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FOREWORD

PArapoxicAL as it may seem, the author of the
book is its worst enemy. He has named it ‘Concep-
tion of Matter’. This name implies the idea that the
work confines itself to the material aspect of things.
On looking into it, however, one finds that it deals,
not only with the material, but with all conceivable
aspects of things. Unless, therefore, ‘matter’ is under-
stood in its widest connotation—standing for ‘things’
or ‘beings’,—it is misleading.

The reader will find that the writer has taken great
pains over the work; he does not' scem to leave un-
noticed any work that is available on the subject. One
would wish he had been less ‘generous’ in the choice of
his authorities. Everything that has been written is not
necessarily  ‘authoritative’. The writer has himself
found this to his own cost in several places, where
he would have saved himself much bewilderment
if he had been more discriminating in the use of the
materials at hand. He would have achieved this end
if he had concentrated upon the @karagranthas and omit-
ted the manuals,— especially the later ones,— but
perhaps the work would have been less “full and com-
plete’ than it is. Tt is hoped that scrious investigators
in the same ficld will have teason to thank him for
having made their work lighter.

There are one or two points, which deserve some
attention—

1) We are told on page 5o, that while Naiyayikas
are worshippers of Civa, Vaigesikas are worshippers
of Mabegvara and Pagupati, and this is mentioned as in-
dicating the difference in the ‘religion’ of the two sys-
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tems. This point needs further clucidation. The
ordinary reader cannot find any difference between

wa and Mabecvara, or even any difference in the ‘re-
ligion’ of persons worshipping God under one or the
other name. It should be the business of the philoso-
pher to find unity even where there is disunity—not
to find disunity where there is none.

2) The treatment of the Law of Karman—which
forms the keystone of Indian Philosophy—should
have been more illuminating. On p. 272, we read
“For each and every action, there is responsibility’;
and this is immediately followed by the statement—
“almost all of them are pre-determined”. One fails
to understand how there can be ‘responsibility’ along
with “Determinism”, = The point needed to be clari-
fied.

3) Lastly, there is the fashionable statement
that ‘Atman’ is Gada’;~1 confess that I have never
understood this assertion, which, to my mind, appears
to confuse ‘Cetana’ with ‘Caitanys’. However, this
has become so fashionable and received acceptance in
such high quarters that it must stand. It is with some
trepidation that I have expressed my disagreement.

Our lexicons have declared ‘dosaji’—‘one who
detects defects’—to be synonymous with ‘Papdita’—
the ‘wise or learned man’. It is as a ‘dosgjfia’ therefore
that I have noted the above three points. Now as a
‘wise’ man, I proceed to commend the book to all
serious students of Indian Philosophy. We have lately
had a number of excellent accounts of ‘Indian Philo-
sophy’; but to the best of my knowledge, we have not
as yet, had any such full and complete account of any
one system as the one that we find in the present wotk.
As already pointed the writer has exhausted all the
material available—not only in print, but also in manus-
ctipts. No student of the system, therefore, can do
without this excellent work. We wish we had similar
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handbooks on the other philosophical systems also—
as fully documented as Dr. Umesha Mishra’s work is.

It is hoped that the work will find readers to profit
by it, and to emulate the example set by it.

ALLAHABAD GANGANATHA JHA
November 1, 1936






INTRODUCTION

Tue study of Indian Philosophy has emerged, with
the slow publication of hitherto obscure texts and with
the gradual widening of interest in original researches,
from its general and rudimentary stage of the previous
century into a critical and systematised form today.
The following pages represent.a brilliant attempt of
this kind and the writer is to be heartily congratulated
on the manner in which he has made his learning
bear on the subject.

The subject chosen for a ‘special study is the Con-
ception of Matter in Indian Philosophy. It is an in-
teresting theme and as it covers a wide field the writer
has done well to restrict himself to a single system
only, viz., that of Nyaya-Vaigesika, though he has
taken the liberty of going afield on occasions for pur-
poses of comparison and illusttation. It may be hoped
that other writers will, in due course, supplement the
work, bringing together in a systematised way all
that other thinkers have got to say on the problem
of Matter.

The Conception of Matter is elastic as a study of
the history of Western Philosophy will show. And
even in science the conception has gone through a series
of rapid developments into its recognised meaning
of the present day physics. Before going further
into the question it would be proper to take into account
the meaning the writer himself attaches to the term
in dealing with the subject. It seems that in his opi-
nion the entite world is divisible into Self or Atman
and things other than Self or Acetana. What he undet-
stands by Matter is really the entite Not-Self, with all



X CONCEPTION OF MATTER

that it implies. The implications of the Not-Self of
course differ according to the difference in the system
of thought.

ivery school of thought has had to tackle this
question in its own way. The Prakrti of Sinkhya,
the Mdayd of Cankara-Vedinta, the Bindn of Southern
Caivaism and the .4¢i¢ of Raimanuja-Vedanta are only the
diverse views on this very question. Everywhere,
except in the extreme views of Monistic Materialism
and Monistic Spiritualism there is a sort of dualism
between Spitit and Matter. The Cirvikas who
admit nothing but matter in its densest form are
monists in the sense that-to them everything else,
including  conscious  and  other psychic pheno—
mena—indeed the ' whole paraphernalia of the so-
called spiritual life,—is a function of matter. Being
advocates of the Doctrine of Chance and opponents
of Causality they find no room for a transcendent prin-
ciple in their outlook on Reality. What is believed
to be immaterial has either no existence at all or is,
in fact, reducible to a function of matter. The Spi-
ritual Monism, on the other hand, entertains a different
opinion, viz. that matter is only 2 passing semblance
and that pure consciousness alone is real. The Bud-
dhist Idealists, the Advaitaism of Cankara’s school,
the monistic thinkers of the Kashmira Caivigama—
though widely divergent in their general outlook—
agree in this that nothing but Caitanya is real in the true
sense, whether it is conceived as #777ana which is momen-
tary or as Brabman or as Civa-Cakti (Prakdga-Vimarea)
which is eternal. There is therefore no true parallel-
ism of Matter and Non-matter here. But even in these
systems the Conception of Matter is not everywhere
the same. To the Yogiacira the material is only a bye-
product of Vijidna, appearing spontaneously through
its internal potency under the stress of [dsand. To
CGankara Matter in its primordial form is nothing but
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a synonym of the Original Nescience which erroneously
but mysteriously attributes itself to the Supreme Intel-
ligence or Pure Spirit.  To the Trika Matter is nothing
but the Veiling Power of the Spirit through which the
Pure Self conceals itself and projects forth the universe
as an objective reality. It is the Power in the Subject
by means of which it is able to objectify itself.

In the dualistic systems however the material
principle has an independent existence as distinct from
spirit, so that in whatever manner it is conceived its
eternal character is vouchsafed. If, for instance, in
Sankhya Paurusa is eternal, Prakrti is no less so. Simil-
arly in Cri-Vaisnavaism Ag# 1s as real as Cit and
Irvara, and in Southern Caivaism Bindu is co-eternal
with Civa and Cukti. The other schools including
Nyaya-Vaigesika  are = similar.  Consequently, even
when the Self is freed from the limitations incidental
to its mundane existence and becomes restored to its
pristine purity the material principle—Prakrti, At
or Bindu—persists as before. Only the association bet-
ween the two which caused all the trouble disappears.

It is clear that in every system of thought Hindu,
Buddhist or Jaina, except  Cirvaka, the material prin—
ciple is recognised as evil.' Conceived as a power or
potency only or even as an entity it is the source of all
misery and tribulation. Every school advocates there-
fore that the Self to be released from the bondage of the
world must be freed in every way from its association
with matter. Moksa is impossible so long as Matter
sways the Spirit through its functions. Every code of
ethico-spiritual discipline is so designed as to ensure
gradual purification of the Self from the dominating
effects of accumulated matter in the form of ertror,
doubt, vdsand, karmans etc. and guarding the purified
Self against further inroads of the latter.

It is very difficult to define Matter in its widest
sense and to differentiate it from the Self. In the
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Sankhya system spitit is all consciousness and matter
is the universal background, eternally existing in a
state of stable equilibrium as a potentiality of multiple
phenomena and sometimes also as a light medium for
the expression as it were of the Conscious Principle
endowed with the properties of motion and resistance.
If it veils, it also unveils, and both the functions are
effected through motion., The Ramanujas—in fact
all the Paficaratrites—conceive of matter as pure and
impure; and they hold impure matter (that is, Prakrti)
to be responsible for the conscious souls’ limitations,
but pure matter ot Cuddha Sattva is compatible with the
pure spirit (Ci¢ and Igpara), so that it is believed to per-
sist on the spiritual plane—which, plane itself is made
of pure matter. This form of matter does not obstruct
knowledge and bliss and attaches to the Self for ever.
The necessity of assuming such matter is that of exten-
sion—as without this there could be no space or ob-
jective existence. All the Vaisnava philosophies have
had to admit this. The Tantrists also—Caivas, Caktas
etc.—admit this. The Southern Caivaism believes in
Bindu which as pure is Mabamiyi and as impure is
Maya. Mabamaya is pure matter—the constitutive subs-
tance of the pure planes. The Advaitins—Aupanisada,
Cakta, Caiva, or Buddhist—conceive of Matter as an
obscuring or limiting power of Reality which has there-
fore to be transcended.

It is hard to say that lack of consciousness is charac-
teristic of matter, for in that case the Pure Self would
have to be described as material. The Vaigesikas
are usually subjected to a bitter criticism on account
of their view that the Self in its pure condition or Muk?
is without consciousness and hence it is tauntingly
likened to a log of wood or a block of stone and nothing
more. To the Nyidya-Vaicesika consciousness etc. ate
indeed qualities of the Self, but they are not essential;
they are produced in the Self on account of its special
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contact with the mental principle in motion and the
presence of certain preliminary conditions. If these
conditions happen to be absent, as these do in Mu#ks,
no consciousness as a quality can possibly arise. As
with consciousness so with the other attributes of the
Self. That consciousness etc. have been described as
bearing an intimate relation to the Self in which, when-
ever they are generated, they are said to inhere (sama-
viya) does not mean that they are essential to the Self,
for in that case they would never disappear in Mukt:
when the Self is in its purest condition. They differ-
entiate the Self from the Not-Self or material principles
during Sasisdra only. It hasstill to be admitted that the
Self is unique by virtue of the staripayog yatd regarding
its vigesagupas. In other words, consciousness etc. char-
acterise the Self, sometimes by their presence (as in Sa7-
sara) and sometimes by their potentiality (svardpayo-
gyatd) as in Muksi, and these attributes are never asso-
ciated with Not-Self or Matter. This being the case,
the criticism of the Vaicesika position as mentioned
above loses its sting. On the contrary, the Sankhya
and Vedanta views too, if analysed from this stand-
point, would be reduced to a like position. For in
these consciousness ectc. 'as attributes never pertain
to the Self—neither in serisara nor in Moksa; they be-
long to the mind (Manas) and are ascribed wrongly
to the Self through the error consisting in the identi-
fication of the Self with the mind. Consequently,
when the false identification disappears the ascription
also ceases; and as a matter of fact at this stage these
phenomena are unable to emerge into being and the
mind itself ceases to function and to exist. To say that
the Self, in Sankhya and Vedanta, is conceived as Self-
luminous and that even though consciousness etc.
do not pertain to it it retains its unique character in
Mukti which differentiates it from the Not-Self or Mat-
ter is simply to take an evasive turn. The statement
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is true, but to the empirical consciousness the Self-
luminousness of the Self spoken of above has no mean-
ing. It is as good for it as absence of consciousness
etc. familiar to it.* Hence, in the last analysis the
Vaicesika position and the Sankhya-Vedanta positions
do not substantially differ except in the mode of pre-
sentation. And it may be observed that we actually
find a similar fling cast at these systems also, much
like the aspersions of these on the Vaigesikas, by
the 'Tantrists, who make no secret of their attitude.
The term (antabrabmavida is not a laudatory one.
Bhartrhari  plainly  says that Brabma  without
Cakti is as good as Matter. That is, the self-
luminous character assumed in Brabman (or Purusa)
means that Cuk#/ is associated with it, without which
it would be devoid of all consciousness and power.
But even in the Agamas there is a hint at the existence
of a transcendent condition when the Vimarga is with-
drawn into Prakdga (antarlimavimarga) or more propetly
the two are merged in Unity which is entirely ineffable
and unpredicable in terms of discursive thought. To
this Pure Self—so it is called-—consciousness etc. as
attributes cannot be ascribed. Thus the criticism of
the Vaigesika by its opponents proves to be suicidal
in the long run. ‘

It has been said that matter defiles. But pure
matter too is recognised in certain systems. The

* Udayana himself makes this position clear in the following
extract from the Atmatattvaviveka:r Afmwa tn kim svaprakdigasuk-
hasvabbavo’nyathd  wveti  prechamap.  Criddbo’si  cet  upanisadam
precha, madhyastho’si cet anubbavam precha, maiyayiko'si cet na nai-
yayikasukbajianatiriktasvabbava iti nigcinnyih. Tadatirikte tu sukba-
Jhanavyavabirabijabhavat tadpyvabiribbavah.  Anugrabibbisvarigendri-
yaprasadadilaksanakaryay bi  tadyyevabirabijjam—P. 96. Madana-
mohana Tarkilankira’s edition.

