
non-being. Aitareya Arapyaka 11, 1.8, 6-7.

4



CHAPTER II.
DIRGHATAMAS AND “ NARAYANA.”

The strongest movement of Vedic thought is, as we have
The contenl somnt of | SEEDs 11 the direction of deriving philosophic
e central point o . .
interest for Vedic spe- -abstraction from the world as experienced.
culation, e oys PO
A strikingly familiar example of this is
afforded by the conceptions of the sun. From the very earliest
times the sun was recognised ““ as at once the germ and the
creator of the universe.”' While these prehistoric notions
were tending steadily towards a definite end, Dirghatamas
gave out his speculations about the visible universe and the
position of the sun in the whole system.?
Dirghatamas * seems to have maintained * that all living
His conception of tho  0INGS Test and depend ultimately on the
sun. sun. He compared the sun to a chariot,
fitted with one wheel, which revolves with its axle heavy-laden,
but not heated, and with its nave unbroken from time im-
memorial.® The wheel has twelve spokes, representing the
twelve months. A year with twelve months consists of seven-
hundred and twenty days and nights together,® and the
additional days and nights go to form the intercalary month.
The year is divided into a certain number of seasons.

} Wallis : The Coamology of the Rig-veda, p 80.

* Dr. Deussen observes that vhe theme of both these hymns—X. 129, &nd 1. 164—is the
same. The unity in the plurality of the phenomena of the universe (Walterscheinungen),—
except so far as tho metbod goes, the latter is more analytic, and the former more synthetic
than the other. All. Gesch der Philos, p. 105, .

3 Dirghatamas is alluded to in the hymns of the Rig-veda (1. 160. 6; 1V. 4,13; VIII.
9. 10), as o famous sage. ITe was the son of Ucathya, and his mother’s name was Mamata.
He died probably at the age of seventy (Rig-veda, I. 160. 6). Tle lcst his eye-sight at an
early age, and remained blind during the remaining years of his life. A pretty long
legendary account of his life is to be found in the Mahabhdrata. We do not know exactly
the cause of his blindness. Bo far as it may be premised from the_hymn I. 160, he was a
warrior—a charioteer who was cast by his enemies, bound hand and foot, in a river. But

mysteriously his life was saved.
* Rig-veds, I. 164, 12, ® Ibid, 1. 164. 2. 13, ® Ibid, I. 164. 48,
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Dirghatamas speculated about the nature and the cause of
The cause of the the motion of the sun. The sun, held up and
motion of the sun. propelled by its inherent force (svadha),!
goes backward and comes forward,* and clad in”accumulative
and diffusive splendour, travels [without stoppage within the
worlds.? Like a herdsman, the sun never stumbles as it moves
on its fixed and familiar path across the sky. The sun and
the moon move ceaselessly in opposite directions.*

His account of the relation and the phases of the sun and
the moon shows some acuteness. The sun
The contrast between |
the phases of the sun is honeless, the moon bony, and the bone-
and the moon. 5 :
less supports the bony.> The moon is called
bory, perhaps, because the bonelike spots are visible on its
orb, and the sun boneless obviously for the reason that
no such spots on its disc are visible to the naked eye.
The sun is said to be born an immortal, the moon a mortal,
and the relation between the immortal and the mortal is that
of two brothers.® 'The sun is said to be immortal, because it
does not apparently wax and wane, and the moon is said to be
mortal, because its phases do change very often. Men can
always mark the one, and are unable sometimes to mark the
other. .

Far more important is what Dirghatamas said of the
The component ele- Component substance of the sun. The sun

ment of the mun; its  js composed, we are told, of a grey coloured

lightning. substance (palita), and so too are lightning
and fire. Indeed, the sun, lightning and fire must, so far as their
component substance goes, be looked upon as three brothers.

' Rig-veda, 1. 164. 30.

* Ibid, 1. 164. 31.

* 1bid, 1. 164. 31.

* Ibid, 1. 164, 38.

5 Ibid, 1. 164. 4. f. Hillebrandt's Vedische Mythologie, 1, p. 33K,
* Rig-vedu, 1. 164, 30. “ Amartyo wartyena sayonil.”
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Of them, the sun is the first bhrother, lightning the second,
and fire the third.! Fire is that brother whose back is
sprinkled with ghwe (ghritapristha); lightning is that brother
who lies enveloped in his mother’s bosom (cloud)*; and the
sun is that brother whose body is effulgent, who possesses the
seven rays, and who rested during his infancy “in the dank
rows of cloud.”?*
The grey-coloured substance of which the sun, lightning
. and firc are composed is ““ the lovely germ of
The primitive sub- N s .
stance, hatever it plants,—the germ of waters.”* Tt is to the
may be, is one. . .
one and the same substance or principle that
the savants give many a name.” They call it Agni, Yama,
Matarisvan. They call it sometimes Indra, Mitra, Varuna,
Agni, Garutman. :
The sun delights men with rain in season. The tempest
'1‘1 S clouds (parjanya) infuse lifc into the earth
¢ suan's pin m . . . .
the life-process of the  in the form of rain, and various kinds of
world. . .
fire reanimate the heaven. The clouds are
formed by water, rising up in uniform manner and falling
in the course of time again.® The clouds form the waterfloods,
and low like a buffalo. Irom the clouds water descends in
streams, and from this water the world of life derives its being
or sustenance. Indced, water is the imperishable substance
wherefrom cloud and rain ave formed.’
The heaven (Dyaus) is our father, this great carth our
Tho five rouls of mother, and the mother shares the genera-
Lhings. ting principles with the father. Obviously,
the gencrating principles are, according to Dirghatamas, these
three—water, fire, and air. But it is also implied that the
1 ibid, 1. 164, 1, lightning—asnah.
* 1bid, 1. 164, 32,
3 Ibid, 1. 164 9. .
* Ibid, 1. 164. 52. ** brihamtash apii garbham daratam oadhindm.”
5 1bid, 1. 164, 46. ‘‘Ekuan sad viprd bahudhé vadamti.”

¢ 1bid, 1. 164. 41.
7 Ibd, L. 164, 42. imperishuble =aksmia, *“ tutal) kyaratydksaran, tad visvam upajivati.,”
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roots of things are these five in all, earth, water, five, air and
heaven, and that all these are reducible to one and the same
primitive substance.

The farthest limit of the earth can be represented geo-
His immorance o MEtrically by the circumference of the altar,
agnosticism. and the centre of our world by the sacrifice
laid on the altar. Tt is conceivable that Brahman is the word
(Vak), the resting place of which is the highest heaven.! We
can also conceive that the multiform principles of things are
traceable in one and the same cosmic matter. And yet we
have to confess * what thing I truly am I know not clearly:
mysterious, fettered in my mind I wander.”* If it can be
reasonably supposed that we are from the same primitive
substance of which the sun, lightning, and firc are composed,
or briefly, if the sun be “the germ and the crcator of the
universe,” even then we must be prepared to answer the
question which Dirghatamas brought into the foreground,
with a view to dispel his own doubt.” His question to all the
great and wise thinkers was—What is that one original
abiding element which, manifested in the form of the unborn
sun, has established and upholds this world-system ?

°
“Ilence the trend of thought,” as Dr. Henry Stephen
would have put it, “is towards the idea of single absolute
and self-subsistent principle which is infinite in the sense
of being inexhaustible power; and towards the view that
all finite things and products of the self-evolution of correlated

' Rig-veda, L. 164 85. “lIywih vedi paro whtaly prithivyd, aymi yajiio bhuvanasya
niibhih—Bralmiyam Vicah paramatii vyoma.”

The altar is the image of the carth or world. The signification of this dictum is twofold.
In the language of art, it means that the altar is symbolical of the idea of the universe.
Geometrically, it is the representation of the configuration of the earth.

* Rig.veda, 1. 164, “ na vijindwi yadi vedam nsmi ninyah sathnaddho manasd cardmi.”

™ Ibid, 1, 164. G, “acikitvai cikitugul cidatra Kavin pricchami vidmane na vidvin,”
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factors of one universal system and plan, and that the world
therefore is a unity.”’

It is all very interesting to observe by way of retros-
pect that the attitude of Dirghatamas towards the deepest
problem of philosophy savowrs of agnosticism. But he per-
sistently tends to derive the many from the onec single,
ordaining, sustaining, co-ordinating self-existent principle of
which all known forces, laws, and movements are various
manifestations. The nature of ultimate reality is however
unknown, and probably unknowable. The world of expe-
rience is conceived as a systematic unity, the whole of
nature being a sort of Divine machine evolving and work-
ing itself to an end by some fixed and uniform laws of
motion, interaction, and so forth.

