Vitalism and Becoming: A Comparative Study

HIS paper is gencraily intended as a preolegomenon to a fuller study of
Indian Vitalism in relation to the corresponding vitalistic theories
* of the West. An important aspect of this subject has already been
alluded to by students of Indian thought and exponents of Buddhism such
3s Prof. S. Radhakrishnant and Mrs. C. A, T, Rhys Davide,z and has even
been discussed at some length by a Western philosophical writer, C. E. M.
Joads T problem involved relates to the vitalistic theory of a Life Force
a5 % metaphysical ultimate with its important corcllary of the conception of
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B variations.’?  The important fact is that Bergson identifies the
life force with consciousness in the individual.’s “If our analysie
" says Bergson, ‘it is consciousness, or rather supra-consciousness
fat the origin of life. Consciousness, or supra-consciousness, is th(;
pr the rocket whose extingunished fragments fall back as matter . con-
4' , again, is the name for that which subsists of the rocket itself, péssinp
j-the fragments and lighting them up into organisms.”’14+ [t is not,
-to discover behind the veil of this picturesque metaphor a strong
Pic bias assimilating Bergson’s philosophy to western pantheism such
.implied in the Voluntarism of Schopenhauver and von Hartmann,s
Phat we have prelerred to call the “ dynamic pantheism ' as found in
@¥ the Upanishads to which we shall refer below. According tc Bergson
¥mate ideal of life or the goal of evolution is to be reabsorbed in the
orce, or, to use his own words, to “ place ourselves . . . by an effort of
in the concrete flow of duration.’’:6

Becoming as developed mainly by Bergson, and, the early Buddhist attit:dg
to the phenomenon of life, particularly in relation to its concept of bhava (it
becoming). The identification of Buddhist bkava with the Bergsonian notion
of Becoming, as found in the authorities referred to, raises several importing
issues on which the ensuing discussion, it is hoped, will throw some light,
1t is necessary to remark at the veryv outset that in common with thg
Western vitalistic theories carly Buddhism holds that life as consciousness i
not a mere epiphenomenon of matter.4 In this, early Buddhist thought is af
one with the vitalists and would definitely condemn any form of materialistig
or purely mechanistic interpretation of life. This is, indeed, if we accep
Driesch’s definition of Vitalism, the chief difference between vitalists and theifl
opponents. ‘‘ The main question of Vitalism is not whether the proccssedf
of life can properly be called purposive : it is rather the question if the pur
posiveness in those processes is the result of a special constellation of factors
known already to the sciences of the inorganic, or if it is the result of an awioff
nomy peculiar to the processes themsclves.”s As we shall attempt to show
later, early Buddhism, too, posits a vital factor at least in man and animalsf
which by the very nature of its derivation cannot be considered a mere off-shootg
of matter. The mode of derivation, however, differs radically from the onde
ascribed to their own vital force by Driesch, Bergson and other vitalistsg
particularly of the monistic school. As typical of the advanced philosophicaf: ¥
view of Vitalism we shall take up the Bergsonian concept of the élan vitalp
éspecially in its dynamic aspect,® and try to discover its nature both in relatios
to his own metaphysic and psychology—which for him should be one and thg
same thing—and also in relation to the vitalistic theory of the Upanishads. '
For Bergson the flux of the élan vital is the sole reality and matter is af- 4
illusion just as for Schopenhauer the Will only could claim full title to b§ 4
called real.7 This Vital Force is not something to be confined to particulafgp<as
individuals but “a psychical force at the heart of the universe.”8 Thifyesds
underlying élan, akin to the will in us, is God. * He is unccasing life, action T u
freedom.”® The individual self is only the spatial and social representatiofg
of the real and concrete self or the fundamental self.® This position if,
metaphysics we may justifiably call spiritual monism after J. M. Stewart.}4
In the biological sphere, it is the original impetus of evolution and the prima