T Vigrapati cedutkramedavabodbasya ¢dpvati |
Na prakagah prakigeta s bi pratyavamarging 2
—Vikyapadiya, I. 125,
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names of Vaisnava Agama or Paficaritra (including
all the later Vaisnava schools), of Caiva Agama (dual-
istic, monistic etc.) and Cikta Agama have been refer-
red to already in a general manner. The Buddhists
too recognise pure matter. The lowest of the three
planes of being, viz. Kdmadbitn, represents matter in
the impure state, but the two higher planes of Ripa
and Ardpa with all their graded subdivisions stand
for pure matter though of a2 more and more attenuated
character. It is the state of Nirvipa only which affords
emancipation from the entanglements of matter alto-
gether.

The conception of gklista-ajiina, as distinguished
from Alista-ajnana, in- Buddhist Philosophy also
shows that so long as there is aj#uina, even though it
may not be conducive to &lga, matter continues, and
it has to be transcended in order that Supreme Buddha-
hood may be realised.  And the process of grayapar-
dvrtti described and insisted on by Asanga and other
Mahayina teachers is really the process of transcendence
of matter through gradual purification. It is indeed
a process of transmutation pute and simple. The
bhita-guddhi and citta-yuddhi of the Tantric updsand imply
a similar process of purification. The recognition in
Patafijali’s system of aklista-vy#ti which in its tendency
is subversive of the dominating influence of the gupas
and conducive to Nirodha points to the fact that this’
system also believes in the existence and working of
pure matter (symbolised by Sazzva disengaged from the
other gupas) as against the accumulated tendencies
brought on by the action of impure matter (e.g. Tamas*).

* Rajas represents the principle of action and allies itself to
both pure and impure matter. It is in a sense the link between
the two. In manifestations of Nature, however, all the three
principles are inter-related, and any one of them divorced from the
other two is an absurdity. But beyond manifested Nature the
system recognises the existence of Sa#za which is never associated
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The nature of pure matter is marvellous. In
Christian theology it 1s described as spiritual matter.*
Heavens and the bodies of angels, arch-angels etc. con-
sist of this. In the view of Vaisnava Aciryas too the
bodies of liberated beings (those who are not in a dis-
embodied condition), of beings who atre eternally free
and all the higher celestial planes of existence are pure.

'The four states of gunas, Viz. vigesa, avicesa, Jiiga and
aliiga and. the five states of each of the elements (viz.
Sthitla, svardipa, saksma, anvaya and arthavattva) or senses
(viz. grabapa, svardpa, aswitd, amvaya, and arthavattva)
represent from different points of view the different
degrees of what might be called materiality in matter.

The problem of Matter is intimately connected
with that of motion conceived either as &r/yd or as
spanda, and with that of Euergy or gakti, and may be
approached from varied angles of vision. A thorough
study of the question cannot therefore be expected
in a single treatise, however carefully devised, intended
to represent only a particular line of thinking.

Sanskrit students owe a deep debt of obligation
to the writer of the present monograph for his highly
creditable and useful contribution to a study of this
vexed problem from the point of view of a particular
school of Indian Philosophy, a school which on account
of its advocacy of realism and commonsense in its
outlook is calculated to have a universal appeal to the
modern mind. It is possible that there is scope for

with Rajas and Tamas and which in a sense is supernatural. It is
described as the #padhi of Ipvara and known as Prakrsta-Sativa.
This is pure matter in the truest sense, and has no place in Kapila’s
school as interpreted by Igvarakysna, but is recognised by Patafi-
jali and his system. The Aprakyia-Sattva (=Cuddba-Sattva) of the
Vaisnavas is an allied conception.

* There are some Cri-Vaisnava scholars who hold that Cud-
dba-Sattra is not acit or matter at all, but is an aspect of Caitanya.
The two views of the Cri-Vaispavas are well-known.
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difference of opinion or interpretation from him on
disputed issues here and there, but the extensive know-
ledge of original Sanskrit texts (in print or in manus-
cript) which the author has brought to bear upon his
work is admirable and the full references furnished in
the copious foot-notes will be greatly serviceable to
all serious students of the subject. The writer in his
thesis has specially stressed the physical and metaphysi-
cal viewpoint of the subject and there is no doubt that
he has brought together a vast mass of informative and
illuminating material relevant to the topic. He has
gone beyond the ground traversed by most of his
predecessors in the field, e.g.; Bodas, Suali, Faddegon,
Keith and others and though there is not much room
for original thinking in a subject like this it secms that
in certain interpretations he has displayed sufficient
critical insight and power of synthetic imagination.
Some scholars may be inclined to think that the
writer should have confined himself to the ancient
authorities only, but it seems to me that the procedure
adopted by him in taking note of every view associa-
ted with the school, however divergent from the ori-
ginal tradition or comparatively recent and insigni-
ficant, has much to recommend itself. A thorough
study cannot afford to ignore after-thought or sup-
plementary growth in the same way as it cannot lose
sight of the vague adumberations of the earlier un-
systematic stages, provided the views concerned are
not inconsistent with the basic unity of the school.
Broad and hasty generalisations, based on insuflicient
data of a localised character are apt to be mis-
leading, and it is refreshing to find that the writer has
been very particular in attending to and noting the
minutize and details of the data utilised, enabling the
reader himself to look up the references conveniently
and draw his own conclusions, whenever necessary.
The work, even as it is, represents a highly useful
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addition to the literature on Indian Philosophy and will
I hope be greatly appreciated by all students of the sub-
ject.
Gopinath Kaviraj
Government Sanskrit College
Benares

November 1, 1936



PREFACE

It was in the year 1922 that I began my higher studies
in Indian Philosophy, especially in Nyaya and Vai-
¢esika as these are some of those systems which do
not generally attract the attention of modern scholars on
account of their stiffness and intricacies. 1 continued,
however, my studies under the careful guidance of my
father the late Mahimahopadhyaya Pandita Jayadeva
Mishra and some of the best scholars of Nyiya-Vai-
cesika of Benares, such as, the late Mahimahopidhya-
yas Panditas Vamicarana Bhatticarya and Ambadasa
Shastri and Mahimahopddhyaya - Pandita Phanibha-
sana Tarkavagisha. « With the help of these big vete-
rans I proceeded with my studies on sound orthodox
lines. I was at the same time fortunate enough to get
the assistance of Mahamahopiddhyiya Pandita Gopi-
nitha Kaviraja, Principal, Government Sanskrit Col-
lege, Benares, with whom I have had the good fortune
of reading several philosophical works on modern
critical lines. In fact, I owe every bit of my critical
knowledge to Kavirajaji; and I have no hesitation in
saying that without his guidance perhaps it would have
been extremely difficult, if not impossible, for me
to place before the scholarly world this humble present.

Under the sound and continued supervision of
Kavirajaji, I continued my studies even when I joined
the University of Allahabad as a lecturer in Sanskrit
Department to teach Indian Philosophy. With his
advice I then selected the subject for my special study—
‘Conception of Matter in Nyaya-Vaigesika Philo-
sophy’, which I, later on, supplicated for the degree of
“Doctor of Letters’ of the University of Allahabad.



XX CONCEPTION OF MATTER

After a continuous work for over twelve years the re-
sult of my specialised study is presented to the schol-
arly world for the first time in print. Originally,
the thesis contained only ten chapters including the
chapter on ‘Conclusion’, but later on, it was realized
that the exhaustive treatment of ‘Matter’ would remain
incomplete until and unless it is supplemented with
the treatment of ‘Not-Matter’, that is, ‘Spitit’ or ‘Az
man’. Hence a very brief treatment of it also has been
added to the book in a scparate chapter. This addi-
tion has not only added to the better understanding
of the idea of ‘Matter’, but also has made the book
complete in a way; so that the book now would give a
complete sutvey of the substances (dravyipi) recogni-
sed in this joint system.

My aim in writing this book is to give a clear and
exhaustive account of the idea of ‘Matter’ according to
Nyaya-Vaigesika Philosophy. Hence, not only almost
all the works, both in print and in manuscript, deal-
ing with the subject have been utilised for the purpose,
but, as is clear from the bibliography given at the end
of the book, standard works of other systems also have
been often made use of. References of Nyaya-Vai-
cesika doctrines found in works of other systems have
helped me sometimes to elucidate them more cleatly
and also to meet the criticisms advanced against them
by rival schools.

In interpreting the various doctrines of the systems
I have ever been careful to keep in mind the angle of
vision which these two systems represent in the realm
of Indian Philosophy. And it is needless to say that
efforts have been made to tepresent the problems in
a clear and dispassionate manner so as to enable every
student of Indian Philosophy to understand them more
easily, but as the treatment of philosophical systems,
especially that of Nyaya-Vaigesika, is so intricate and
sometimes obscure that I am afraid I may not have
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achieved my end in every case. Besides, I am fully
awarc of my other shortcomings which may have found
their place in the book also for which I only crave
pardon of my impartial and generous readets.

I have expressed in these pages the viewpoint of
Nyiya and Vaigesika without having any preconceived
idea in my mind. T have tried to represent the prob-
lems on rational basis and on more or less original
lines. Every care has been taken to find out autho-
ritative statements from the original texts to support
each interpretation. As it is purely a representation
of the Nyiya-Vaigesika point of view I have not tried
to give any comparative idea: either from the rival
schools of Indian Philosophy ot from the Western
thoughts.

I must express my most sincere gratitude to my
revered teachers Mahimahopadhyaya Dr. Ganginitha
Jba, ex-Vice-Chancellor of the Allahabad University
and Pandita Gopinatha Kaviraja, Principal, Govern-
ment Sanskrit College, Benares who with their usual
kindness have always helped me in removing my difhi-
culties while writing this book and have done me great
honour by kindly writing the Fareword and the Intro-
duction of this book tespectively.