Al physical phenomena, states and processes can be
accounted for by the principles of mechanics and physies,
while the final question of their origin and interaction
remains ever insoluble. Therc is nevertheless to be felt
behind all these the presence of an unseen hand at work,
the play of a deep mystery that ever eludes man’s grasp.
Although the mysterious is always the mysterious, Dirgha-
tamas advanced fer enough to suggest that it is the un-
‘born, unchanging cause of the ever-fleeting show of created
things, and that whatever its real nature, it seems to
partake more of the material and less of the spiritual.
The world as a whole is guided on towards a path of
progress by two principles—active and passive, compared
to two birds roosting on the same world-tree. One of
them eats fruits, while the other does not eat, but silently
reflects only.* It is thus that thc whole of nature is
moving along the road to an end. These principles are
however emanations from the same unborn, energising force.
These are inseparable comrades.

! The Problems of Metaphysics, 5th edition, p. 311.
2 Rig-vedn, 1. 184. 20, Yaska, Nirukta, XIV. 30.
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(2) “ Narayana.”—The theoretic desire to determine the
nature of the first cause of the world was very keen
among the Vedic thinkers, and conceivably it grew keener
Dinghatamng's nati. when Dirghatamas formulated it into a
cipation of “Nariya- definite problem. Dirghatamas himself could
e e quite realise that in order fully to apprehend
the nature of the first cause of the world, it is not
enough to accept the postulatc of oneness of the cosmic
matter as a mere truism. Assuming that the present sun
is the source of life and light, the enquiring mind wants
yet to have a clear and definite knowledge of that one
original, undivided, universal being fromn which the sun
derived its life, or of which the sun is the present
representative,

The view of “Narayana” is embodicd in the hymn X.
90 of the Rig-veda.! This hymn has two sides—the philoso-
phical and the social.

As regards its philosophical side, this hymn exhibits
«Narggapn's” philo.  Clearly the mode in which ¢ Nariyana”

< ophy. attempted for the first time to form the
conceptions of God, soul and their relation.

“ Narayana” conceived the visihle sun, whose diameter

) is ten fingers,” as the ®soul (Purusa) of

The sun is the soul . P
of the universe; its the universe, and that soul as the principle
of all that is and of all that is to be.* The
sun as the soul of the universe was described by him as
“'I'lie lord of immortality.*” )

Tar greater than Purusa the visible sun was Purusa the
The original sum o OFiginal sun.®  This latter Purusa was posited
solar body : it is God.  py ¢ Nirayana’ as the one —the first cause
of the universe, nay, the universe itself.

*Bee hlso Atharva.vedn, XIX. 0.

* Rig-veda, X. 90. 1: “ daédiigulaid.”

3 Ibid, X.90. 2: “Purusa evédam sarvam yad bhﬁt.nrh vac ca bhavyam.”
¢ Ibid, X. 90. 2: “amyitatvasy8éano.”

* “Ibid, X, 90. 3.
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The visible sun and the original solar body were called alike

The identity of God Purusa, because hoth were regarded by

and Soul. “ Narayana” as identical in all respects save

in size. According to “ Narayana,” the sun from which we

now derive light and heat must be viewed only as the present
relic or representative of the original solar hody.

“Narayana” also conceived the original solar hody as
split up, somehow or other, in two. Three-fourths of it
went up, and the one-fourth remained here.! TFrom the
three-fourths which went up was produced Viraj,® the
The process in which luminous body of which the sun, the moon,
i oo teoniine. the planets and the myriads of stars are so
primitive solar mass.— many offshoots. And from the one-fourth
which remained here below was formed, through the process
of cooling, this earth with all animate and inanimate things.
Thus in “ Narayana’s” conception Purusa (God) is the first
cause of the universe. It is from Purnsa that the sun, the
moon, the earth, water, five, air, the mid-air, the sky, the
regions, the seasons, the creatures of the air, all animals, all
classes of men, and all human institutions had originated.

But since it is implied that cause and effect are identical in
essence, Purusa mugt also be viewed as the universe or totality
of things. As every particular thing is from Purusa, so the

God, World, ana Sum-total of all particular things is Purusa.
Soul. True; that Purusa and the visible universe
are identical in substance, which is a constant quantity. And
yet this universe cannot be called Purusa, inasmuch as it
is so transformed that it no more resembles the original
solar body. If there be anything in the visible universe
which has claim to the name of Purusa, it is the sun.
The sun must then be considered to be the scul of the
universe. This soul is in the universe; yet it is not the

Rig-veda, X. 90, 3; X. 90 4,
1bid, X. 90, 5.
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universe, but something totally different in its nature.
Indeed, the sun is but the cye of the universe. It is
thus made increasingly clear that the famous Purusa Sikta
of the Rigveda is far from presenting us with a Samkhya
doctrine of Purusa and Prakriti, Soul and Matter. A mere
analogy of two words canmot he held as a definite proof
of the identity of two doctrines.'
“ Narayana’s” social theory is an accidental secondary
feature of his doctrine. As a philosopher, his objeet was
A to establish that everything in this universe
rotic g et is from Puruga. He found the four classes
system of clus-distine - of men—Brahmanas, Rajanyas, Vaisyas, and
. Sudras—already existing in his time within
the pale of the Indo-Aryan community. He does not seem
to have taken the-least trouble to enquire whether the
distinction of four classes was based originally upon a mere
divisioni of labour or otherwise.” Taking these classes as he
found them, he asserted that the Brahmana was the mouth,
the Rijanya was made of the arms, the Vaisya was the thighs,
and the Sadra was produced from the feet of Purusa,’ and
this was all that he said by way of illustration of his main
doctrine. But it is clearly implied in hiy expressions that
his views were absolutely in favour of the existing caste-
system or class-distinetions. The ground on which he defend-
ed the theory of caste was that such a system obtains in
the organisation of the universe, and why not, then, in human
society ? If there may be class-distinctions among the gods,
then why not among men ? Hence the Purusa-Sukta may be
rightly considered as the first theoretic basis of the Catur-
varpya system of the Brihmans.?
1\ The view criticised above i to be found in the Maudgaldpanigad which is a com.

mentary on the Purnga-Sikta.
* Rig-Veda, X. 99. 12. “Brahmandsyn mukham fsid b8hu R&janya krita, urd tad

asya yad VaiSyab padbhyim Sddro ajiyata” Cf. Magn-Sarhita, 1. 81,
s Cf. Purngavidha-Brahmana in the Brihad Aranyaka Upanigad.

5



CHAPTER IIL
“ Hiranyagarbha > and “ Iigoakarmon.”

It has been ohserved by Dr Windelband that the incli-
nation of philosophers to view * Deity " as the highest concep-
tion is a phenomenon which constantly
cg?::;::g of ot ™ recurs in history.! There avises an unavoid-
" able necessity for uniting religion and
philosophy in fruitfal and indissoluble marriage. The chief
aim of philosophy, as modern usage understands it, is t» ex-
plain the world, and the religious conseinusness leads man
to rise above all that is multiform, finite, mutable, earthly
and brutal in him to that which is one, infinite, immutable,
celestinl and divine. And it is thus that a need arises to
build up a philosophical theory on a theistic hsis.
“Brahmanaspati’s” Aditi, as well as Anaximander’s
Infinity, was undoubtedly the st philosophic conception
of God, the first attempt, and one which
the po dovelopment of yemains still entirely within the physical,
to strip the idea of God of all mythical
form.” Almost in the same stage were “ Narayana’s” con-
ceptions of Purusa—God and Soul. The conceptions of
“Hiranyagarbha” and “ Visvakarman” show, as it seems,
a considerable advance in the direction of the idea of God.
But it also appears that the conceptions of “Hiranya-
garbha” and “Visvakarman” themselves differ fundamentally
Distinction betweon from each other in that the one is dominated
“Hirapyagarbha” and by what may he called the religious motive
Visvakarman”. R 4 ’
while on the part of the other we perceive
a motive which is philosophical.
' A History of Philosophy, p.34. In reference to Brahmanaspati’s view, Madame
Blavatsky pointedly says, “The whole range of physical phenomena proceeds from the
primary of Acther— Akdsh—as dual-natured Akashg proceeds from the undifferentiated

chaos—so called, Lhe latter being thefprimary aspect of Miilaprakriti, the Root-matter and
the ﬁr:n tract'idea one can form of Parabrahman.” The Secret Doctrine L. p. 585.

b
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The main question with ¢ Hiranyagarbha” was, what
God should we adore with oblation other than God
(Prajapati)?*  Evidently it contained for him both an answer
and a contention, namely, that there is no other god but God
whom we should thus adore. “Visvakarman”, on the other
hand, urged this thoughtful enquiry, what is the tree or wood
out of which the universe was fashioned?® Thereby he
did not intend, to be sure, to add anything further to his
knowledge, but just to open the eyes of those who were in
doubt to see for themselves that the world-tree was God.
It will be remembered, however, that the religious element,
too, is mnot entirely absent from ¢ Visvakarman’s” idea
of God, in the same way that “ Hiranyagarbha’s” doctrine
is not devoid of the philosophical element.