this view of Vitalism, broadly speaking, most vitalistic philosophi(/s'
monistic type would unhesitatingly subscribe, though there may not
o uch agreement as to the conception of the goal of the vital procesﬁ and
gthod of.its achievement.  Joad, however, in the book alreadv referred
ile agrecing with Bergson that there is such a Vital Force in the universe,
lmpl_ies ceaseless change and activity, refuses to subscribe to a purely
c view f)f the universe, but goes on to postulate a pluralistic view in
e c.ontmuos as a process, with matter as that which it becomes aware
nsciousness, and, further posits a world of values as another reality.
openmg paragraph of the work cited he says, “I believe that the
€ contains a number of factors or entities separated by irreducible
ces_ in kind. Of these three may, I think, be clearly distinguished,
.llfe, matter and value which is neither vital nor material.” His
owever, has this much in common with Bergson, that life is a dynamic
or force whose chief expression consists in the activity of kno;vlcdge.
'0e seen that while Bergson has recourse to the metaphy“siczﬂ possibility
5 War.d.dmée‘in’ ord.er tosave his “ monism of order,”'? Joad has insisted
® vrpirical distinction of life and matter—a distinction which from the
_ lca‘l standpoint seems hardly reconcilable with the monistic impli-
?l'l his third postulate, the cthical “world of value, 8 The recent
In Joad’s attitude in favour of monism only confirms the view that all

4. Digha-Nikaya, I1., p. 63.

5. The History and Theory of Vitalism, p. 1. :

6. ‘‘Life of consciousness’ for Bergson is ‘“an existence of constant change}
Lindsay, The Philosophy of Bergson, p. 93. %

7. Cp. Joad, op. cit., p. 30.

8. J. M. Stewart, Critical Exposition of Bergsen's Philosophy, p. 15.

9. Creative Evolution, p. 262,

10. Time and Free-Will, p. 231.

11, Op. cit., p. 48.

reative Evolution, p. 102,
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Intvoduction to Metaphysics, p. 53.
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4s'ense given to it by Driesch, and the course of the evolution of earlv
Vitalism which, starting in a crude and rather naive form of biological
Rionism came to an end in the final merging of Life in the all-embracing
heistic Brahman of the middle Upanishads.24

philosophies admitting a vital force at work in the uriverse and not merej
in individuals must swing in the final resort to some form of monism, j
accordance with the demands of the “ practical reason,” and in order to |
thorough-going systems of vitalism as opposed to purely mechanistic integ
pretations of life.  For, as Driesch confesses, *“ Gur problem is the probley
of pantheism or theism in a special form ; at least, it we call gantheism t
one doctrine that reality is a something which is making itself (“ dicu sc fi it
in the words of Bergson), whilst 7heism would be any theory according
which the manifoldness of material reality is predetermined in an immateria

«

Bhe above indicated parallelism brings us to the vitalistic theorv that
Bled in the philosophy of ancient India prior to Buddhism. The sup-
jon that there is an ultimate vital element in man and animals is already
' in the Rgveda (circa 2600-13500 B.C.).25 It is referred to as Prima
breath), Avus (vitality) or Asu (vital spirit).26 In {he Atharvaveda
g11. 4. 12) this Prana®7 is deified and identificd with Prajapati. In the
atha Brahmana (X, 3. 3) Pranais identified with Agoi, and in the Jaiming
nishad Bralmana (IV, 11-13) the precedence of Priana over such ele-
al powers as fire, wind and sun is definitely asserted. Prana is said to be
all-in-all of the whele creation.  When we come to the Upanishads,
Bpa or the Vital Breath assumes the role of the source and inspiration of all
' y and it is said in the Maha Adtareva U panishad that Prina externalises
If in the universe, and the same text identifies Prana with Indra. T am
), says Indra, “so art thou also Prana; Prana, all the beings ; and

way.’ 19
The foregoing discussion however brief of modern Vitalism in the Wegg
we hope, has made clear one important point, viz., that vitalists affirm th
existence of a unique vital factor in the universe, which animates all livip
things from the lowcst to the highest expressions of lifc and that it is a conscioudg
ness that informs the living in whatever state of evolution they may occy
Tt is important to observe that for almost all vitalists the same force is fonn
in the vegetative life. ““ Everything bears out the belief,” says Bergsoff
“ that vegetable and animal arc descended from a common ancestor whick
united the tendencies of both in a rudimentary state.”22 The vegetativds
instinctive (animal) and rational (human) life arc not, for Bergson, howcveg
three successive stages along the same unilinear evolutionary developme
but three divergent dircctions of an activity that has split up as it grewd
It may be added that in his view inert matter is a reversal of the vital flog
s doctrines are preserved in the Kawshilaki Upanishad which seems to