I am much indebted to Dr. A. Bertiedale Keith
of Edinburgh and Mahimahopidhyiya Pandita S.
Kuppusvami Shastri, I.E.S. (Retd.), Madras, who were
good enoughto go through the Ms. and favour me with
their valuable suggestions. My thanks are also due to
Pandita Amaranatha Jha, M.A., Professor of English,
the University of Allahabad, for reading portions of
the Ms. and giving me his friendly advice for its
improvement. I am also obliged to all those friends
of mine who have constantly encouraged me in pre-
pating this book. I must thank the Manager, Allaha-
bad Law Journal Press, who has taken every care to
see the book through the Press.
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CHAPTER 1

INTRODUCTORY
I

GENERAL OBSERVATIONS REGARDING
DARGCANA

1. Darcana—its concept and aim

Purrosorny is generally considered to be merely
speculative.  But this is not true of Indian philosophy.
In India, it is not merely speculative but it has both
theoretical and practical aspects. Truly speaking, no
scientific study can neglect either. Moreover, specula-
tion, unless it is based on and has a counterpart in
practical experience, is worse than uscless.

This idea is botne out by the use of the word
Dargana for a system of philosophy in India. The word
Dar¢ana is derived from the root dreir (to see) with the
aflix Awt and means—the act of perception.  This may
be either physical or intuitive. Here in the present
context, it should be understood in the latter sense. In
other words, only that system of thought deserves to
be called Dargana which gives us a true picture, frag-
mentary but faithful, of the whole truth, of course
through the act of intuitive perception. Hence, the
different schools of Dargana in Indian thought represent
the varied phases of the #uth viewed from different
angles of vision. Thus it is clear from the above that
the use of the words—philosophy, system, school, etc.
for Dargana is quite misleading unless we bear in mind
the fundamental difference between the concept of
Dargana and those of philosophy, system, school and
others.
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Now, it may be asked here: What is the #uh
which a Dargana helps us to realise? The only #ruth
—the final aim of Indian thought—is the perception—
the direct realisation—of the Atman. All the Darganas
aim at the true knowledge of the Asman according to
their own angles of vision. And almost all the Darganas,
accordingly, follow the common line of treatment for
achieving their end. So says, the Crati: Atmi vd are
drastavyah  ¢rotavye  mantavyo  mididhyasitavyo  Maitrey,
Atma va are darganena cravapena matya vijianena idam
sarvam viditam. ‘That is, the Atman is to be perceived;
it is the Atman of which we should hear from the grutss,
it is the Afman about which we should reason and
upon which we should meditate; O Maitreyi | it is
through the direct realisation of the Azman, achieved
through gravapa, manapa and nididbyisana that every-
thing is known." In other words, it is through the
process of gravapa, mapana and  yididhydsana that the
dargana of the Atman takes place.

By ¢ravana we mean leamning the truth about the
Atman—the trath itself—from the gutis. Now, had
the enquirer after the truth had full faith (graddba) in
the words of the grutis, he would have at once got the
illumination needed.? ~But as ‘a2 human being, he is
beset with doubts and wrong notions, which stand in
the way of his immediate conviction. He then sets
about collecting arguments in support of what he has
heard from the gratzs.  This stage of reasoning, as based
upon the premisses supplied by the gra##zs, is known as
manana. This iswhat speculative philosophy in India
attempts to represent.” But, as pointed out above,
mere speculation cannot lead us to the #uzh. It seems

T BrU, II-iv-3.

2(1) Craddbivan labbate jiinam—BG, 4-39; (2) Craddba ca
brabmavijiiane paramam sadbanan—CBha on BrU, Il-i-1.

® Crutasya pariksi nyayenaivivasthapanam yamaburmananamiti. Sa
canviksikyamayatate—Tat., under NS., L. i. 2; p. 70.
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quite possible that the conclusions arrived at through
speculation might be overthrown at any moment by
counter-reasoning of a stronger nature.* Examples of
such supersession abound in both science and philoso-
phy. The enquirer cannot rely upon this. It is
necessary, therefore, to verify the rational conclusion
through practical experiments; just as in geometry,
demonstration is supplemented by experimentation.
This practical verification is reached through wdidhya-
sana. “The conclusions of the previous stage are hereby
realised as true and unassailable. These are the steps
which are recognised in Indian philosophy and which lead
to the direct realisation of the #ui/, that s, the Asman.?

This makes it quite clear that by philosophy
(Dar¢ana) in India one understands something more
than mere speculation. = It is, therefore, wrong to use
even the term ¢ Philosophy * tor Dargana.  But tor want
of a more appropriate wotrd we are constrained to retain
the term, but we must not lose sight of the distinction
noted above.

It is also a well-known fact that the origin of
Dargana in India is almost forgotten.  We do not possess
any chronological account.as to. when the great Rgs
and Yogms began to drecam of philosophy. In the
absence of such a record we can only depend upon

Y (1) KUBha, I-ii-8; (2) ragea ndganacamyeribe keraleiv tarkepa
pratyavasthatavyam . . . yasmanniragamah  pirisolpre&sdmalranibandban-
dstarkd  apralisehitd  blavantyntpreksiyi  nirankugarval.  Tarhd  bi
kaiccidabbiyuklairyatnenotprekesitasiarkad abbiyukialarairaryairdbhas-
yania iti na pralisthilalvam tarkacag cakyay samigrdyifium purusan-
ativairipyat ctc.—CBha. on BS, 1. & 11,

(3) Yainenanumito' pyaribal kagelairasmmétybhib |
Abbiyuktatarairanyairanyatbairopapadyate w VP, 1-34,

(8) No kbaln diimiidhab subasrenapyanuminairviparyayaian skara-
mapanayati—'Tat., p. 49.

¢ Crateh grutvitmanam tadany samanufraniavapiso

vinigeityanyayadatha vibitabeyaryatikaram

Updasita ¢rutvd camadamarivamaifaribbavo
bhavocchityai cittaprapidhivibitairyogavidbibhih 0\ AV, p. 131.
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hypotheses helped by anumdna of the type of gesavat,
meaning, inferring the cause from the effect. Thus we
know that the earliest form of systematised thoughts is
represented by the Satras of the different philosophical
systems. This itself presupposes a stage when there
was no systematisation of these thoughts, which is quite
evident from the study of the pre-Upanisadic literature
and the Upanisads. In these we do not see any syste-
matic arrangement of the ideas and the views represented
later on by different schools of thought. 1t appears
that the thoughts contained in these were the common
property of the intellectual community of the country.
Perhaps, there was no-need of systematisation at that
time. But later on, due to intellectual degeneration
or some other inevitable cause the curtent ideas were
assimilated in certain cases by different schools and
formed the backgrounds of distinct lines of thinking
in subsequent ages, As time went on such lines of
thinking multiplied in numbet and began to develop
each its own individual character. Many of the ideas
which are inseparably associated with certain systems
at present had then been in a floating condition. But
these ideas and the views ate no doubt demonstrated
truths; and as such, they give evidence of a stage when
there had been going on intellectual deliberations
amongst the then existing scholars in order to come
to certain truths. In this way, we can trace the origin
of Indian philosophy to a certain extent.

2. Varieties of Dargana

While dealing with the Darganas it will not be out
of place, it seems, to consider the number of Darganas
recognised from time to time in India. We have been
hearing much of the six Darganas.  But which are these
six Darganas?  As to this there is no agreement amongst
the writers of philosophical compendia. Thus Hari-
bhadra Strin, a Jaina writer, of about 1168 A.D. means
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by six systems Bauddha, Naiyayika, Kapila, Jaina,
Vaigesika and Jaiminiya.®

Another Jaina writer named Jinadatta Sarin, of
about 1220 A.D.,” includes Jaina, Mimamsa, Bauddha,
Siankhya, Caiva and Nastika under the six Darganas.®

The next Jaina philosopher, Maladhari Cri Rajage-
khara Strin, of about 1348 A.D.,°> enumerates another
kind of division, namely, Jaina, Sankhya, Jaiminiya,
Yoga,'* Vaicesika and Saugata.

Turning towards the references of the Brahmanic
writers, we find that according to the son of the well-
known commentator, Mallinitha, who must have
flourished in the 14th century A.D.,** Saddarsana includes
Panini, Jaimini, Vyisa, Kapila, Aksapada and Kanada.*

Jayanta Bhatta, who must have lived before the
1rth century,'® appeats to include under Sazzark:**
Mimamsa, Nyaya which includes Vaigesika, Sankhya,
Arhat, Bauddha and Carvika.

In the Hayagirsa-Paficatitra, a Brahmanic work,

¢ Banddbam naiyiayikan saikhyay - jainam  vaigesikam  tathd \
Jaiminiyaiica narmani dar¢ananimaminyabo 11 SDS, Verse 3,

THIL, p. 152.

S Jainam maimamsakap banddbay  sankbyam raivaiica nistikam |
Svasvatarkavibbedena jantvaddarcanani sar v VV.

*HIL, p. 153.

10 The expressions Yogamata and Caivamata appear to be used
for the same school, namely, Nydya. The use of the word Yogs in
this sense is also found in the Nyaya-Bhasya 1-i-29. It appears to
have been wrongly intetpreted in the sense of Vaigesika—IKhadyota
by Dr. Jha on ibid.

" HIL, p. 380.

12 Paninerjaimineceaiva vydsasya kapilasya ca

Akgsapadasya kapddasya. . . . .. in his Comm. on the PRY of
Vidyadhara.

2 HIL, p. 147. The earliest reference of Jayanta is found in
Gangeca’s TC, Upamina, p. 61, whercin the former has been called
Jarannaiyayika. This Gangeca is put in the 13th century—PWSS,
Vol. 111, p. 133.

“NM, Vol. 1., p. 4.
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supposed to have been inttoduced in Bengal by Rija
Ballila Sen (about 1158-1170 A.D. o1 earlier) as well
as in the Gurugitd of the Vigvasira Tantra, the six
systems are: Gautama, Kanada, Kapila, Patafijali,
Vyasa and Jaimini.'?

The compiler of the Sarvamatasangraha divides
the schools of Indian thought under two main heads:
Vaidika and Avaidika. 'T'he former is subdivided into
Mimamsd, Sinkhya and Tarka and the latter into
Bauddha, Arhata and Tokayata.'

The author of the Arthacastra appears to include
under the philosophical systems Sinkhya, Yoga and
Lokayata.'”

The Sarvasiddbhantasangraha, = attributed to Can-
karicirya, enumerates a different  classification: Lokava-
tika, Admta the four Buddhist schools, Vaicesika,
Nyava the two schools of Purva—l\hmamsa Sankhya,
Pataijali, Veda-Vyasa and Vedinta.

Madhavacarya in his Sarvadarcanasangraha enume-
rates many morte, namely. Cirvika, Bauddha, Arhata,
Rimanuja, Plrnaprajia, Nakuliga—Pﬁgupam, Caiva,
Pratyabhijni, Raseqvara, Aultkya, Aksapada, Jaimini,
Panini, Sinkhya, Pitapjala and Carnkara.

Madhusadana Sarasvati in  his Prasthanabheda
divides Dargana into Astika and Nistika. Under the
former he includes Nyiva, Vaigesika, Karma-Mimamsa,
Cariraka-Mimamsa, Patafijala, Paficaratra and Pagupata;
while under the latter, he includes the four schools
of Buddhism, Digambara school of Jaina, and the

15 Gautamasya kapidasya kapilasya pataijaleh |

. Vydsasya jaimineccapi dacganani  sadeva bi v HIL, p. 153,
t.n. 3.

8 Tha hi dvividbani viciragistrani vaidikavaidikabhedit. Téini ca
pratyekam  trividbani—mimiysisdnkhyatarkabbedar  banddharbataloks-
yatabhedicca—pp. 14-15.