[N}

1. Asto * Hiranyagarbha’s ” doctrine® there is nothing very

surprising about it. It stands mid-way between the doctrine

of “Paramesthin ” on the one hand, and that

(Phe special featore of ¢« Ngriyana,” on the other. As Mr. Wallis

points out, Hiranyagarbha viewed the

un, called metaphorically the golden germ, as the great

power of the universe, from which all other powers and

existences, divine and earthly, are derived,® conception which

is the nearest approach to the later...... conception of Brabma,
the Creator of the world.”

The sun was thus conceived by ‘“Hiranyagarbha” as the
one (ekah),—the sole ruler of all that breathes, and of all
that sleeps (does not breathe). The sun is the lord of all
beings (bhuta), the lord (18a) of the bipeds and the quadru-
peds. He is ““the giver of vital spirit, of power and vigour.”*

!t Rig-veds, X. 121. 1. “Kasmai devAya havigh vidhema ?” We have followed

above Ludwig's interpretation.
s Rig-veds, X.8L. 4
* Rig-veds, X, 121, -
¢ Rig-veds, X. 121.2. (Grittith's translation) : "“tmads balads.”
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His is death, and his shadow again is life immortal.! These
snowy mountains, and what men call seas
His  conception  of . . . .
God. and rivers are his posscssion ; the regions
(pradisa) his arms. It is he who fixed and
holds u.p the heaven and the earth.

Here by the term, Sun, “Hiranyagarbha” did not exactly
mean the sun as we commonly understand it, but what he

called the Golden Germ. This germ is
pine wolar essonce i i, 2 ror Pive coustitutes, according to him,

the solar essence,—the generating principle
of the universe. Bul this Fire itself was contained at first
in water. _

Thus, like “Parvamesthin”, “Jliranyagarbha” thought
water to be the primitive substance of all that is.  DBut he

realised at the same time that {o explain the
,f;f;i:‘[ﬁ%’:&l’;;‘:‘,‘.ﬂ"""d world it is not enough to say that water is

the first principle in itself, for conceivably
there is a higher principle behind it. It is Prajapati, and
Prajapati is the God of gods, and none beside him.” Prajapati
brought forth water,’ and it is he who provided the generating
principle and the ordaining power of things. All this leads
back to the questipn, what other god should we adore with
oblation than God ??

II. Now we turn to * Visvakarman ”, whose contribution
to the Vedic thought was the abstract or metaphysical
conception of God.

It is a noteworthy fact that ¢“Visvakarman ” offered his

view not so much in the form of a tenet as
.ii,:ﬁi.:’_m ageinst the i that of a case against others. The chief
object of his attack was, of course, *Para-
mesthin ”’, who refused in the traditional manner of a sceptic

1 Rig-veda: X.121.2 " “yasya chaybmritam yasya myityuh.”
3 Ibid, X.121.7
3 Ibid, X,1218.
« Ibid, X.1219.
® Ibid, X.121.1.
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to carry his rescarch beyond water. From the point of view
of “Visvakarman” it is a quite inadequate and unsatis-
factory explanation to posit water as the primitive substance
of all that is, and-then to derive from it this world as a whole
by giving it an inherent power of movement. If water be
the primitive substance which is endowed with the inherent
principle of change, we have yet to account for that from
which water derived its being, and derived the motive power,
the generating principle, the elemental forces, the laws, and
all the rest.'

Here “ Visvakarman ” said, that is God. God is the first
God i the universal and the last. e is earlier than the visible
substance, the fist universe ; he had existed before all the
cause of things. . . . . P .

cosmic forces came into being.? He is the
sole God who created and ordained this universe.’ He is
yet again the tree or wood from which this universe was
fashioned.”

God is one, and only one (eka eva). He is the unborn one
‘aja) in whom all the existing things abide.” He is that one
who is mighty in mind and supreme in power.® He is the
maker, the disposer, the most lofty presence.’”
As father he generated us, and as disposer
he knows the fate of all that is." Itis from him that water
derived its being, and received the motive power or generating
principle.” He alone gave names to the gods, and it is he
whom we all “seek for information,”-—for explanation of the

world.® The hymn-chanters or philosophers who doubt his
t Rig-veds, X.82.5 : * Kurh svid garbhath prathamari dadbra 8po yotra devd samapas-
yamta viéve.”
Ibid, X.82.5 : “puro divdé para end prithivya.”
Ibid, X.8L3.
Ibid, X.81.4,
Ibid, X.8.26.
Ibid, X.82.2. .
Ibid, X.82.5 : ** dhata vidhaté paramota sathdrik.”
Ibid, X.82.3 : *“ yo ual) pitd janits yo vidhatd dhdméni veda bhuvanéni viéva.”
Ibid, X.82.6.
bid, X.82.3 : “yo d dh# oka eva tam samprad bt 8 yathtydny

(lod : his attributes.
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existence wander, benighted as they are by the mist of ignor-
auce and speak with faltering voice.! :

Thus in accordance with “Visvakarman’s” view, God is
omnipresent, omnipotent, omniscient (paramota sarndrik)
and one. But we cannot see him, because
he is invisible, and we cannot find him
because another thing—this delusive universe P—has appeared
before our eyes.* To know him or to apprehend his nature,
therefore, we, as thoughtful men, must only inquire within
our heart, i.e., deeply think.’

We must know him, for without knowing him, we cannot
arrive at a satisfactory, all-comprehensive explanation of the

world ; and we must apprehend his tiue
oy whould wo know o bure 5 for without apprehending it, we

cannot establish that immutable ground of
the unity of things upon which to fall back constantly.

‘We must know God as the first principle of things,—the
first cause in relation to- which this universe must be
conceived as the effect; and we must apprehend his true
nature as identical in pith or essence with that of the
universe. .

“Visvakarman’s” doctrine is of immense historical im-

o porfance. In it we see all the basic ideas of
The historical impor- . .
tance of “Viévakar- Vedanta in the making. Moreover, we perceive
mons” doctrine. the two distinct conceptions or different points
of view. One is logical, and the other ontological.

In the first place, God conceived as the first cause of the
The two points of ULRIVEFSE 1S logically distinguishable from the
view: logical and conception of the universe; and in the
ontological second place, God, viewed as identical in
substance with the universe, is the universe.

! Rig-vada, X.82.7: “nihGrena prévyita jalpys......Ukthapasas hti.” D
prévyitd=" enwrapt in misty cloud"—(Griffith),

* Ibid, X:82.7: “ns tath vidtha ya im8 jajdndnyad yugmBkam arhtarah
babhiiva.”

 Ibid; X814, .

How to know God ?




PART II.
Post-VEDIC PHILOSOPHY.

Introductory.

(The name Post-Vedic period may require a word of
explanation. It is possible that its upper limit can be fixed
as far back as the last seer of the Rig-veda or even a little
earlier. In any case, here we shall restrict the use of the
name to the period covered by the history of the Aitareya,
the Taittiriya, and a few other important Brahmaga schools,’'
who were counted by Buddha as being among the oldest.
The period thus chosen might he brought, for our present
purposes, within smaller compass from Mahidasa Aitareya to
Yajiiavalkya.

The, Post-Vedic period as a whole may be best dis-
tinguished from the Vedic by the fact that the intellectual
centre is no longer the Brahmarsidesa, but what is generally
known as Madhya-desfa, the Mid-land. It is situated between

the Himalayas on the north, and the Vindhya

tu’:}:o)‘i’fg';ﬁ{‘i'ndfﬁ"- mountains on the south. It lies to thg

east of Prayaga (Allahabad) and to the west

of Vinasana (*“ Manu-smriti,” I1. 21), Kuru, Paiichala, Matsya,

Stirasena, are four among the well-known republics, and Kad,

Videha, and Kosala are three among the most powerful

monarchies of the time. During this period—Benares the

oldest of the three monarchies—is said to have changed its
name many times (Jataka, No. 460).

The transition from the Vedic to the Brahmanpic period

must have taken place gradually. Yet in

weahe contrast bet. leaving the one for the other, the historian

the Brihmagas. turns his back upon the freshness of poetry

only to face the dullness of prose. In the

language of Dr. Hopkins, “With the Brahmanas not only

' * Digha Nikays, I, p. 237,
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is the tone .changed from that of the Rig-veda, the
whole moral atmosphere is now surcharged with hocuspocus,
mysticism, religiosity, instead of the cheerful, real religion
which, however formal, is the soul of the Rik. In the
Brahmanas there is no freshness, no-poetry. There is in some
regards a more serupulous outward morality, hat for the rest
there is only éynicism, bigotry, and dullness. It is true that
each of these traits may be found in certain parts of the
Rig-veda; hut it is not true that they represent there the
spirit of the age, as they do in the Brahmanic period.”
But this careful ohserver adds: “Such is not altogether
the case. Tt is the truth, yet itis not the
of’%‘:nhnmﬂnmguﬁ whole r uh, that.in these Brahmanas religion
by Hopkins. isaianppearance, not a reality.”