(or consciousness). It is, to use his own expression, not “ time flowing,”” bug
“time flown,”22 becoming that has ceased fo become, or, as Joad characterizg e standard text of Upanishadic Vitalism was wont to worship the Sun
it, spent becoming. This conception is similar to Schopenhauer’s iden ¢ agghe source of energy (IT, 7). This crude and partly mythological conception
matter as one form of the objectivation of the Will just as men and anim k of the SUL g8 a source of vital energy seems to be an early anticipation of the
are other objectivations. (The number of vitalists who ohject to this absorf copaection between the solar energy and vital *impulsion * both in animals
tion of matter in the universal Life Force scems to be decreasing). T and plants as discussed by Bergson. “ The evolution of life really continues
psychology behind this Bergsonian notion has a curious parallel in the cofy == »an initial impulsion : thisimpulsion, which has determined the development
ception of clemental matter in ancient Indian thought where the primaf %}l}e chlorophyllian function in the plant and of the sensori-motor system
verb denoting dynamism or change, viz., bhii which means ““to becomef animal, brings life to more and more cfficient acts by the fabrication
provides in its preterite passive participial form the technical term for element§ se of more and more powerful explosives.  Now, what do these explosives
malter, viz., bhiita, which literally mecans “ that which has become,” that is sent if not a storing-up of the solar cnergy . . "3 This solar energy is
say, ceased to become. The term ““ bhiita ” occurs in the Upanishads in thf-
sense as distinet from the ‘ conscious ” factor in the universe.23  Furthermot§g
one may find an interesting parallel between the very movements of thoughe
that leads Bergson's Vitalism to some form of panthcism, using the last ter§

pent in the universe has one of its aspects in solar enc. g, further developed
ger Upanishadic texts, such as Chandogya (111, 1. 2) where *“ indrivam ”
e vital strength in the perceptive faculties and the bio-motor functions29
nan is said to be preduced fromi the sun. The philosopher Kaushitaki

Cp. Prapa = Brahma, Chandogva Up. 1V., 10. 4; Kaush. Up. 11., 1; Krhad.
Y 4 7.

Vide Winternitz, Calcutta Review, November, 1923.

% Keith, Religion and Philosophy of the Veda, PP. 209, 403, 404.

: i; - 37. The word Prana originally meaning ‘ the chief vital breath’ (mukhva prana),
19. Ilistory and Theory of Vitalism, p. 238. ; mostatized into the ‘ Cosmic Vital Spirit.’
25.  Creative Evolution, p. 119. ¢ -)’4 - Ranade and Belvalkar, History of Indian Phitosophy, Vol. 11., p. 157.

7‘?9 The Upanishads refer to these as ‘ prandh’ and ‘devak. (Chand. Up. 11.,
+ 3 Rausy, Up. I11., 3); cp. “devata’ (Brhad. 1., 3. 10).
'30.  Creative Evolution, p. 259.

21. Ihid., p. 142.
22, Time and I

e-Will, p. 2271.
23. Co.blhuta-maira and prajna-matra at Kaushitaki Up. 1il., 8,
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absorbed by animals through the ingested food which in the last analysis
derived from vegetable.st It is intercsting to observe that the Chandog
U panishad (V1, 11, 12) asserts the existence of a vital self, jivatman, in p] n
which is the same as the supreme life principle in the universe.* " Tj
branches may die and yet the tree may live if the vital self has not left t}
This vital essence in the plant is that which creates vitality in m
by way of food. Thus the same Upanishad in its doctiine of the * Way of t
Manes’ describing the return to the world of the departed ones says @ ™ thy
are born here as rice and barley, herbs and trees, sesawe plants and bea
Thence verily, indeed, it is difficult to emerge ; for only if someone or ot her ca
him as food and emits him as semen does he develop further.”s3 It is needle
to point out that the Bergsonian idea that vegetable food is the chief vehig

whole.”

of the transference of solar energy to man and that vegetative life, thereforgs-
anticipated in theg
alreadg -

the universal Life Force is dimly

is also an aspect ol
“divergent * evelutionism,

passages.3* In contrast with Bergson's

referred to, the Upanishads, Imwevcr seem to favour the notion of a unilineg:

development inasmuch as the ‘rebirth ” of man as plant is indicated.

We have already teferred to the monistic tendency of Upanishady
Vitalism clearly scen in its identification of Prina with Brahman, the Absolutg.