¥ Ji-1., p. 6.



1] INTRODUCTORY 7

school of Carvika.” But in his Siddhintabindu,*® a
commentary on Cankaricarya’s Dagagloki, he speaks
of the schools of Carvika, namely, Dehitmavida,
Pratyeka-Indriyitmavida, Militendriyatmavada, Atma-
Manovada and Prinatmaviada, of Saugata (Vijiinavada),
Midhyamika, Digambara, Vaigesika, Tarkika, Pra-
bhikara, Bhitta, Sinkhya, Patafijali and Aupanisad
(Cankara-Vedanta). Gauda-Brahminanda, while com-
menting upon it, includes Vaibhasika and Sautrintika
under Buddhism and says that the six Nastiéa-darganas
are: Carvika, the four schools of Buddhism and the
Digambara school of Jaina while Vaigesika and others
represent the six _As/ika-darganas.*® But this is possible
only when the two: Mimdmsi schools are not taken
separately.

Puspadanta, however, like an old writer, as he
undoubtedly is, thinks that thete are only four schools of
philosophy, namely, Sidkhya, Yoga, Pagupatimata and
Vaisnava.** It may be pointed out that the author refers
to the Astika-dar¢anas alone in the above enumeration.

The author of Nydyakosa is of opinion that there
are only six Darganas, namely, two Yogas, meaning,
Sinkhya and Pitafjala, two Mimamsas, meaning, Purva
and Uttara Mimamsis, and two Tarkas, that is, Nyaya
and Vaigesika.?* 'This also is, undoubtedly, said of the
Astika-darcanas.

The author of Sarvamatasangraha is of opinion
that the Indian thought (V7dracdssra) is divided into
two—Vaidika and Avaidifa, each consisting of three
subdivisions, namely, Mimimsa, Sinkhya and Tarka

1% A comm. on the Mahimnahstotra of Puspadanta, Verse 7.

1 Verse. 1.

20 p, 110,

21 Mahimnahstotra, Verse 7.

22 Dyay yogan dve ca mimapse dvan tarkaviti - sadbudbih.—Ft. n. 2,
Pp- 317-18.
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under the former head while Bauddha, Arhat and
Lokiyata under the latter.*

These are the various divisions and subdivisions
of Indian Dargana. The Jaina writers and some Brah-
manic writers also have taken into account both the
orthodox and the non-orthodox schools. But it is
difficult to say on what basis these divisions are made.

II

METAPHYSICAL. POSITION OF VARIOUS
SCHOOLS OF INDIAN THOUGHT

The points of difference between the various schools
of Dargana may be of several kinds. Here an attempt
is made to determine the relative place of warious
systems of thought on the basis of the triple relation
between 1. the subject and the object ([rdtd-knower
and J7gya-knowable), 2. the subject and the knowledge
(J#atd and [iana), and 3. object and the knowledge
(Jiteya and [#idna).

The mutual relation of the terms may be studied
in the following manner:

(1) JAdtd versus Jidna,
(2) Jaana versus Jiieya, and
(3) JAatd versus Jrieya.
Of these, the first may be split up, thus—
(@) JAatd same as Jana, and [7ata distinct from
J#idna, while
The second as—
(b) Jiiana same as J7eya, and Jiana distinct from
Jiteya.

2 pp. 14-15.
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The third—It will be secen that the possibilities
of this form would follow naturally from the above
mentioned two forms.

Now, to find out the place of a particular school
of Indian thought we should take each of the two
forms under () and (4) separately and study it in detail.

I.—Thus to begin with the first variety, we find
that [7iara is either identical with [fidna or is different from it.

1.—In the former case, prominence (pradhanya)
may be given sometimes to one and sometimes to the
other.

(1) Thus when J#dtad is prominent, real and eternal,
while [7idna is but a subsidiaty, the former (J7iti) may
be looked upon either as essentially both drégaktydt-
maka and kriydgaktyatmaka by which the Jiatd is both
the absolute consciousness (drasfa) and the doer (karty)*
or essentially drkgaktyatmaka (absolute consciousness
itself) alone, according to which the J#ata is only the
absolute consciousness and not the doer.”® The former
represents the Kashmir Caivaism while the latter is
represented by Sankhya-Yoga. In the former case,
the J7ata, is prominent, real and eternal and is also
entirely free (svatantra) and as such, is the doer (karta)?®
as well.  Therefore, when it so desires, it manifests itself
into two aspects—one representing the J#fd which
is then essentially the doer (kar#a) and the other the
Jiana which represents both the consciousness and the
doership (kartrtva). In spite of the fact that [#dna is sub-
sidiary to J7atd it is in no way less real and less eternal.
It is almost the same. The [7ata is either the Civa in
Whom consciousness is unlimited and so is His doer-
ship (kartrtva) or is the Parnsa in which case both the
consciousness and the doership are limited as it is within

** Citkriyi citikaripta—IP., 1. v. 12., p. 200; citigaktir-dreiriti, s
cetanakriya citikartrtaiva—AG on Ibid; IP., 1. 1. 2-3; 1. vio 11; L
viii. 1.

¥ YS., 1. 2; SK., 19, 65.

26 PH., Sttras 1-2; PS, L. iv. 54.
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the influence of Maya.*” 'The Jidna aspect is nothing
but the Cak#/ which is essentially of the form of drk
and Ariya.

In the latter case the [7az4, which is no other than
the Pwrusa, is only an uninterested spectator (drastd).
It has no kartrtva*® as is also clear when it is said—
drasta dyeimatrah.*®  The prominence belongs to this
very Seer. It is also real and eternal.®® The conscious-
ness (dr¢i) which is the very nature of the J#dtd is here
made to represent the [#dna aspect as subsidiary to the
Jidta. But its real nature should not be overlooked.
It is equally real, eternal® and free from artrtva.

(2) All this is when [#ati is identical with [#dna
and the prominence is given to the former. Now, when
Jiana predominates and - Jadta follows it, [ana is real,
but it may be either &semika, momentary, or cternal.
In both cases it is polatised nto [idna and [Aara. In
the former case, it represents the Buddhist Vijhanavada
school and in the latter, the Cankara school of
Vedanta.

In the former case, [7ana is represented by the
Pravrttivijiiana, while [Aita by Alayavijfiana. In the
latter case, on the other hand, [7na means Brahman,
that is, Caitanya, while [#itd is represented by Ipvara ot
Jwva.

2—~When Jiiata, on the other hand, is distinct from
Jiana, even then both may be real and inseparably
associated together.

(1) Here also, when J7dtd is made prominent, it
may be either eternal or non-eternal. The former may
be, again, conceived as juda ot ajada. ‘The jada form

** PH., Stitras 9-10.

8 SK., 19, 6s.

*®YS, IL. 20.

S0SK., 110

“1YBha on YS., II. 2.
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of Jidtd is either self-illumined (svaprakdga) or enligh-
tened by others (non-svaprakdca). The svaprakaga-
J#dla is represented by the two schools of Parva-Mi-
mamsa, namely, Bhitta*” and Prabhikara.® The non-
Svaprakdga aspect is represented by Nyaya and Vaigesika
schools. The non-eternal form, on the other hand,
is represented by the Materialistic school of Carviaka.

Now, when the J7atd is ajada, it may be subdivided
into atomic (paramdpn-parimana), —intermediary (ma-
dhyama-parimana) and  all-pervasive  (vibhu-parimana).
Of these, the all-pervasive form does not include any
system of Indian thought. The intermediary aspect
represents the Jaina school. - According to it the Jidta
is the support of [idna and as such, is different from
the latter though they are mscpamblv connected with
each other.™ Both are etemnal.” The dimension of
the  Atman which is the [gata is of the size of the
organism wherein it takes its abode for the purpose
of experiencing pleasure and pain,*

The atomic form of [#dtd may, on the basis of the
relation between the individual sclf (Jaw) and the
Ierara, be further split up as possessing difference

2 CV, pp. 690; 693. SB, p. 110; Panch, chitradipa. The DSV
is of opinion that the Atman accordmg to Bhatta being of limi-
ted-dimension (w#rta) differentiates itselt from that of Prabhakara.
But we know that this is quite inconsistent with the Mimamsa
conception of the Awman.  The conception of vibhutra is quite
1nc0mpat1ble with that of mirtatva (CV, p. 693).

8 CV, Atman-section, Verses 142-45; SB., p. 110; IPM., pp.
91-94, 100; SD., p. 122; M. M. Anantakgma Castri’s intro. to
Prabhﬁkaravijaya, p. 27.

The Atman is always a subject and never an object of aham-
pratiti; as a matter of fact, there is no such thing as pure abﬂmpmtzz‘i
other than the pratizi of Ob]ects in which the Atman reveals itself
just like the object. Hence, the ~A/man may be assumed to be
svaprakica according to Prabhakara.

M NAV., 30; NAVV,, p. 48.

37 PKSS., p. 40, quoted in D5., p. 9.

8 DS., Githa 2.
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(Jivegrarabbeda), or identity ([ivecrarabheda), or both
difference and identity ([Jiveqvarablbedibheda). The first
may be subdivided into two—one when the [z forms
an aspect of Ippara and the other when it is not so. ‘The
former represents the Riamanuja school according to
which the (i, which is the [#dr4,*" is distinct from
JAana*® which is clear from the fact that the [idrta
lluminates itself even without the help of the [rdna.*®
The [Aata is eternal,’ self-illuminating (#7ada)** and
atomic’? in nature. The Jwa is different from Iwara
who is the wjyanti of the former.** It has been recog-
nised as a separate entity although dependent upon,
rather an aspect of, Imara**  The very name Vigistd-
dvaita given to this system lends a support to the above
fact. ‘The latter, that is, when the [z is not an aspect
of Lvara, may be subdivided into two—one when the
Jiva is a Cakti of the Iware®® in which case it represents
the Caitanya school of Vaisnavaism and the other
when the Jaa is not so. In this aspect it represents
the Madhva school. ' In the former case, the Jaa is
the J7ata.*® Although Jidna is the very nature of the
Jiva yet the former should be taken to be an insepat-
able attribute of the latter,) which shows that they
are different from each other.*” The Jiva is both eternal
and self-illuminating.** It is also atomic*® and is different

STTT., p. 18,

$TT, pp. 5, 22, 35.

¥ TTBha., p. 22.
1T, pp. 5, 10.
TTT., pp. 5, 10.
2TT, pp. 5, 12-13; YMD.. p. 73.
=TT, pp. 5, 23.
“*TT., pp. 5, 10.

““ SR., p. 334.

** SR., p. 320.

*" SR., pp. 16, 302, 329.
* SR., pp. 320, 329-30.
SR, p. 329.
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from Lpara®™ of Whom it is only a fatastha-¢akti
The latter refers to the Madhva school. According to
this school also the Jaa is distinct from [7ana. It is
eternal’* and  self-illuminating.®® It is atomic in
natuie.”® Although J#a is anaspect (notin the form
of a gakti) of Lrara yet it is different from Him.”

The second aspect of the atomic form of the [adtd
represents the Vallabha school. It also holds, like
other Vaisnava schools, that the ~l/mwan is distinct from
J#adna though they are inseparably connected with each
other.” The [#atd is eternal,” self-illuminating®™ and
atomic.”® But the system differs from all other Vaisnava
schools in holding the identity between J[aw and the
Ipara.”  Hence. it is-called Cuddhadvaita.