Dr. Hopkins seeks to establish the link hetween the animis-
tic worship of the Rig-veda and the stringent ritual of the
Brahmanas in the person of the priest, as his position is set

forth in the liturgical hymns of the Yajur-
The 8amn ard the veda. This seems plausible, yet not very
?i:’.‘:'.‘.‘;'}.“m&'.?cf?.‘n‘ﬁ important to us. To us, in fact, the Saman
;‘;:Iom;'lfy.nf view of and  the Yajur, however voluminous they
may be in size, are but two large collections
of excerpts from the older Rik. The important text
for us is the divine Rik, and also to some extent, the
Atharva.
Tt is conceivable that there is a long interval separating
the last sage of the Rig-veda from the thinker whom we may
rightly take as the first philosopher of the
The transition peried  Post-Vedic peiiod. Probably, as may be
defined.
easily deduced from the long string of names
appended to some of the Brahmanas, at this intermediate
period a great" many persons were born who kept
alive the philosophic traditions of the past, and represented

1 Religions of ladia, pp. 176-177.
* Religions of India, p. 180,
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the highest wisdom of the time. From our point of view,
this intermediate period is the one into which we can peep
through the portals of the Brahmana sections of the
Brahmana texts, as distinguished from the Aranyakas and
Upanisads. It seems that the thinkers of the time kept things
going, just in the same way that musicians play on various
tunes to indicate that the performance is not over yet, only

the scene is changing.
The historical value of this intermediate period consists
chiefly in its being the period of transition from the Vedic to
Its intrinsiovalue UD€ Post-Vedic. At this period, philosophy,
{::mm )’,““"y ofphi- 1o Jess than Prajapati,! was thinking her-
self “emptied” or exhausted in the activity
of production. But the creative impulse led her to ponder
over the minds of men, just as Prajapati was brooding over
the cosmic matter. Whilst thus Prajapati and philosophy
were toiling hard, and fainting in the struggle for existence,
theology was not in any way less active on her own side.
While Prajapati was fusing the races of men, theology
was spinning out the rituals in detail, while
the teanetaunrivies &' philosophy was busy, we saw, with inter-
mingling Vedic thoughts; consequently
the intermixture of blood among men, the painfully
minute elaboration of rituals, and the intermingling of
the doctrines of the earlier thinkers—these are among
the most noticeable features of the transition period in

question.
So far as philosophy is concerned, it is just in this pro-
cess of intermingling of the earlier thoughts that we can
trace in India the origin of a something
The _ Sophistic

:::;'il:;.h:w did it equivalent to that Sophistic maxlm,' that.'.
man is the measure of all things. Prajapati
generated man from his soul, therefore ‘ Man is all the-

} Sutapaths Brshmape, 111, 9. 1, 1; Taittiriya Brabmaya, 11. 3. 4. eto.
-8
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animals,' d.e., man is the prototype of living beings—
such isp however, the precise Tndian maxim and its argu-
ment. And we must note bers that as soon as this
maxim came to clear recognition, the cotirse of philosophy
was ¢Hanged.

‘Beyond a doubt, this transition from the geocentrism of
Vedic speculations to the anthropocentrism of the Post-

) Vedic took place gradually, as well as har-
o.,.T,:f.xm’m:h:;’ f;:’; moniously. The chief interest of the earlier
T ona o thinkers was centred upon the physical
able., world as a whole, and the later thinkers were
chiefly concerned with the organic world and man. The order
is perfectly natural.

Further, in spite of the fact that there are in the scheme
of the earlier thought but ¢ very feeble indications of a zeal for

knowledge applied to the organic world and

Sy oo ¥edle man,’ we have seen that in the speculation

smtloipated 'in the  of Dirghatamas was foreshadowed the whole

) character of Post-Vedic philosophy ; his

doctrine disclosed to us in an eminent degree as to what would

be the exact lines on which the development of Vedic
pBilosophy must praceed in future.

It was Dirghatamas who considered the sacrificial altar
as the navel or centre of our world, and set himself to inquire,
What am I? And so it was Dirghatamas whose some-
what paradoxical doctrine of Indra and Soma’ (sun and moon,
or heat and light) as the active principle and the passive
spectator of the visible universe contained the later concep-
tions of the relation between life and soul. Besides Dirgha-
tamas, there is another Vedic sage whose name must be
mentioned in this connection. She is “Surya”. «Surya”
oconceived the son as the reproduction -of the father,

i Bmpmm Brébmana, II. 1, 4, 11 ff. Professor L, T, Hobhouse points qut that * this
does not seem to have'nny real aanlogy with the principle of Ptot;gorlu »
* Rig-veds, 1. 164, 19:32,
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since a man is born in the womb of his wife in the form of- a
seed.! Inspite of the fact that this came to he regardgd later
as a popular view,’ it will be remembered that “ Surya’s ”
was the first attempt to formulate a scientific theory
about the origin and continuity of human life. We have
further to admit here that * Surya’s ” speculations gave
rise to the theory of heredity as expounded in the Post-
Vedic literature.”
All this is true, and yet the fact remains that the primary
N concern of the Vedic thinkers was the¥jorld,
which i eutios MOt man. Therefore the question “Who
m?;,'{';,tf';'",.,f,w“ P am I?” could permanently arise only in
the wake of the consciousress, that ‘man
is all the animals.’
Once more, this one question “ Who am I? ” brought in
ity train many other questions, and here it is
Post-Vedic thought interesting to remark that almost all the
f,'; fﬂi‘vil;‘?c,‘?,‘,";ff‘}‘:? fundamental questions raised by the Vedic
B e pybes of b0 thinkers with regard to the world were re-
peated in the Post-Vedic thought with regard
to man. In this respect Post-Vedic philosophy may be looked
upon as simply the repetition of the Vedlc, although this
repetition does not mean imitation, but continuation and
development, in the truest sense of the terms.
In the opinion of Buddha the period which closely followed
upon that of the Vedic worship was religious-
The  fundamental
problem of the period, philosophical in character, the main problem
decording to Buddhe: o6 this period being . “ How can I hold
communion or unite with Brahman ?”*
The judgment thus summarized by Buddha may not be
wholly true in the letter, yet it must be said to be true in the

3 Rigveda, X. 86. 40 ; - atm4 vai ]Eynte putra. ” Kaugftaki Upanigad, II. 1, 1. Aitarey
Aru;ynh, 11.6. 1. 2. f1. ' )
* Vedsnta-séra, (ed. Jacob), p. 32.
® Kaugitaki TTpanisad, LL. 15. Brihad Aranyslu Upanigad, 1.5, 1. 1.
¢ Brahmé&psm Sshabyats, (Sanskrit, svabhavyald ?) .
Tevijje-sutta, see Dial. B. IL. pp. 305 & ; M:1h&.Govinda-suttants, D. N. 1I,, p 240 7,
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spirit, eoxxsiderir;g that the highest religious aspiration of man

- o approach and unite with what he looks
gt . °' up to as the supreme, the mighty, the divine,

the infinite, the immortal, the sinless, the
merciful, the beautiful, the one, the all, was never absent,
from the Vedic or Indo-Aryan minds.! This truly religious
aspiration of man to unite with what i¢ divine in nature found
its earliest expression in one of the hymns of SunahSepa. He
aspired to know who among the immortal gods had the
powef to restore him to Aditi--the visiblo Infinite, that he
might realise the nature of his father and mother (heaven and
earth), and the reply that came to him was—Fire (Agni alone
is powerful to do so). In the case of ‘Brahmanaspati’s”
hymn, too, we could not but see the eagerness of the finite
(i.¢., the bounded space beyond the heaven and the bounded
horizon on the earth) to approach Aditi—the real Infinite, And
yet again it was only in the views of Dirghatamas that we had
the first definite indication of the unity of man in cssence
with the rest of the universe,—with tho whole. We know,
however, that in the conception of Dirghatamas this world-
essence is no other than what he called the solar essence,
that is to say, identical with the fire-essence. Thus all
these are inter-connected, and their connection came ahout
in natural, historical order.

Now in conformity with our theory, that in India as

in Greece, the first philosophic reflections arose out of
religion, we may hold with Buddha ‘that the

tion of the dx:,:i?s;:: main question with the early Post-Vedic
'#:{fm;f,y,mt'v“m thinkers appertained to Yoga—the inner
culture of faith and intellect. It seems pro-

bable even then, that from the question “How can I
unite with him? " emerged these two apparently distinct
problems for philosoyhy—(1) Who is he with whom I shall

' Rig-Vedu, X..88. 16 ; T. 126. 65 X, 107. %,
28 Ibid, L 2412 . '
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unite ? and (2) Who am I who shall unite with himp Of
these the former has already heen answered by the Vedic
thinkers, and now the latter must be answered by their
successors. In reality, however, both of these problems
are there for the Post-Vedic thinkers, and they are to them
not exactly two distinet problems, but two aspects of one and
the same problem. To them he is logically distinguishable
from me as the object from the subject. But from the Yoga
point of view, if I know him, T know myself, and if I know
myself I know him. Thus the two questions—* Who is he? ”
and ©“ Who am I ?” are capable of bheing answered briefly by
« T am he (s0’ ham).” In other words, according to the Yoga
postulate, the two questions are reducible to this one - Who is
he ? or, Who am I?
To the question—Who am I? the answers are given in
an ascen ling series. The interest. of these answers lies partly
in the roughly outlined stages of transition,
p.:‘}l,'q:ni.','“mt of the first, from the physical world to the organic;
o secondly, from the organic world to embryonic
man ; thirdly from embryonic to physidlogicnl man ; fourthly,
from physiological to psychological man ; fifthly, from psycho-
logical to metaphysical man; and lastly, from metaphysical
to religious-ethical man. *
Accordingly, the reply to the question—Who am I?