“But this incorporcal, immortal Life is Brahman indee

‘Brahma is Life, Brahma is joy..."30 Whig
is the one God,” asks Sakalya ; “ Prina,” said Yajfiavalkya,
Brahma, the Yon.'s7, This final metaphysical position of Upanishiad
Vitalism is indced an early

the Spiritual Monism of Bergson :
Bergson the ultimate reality is a strictly dinamic principle

Thus it is said:
is energy (fejas) indeed.”’ss

but with this difference, that whercas {q

reality,”s8 in the Upanishadic description of P1zna as Braliman there is littF.

emphasis on its dynamic aspect.  We may hasten to add, however, that sug
a dynamic concept is not & dtogether absent in the Upanishads, although the
absolutist interpreters have only dwelt on the ontological aspect of Brahma
as Being (saf). , Though the term bhava rarely occurs as an epithet of Brahma
in the early Upanishads and occurs only twice v a late Upanishad perha

3t. Ibid., p

32. This idea is alrcady adumbrated in the [fgveda where Parjanya or thc “god
rain’ is supposed to impregnate the plants with vital essence or seed, (IR Vi Vi 83
reto dadhati csadhisu garbham).

33. Chand. Up. V.,

2075

10. 6; cp. Brhaad. Up. V., 12; Kaush. 1., 2

“they call Hig
 adumbration of what we have termed with Stewa ]

“a movid.

34. Cp. the vital self (pranatman) based on the self consisting of the essence of fof

(annarasamayatman) Tait. Up. IL.
35. Brhad. Up. IV., 4. 7.
36. Chand. Up. 1V,
37. Brhad. Up. 111., 9
38.  Creative I'volution, p.

10. 4.
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the early stage of development to Brahman (= Prara) as  the moving,’
't0 say, dynamic reality.4°  ““ There are verily, two forms of Brahman,
fcealed and the uncongealed, mortal and the immortal, the stationary
and the moving (var) .. 4t The last epithet vat from the root ya
e’ leaves no room for doubt as to its meaning.

Mrthermore, just as Bergson identifies the élan originel as “
1' with Universal Consciousness as distinct “the narrowed
ness which functions in each of us,”+ so do the Upanishads con-
_identify the original Vital Spirit (Prandatman) with the ‘l'xtivcrsz\l Con-
Spirit (Prajitatmar). The idea is carly, for the ‘Satapatha Brialmana
. 26) identifics Prana with Manas or Mind. As pointed above tf1e
= Upanishad (IV, 4. 7) characterizes Prina or the Vitel Spirit as ** im-
* (amyta). This conception we may compare with the implication in
’s statemcnt that with tl’e 1*cst01‘1tion of the indi\idml (on&ciou%nctq

the moving
from

0 btedly a result ot the bdxof that the v llul \(‘6‘(1 propagates 1t~<‘1f Hence
ieresting concurrence between the Upanishadic docts iue and neo-vitalistic
reaﬂu‘bmng is found in the conception of biological survival. The Upanishads
:‘that the father is reborn in the son,4+ and that thercfore, the son is the
¥ {atma) of the father+s In the West writers, such as Samucl Butler+6
‘al%]’rofessor Rignano,+” have dealt with the possibility of biological survival.
substance of this theory is that the pavents continue to exist in their
pﬂlgeny since “‘ the boy of ¢ix is the same as the embryo, the embryo as the
1mptegnated ovum, and the impregnated ovum as certain constituents of the
pm‘ents bodies.”#8  The idca seems to be a necessary conclusion of vitalistic
reasoning. ) -

‘The foregoing discussion of the mecta iphy=ical aspect of vitalistic Monism

. both in Western philosophy, as typical of which we have br iefly outlined

;lgsgman position, and also in India as it makes its appearance in the
Pllnls adic litera :

: ture, would help us considerably when we now turn to an
Maitvi. Up. VI., 8 VII, 7.

Even the Vedic word ayus, life, is derived from a dynamic root 7'
Brhad. Up. 11, 5. 1 ; ep. 11, 3. 5; V., 7.

Creative Evolution, p. 230.

Ibid., p. 286.

dit. Up. 1v., 3.

Kaush. Up. 11., 171.

Unconscious Memory.

Biological Mewmory.

Joad, op. ciz., p. 174.

to go.”
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examination of the Buddhist concept of bhave in relation to Vitalism, whig
we indicated at the outset as the main purpose of this paper. It is neces
to point out in this connection that even the nco-vitalist concept of becoming
difiers considerably in the case of its various exponents.  IFor Dricsch it 1+
nature or natural reality that the theory of Lecoming is seen to hold, while fg
the conscious ego endurance may be postulated.  What endures in nature nxy
be called substancess This conception is similar to Herbarts” notion of
substances that persist amid universal change. Tor Bergson the world out: ide
or nature is what has ceased to become or ** spent becoming.”
an illusion for if by ““ an act of sympathy ™ in intuition we can enter imto the
external object its true nature as becoming is disclosed 1o us.  * Becomirgp
“is what our intellect and senses would show us of matter, i :