The last subdivision, namely, that which believes
both in the difference and the identity existing between
Jiwva and Iepara, may be furcher subdivided into two
aspects—one when Ierarg, that is, Brabman, is regarded
to be manifesting Himself (pur/ndmi) and the other
when it is not so. The former sefers to the Bhaskara
school of Vedanta while the latter represents the
Nimbirka school. Both these schools are supporters
ot the bhedibhedavada.” - Both believe in the eternity,
self-illuminating®® and atomic™ nature of the J7dr4, and

* SR., p. 298; Siddhantadargana, p. 41.

LSRR, peo3sg.

2 8DS., p. 139, B. O. R. 1. Edition.

“* 1bid.

* PS., p. 74b along with MSSS.

7 PS., and MSSS; pp. 24b, 32a, 142b; SDS., p. 128

7% Nirnayari-ava of Balakrsna Bbatra, pp. 20-21, 63-65.

7 Ibid.

* Subodhini, L ii. 23, p. 27; Prasthana., p. 59.

“ Nirnayarnava, p. 160.

% Cuddhadvaitamartanda of Giridharaji p. 8.

"t Bhaskara, 1. i. 4; pp. 16-18; SR., p. 345; Veda., p. 32; VRM
on DC., pp. 91-92; CM., Versce 306.

“*VRM., on DC., p. 3.

v Bhaskara, IV. 1v. 15, p. 247; VRM on DC,, p. 3.
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in so far they agree with the above mentioned schools
of Vaisnavaism. The only point of difference between
the Bhaskara and the Nimbarka schools is that the
former believes in the manifesting nature (paripamitva)
of Irpara®* while the latter does not.

(2) With regard to the other possible alternative,
namely, that the [#dzd is distinct from Jadna which is
prominent, it may be said that there is no system under
Indian thought where [#dna is recognised as different
from the J7dtd as well as prominent having the [idza
as a subsidiary. Hence, the treatment of this aspect
cannot be attempted here.

In the same manner; the relation and nature of
Jigna and Jiegya can be found out with a view to
differentiate one school from another.

3. Thus Jiidna may be iooked upon as the same as Jieya
or distinct from it. In the former case, again, promin-
ence may be given either to [#ina or to Jiieya.

(1) Now, when prominence is given to [idna it is
cither momentary (£wmks) or aon-momentary. The
former is represented by the Buddhist school of
Vijfidnavada according to which there is no difference
between J#adna and ];zeya whl(,h in its turn, is nothing
but forms of cognition.” This itself shows that the
J#idna is prominent while the Jieya is its subsidiary. 'This
JAdna is also momentary.®® The non-ksapika aspect
may be, again, subdivided according to the nature of
Jidna which is either essentially active or essentially
non-active. In the former case, Jidna is really the
creative agent of the empirical world, as both iechipakti
and Ariydgakti belong to it." This aspect is repre-
sented by Kashmir Caivaism. In the latter case, on
the other hand, it is not at all active. In fact, it is

¢+ Bhaskara, pp. 85, 96, 103-104, 164.
5 888., Verse 6, p. 12.
86 §SS., Verse 9, p. 12.
%7 PH., Sutra s, p. 13.
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only the adbisthina ot the substrate of the empirical
world. It is, therefore, that the Bralman is known as
adbisthina-caitanya. 'This represents the Casnikara school
of Vedanta.

(2) With regard to the other aspect it may be
pointed out that under this head there is no school in
Indian thought according to which Jégya may be
regarded prominent and identical with [Jadna. [#dna
can in no way be regarded as a subsidiary. Hence, no
attempt can be made to deal with this aspect here.

4. (1) Coming to the other variety, namely, when
JAdna is regarded as distinet_from |ieya, prominent and
eternal,® it may be cither waprakdca or non-svaprakdga.
The former is represented by the school of Jaina while
the latter refers to the'schools of Ramanuja and Madhva.
As for the Jaina school it is truc that it differentiates
JAana from Jigya*®  |Aana s both eternal™ and * self-
illuminating.”™  According 'to the Rimianuja school the
Jeya aspect is unconscious (aw/£)* and is, consequently,
different from JAdna which belongs to the Atman
alone.™ This [dana is non-sclf-illuminating.™ The
Madhva school agrees with the schools of Riminuja
and Jaina in holding that fadnz and Jieya are two
distinct entities™ and that the former is, in this connec-
tion, prominent and eternal. But it differs from the
Jaina in holding the J#dna to be not self-illuminating.*

(2) When [7ieya, on the other hand, predoniinates,
it may be looked upon as eternal or non-eternal. The

“TT., p.o3s.

“NAVV,, p. 48; Guna. on $DS, pp. 138, 1671.

TWNAV,, verse 32.

1 Pramdinap svaparibbasi jiinam—NANV ., p. 1; NAVV., p. 31

2TTL, pe 41,

BTT., p. 22.

™ Svavyatiriktaprakagakam—TT., p. 355 Seayamprakigorabi-
tattram—TTBha., p. 35.

s PS., and MSSS., p. 81b.

76 SDS., p. 71, Calcutta edition.
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former may be divided into judz (unconscious) and
gjada  (sclf-illumining). The latter aspect represents
the schools of Bhaskara and Vallabha. According to
Bhiskara the J#ys. which represents the extra-mental
world, is the manifestation of the Brabman itself,”” and
as such, it possesses real existence.” The difference
between the two is due to #padhis.”® As the empirical
wortld (prapafica) is an effect of Brahman it is said to be
ajada.*®  Similatly, according to the school of Vallabha
the Jieya, which is eternal,”* is of the very nature of
Brahman even in the empirical state.** It is also, on this
very account, gjada.

The Jada aspect of the eternal form of Jaeya may
be split up into two aspects—one evolving and the
other non-evolving.  The former refers to the Nim-
barka school according to which the [7eya is eternal™®
and different from [7iana which is the dbarma of [nata.**
Further, the school believes in the evolving nature of the
empirical world.*® The latter, that is, the non-evolving
aspect may be cognisable through the direct means of
right cognition and inference, or through the direct
perception, inference,  anulogy (#pamdna) and valid
testimony  ( gabda), os . through direct perception,
inference, analogy, wvalid testimony and implication
(arthapatti), or through the above mentioned five means
of right knowledge and the non-perception (anupa-
labdhiy which is also another means of right cognition.
The first refers to the Vaigesika school®®, the second

7" Bhaskara, p. 17.

78 Bhaskara, pp. 10, 17, 19, 0.

7 Bhaskara, IV. iv. 4, p. 243.

¢ Bhaskara, pp. 19, 89, 164-65.

5 PR., p. 54.

2 PR., p. 54.

8 VB., p. 25. IPR., Vol. 1I, p. 752.

8 Ininderayah—VRM. on DC., Verse 1. p. 4; Ibid., pp. 40, 44.
8 VB., p. 25; VRM. on DC,, Verse 3.

8¢ TR., p. 56.
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to the Nyiya,*” the third to the Pribhiakara Mimimsi®s
while the fourth to the Bhitta school of Parva-
Mimimsa.®”

Under non-cternal type of Jieya we may have two
subdivisions, namely, momentary (&sapika) and non-
momentary. The latter represents the school of
Carvika. The former may be ecither looked upon as
cognisable through direct means of right knowledge
(pratyaksagocara) mainly or as cognisable through
inference.  The former includes the Vaibhisika®™ school
while the latter the Sautrantika®® school of Buddhism.

*“ NBha., I. i 1.

% PP., p. 44.

" CD., pp. 37,59, 72, 74, 70, 83
20 8SS., p. 14

°1 888., p. 13.



18 CONCEPTION OF MATTER [ cm.

The following are the charts to illustrate the
differences between the wvarious schools of Indian
thought as explained above:—

1. Jrati as indentical with Jfiina
(1) | 1
Prominent, Real and Eternal

i

Essentially Essentially
Drkkriyacakiyitmaka Drk gaktyitmaka
| I
| |
fata Jnana Jnata Jiina
(Essentially Kar#d) (Drk-kriyagarti ) (Bssentially (Drk-Cakti=
=Civa or Purusa =Caku Drasta only)  Svariapa-
] | =Purusa Caitanya)

e S

Kashmir Catvaism \
Sankhya-Yoga

|
(2) Jnana

Prominent and Real

Ksanika Eternal
| I
| ! ] 1
Jnana _ Jnara Jhadna _ Jnata
(Praiyeti- (Alayavijiiana) (Brabman- (Ievara orx

|

Vijiana) Caitanya) fiva)
| S

Vijaanavida Cankara-Vedanta
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2. Jaata as distinet from Jiina
(1) |
Prominent
!
e
1
Eternal Non-eternal
| Carvika
Jada Ajada
o B T j, |
- - |
Svaprakaca Non-Svaprakaca |
I ", O |
Bhitta Pribhikara Nyiya Vaigesika |
}
R e o I |
Paraminu- Machyama- Vibhu-
Parimina Parimana Parimana
i |
I Jatna
I - L
Jivegvara- Jivegvani- Jivegvara-
bheda bheda bhedabheda
Vallabha
l i . o
Jiva—uan aspect  Jiva—not an  Igvara—Drahman- Tgvara-
of {;vara aspect of 1s Parinami Brahman—is
| lgvara | non-Parinimi
Raminuja Bhaskara
Nimbarka

| }
A Cakti (=Tatastha- Not a Gakti (~="T'atastha-
Cakti) of Igvara Calkti) of [gvara
Caitanya Madhva

(2) With regard to the other possible alternative it
may be said that under no system of Indian thought it
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is possible to recognise [idna as prominent and Jiitd as
its subsidiary when both are different from each other.
Hence, no chart is possible here.

Jiana as the same as [ieya

3.
(x) |
Prominent
|
I
Jfidna Jneya
1 -
Ksanika Non-Ksanika
Viifianavada |
e
Essentially active Essentially non-active
(==the creative agent (=adhisthina or
of Prapafca) adhira of Prapafica)
Kashmir Caivaism Cankara-Vedanta.

(2) Under this head there is no system in Indian
thought where Jieys can be regarded as prominent and
Jaatd as its subordinate. Hence, this aspect cannot be
treated here.

4. Jiina as distinel from [ieya
(1 :
Prominent and ternal

|

|

Svaprakica Non—Sva‘prakéga

l
Jaina |" T
Ramainuja Madlhiva
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Jhdna as distinet from [ieya
]

|
Prominent and Real

i

Eternal Non-eternal
Jada Ajada Ksanika Non-Ksanika
| l Carvaka
: | L
Bhiskara Vallabha Pratvaksa-  Pratyaksigocata
gocara (=anuminagamya)
Vaibhasika Sautrantika
Evolving Non-evolving
Nimbirka 1
Pratvaksanumina- Pratyaksinumianopa-  Pratyaksd Pravyaksi-
cocara managabdagocara NUMAno- numano-
i pamina- pamana-
Vaigesiks Nyava cabdirtha- abdartha-
pattizocara pattya-
| nupalabdhi-
Prabhikara cocara

Mimanisd
Bhatta
Mimamsa
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I

IDEALISM, REALISM AND MATERIALISM
DEFINED, DESCRIBED AND
DISTINGUISHED

Now, all these schools of thought can be classified
under three broad heads on the same basis, that is, the
relation between [7idta, [iana and Jieya. Thus the line
of thought, which deals with J7eya as identical with [7Zdna
and does not attribute any Independent reality to it, is
represented as Idealism; that according to which  Jieya
is real and distinct from Jjdna is represented as Realism;
and the line of thought which stresses [7eya into pro-
minence and does not allow an independent existence to
JAana may be taken as representative of Materialism.