The sqlution of the may be stated in the following order :—
problemz. * :

(«) I am an individual being, as all the animals of the
earth and all the creatures of the air are. All organic beings
and all inorganic things, said “ Narayana,” are formed from
Puruga—the sun or solar substance. »

(6) I am annamaya—embryonic man, & man in the process
of formation, that is to say, a seed or sperm, composed of
food or five elements,' produced from the essence of food
dlgested by the .father, sommunicated to the mother and
established in the womb.

1 According to Buddhg's enameration, the elements are fogr in nymber,
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(¢) Tam prﬁamaya—physiolwical man, a man Born of the
parents, brought forth by the mother, a living body, that is
to say, a body imbued ,tl& life, composed of food or elements,
nourished by food, ' reditted at deagh to an anatomical man,
- corpse dissolved hereafter into the elements or returned to
the physical world.

(d) 1 am manomaya—psychological. man, a conscious indi-
vidual, ‘who can perceive through the senses, who dreams,
imagines, thinks, feels, wills, and who perceives duality and
plurality among things, perceptual and conceptual.

(¢) I am vijianamaya *—metaphysical man, a thought-
free, but conscious man who is beginning to sleep and sleep-
ing a sound sleep, a man who is endowed with nothing but
the inherent conscious sentient principle or soul—a thinker
who realises the unity of cause in the variety of appearance.

(f) Lastly, I am ﬁnandamdya—%piritual or religious-
ethical man, who is enjoying the bliss of sound sleep, un-
crossed by dreams, untouched by cares,—a blessed soul united
with the divine.®

According to the earliest, demoniae, or materialistic mode,
I am the body ; according to the later, corporcal or realisitic
mode, I am the mind; and according to the last, incorporeal
or idealistic mode, I am the soul.*

So _far regarding the contemplative side of the

Post-Vedic literature. But in dealing effectively with the

. subject of Indian philosophy, we must also

The dislectical aspect  take into consideration another side of it,
of Post-Vedic philo- . . .

saphy. which is of as much intellectual importance

as the contemplative. Logic and dialectic

(tarka, mimimsa), formed the two wings of discussion, carried

* Pali,—kabalihkdra-Zhara-bhakkho,
s Pali,—safifidmaya.
* * Tpittiriya Upanigad, II. 1.5; Digha-nikiya, Lp 34 4
¢ Ohindogya Upanigad, VIIL, 7. 1. ff (8.B.E.) ; PotthapAde sutts, D.N. T, p. 185; etc.,
Deoussen'’s All, Gesoh der Philosophie, pp. 89.90,
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6n by the Wanderers generally, and discussion involved, as a
rule, a sort of ““ wrangling ” in the learned circle. As Buddha
described it humorously, the lenigl} recluses and Brahmans
meet to«rethex, discuss poblems and wmngle in this
manner :—

* You don’t understand this doctrine and dlsmplme I do.
How should you know about this doctrine and discipline ?

You have fallen into wrong views. It is I who am in the
right. '

I am speaking to the point, you are not.

You are putting last what ought to come first, and first
what ought to come last.’

‘What you've excogitated so long, tha,t’s all quite upset.

Your challenge has been taken up.® You are proved to
be wrong.* .

Set to work to clear your views.* Disentangle yourself if
you can.”

The problem in theological circles was concerned with the
.divine revelation of Word, or the Vedas, and duties enjoined

therein. In other circles the subject was
L}To‘fghi?" laws of  ither philosophical or scientific. Whatever
that might be, the happy result of this mode

of discussion or “ wrangling ” among the learned Wanderers
was that in the time of Buddha the four laws of thought were
recognised as a matter of course. These are in their applica-
tion to propesitions :— '

(If Ais B), Ais B

A cannot be both B and not-B.

A is either B or not-B.

A is neither B nor not-B.

1 Digha.nikdys, I, p. 8; Majjhima-nikdya, II. 3; see Dial. B. II, pp. 1415,
s ¢ Putting the cart before the horse ™

» Kropito te vBdo. The alternative rendering suggested hy Rhys Davids is—* Issue has

been joined against you.”
¢ Niggahitdsi. Note the term nigraha.
¢ Cara véda.pamokkhaysa. .
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These are implied in such interrogative propositions as are
met with throughout the Buddhist canonical texts.

Is there another world? Ts A B® (The reply being, No).

Is it, then, that there is not another world ? Is A not-B?
(The reply being still, No.)

Is it, then, that there Dhoth is and is not another world?
Is A both B and not-B? (The reply being as before.)

Is it, then, that there neither is nor is not another world ?
Is A neither B nor not-B ?!

In reality this reference ought to have been discussed in the
introduction to Part III. For all ancient documents at our
disposal bear evidence to the fact that the recognition of four
laws or principles was rather the outcome of a further penetrat-
ing analysis on the part of thinkers other and somewhat later
than Post-Vedic. It was not possible until Sophistic activities
in the country were in full swing. So far as Post-Vedic
philosophers are concerned, they seem only to have vaguely
and occasionally referred to these three laws, viz., laws of
Identity, Contradiction, and Double Negation. Yajhavalkya’s
“No-No Doctrine” affords no doubt the best example of
Double Negation. Those who think merely of the forms of
questions may not accept our interpretation in its principle
or in its detail. R&ther they might go so far as to assert that
Indian minds were so illogical from the beginning that they
could, and as a matter of fact did, with impunity set all the
fundamental laws of thought at nought. But the eritic,
in order to avoid being one sided, must carefully examine the
forms of interrogation, the modes of rejoinder, and above all,
their motives. The example given, is of a controversy in the
form in which it was carried on in the sixth century B.C.,
if not earlier. It is evident that the motive of the interros
gator is to seek a dialectical advantage over the interlocutor
who, as a professed sceptic, seeks to evade the position where
he might commit himself to a flagrant logical absurdity.

! Dialogues of the Buddha,Vol. II, pp. 30.40
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[ Let us produce here at random the specimen of a controversy which
dates as late as the third century B.C., for examination. *Th.—Does the
past exist ? A.—It exists on this wise, it does not exist on that wise.
Th.—Does the past, as you describe it, both exist and not exist ? You
deny, then affirm—for you must afirm. And if this same past both existe
and does not exist, then is also existence non-existence and conversely, then
is the state of being a state of non-being and couversely, then are “is »” and
““is not” convertible terms, identical, one in meaning, the same, same in
content and in origin ? And this of course you do not admit.” (Points
of Controversy, P. T. 8., pp. 108-9). The Syadvada or Antinomian
doctrine of the Jainas and of the Sarvastivadins and their followers might
be caleulated to be a defiance of the established laws of thought. But
this is not really the case, the doctrine being of a hypothetical character
only. To affirm that A may be B in one sense, from one standpoint,
and not B in another sense, from another standpoint, is not to deny the
Law of contradiction, which teaches that A cannot be both B and not-B
at the same time, and in the same sense. We might here refer the reader
to a significant pronouncement of Buddha on the subject of the Law of
Identity in its application to categorical propositions: “that which has
passed away, ceased to be, completely changed, is to be designated, termed,
judged as ““something that was,” and neither as “something that is”
nor as ‘“ something that will be” ; and so on (Sathyutta, XII, pp. 71-3).]

Later texts can furnish numerous passages giving us an
insight into the exact use to which the fourth Law was put,
that of Double Negation. It is implied that this is applicable
to two extreme cases: either (1) to the conception of
something which is really nothing, that is, non-existent as
a fact in the world of experience, but possible as a product
of fancy, viz,, “a barren woman’s son,” “the horns of a
hare,” “ flowers in the sky;” or (2) to the conception of that
which is the real of all that is relatively real, viz., Brahman,
Atman, Nirvana, that is, the Absolute, The significance of
the Néti Néti doctrine of Yajfiavalkya is that Brahman is
definable only by negation of all the predicates assignable to
the finite things of experience,’

! Cf. Brahma-Biitra, III.. 2'22: Prakritaitavattvam hi pratigedhati tato braviti ca

bkiya.
7
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Now we sum up the result of the older Brahmanic activity

on the theological side. The overwhelming

of'{}l:: 'ﬁ%zlfgliﬂlh:.ﬂ? cnergy applied to the systematization of
D i oo Vedic rituals was not without its salutary
losophy. effect upon the course of philosophy itself.
The oldest Vedic wisdom knew no division at all, nor the older
Brahmanic. But the arrangement and re-arrangement of
current hymns and customary rites under various artificial
heads, revealed in course of the Post-Vedic period the way
in which the concrete sciences and practical philosophy might
be separated from theology proper, and from theoretic

philosophy.