says Bergson,
they could obtain a direct and disinterested view of it.”’s
intellect does not function without a practical interest but is always dominate
by a utilitarian motive that in speculating on the nature of the real ™ we
become unable to perceive the true evolution, e vadical becoming.
statements would show that Bergson’s notion of “ becoming” is a4 nove
conception inasmuch as for him this vadical becoming is what intuition would
<how to be the real nature of the cgo also, while for Driesch “the conscious
ego ” is, metaphysically, endurance. Indeed, for Bergson, the highest reality
is the radical becoming both in nature and mind.

As for the Buddhist theory of becoming denoted by the Pali” bhava " it

1

el

Yo
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may be affirmed at the very outset that the term implics some kind of dynamiism

The question, however, is whether this dvnamism in carly Buddhism, has the
same context as it has in the Vitalism of such writers as Bergson, and als
what relation the Buddhist concept bears to the Indian vitalistic doctrires
that we have been describing.  In order to do so we shall have to answer the
preliminary question : How does ‘the concept of a life-force make its appear
ance in Buddhism ? It may be scen that the word ‘ Pranpa’ docs not occwt
in the early Buddhist literature with the pantheistic significance it has in the
Upanishads, but exists only in the popular sense of ** a living being ” or life”"
in the nominal sense.s3 It is the same significance that is found in the termd
Jivita and jivitendriya.3  The word jira cccurs, however. in the Upanishadi
sense of the ““living soul ”’ss but only as referring to the doctrine of othet
that the body is the same as the living-soul (materialist), and of their oppor enty

But this is onlyj

1t is because the

F VITALISM AND BECOMING: A COMPARATIVE STUDY
sserted that the body is nof the same as the living-soul (vitalist).
ism refuses to cemmit itself to cither position.

Early
, : Sut on the question
n vital principle in the samsirics® individual the position of carly Buddhism
ade clear in a passage which has never so far been discussed in this con-
etion. In the Majjliima-Nikava in a diadogue between Sariputta and
glaha-Kotthita, two famous disciples of the Buddha. the former is questioned
4d:to that on which the five sense ovgans (fnidrivani) depend ; he replies that
{hey depend on ‘ (vitality).s7
that “ayu’ depends on “wsma. and that the latter in turn depends on the
gormer.58 It is clear that * @vu " here is used in the sense of vitalily restricted
tothe life-span of an individual.3»  This explanation is definitely supported
by the commentator’'s gloss on “aye’ as ' the hie-function ” (jfwz'iendr@a).
An examination of the meaning of * wsma ” and a relerence to the Upanishadic
wse of fejas as *“ Vital Energy,”” of which the physical manifestation is termed
“wgiman®® (heat in the body), would seem to cstablish for this curious term
.a sense deeper than the mere fact of ** vitality ” referred to by tlie other term
‘@yd'in Buddhism. This contention is further supported by the commentarial
gloss on wsmd as “* the element of cnergy (fejas) derived from past Action "’
{kammaja-trjo-dhaiu).

o, ; . PR
avu Fo a further question Sariputta answers

Another important foct we discover from the samc Galogne is that in the
state of death the body is devoid of ave, wsmda and i ((*0115cim1sness)~
?Vhe_reas in the (samapell) state of sa,ﬂﬁzh'm’m'z‘/d/w'f'm:;/s{ in which th(:,
individual’s mental activity, such as perception and fecling, has ceased, t]né
tin'.ee. processes of awvi, wsma and vidifiane continue to function.t®  This
would clearly indicate that consciousness (vifiidna) is a process othier than
mere mental activity and that wusma is only the vital (energizing) aspect of
‘.Wﬁﬁd.nd. the conscious factor. That is to say, dvi or th(; vitalitv in the
md1v1d.ua1 depends on the wsma-or-vinisana lactor and the wsmd-or-vifidna
f}l]Ctor mn turn depends on @yve.  That this explaration is correct is ceen from
vm:n i’;ﬁtirrrllietnt(}z;;cl‘-;vhfre Fh'u‘t ?(,)‘1.5‘(;\,'(?‘»‘1?&,uurs }(?-1’7_7'/71_10') depends on the physico-
St To 4~nfm) :t.\, I’t;“bku-zs (ﬁalz.{.l/zu) and the physico-mental unit
e, e e e o
mental unit which Wiﬂl L;(')] ccionen . e ey ,]iumﬂ—mﬁ.ﬂ or the phy_s1.co—
R nsciousness (vifndna) goes to make up the empirical