1. ldealism

The line of thought, which speaks of Jieya as
identical with J#dna and does not attribute any reality
to it, is known as Idealistn.  According to this school
of thought, [iana is all in all. 'The existence of the
entire objective world is upreal and is merely a form
of Jaana. As for instance, according to the Maya-
vidins the objective side is merely illusory; in fact,
there is only one Reality which is all-J7dns and which
is in the background of this illusory appearance. In
like manner, according to the Yogicira school of
Buddhism, there is notling except [#idna. What
appears as an external object is its own form.

2. Realism

Realism may be defired as a school of thought
which holds that there are things which have their real
existence in the objective world as objects of our cog-
nition (f#i¢ya) and are quite independent of the
corresponding [Adna. ln other wotds, to the Realists
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the external wotld has an objective extra-mental value.’®
Such objects of our cognition exist apart from and
independent of their corresponding [#dna and are
cognised either through the instrumentality of the
external sense-organs or through the internal sense-
organs, namely, the anfapkarapas. Both the external
and internal objects of our cognition, being different
from their corresponding cognitions, are equally in-
cluded under the sensible world which represents the
Jiieya aspect.

It has been said above that the objective wotld is
cognised either through the help of the external sense-
otrzans ot through the help of the antabkarapas. In the
former case, the objects of cognition ate naturally
grosser, while, in the latter case, they are subtler. In
other words, in the former case, the external objects
of cognition are mainly the respective specific attributes
of the five Mababhiitas namely, ripa, sparca, gandha, rasa
and gabda which have enough affinity with their respec-
tive sense-organs through which they are cognised.
In the latter case, where the objects of the sensible
world are cognised through the instrumentality of the
antapkarapas the objects of cognition are all those
subtler elements which 'are beyond the reach of our
phvsical eyes, namely, paramanys, tanmditras, desire,
pain and pleasure etc.

This makes it clear that Realism presupposes an
objective world, having an independent and real
existence as opposed to mere appearance (Abbdsa) as
the Idealists are inclined to believe, and as such, being
distinct from J7idna. Realism as defined above would
include the following schools: Nyaya, Vaigesika, the
two schools of Parva-Mimamsa, namely, Bhitta and
Pribhakara, Sinkhya, Rimanuja, Madhva, Caivaism of
Kashmir, and even Cankara-Vedanta in its empirical
(ryavaharika) aspect from the orthodox side, while

92 The World as Power: Reality, pp. 25-27.
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Carvika, Jainas, and the two schools of Buddhism,
namely, Vaibhisika and Sautrantika from the non-
orthodox side.

3. Materialism

Lastly, the line of thought, which holds that the
only reality is [iya and everything else is its product
or its own function, is called Materialism. According
to this the external and the internal worlds are forms
of gross matter; so that, even [#dna is but a product or
by-product of the bhitas. The reality consists, there-
fore, of the forms of matter (non- cetana)” alone. 'The
propounders of this thought in India are generally
known as Lokayatikas o Bihyas.

About the use of the term materialism 1 quote
here the relevant statcment of a Western scholar.  Thus
he savs, “ The name materalism is often employed in
a loose sense as synonynious with atheism, or indeed
as a term of abuse for any philosophy which does not
square with the prevailing otthodoxy. But to us it
has its stricter meaning—a belief that dead matter, n
the hard unyielding lumps pictuted by common sense,
or the solid impenetrable Newtonian particles, is the
sole ultimate teality of the universe; that thought and
consciousness are but by-products of matter; and that
there is nothing real underlying it or existing beyond
i,

4. Realism and Materialism distingnished

Both Realism and Materialism lay emphasis on the
separate and independent cxistence of [7eya. Matter
forms an important aspect of both kinds of thought.
It is, thetrefore, essential to distinguish between these

93 1n this book the term ‘Matter’ is used in the sense of ‘non-
cetana, which includes all the dravyas except the Aiman.

24 A History of Science and its relation with philosophy and
religion, by William Cecil Dampier, Dampier-Whetham, p. 215,



T INTRODUCTORY 25

two schools by referring to the salient points of diffet-
ence.

We have seen above that under Realism J7eyas has
been asserted to be quite distinct from [J#ina. The
objective world is neither identified with [#ifa nor
with [Adna. 1t is neither a form of [#dna and nor docs
it depend upon Jiatd ov Jiana for its existence. This
aloofness of the Jieya proves the existence of a Real-
istic thought. No doubt, according to this school
of thought, stress is laid on the material (acif) aspect
of the universe but the importance of the non-material
(¢it) aspect, as quite distinct in nature and having an
independent existence, hasnot been denied. For,
in Realism its existence is as important and essential as
the very existence of imatter. 'Without it the very exis-
tence of the cosmic world upon which Realism depends
is impossible.  There is a sort of harmonious co-opera-
tion between J7atd and Jreya in spite of the fact that
the former is conscious and the Jatter is unconscious.
In other words, Realism attaches equal importance to
the conscious («f) as well as to the unconscious (acit).
In a way, it assumes a dualistic form.

As for the Materialism, on the other hand, we are
aware that it is altogether a different type of school.
It does not believe in the separate and independent
existence of the coascious aspect, that is, the Atman.
According to this school of thought, matter is all in
all.  Both the mental and the extra-mental phenomena,
it we can use the terms freely in the present context,
are cxplained in terms of matter. Consciousness,
which helps us to establish the existence of the Atman,
is also a by-product of matter alone. A peculiar
collocation of certain paramanus” or bhitas produces

“ There appears to have begn 2 clasg of people of this school
who though! that the various parayzantsscpartely possessed con-
sciousness. But as there was nothough Dmot the view was
discarded. VBh&, Notes p 390. PWSS., Vol n.70, Ft. n.
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consciousness. The Atmar is nothing but an organism
endowed with the property of consciousness.”

5. Realism subdivided

Having given in brief the idea of the divisions of
the schools of thought under Indian metaphysics, 1 now
pass on to the details of the school of thought with
which the present work is directly connected, that is,
Realism.

According to the dcfinition of Realism given
above all those schools of thought, which hold that
Jdna is distinet from Jieya and the latter is as much
real as anything else, are all included under Realism.
This includes the ‘two schools of Parva-Mimamsi,
namely, Bhitta and Prabhikara; Sinkhya; Riamanuja;
Midhva; Caivaism of Kashmir; and Nyaya-Vaigesika.
I would like to go even so far as to include the school
of Cankara-Vedanta in its empirical (vydvabdrika) aspect
under Realism. This is from the orthodox side. From
the non-orthodox side, on the other hand, we have the
school of Carvika; the school of Jainas; and the two
schools of Buddhism, namely, Vaibhasika and
Sautrintika.

As to the realistic nature of these schools there is
hardly any doubt; for, all of them believe in the reality of
Jeya and its difference from Jiana and Jidtd as shown
above.

9 This view is the most crude form of Materialism., But
history shows that there is a gradual improvement in thought; so
that, the propounders came to rezognise in turn Indriya, Prapa and
lastly, Manas as the Atman one after another. These views are
based on the different substrata of the consciousness and bodily
activities. They also thought along with it the question of
independence to which the supetiority was attributed, and that which
was proved to be independent was called Azman-VSS., pp. 73-76.
ST., Atmasiddhi, pp. 7-14.
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v

A BRIEF ACCOUNT OF THE REALISTIC
SCHOOLS OF THOUGHT

1. Orthodox: Schools
(1-2) Parva-Mimamsa Schools—DBhatta and Prabldkara.

In the Mimamsa schools we do not easily find any
reference in the stras to the problem of Realism.  But a
close study of the Sttra-Sazsamprayoge’™  etc., in which
it is said that the Jidna is produced when the sense-
organ comes in contact with ar/bu, shows quite clearly
that the Sttrakdra belicves in the separate and inde-
pendent existence of Jaaua from Jieya, which is referred
to here by the termy artia. 1o the Bhasya of (abara™
also we find that while criticising the view of the
Cinyavadins, Cabara says that the objective reality is
quite independent of Jiana or Buddbi, which in its turn,
really depends upon the external reality for its occur-
rence. Later on, both the schools of Bhatta and
Prabhikara have dealg with this problem at great length
in their respective works. It is, therefore, that both the
schools of Parva-Mimamsi arc classed under Realism.

As regards the nature and relation of JAeya with
J#Aata or |#dna, we have seen above that there is hardly
any difference between the two schools; but somchow
or other a difference can be made out between these
on the basis of the nature of Jiatd and [#dna, as has been
pointed out above also. It is on this very basis that
these two schools can be differentiated from all other
schools under Realism. ‘

(3) Saiklya School

After this we come to the Sankhya system. It also
represents  an aspect of Realism. It posits that there

TMS, L 4.
8 Bhagya on Ibid., I. i. 5, pp. 7-8.
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are two ultimate entities, namely, Pwrusa and Prakrti
both of which are eternal and different from each other.
Purusa is consciousncss itself while Prakpsi is jada.
Purusa is drasty (saksin) and bhokty while Prakyrti s
dreyd ot bhogya.®®  As such, Pwrusa is the [idtd and
Prakrti 1s the [feya. But as Realism mainly deals with
the empirical aspect it would be better if the trans-
cendent Parusa is left alone as it does not serve any
practical purpose under Realism.  Thercfore, we should
come to the Prakptigarbla. Here we find that the
Buddbi-tattva represents Jadta and its Uytt; Jiiana.  These
two can be separated if we want it. The other evolutes
represent the [7eya aspect.

These evolutes differ  from one another only
because of the differcnce of the collocation of the three
onpas-sattva, rajas and tamas. - These three gupas are the
constituents of Prafy/i and all the vikrtis; hence, it is
said that the three wmpas alone represent the objective
world.'" Althoucrh these evolutes are the modifica-
tions of Prakyt/ alone and finally become dissolved into
Prafyti 1tsdf yet their separate ‘teal existence cannot be
cramazud They are real and different fatfras and, as
such arc differentiated from mere appearance (dbldsa).
It is needless to say that the evolutes representing J2¢ya
are in a sense different from Jadna. This is enough to
prove the Realistic nature of this school. The ()nly
point to note here, as referred to already, is that the
[#eya, according to Sankhya, is subtler than that of
the Ny qya—Vaxg.cwln and scme other 'schools of thought.

We know that therc is no other system under
Realism according to which Jieys being jade and
trigundtmaka acts as if it were conscious. This is the
characteristic which diffcrentiates it from all other
schools under Realism. It may be suggested on this
very ground to designate this school as Gupa-Realism.

288, verse 19.
10 88, verse 19; Gunaratna’s comm. on SDS., p. ¢8.
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(4) Ra’/}/ﬂ‘/zlyz/ School

I next pass on to the school of Rimanuja. The
school of Rimanuja is onc of the s; stems of thought
b’LSCd on Pancaritra and represents the Crisampradaya,
as (ri or Laksmi is considered to be the original pro-
p()undcr of this school. \cundmg to this school
Jiata is the Crt-tattra which is the substratum of [iana.'
Both Jiaana and Jiditd are eternal’*® and are inscparably
connected together.’® It is, therefore, that the Crz-
tattra is called Jgnsvarapa ' Jiana is all—pcwqdmg.“”
It is @jada and ananduripa, that is, of blisstul nature.*”®
It is capable of suitocu and. rikdga (contraction and
expansion).**™ It illumines things-other than itself.**®

Jeya is divided into threc kinds:—(a) that which
possesses  saffva only; (b) that which has all the three
wiasy (¢) and that which does not possess any of the
three gnpas. It is cternal,’"? distinct from [7dme and is
free from consciousness.!' It is subject to change.’™

This is enough to show the realistic nature of the
svstem. It is the only school under Realism accord-
ing to which the #/ras; included under [y which
being jade and of the nature of change, are of three
different natures as pointed out above. Hence, it repre-
sents an entirely different aspect of Realism and may
be designated as Guudyuna Realism.