CHAPTER IV
MAHIDASA AITAREYA

We begin the Post-Vedic philosophy with Mahidasa Aita-
reya, to whom tradition rightly points as the
aonmhiden  Srero™  founder of the Aitareya school. It appears
from a reference made to him in the Chan-
dogya Upanisad' that he lived to the age of one hundred and
sixteen years. The first twenty-four jears of his life were
spent as student, the next forty-four years as householder and
the remaining forty-eight years as hermit or forest-dweller.
The same Upanisad lays stress on the fact that the
singular regularity which Mahidasa observed throughout
enabled him to attain such a long life, free from illness and
from weaknesses.
‘We do not know whether Mahidiasa was a Brahman or a
warrior by birth. The historical evidence
ba'l;[l?lt‘;”mmB:i]S;xman seems to be to the effect that he was born in
His parentage. a Brahman family. From a relatively late
account of his life? it appears that he was the son of a sage
who had many wives, among whom Mahidasa’s mother, Itara,
was one. In it we are told that the sage preferred the sons
of his other wives to Mahidasa, and did not scruple to insult
him openly once by passing him over when he took all his
children in his lap. Mahidasa was, however, by far the most
blessed in other respects. He was endowed with a natural
aptitude for learning, and had the beneficent care of his
mother. By dint of his genius he rose to eminence, while his
half-brothers sank into oblivion for all their father’s doting

partiality.

' 111 16. 6.
* Sayapu's introduction to the Aitareya Brahmana. Vide The Brahmanas of the
Vedas, p. 13. See for other legends the Upanishads (8.B.E.), Vol. I, pp. XO1V-XOV.
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The system of Mahidasa was evidently named after his
mother Itara. It may be inferred from
Sayana’s account that while a house-holder he
composed the Aitareya Brahmana, consisting
of forty sections, and while a dweller in the
forest he embodied his philosophical views in
the Aragyaka of the same name. But the Aitareya Aranyaka
as we now have it, does not seem to have been actually com-
posed by Mahidasa : it may no doubt be ascribed to his school.
Further, this Aranyaka consists of three divisions, the second
and third of which are comprised under the general title of
the Bahvrica, the Mahaitareya, or simply, the Aitareya Upa-
nigad.! It also should be mentioned that the inter-connexion
of the first and second divisions is far closer than that of the
third with either. This being the case, it is particularly from
these two divisions that a knowledge of his doctrine must be
derived. These two stand moreover to each other in such a
relation as to show how a certain doctrine passed from an
immature to a mature stage. But the third division, too, is
not without some special historical interest in that it con-
tains views® other than those of Mahidasa.

His works: their
interconnexion. The
historical interest of
the third division of
the Aitareya-Aran-
yaka.

The main problem with which Mahidasa heroically grap-

A few preliminary
remarks  concerning
his main problem, ser-
vices to science and
philosophy,  defeots
and difficulties. Heo
is the incipient Aris-

pled was but the problem of the origin of life
and the development of consciousness. Again,
an instructive feature of his system is that
instead of a fantastic presentation,’ we obtain
with it a real fruitful synthesis of Vedic spe-

totle of India. . . . .
culations. For a due appreciation of his

system of speculation it will be worth while to take into con-

sideration the supreme effort’ which Mahidasa had to make

in order to get over the difficulties as to language and method

at a time when Indian philosophy was just passing out of its
1 Upanishads, 8.B.E., Vol. I, p. 200,

3 Such as those of the Méandiikeyas, S&kalya, the elder Sakalya, Téruksys, I.un
tharavys, PaficBlacanda, Badhva, the Kavageyas, etc.
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infaney, in the close environment of mythology and popular
theology. But, in spite of the fact that his initial defects are
in soientific nomenclature and methodical treatment of pro-
blems, when we fully consider his fundamental conceptions,
and carefully compare them with those of Aristotle, we can-
not help coming to the conclusion that, generally speaking,
Mahidasa is the incipient Aristotle of India. If such be the
case, we have further to note that, in India, Mahidasa, who
compares favourably in a great number of points with Aris-
totle, preceded (argyayana, whose doctrine of immortality
and theory of ideas lead us to think of Plato.

Now, as to Mahidasa’s philosophical investigation, we
The division of ix PTOpose to summarise it under these four
philotophy. heads—metaphysies, physics, psychology and
ethies.

1. Metaphysics.—As a preliminary to our estimate of the
value of Mahidasa’s metaphysics, we must repeat the general
statement that we nowhere meet with a systematic grouping
or clear-cut division of his doctrine, taken as a whole. Hence
it must be understood that the method of arrangement adopted
in these pages is chiefly our own, whereas the conceptions are
those of Mahidasa.

‘A general explanation of the theoretic s_ide of Mahidasa’s
metaphysics or science of first principles might be offered as
follows.

(1) To begin with, Mahidasa desired to point out that

the task of philosophy is to explain experi-

axperience” in Mahi- gnce and by experience he understood

evidently the physical universe, the organic

world, a particular thing, a living substance, the heaven,

the earth, the firmament, the sun, the moon, water,

earth, fire, air, a metal, a plant, an animal, a man, a seed, a
sperm.
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If it be the principal task of philosophy to explain experi-

The limits of know. ©nCe, then all philosophical investigations

ledge. ought to be kept entirely within the bounds

of experience. The axiom which Mahidasa laid down for

himself in this connexion may bhe rendered thus : I know the

universe and myself as far as I know the gods, and I know
the gods as far as I know the universe and myself.!

In his phra.seolo y, however, the mythological term “gods”
The five eloments or 18 convertible into the theological term
material attributes.  « hymng” (uktha), and that, in its turn, into
the philosophical term ¢ elements” (bhutani). Thus, if we
say with Mahidasa, “ I am the five-fold hymn,” this generally
means that I am built up of these five—water and earth, fire
and air, and space.’ In other words, our ordinary, intuitive,
unphilosophic, or objective knowledge of a particular thing of
experience, taken as a whole, is divisible into the five subjec-
tive elements or material qualities enumerated also by him
in the order of earth, air, space, water and fire (jyotis).®

It follows that, in accordance with Mahidasa’s methodo-
Two mothods of in. log'y thef'e are.the:ﬁxe two @etlfods of philc:vso-
Tostigation : _ conven- phical investigation--objective and subjec-
onalond PRICIOPE®  tive, called later conventional (samvritika,
vyavaharika), and philosophic (paramarthika) respectively.
That which we regard, therefore, from the subjective point of
view as the five qualities are, when looked at from the
objective point of view, but five elements or great beings
(mahabhiitani).
Taking man as the most typical of particular things, the
) question now reaches the point, how are we
How to explain expe- . .
rience ? The ive mate- £0 explain experience P Mahidasa’s reply to
ris) qualities defined. L i
this is—By means of these five principles
called water and earth, fire and air, and space, besides Life
' Aitareya Arapyaka, IL 1.7. 3.7; IL 1.8.2.

+abid, I1. 1.2, 1.16; 11, 8.1. 1.2; 1L 3.4.2.
* Ibid, 1L 3.1.1.
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or the living principle (Prana). Of these, water and earth
are conceived as “food” or substance, for all food, Mahidasa
thought, consists of these two ; fire and air are conceived as
“the feeder” or something which is related to the living
principle, for by means of them a man eats all food; and
space is conceived as “the bowl,” for all that exists is con-
tained in it.!
From the five-fold hymn,® called otherwise the embodi-
His fundamontal the. MeNt of Prana, the living soul, springs, and
.’I!,"e e oo, to it returns all that is—such is apparently
axioms. the fundamental thesis of Mahidasa. But
he insisted often that for working it out in detail the follow-
ing propositions and axioms are essential.

In the first place, man is to be conceived as the miniature
Mon i . universe, so that what is in the one, is in
an 18 a microcos-
mos, and so is every the other. His axiom is—* whatever there is
living substance, .
belonging to the son, belongs to the father;
whatever there is belonging to the father, belongs to the
son.”® If so, our concepts of the universe are translatable at
last into those of man,* and vice versd ; and what is true, in
this respect, of man, also holds of every living substance
or particular thing, down to its very root, seed, germ,
or atom.’ Mahidasa’s assumption is that a finite thing of
experience, taken as a whole, is not only a part of the sum-
total of things, but in a sense, that is, in essence, the
whole itself. In this case, the position of Mahidasa may
be defined by such an axiom as—I as a living monad am
the universe.