56. Samsara litor: , . . .
amsagra literally means ' coursing,”” i.c., from birth to birth.

bio-nsaz)i;o;l;hls\qocninc reminds one of the Upanishadic idca that the perceptive and
Tait, U unctions (pranak) derive from the universal Praga, (e.g., Drhed. Up. 1., 5. 22;
5’8 P11, 3; Kaush. Up. 111., 2; Byhad. Up. 11, 1. 10). T

o
VU usmam paticca titthail . . . wsma ayuwin paticea (ithati.”” Majjhima,l., 295
4 b 4 & R} e

o Y
59. This sense ig - . :
I his sense is the same as found for ayus in the Upanishads (e.g., Iirhad. Up.

4

49. Op.cit, p. 191, 192,

s0. Thilly, op. cit., p. 451.

51. Creative Evolution, p. 287.

52. Ibid., p. 238.

53. Vide ’L.S. Dict. s.v.; significantly, on panupetam occurring at Digha

835, the commentary has “ panehi upetam,” i.c., endowed with senge-crgans and H

functions.
54. Ibid., s.v.
Mait. Up. VI, 17.

55. Ibid., s. jiva (=Gk. bios, life) ; cp. Chand. Up. V1., 11. 1

56
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5 ), which, however, is later identified with Prafa or Universal Life (Tait. Up.11.,3).
. - Chand. Up. 111., 13. 8. ’
L. Majjhima 1., p. 296.
62.. Dicpg I1., p. 63.
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individual.®3  This visiana is said to “descend ™ into the mother’s womp
after conception as the third factor for successful parturition, the other twg
being (the physical clements derived (rom) father and mother.®4

The above discussion brings us to the main point of our problem : that
whereas for vitalists, both Eastern and Western, the Lite Force is a metg.
physical ultimate of which all phenomena including man are derivatives, for
Buddhism a vital force, if any, is only found in relation to the semsiaric indivi-
dual (man or animal).  This vital foree or ayie as manifested during the lie-
time of an mdividual is a factor that depends on wsmda, and therefore vinndya,
implying samsaric continuvity by the force of Action. Thus the Buddhist
conception ol seconing has its rationale in semsdric evolution, which is nothing
else but ““ the becoming (Vhave), due to kamma.” If we follow the loter
analysis this bhava has two aspects @ kammabhava implving all action leading

= i

to becoming,®s which is given as the causal aspect, and, »ppaltibhava implyving ":
various ‘ states ’ of rebirth, which is the fruitional aspect.®  These ‘states’f - ¢
(bhavad) are characterized as impermanent, sorrowtul and “evolving " (vipaeri- :
namadhamma).’? 1t will be seen, thercfore, that bhava has no meaning apart$ . *
from its context in samsare, and that it will not do simply to regard it hasf ;
implying becoming in the vitalistic sense.  For Bergson the Absolute®™ org
ultimate reality is po becoming, but, as Das Gupta remarks, “ this pnre_{ !
duration is only an clement of the intellectual, though he positively denies it ;
to be such.”’ But the Goal of Buddhism or Nibbana is ncither becoming] .
nor gon-becominy 7° neither is it Being as Joad has assumed, nor is it non-f !
Being, for the Upanishadic categories of se/ and asaf?r are never applicd tof f
it. Tt may be added that the doctrine of biological survival as held by} {
Sutler, Rignano and others in the West and found also in the Vitalism of thef -
Upanishads has clearly no significance for early Buddhism, inasmuch as rebinthf -
implics not biological cvolution but only samsdric cvolu/ion which we may, i
conchude is the main difference between Buddhism and Vitalism. i g
1
O. H. b A. WIHESEKERA,| .
u; a
03, The term " qvu-sankhara’ (Majjhima 1., p. 290, etel) implies that gy is I
of the swikharas which are part of wama. ’
64. Majjhima 1., p. 205, Angultara 1., p. 176,
65.  “Sabbampi bhavagamikamman kanomabhavo,” Vibhwiga, p. 137.
00, Kamabhavo . . . pavcavokarabhavo ; ayant vaccati wppattibhavo,” ibid.
67. dAnzuttara 1., p. 258 ; 11, p. 177. A

68. Creative Evolution, p. 315.

6u. Philosophical Essays, p. 7.

70. Sutta-Nipata, 514, 1000, 1008, cte.
71. DBeing and non-Being.
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