YT, pe 17

“*1Ibid., pp. 5, 35.

i 1hid., p. 17. cf. Bhisya on it
4 Tbid.

7 Ibid., p. 35.

et Ihid,

17 Thid,

15 1bid. cf. Bhasya on it.

1 Ibid., pp. 41, 45, 74.

10 Ibid., p. 41.

Y Vikdraspadam—1TT., p. 41.
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(s) Madhva School

Next, I proceed to the Madhva school of Vedanta.
It is a perfectly dualistic school of thought. It believes
in the eternity and reality of Jieya, which is jada and,
as such, is different from Jidna. Of course, [#atd is
different from both [#dna and Jieya. This much is
enough to prove the realistic nature of this system.
It is differentiated from all other schools under Realism.

(6) Kashwir Caivaism

According to this school of thought the only
persisting entity is Parum: Civa.  All the evolutes are
the manifestations of Him. It is-believed that all the
evolutes are also jadiasparsapa. In. spite of this the
evolutes are as real as Paruma Civa Himself. The distine-
tion between pramditd and prameya is only possible
when the pramadty aspect 18 obscured;™? and it is oaly
then that prameya can be said to be distinct from
pramiitd. ‘

Now, considering the fact that there is ultimately
only one Real Lntity and-the rest are its manifestations,
this system is sometime xwrongly identified with the
Cankara-Vedanta, according to which also there is
only one Reality, mmcl,, Brabman and the rest are
all manifestations. But if we closely study the two
systems it would become clear that there is a vast differ-
ence between the two schools. Thus we find that the
manifestations in Caivaisir are not mere names and
forms, illusory and unre:l appearances (anirvacaniya)
as it 1s in Cankara-Vedanta, but they are real manifesta-
tions (safya). All these reul manifestations are present
potentially in Parama Civa Who, when, He so desires
manifests Himself into the universe.'??

Y2 Vastutah bhi atra yo'yam pramaldpi sa prameya eva, sa i
pramairikriyamana dcchaditaprameyalmaka enocyale. IPV., p. 211.

Y Antah sthitavatimera ghatate babirdtmani—IP., p. 13.
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This is all to show the realistic nature of this school
of thought. ‘The peculiar nature of the prameyas, that
is, the nature of their being jidnasvaripa and the
realistic nature of the school differeniate it from all
other schools under Realism. It is due to this very
nature of prameya that it is suggested to name this system
as Ideo-Realistic School.

(7) Empirical School of Carikara-1V edinta

The conception of Realism given above makes it
clear that almost all the orthodox schools of Indian
thought, including the Advaita-Vedinta of Carkara,
are in some form or other, realistic in nature. Thus
when we come to the Advaita-Vedinta of Cankara, we
find that there are two distinct views, namely, a’uz‘zmz‘z
and syszidrsti ™ The former holds that the ob;gcmve
world has no existence apart from its cognition in which
it reveals itself like the dream-appearances. The jar
for instance, perceived by one just now has no existence
in itself; but it cxists in so fac as it is perceived and
ceascs to exist as sooq a8 it ceases (o be perceived.  In
other words, the pereeption of a thing is, as a matter
of fact, its own creation and that there is no phcnomanon
apart from its perception** This view represents the
extreme orthodox Idealistic view. Realism has nothing
to do with this theory.

The latter is the pragmatic Vedanta view, accord-
ing to which the objective world representing merely
name and form (wamariipa) has got an existence even
apart from our perception of it. “In tact, the view that
the esse of a thing is its perepl is opposed to common
sensc and is also inconsistent with the Vedantic position
recognising three kinds of cxistence (se£2), namely,
Paramarthiki, Vyavabariki and Pratibhasiki**®  The first

THSLS, pp. 350-356.
B VSM pp. 39-35; SLS, pp. 350-356.
L1e VSM, p. 253.
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implies Unity in Pure Sa#2a which is Brabman, the Supreme
Eternal Reality, and the unreality of everything else.
The sccond refers to the reality of the objective world.
No doubt, Brabman is the permanent reality but the
objective world also has got empirical existence even
apart from our perception of it. The objects of the
world are proved to possess an cmpirical existence
through the various means of right cognition. It is
a fact that the sensible world is but a manifestation of
the Mgyd and is not real in the sense in which Brabman
is real, and it is after all illusory. But its unreal nature
is not felt during the worldly state (samsdradaca). ‘That
it 1s illusory is revealed oanly when the realisation of
the self takes place. Seo, before.the #uth is achieved
the reality of this empirical world is accepted.”” The
third type of existence possesses reality only so long
as it is perceived (ydratpratibhasamavatisthate )¢ Tts
erroneous nature is  proved just after the sublating
knowledge makes its appeatance. The perception of
snake, which erroneously appeats in place of rope scen
in the dim-light, and whaose esse is admittedly pereipi,
is an instance of this type of existence.

The first and the taird vartieties of the existence
do not serve any uscful purpose under Realism, for in
the former case no reality is attributed to the objective
world and in the latter the true knowledge of the real
wotld is prevented from appearance. But when we
consider the 7yavalarika aspect we find that the objective
world is real in the cmpirical sense. Here we find
that the distinction between Jidtd, [idna and Jieya is
possible. The Jiva or Ippara is the JAatd while the
empirical world represents the [#ye. This is enough
to prove the realistic narure of the system.

As this triple distinction is possible only under the

1T VEP, pp. 14-16.
18 1bid., p. 95.
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influence of Mdgya which is Awirracaniya, this realistic
school may be designated as the Awirvacaniya Realism.

2. Non-orthodox Schools

The Vaibhasika and Sautrantika schools of Bud-
dhism belong to that type of Realism according to
which ]/mmz is quite distinct from JAeya, and both
Jidia and [iieya are ksapifa (momentary). As there are
diffcrences between these two schools themselves, 1
would like to deal with cach school separately.

(8)  Vaibbasika Scheol of Buddbism

The Vaibhasika school belongs to the scct of
Slz;*:/‘yfz'vzz'{/z'//f The very name of this sect shows that
it believes in the scparate and independent cxistence
ot the objective world?'? = Both the external and the
internal existences in the fotms of artha and [iana are
believed to be real.’*" The objective or J7eya side consists
of paramdpns which are sometimes cognised  through
perception and sometimes inferred*  Jiana is different
from Jieya. 'This is enough to establish the realistic
nature of the school.

As regards the nature of and the relation between
Jidid, Jiieya and Jidna we know that they are identical.’
The 1f1/7zaimsl(’ﬂﬂd/m which IS n()thmg but a scries of
JAdna is the knower ([aard).”**  [icya is cognised through
direct means of cognition md 18 Agapika; hence, the
system may be called Direet Momentary | Realisim.

(9) Sautrantika School of  Buddbism

Not very much different from the above mentioned
realistic school is the other Realistic school of Buddhism,

117 NSM, MS. Bauddhamata; SDS, p. 34.
P ILV, pp. 247-248.

11SSS, pp. 14-15.

122 Gunaratna on $DS, p. 130.

22 Tbid.

3
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namely, Sautrintika.'** According to this school
there is an external world which is as much real as
Jaana itself. Although the objective world is inde-
pendent of Jidna, yet it is not cognised through direct
perception as it is the case with the Vaibhiasika school.
The Sautrantikas hold that the existence of outside world
(bdhyartha) which represents the Jigzya side is inferred
from the various forms of J#ina which forms would
not have otherwise existed.’*®> In other words, the
Sautrantikas believe that J#dna assumes various forms
which lead us to infer the existence of an external world
corresponding to them.**®

As tregards the nature of and the relation between
Jaata and Jiana it is the same as in the Vaibhisika
school. It has already been pointed out that both Jidna
and J7ieya are momentary even according to the Sau-
trantikas. These show the realistic nature of the
Sautrantika school as well.

Although both the above mentioned Buddhist
schools hold almost similar wviews regarding certain
vital points, yet thete are certain points of difference
which easily differentiate one school from the other.
Thus according to Vaibhisika, [7dna is formless, while
it has forms according to the other school; the former
believes in the direct perceptibility of the outside world
while the latter holds it entirely inferential. In other
words, it is clear from the above that the real difference
between the two schools, both of which are equally
realistic, consists in the attitude in which each looks at
the order of the external reality. The burden of empha-
sis appears to be shifting from the outer to the inner.
This is the explanation underlying the difference between
the two schools of Buddhism.

Emphasising the point of difference between the

124 58S, p. 14
123 Ihid,, p. 13; Gunaratna on SDS, p. 47.
126 NSM, MS. Bauddhamata; Gugaratna on SDS, p. 47.
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two schools we find, according to the Sautrantika
school, that the cognition of the external world is not
through the direct means of right cognition but through
inference; hence, we would like to name it as Indirect
Momentary Realism.

(10) Jaina School

Coming to the Jaina school we find that J7aza is
different from [#dna but both are co-eternal and are
inseparably associated together;'*” [7dna, on the other
hand, is also distinct from [#eyz and both are eternal.***
These prove the realistic nature of the system.

According to this system there are two Zaftvas,
namely, [iva and Ajwa.'** The former is #payogamaya
consisting of [#idna and Dargana*® 'This uapayoga which
is made up of Jigna and Daygana is always inseparable
from Jiva.'®  Jiva is conscious'®® and formless (amirta),
is the agent and experiencer. Tt possesses the same
dimension as its abode, namely, physical organism.'*’
That is, if the body be large the [z will, accordingly,
be large in size, and if it be small then the dimension
of the jwa will be, accordingly, small. This is due to
the characteristics of contraction and expansion
(sasikoca and vikdsa) belonging -to the Jwa* It is
eternal.’®®  Being an dgraya of [idna, Jiva which 1s the
Jrata*s® is different from [7iana, but as [idna is inseparab-
ly connected with the Jaa, it is said to be also identical
with the [iva itself.**

12T PKSS, p. 40, quoted in DS, p. 9.
' Ibid., pp. 53, 55, 57, 59 and DSV, p. 26.
0 DS, Gatha, L

380 Thid, 2.

*511bid, 4 and p. 9.

132 Thid, 3.

15 Ibid, 2, 9.

134 1bid, 10.

135S, p. 69, Poona Ed.

¥ NAV, Verse 31, p. 30.
BTNAVV, p. 48.
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The second tattva is the Ajiva-tattva. 1t represents
the objective side. It is real*™ It is of five kinds,
namely, Pudsala, Dharma, Adbarma, Akdra and Kdla.
Except Puduala the rest are formless.’™  All these are
eternal.'™  This fattra is unconscious.

The above description shows that the school is a
realistic one. ‘The peculiar nature and the rclation of
Jadata, Jidna and Jigya make the school quite a different
type of Realism.

(11) Carvaka School

The Carvika school of thought belongs to that
type of Realism according to which both [idra and
Jieya are non-cternal. It fiolds that the reality consists
of the objective world only which. constitutes the four
Mahabhitas, namely, ksitis ap, tejas and vayn.

This objective world which represents the [ieya
is different from Jaana, which itself in its turn, is merely
a by-product of the peculiar amalgamation of the above
mentioned four Mahdbliias, although none of them
possesses it separately.  The seat of Jidna is sometimes
the gross-body and sometimes sense-organs etc. The
system lays entite cmphasis on [7Zye which is real.
This proves the realistic natute of the school.

Jiatd according to it is the body, or the vital-air,
or the sense-organ, ot the Manas in accordance with the
attribution  of activity and predominance to cach.
That which does not possess any consciousness may be
classed under Jheya; so that, Jiata, Jaana and Jieys can
be casily differentiated according to this school as well.
Bur we should not forget that they do not believe in
anything which is neither a bhata nor a bhantika.  Hence,
even being a realistic school the system is purcly
materialistic. Hence, we may designate this school as
Bhantika Materialistic Realism.