But from this it does not necessarily follow that, according
to Mahidasa, the universal completely explains the particular;

' Aitareya Aranyaka, II. 3.1.2.

* Aitareya Aranyaka, II. 3.1.1. In his language: “He who knows himself as the
five-fold hymn is clever.”

s Ibid, IL. 1.8.1., 8.B.E,, Vol. L, p. 212.

¢ (f. S&kalya's views, Aitareya Aranyaka, IIT. 1.2. 6.7,

* Cf. Erd ’s History of Phil hy, Vol. I, p. 151,
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it may be of course that the universal explains only that in
the particular which is not different from the universal. And

it would again be a mistake to suppose that
No diflerence of kind,  yfahidasa contemplated any hard and fast

but of degree, between
theso threo—the phy-  Jine of distinction between the two. For

sical universe, the
organio world, and  that would be incompatible with his con-
ception of nature or cosmos as an inter-
connected whole, We might affirm, without doing violence
to his position, that there is no difference in kind either
between the physical universe and the organic world, or be-
tween the organic world and man. The fundamental difference,
if any, which would be admitted by Mahidasa, is what may be
described as the difference in intensity or degree of growth,
that is all. Admitted this, a so-called non-living thing is
definable as an undeveloped man, in the same way that a man
may be defined as a developed thing. It will be remarked
that in Mahidasa’s language, the word development (avis-
tarah avirbhavah) is used rather in a limited sense ; it means
no more than the manifestation (prakatatvam) in the
particular of that which is hidden in the universal. Thus
Mahidasa’s theory of developmeut or specialisation exactly
corresponds to Aristotle’s conception of a transmission of the
potential into actuality.
~ Now the second proposition which forms the key to the
whole philosophy of Mahidasa is this. The things of experi-
ence are explicable only in the terms of
et camea® OO ” (cause) and ““shoot” (effect).! These
two called root and shoot are logically and
for all practical purposes, distinguishable from each other, but
identical in substance or essence.

(2) We hawe endeavoured so far to bring out that the
philosophical investigation of Mahidasa is concerned with the
problems as to the visible universe, the organic world,

! Miila and tiila. Aitareya Aranyaks, II. 1 8, 1.
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and man, Of these, the visible universeis a living form,
man is a living thing, and the connecting link between the
two is what is termed the organic world.
k:f:vf:;g.:] sheory of According to Mahidasa’s general theory of
knowledge, if we know the one, we know all
the three. Asa naturalist he perceived the difference subsisting
between the things of experience, whereas, as a philosopher,
he realised only the immutable ground of unity in the midst
of all changes.!
Here by the visible universe Mahidisa understood the
physical world as a whole, and under the organic world he
included the vegetable kingdom, the animal
dintinginition of snd  kingdom, and man. The distinction he thus
o Bpsien) wimivers®  implied hetween these two—the physical
world and the organic—is no more than
that which we now rather sharply draw between so-called
“dead matter” and living matter. All these shining gods—
the sun, lightning, the moon, the planets and the stars, and
all these five great beings (mahabhutani)—the earth, air, the
sky, water and fire—belong to the physical world ; the herhs
and trees, to the vegetable kingdom ; the reptiles, birds, horses,
cows, elephants, etc., to the animal kingdom; and a man
naturally belongs to the animal kingdom, and is generally
classed among the animals.’ ¢
By the word difference he implied, first, the difference in
form, habit and strength, and secondly, the difference as to
the gradual development of self, that is, of
Difference is two- )ife in the world as a whole, particularly of

fold : in type of exist-
ence, and in degree of o thinking soul in man.

growth.
With regard to the first kind of difference, he insisted that
there are beings developed from this or that kind of seeds,

' Aitareya Arapyaks, IL 8. 8. 2.
* Aitareyn Arapyaks, 11.6.1.6; I.65. 1. 9.
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such as those born from eggs (oviparous), born from the
womb (viviparous), born from sweat (moisture-sprung), and

propagated from germs (plants) ; that there
Lomeg " 1% o are beings movable and immovable.! Among

the birds, the parrot is the one that is
the most gluttonous, and the hawk that swoops on other
birds is the strongest of all. Among the higher animals
again, the two-footed man surpasses all the quadrupeds in
strength. Therefore, the quadrupeds, such as cattle, horses
and elephants obey man’s commands.*

Regarding the second kind of difference, too, Mahidasa
The theory of the maintained that the soul or intelligent prin-
gradual development ciple develops gradually in the world as a
of soul. whole. In herbs and trees, for example, sap
(life) only is seen, but thought (citta) in the widest sense is in
the higher forms of life. Among the latter again, some show
both vitality and intelligence, while others are devoid of
intelligence. Among animals, man alone has the capacity for
acquiring higher wisdom, yet in him, too, the soul develops
gradually. A man differs from a lower animal in these
respects :

“He says what he has known. He knows what is to
happen to-morrow, he knows heaven and hell. By means of the
mortal he desires the immortal—thus he is endowed.”*
With other animals, on the contrary, hunger and thirst
(instinets and impulses) only are a kind of understand-
ing ; they possess voice, but no speech; mind, but no
prudence.””

1 Ibid, I1. 6. 1. &.

* Ibid, 1. 5. 1. 9.

* Aitareys Aranyaka, 8.B.E., Vol. I, p. 222.

¢ Ibid,1I 8.2.1—6; ¢f. “ The Questions of King Milinda,” 8,B.E., Vol. XXXV, pp. 50-51,
Aovording to Nagasena, rudimentary reason (manasikéra) is one thing, and reasoned know.
ledge (pafifif) is another. Sheep and goats, oxen and buffaloes, camels and asses possess
rudimentary reason but reasoned knowledge they have not.
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(3) Nature.
It has already been noticed that as a naturalist Mahidasa, like
Aristotle, conceived nature to be “a system
The two-fold con-

ception of nature: ns  Of fixed types of existence,” and recognised
:n.:y't;ru;dl;fio:: "¢ the difference which subsists between these
existence. types. Accordingly the heavenly bodies, the
five elements, plants, creatures, animals, and men are all
regarded as living things: they are taken to form a gradually
ascending scale of concrete existents. The heavenly bodies
are not included in the realm of constant change. Rather in
his conception of nature as a gradation of fixed types of
existence, Mahidasa assigned to the heavenly bodies a place
which does not strictly come within the general scheme of
existence ; each one of them is therefore taken to represent
a separate type in itself. The same applies to cach one of the

five elements.

On the other hand, as a philosopher Mahidasa conceived

nature as an inter-connected whole, and

toi s an Inter-connoc-  yeglised the immutable ground of unity in
the midst of all changes.

He conceived the physical universe as a living form, which
consists of the heaven, the earth, and the

geneavon, earth, and  firmament.'! In his language, the heaven
denotes that from the gift (heat) of which

arises all that exists; the object of its praise is the sun
(aditya). The sun is regarded not only as the luminary of
the heaven or the germ of the gods (deva-retah), but also as
the central, unifying power, nay, the soul (purusa) of the
universe. The earth is similarly defined as that from which
aprings all that is; the object of its praise is fire (agni).?
Fire is identical in essence with the sun. In fact, like
Dirghatamas, Mahidasa conceived the sun and fire as but two

! Aitareys Arapyaka, L. 2. 8. 8; ibid, I1. 1.2. 4.
* Ibid, 1L L. 2. 1-2. ‘
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forms of one and the same thing, that is to say, like * Hiranya-
garbha,” he maintained that these two, called the sun and
fire, are developed from what is known as the golden germ
or primal form of heat. In the same way, the firmament is
defined as the space betwcen heaven and earth ; the object
of its praise is air (vayu).! The earth is pervaded and puri-
fied by air.
As to the former, we are told by Mahidasa that the uni-
Tho oxtont and dn. T ETS® in its present form (mirti) is co-exten-
ration of the physical sive with the earth and fire, heaven and the
miverse: sun, the cardinal directions and moon, water
and the ocean, and that as long as these do not decay, so
long the universe does not decay.
The relation between the two, called heaven and earth, is
" described thus. All that dies on earth is
o o inter-connexion  consumed by heaven, and all that returns
from heaven is consumed by earth.} Thus
a sort of give and take is the guiding principle of the oper-
ation of nature, viewed as an inter-connected whole. More-
over, the axiom laid down by Mahidasa in this connexion is :
“ No one possesses that which he does not eat, or the things
which do not eat him,” that is to say, the feeder and food are
in reality food. Thus food may be described as that which
feeds and is fed.*
(4) God and Matter.
Lastly comes the question of the assumed ground of unity.
Mahidasa seeks for unity in the conception
ot it ang Sioies of God, the divine, immortal being. But
e gomdofpl  gyidently the predicate of unity assignable
to the Divine implies only the negation-of
the plurality which is the characterstic feature of the concrete
realm of change. Further, if God be conceived as the ground

' Ajtareya Arapyaks, II. 1.2.3; L. 2, 8. 6,
* Ibid, IL 1 7. 1.7
© Ibid, I1. 1, 2. 16,

@ IL1216
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of unity or singleness of cause, we may in accordance with
Mahidasa’s view take Matter' to be the ground of all plurality.
in order to arrive at a concrete estimate of Mahidasa’s con-
ception of God, we must first of all take into account his
conception of Matter.

" A. Matter and Form.

From the foregoing analysis, it follows that Mahidasa’s
picture of nature displays throughout bis

1 . . .
whane i:”.,.pfb,:h:: notion of development as alone real in the

dovelopment, or tran-  Concrete world of generation. Put other-

don to the mahi-  wige, there is nothing real but that which is

Bctualised. As we saw, Mahidass understood
by development nothing but a transition from the hidden to
the manifested, that is, to put it in Aristotle’s phraseology
from the potential to the actual. And when his idea of deve-
lopment is carefully analysed, it yields us Aristotle’s broad
proposition: “ Each existent in the realm of change comes
to be from something, by something, to something.”?

Taking “seed” in Mahidasa’s language to denote the
something in Aristotle’s proposition, it might be added that,
according to Mahidasa’s theory, a seed is developed from
a seed by the process of change or natural transformation.
This process of change presents itself inethe form of a rope®

‘or chain of development, consisting of

Numerons gradations  pumerous links of relation between food and

matter and the el the feeder, the material and the individual,

L‘:‘::fﬁ. dg"‘ii;galigé ,.2"’ the potential and the actual, the indetermi-
nate and the determinate.

There is, then, this broad distinction between the seeds.
A developed seed is more individual, more actual, more deter-

1 Mahidésa did not coin a new term for Matter, but employed the Vedic term Water in
the sense of matter. Vide Aitareys Arapyaks, IL 1.8, 1; 11 4.3 1.

2 The Development of Greek Philosophy, p. 153.

3 Aitareya Arapyaka, II. 1, 6. 1.
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minate, and more an object of knowledge,' than that from
which it is developed. But the higher form often presup-
poses the lower. Moreover, in order to attain the higher
form, a seed is bound to lose all its individuality, though not
necessarily its materiality. Hence the individual also pre-
supposes the material. But in this case the reverse is true as
well. For, according to Mahidasa’s axiom, no one possesses
that which he does not eat, or the things which do not eat
him. The meaning of this axiom is that the two notions—
food and the feeder—are correlative. What we therefore call
this moment food, may appear the next moment as the feeder.
It admits of another interpretation. As Prof. Adamson puts
it in the case of Aristotle, ““In the complete gradation there
is thus, as it were, a scale of ascent and descent, descending
towards privation of all that is dcterminate, and ascending
towards completed actuality.” *
The vital concern for us, is the process of development.
It is conceived thus: the seed® reduced to the state of food
(or potentiality) develops to a seed elevated
The reason forchange 5 the rank of a feeder (or actuality) and

lies  always in an
individual ngent. The  thig  development is effected through a

Peten in the fonorwl |iving. active. individual
Bt of harige. g, active, individual agent,—say, the
pmsent feeder on the food, Thus Mahi-
dasa’s conception of the gradation of natural development is
quite in accordance with, and furnishes enough justification
of, his conception of the graduated scale of the types of exist-
ence. A living, individual agent is with Mahidasa but one of
many knots in the rope or chain of development; in other
words, one of the many names given by speech* or conven-
tion to those forms which matter assumes, or is capable of
assuming.® An agent, so regarded, must be said to stand in

+ Ibid, 11.3. 6. 15.

* Development of Greek Philosophy, p. 1566,
3 Aitareya Aranyaka, I 1. 3. 1.

+ Ibid IL 1. 6. 1,

s Ibid, L. 1. 8. 1.
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relation to two consecutive seeds as at once a destroyer and
a creator. But it must not be forgotten that, in bringing
about the change necessary for the development of a seed
from a seed, the agent itself must enter into motion, or under-
go a certain form of change.

Now, to follow out Mahidasa’s conception of development
a little further, a chain or rope has two extremities, two
ends,—the two ultimate knots either way, between which all
other knots fall, and which, therefore, determine the ]ength
of the whole change. These two ultimate knots are repre-
sented by Prajapati and Brahman in the
poodia the first and  oase of the universe, and by Prana and
Prajiia in the case of man, as we shall see;
and in the case of Aristotle, by causa efficiens and causa
finalis. But it should be borne in mind that what we ecall
metaphorically two knots are really two aspects of one and
the same first and last knot, i.e., of the Divine. Thus God as
Prajapati is the efficient cause, the first unmoved mover; but
he is again just Brahman the final cause or end, the very
perfection on which all turn their thoughts,' after which all
things strive.
 The seed of Prajapati is the gods; the seed of the goods
is rain; the seed of rain is herbs; the seed of herbs is food ;
the seed of food is living creatures; the seed of living crea-
tures is the heart; the seed of the heart is the thinking
mind; the seed of ihe thinking mind is the thoughtful
speech ; the seed of the thoughtful speech is the thoughtful
action ; and the thoughtful action done is this reality in man
(puruga), the abode of Brahman.”*® The prevailing tone of
thought is teleological.
Finally, we must inquire into Mahidasa’s conceptions of
Matter and Form. If his conception of development be
strictly adhered to, it must be conceived as a transition from

1 Aitareya Arapyaka, L. 8. 4. 0.
* Ibid, 11, 1.3. 1,
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something to something, from something yet hidden or poten-
tial to something manifested or actual. That is to 'say;
there is no tramsition from nothingness into Being,
but only from that which is not yet, the matter or poten-
Difforence botween 1i8Nity. Indeed, matter is, according to
Matter and Form: Mahidasa, that out of which a thing be-
Form is the manifest- . .

ghion of Matier, and cOMeS, that from which form (murti) or
il.ca;u)l:le 'of mani. purposive order is brought forth.! Thus
fostation. maitter is related to form as the root to the
shoot ?, and form is related to matter as that which manifests
it. The more formed matter is, the more manifested, and

thus the more recognisable it becomes.

Mahidasa gave an illustration : “ A whispered voice is just
breath, but if spoken aloud, it is form (farira). If whispered,
it is as if hidden, for what is formless is as if hidden, and
breath is formless. But if spoken aloud, it is form, and
therefore it is perceptible, for form is perceptible.”

By this Mahidasa seems to have meant that speech in
itself is a kind of form, the materialised breath by reason
- of which a purpose, such as that of express-
.,.,2,‘:,.;“.;‘:‘.’;,’:‘3;.,:2“ ing thought, is carried out. Breath is in
Hon Mahidssa dr™  this case the root of speech. In like manner,
e e o, breath may be regarded as a form in relation
sble, the latter it cog-  to air. Going in this way backward from

form to matter, shoot to root, or perfection
to presupposition, we are sure to arrive at the first or pure
_matter, which being entirely devoid of form, is incognisable
in itself. On the other hand, going forward from matter to
form, root to shoot, presupposition to perfection, we shall
reach the ultimate matter which becomes so united with form
that it is no more capable of separate manifestation.

* Aitareya Lml_lynkn, 1, 4.8.1.
* Ibid, I1. 1.8.1.
3 Ibid, 11, 8.8,15,
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In agreertent with the Vedic thinkers, particularly * Para-
mesthin,” Mahidasa posited water ' as the original matter, the
first root of which this purposive order, the universe of concrete
existence, is the shoot. But this does not mean that matter
in itself is the concrete existent. True, that it is the root
Tho olation batmoon which has the capacity of becoming the shoot.
the frst matter aud However, Mahidiasa nowhere tells us in
tho frst mover. what relation this first matter stands to the
first mover, except in a passage® where he seems to regard
matter as a passive principle, that on which form is imposed,
something which requires to be energised, in order that it
may become manifested. Under this aspect, matter is also
to be conceived as the substratum of change. It is evident
from his view of the chain of development that Mahidasa
did not look upon change as a series of isolated events. The
world of generation has a unity of its own, and this unity
implies obviously the identity and continuity of a common
substratum of change, i.e., matter. Thus matter is the ground
of all plurality of forms, just as speech is the ground of al¥
multiplicity of names.

B. God.

The point in which Mahidasa effectively opposed * Para~
mesthin *’ is that the reason of transition from the hidden to
the manifested is not in matter, the principle of passivity.
Matter does not come Wwithin the definition of either being
or non-being.® Hence the principle of motion is in something
other than matter ; in God, the satyam of satyam,* the most
real of all things real. God as Prajapati is the lord of beings,
the father and friend of all living creatures. He who is both
individual and universal ¢ brooded over’” the first matter,
and thus stirred it up into motion or energy. The Deity

' Aitareya Arapyaka, II. 1.6.1.

* Ibid, IL. 4.3.1.

3 See ante, Paramegthin’s views, Pt. I.

¢ Aitareya Aranyaks, II. 8.6.2; iid, IL 1.8.7.
s Ibid, 11. 4.3.1.3; ibid, 1.3.3.6.