5 Ibid., p. 31,
129 DS, Gathi 1y,
10 Ibid., pp. 53, 53, 57 and 59; DSV, p. 26.
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\Y%

THE POSITION OF NYAYA-VAICESIKA AS
A REALISTIC SYSTEM

Having thus bricfly described the nature of the
Realistic schools in general I now pass on to find out the
peculiar position of Nyaya-Vaigesika. It is needless
to say that this joint-system holds that Jita, JAdna and
Jiteya are distinct from one another.  Jigya, which is an
important factor in Realism, has been shown above as
eternal, non-ksapika and cognisable through one ot
more means of right cognition. While speaking of
it as cternal we should temembei that it refers to the
atomic and ubiquitous forms of matter only and not
to the objective world. . The above mentioned three
characteristics of this school belong to Plirva-Mimamsa
also, so that, as far as [7¢ys 1S concerned, there seems to
be hardly much difference . between these schools.
The Nyaya and Vaigestka schools may, however, be
distinguished from the standpoint of the nature of
Jiatd and J#dna. - Thus wheteas the [7atd of the Bhitta
and the Prabhikara-Mimamsa is swaprakdra, that of the
Nyaya-Vaicesika is not so. The Prabhikara-Mimamsa
holds Jagna also to be sraprakdra which is not the case
with either the Bhitta or the Nyiya-Vaigesika school.

VI
INTER-RELATION OF NYAYA AND VAICESIKA

It is a well-known fact that the two currents of
philosophical thought with which we ate dealing here
were systematised in course of time as two distinct
schools by Gautama and Kanada, the authors of Nyaya
and Vaigesika Sttras respectively. Tt is difficult to say
whether the systems started separately and being allied
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in general attitude and view-point became mixed up in
later ages or an original fund of floating ideas,
without the distinct character of a regular school,
became with the process of time crystallized into two
rival, though allied, systems. But there appears to be no
doubt that even in the carliest literature of the schools
known to us we recognise distinct and unmistakeable
points of affinity between them, not only in the general
metaphysical position but even in several minor details.
The differences too are equally marked. Some of these
latter may be summed up here for facility of a proper
anpreciation of the distinct nature of each.

Lo Standpoint

Like almost all ‘other schools of Indian thought,
Nyiya and Vaicesika aim at the realisation of Moksa
as their Swmmum Bonumr.. But they differ in their method
of treatment. Nyiya, as ftepresented by Gautama,
begins mainly as a logical system emphasizing the means
of right knowledge. According to this system true
knowledge depends upon the critical examination of
objects by means of right knowledge. Hence, the
entire importance is laid on the various means of right
knowledge themselves, so, says Vatsydyana, that the true
knowledge of the objects is not possible without the
means of right knowledge.’*' Further he adds that the
very science of reasoning (nydya) consists in the true
knowledge of the artha by means of right knowledge.**?
Hence, Gautama begins his vork with an enunciation of
the means of right knowledgc as the most important cate-
goty. The object of knowledge according to him occupies
the secondary place. 'The other fourteen categories'*?
of his are the auxiliaries to help the science of reason-
ing. 'This fact has been very well illustrated by the

3 Vide Pramanamantarena nirihapratipatsipb—NBb3, L i1, p. 1.
V2 Vide Pramapairarihapariksavam nydyab—Ilbid., p. 3.
13Vide N§, I i. 1.
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foundation of the neo-Nyaya School which has led to
the development of the entire later Nyaya literature on
the basis of the means of right cognition alone. This
justifies the name given to this school of thought
as Pramapa-Cdstra.

The standpoint of Vaigesika, on the other hand,
is entirely different. It lays stress on the ontological
aspect of the cosmic order. According to it the critical
examination of the six categories™* into which the
entire field of existence is divided leads to the realisation
of the Summnm Bonum. The treatment of the means of
right knowledge is only subsidiary.

2. Pramana

Nyaya believes in fout Pramdpas,’** while Vaigesika
recognises only two.'*®

3. Pratyaksa

It appears that according to Naiyidyikas there are
as many kinds of direct perception (pratyaksa) as there
ate sense-organs; so that, by direct perception we
should understand visual, gustatory (rdsana), olfactory
(ghranaja), tactual (tvaca-spargana)-and auditory (¢ravapa).

41t appears that the eatlier writers on Vaigesika recognised
only six categoties, abbira, the seventh category, being implied
though unexpressed (cf. Vyom, p. zo (J); KV, p. 6). The explicit
recognition is found for the first time in the wotk of Civaditya
which is named as Saptapadirthi.

M5 Namely, Pratyaksa, Anumana, Upamina and Cabda—NS., 1.
i. 3. But there are certain Aciryas (e.g. Bhisarvajia) who seem
to deny the independent character of Upamdna as a valid source
of knowledge—Nyayasira, p. 2.

16 Namely, Pratvaksa and _Anumana. The usual Vaicesika
view, as represented in the Sttra of Kanida and the standard works
of the school, is that Cabda, though a source of valid knowledge,
is really a form of inference. PPBha, p. 213; VU, IX. ii. 3. Bat
teachers like Vyomaciva and others are in favour of triple pramina,
bolding Cabda to be an independent means of knowledge. Vyom.,,

pp- 555, 577-
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Vaicesikas, on the other hind, seem to consider that
there is only one kind of direct perception, namely,
visual. ‘That is, the use of the term pratyaksa should
be restricted to that of the eyes alone.™

4. Sumavdya

According to Nyaya samavdye (inherence) is cog-
nised through pratyaksa,"* while according to Vaigesika
it is inferential.'** For those who cannot reconcile
themselves to the perceptibility of semavdya, the Naiya-
yika adduces certain reasons.

The Vaicesika standpoint is summed up by
Pragastapida'™ and by Cridhara,'™ who have attempted
to show that as semavdye cannot be held as related to an
object through an independent iclation (e.g. samyoga
and anothet samavdya) it must be accepted as constituting
its own relation and consequently, supersensuous in
character. 'The senses are capable of cognising positive
categories only through one of the relations recqgnised
in the system. They add futther that unlike sazzyoga,
samavdya never appears in our perceptual knowledge,
inasmuch as its two terms are always perceived as insepar-
ably associated en masse, which would not have been
the case if it were immediately perceived. The later
Vaigesikas®*® further point out that the supersensuous
nature of samaviya is deduced from the fact that like
Manas, Kila, etc. it is a positive category distinct from
the Atman and does not inhere in anything clse.

The Naiyayikas, on the other hand, criticise the
above inferences as intrinsically defective and incapable

U7 Mallinitha commenting on the text—apratyaksasyapi rayok
spargagabdadbyiikampaiigail  sidébip (TR., pp. 136-137)—says—
sramate vayoh sparcanatve’pi vaipesiko bhirrdba—op. 136.

8 TC, Pratyaksa. p. 645; Nyayasira of Madhavadeva, pp.
166-170.

1* PPBha, p. 329.

10 PPBha, pp. 328-329.

11 Kandali, pp. 329-330.

2y, VIL 4. 28; VV., VIL ii. 28.
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of leading to a conclusion. They adduce a countet-
argument in support of their own doctrine. The more
important point bearing on the question, from their
angle of vision, relates to the recognition and function
of what is technically known as a svaripa-sanbandha'>®
in neo-logical literaturc (Navya-Nydya). They hold
that a relation or abhava, of which the pratiyogi and the
anuyogi are capable of direct perception, is itself capable
of such perception. An illustration of this is found in
the case of absolute non-existence, say, of a jar ona
particular spot perceptible to the senses. In the case
under consideration the svardpa-sanbandha referred to
above is known as zicesapala-(or vigesya-vigesana-blava).
The non-tecognition of -the swraps of a category as
capable of being conceived as a relation in the ancient
literature was responsible, the Naiyayikas allege, for the
peculiar view of the Vaicesikas.

5. DPdka (chemical action)
Nyiya holds that an object is naturally porous,

131t has been defined ‘as “Sembandbantarena vicistapratitija-
nandyog yatvam,” meaning, that it is a telation which must be held
to exist in a case where a determinate knowledge (vipis/apratisi)
could not have been effected by any other relation (namely, samavdya
and samyoga). In other words, this relation must be either the
subject itself (amupogin) or predicate itself {pratiyoginy of the said
judgment (ammyogipratiyog yamyatarasvariipah sambandbavigesah). For
example, take the judgment ©ghatap jinami’ wherein there are
three factors: (a) ghata—the object of knowledge, (b) the knowledge
which has ghata as its object, and (c) knower, the substrate of the
knowledge, represented by the verbal termination ‘m/p’. Between
b and ¢ thete is samaviya relation; for knowledge is the attribute
of the individual self. But there must be some sort of relation
between a and b also, in order that this very judgment rather than
any other, e.g. pafam jandmi, might arise. But the relation cannot
be samardya, because the attribute j7ina belongs to the self and not
to the gharu. Not can it be samyoga, for this relation holds only
between dravyas.  Hence, the only possible determining cause,
niyimaka, of this judgment is the ghatasraripa itself, conceived as
a relation. This is what is known as srardpasambandba.  Also vide
TC., Pratyaksa, p. 646.
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and faijasa particles can very well enter into an object
and produce chemical changes both in and out; so
that, the chemical action takes place in an object as a
whole without destroying the object into its constituent
paramdpus. 'This view of the Naiyayikas is known as
Pitharapika.

Vaigesika, on the other hand, is of opinion that it
is impossible for the #azjasa particles to come in contact
with each and every patt of an object unless that object
is reduced to its constituent paramapus. Hence, the
chemical action takes place in the paramdpus alone and
not in the Pithara as the Naiyayikas think. Hence, it
is called P#lupakavida.'*

6. Duraticn of Karman

Accotding to Nyadya, &arman (motion) is some-
times destroyed by the destruction of the substratum
and sometimes by the subsequent conjunction; and
hence, considering the wvarious causes that lead to
karman, it is clear that a garman exists for three or four
moments only.

Vaicesika, on the other hand, considers that some-
times the duration of £arman is even seven moments.
Thus when a pot is thrown into fire, there is produced
a karman in the paramapns which had produced the
dvyapnkas of that pot; thed the disjunction between the
paramdpns producing dvyapusias takes place; then there is
the destruction of the conjunction; then the destruction
of the dvyapnka followed by the disjunction between the
paraminus and the Akdza; then there is the destruction of
the conjunction existing between Akdza and paramanus,
then there is the subsequent conjunction of the
paramapns; and then therc is the destruction of the
karman. '

But when the Vibhdsaja-1"ibhiga (disjunction caused
by another disjunction) s produced simultaneously

181 By Piln we mean a paramdins,
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with the destruction of the substance then the
duration of the &arman is only six moments.’*

7. Hetvibhasa

Nyiya believes in five kinds of hetvabhdsa, namely,
asiddha,  virnddba,  anaikdntika,  prakarapasama  and
kdlatyayapadista; and accordingly, believes in the five
conditions necessary for a good betw; namely, paksasat-
tva, sapaksasattva, vipaksdsattva, asatpratipaksatva and
abadhitatva. Vaigesika holds that there are only three.
bhetvabhisas, namely, wvirnddba asiddbe and sandigdhba,
as is said ““Viraddhasiddbasandigdhamaliigam — karyapo-
*bravit”; and accordingly, there'ate only three conditions
of a good letu, namely, pakiasativa, sapaksasattva and
vipaksdsattva. Sometimes, they make out the fourth
hetvabhdsa, namely, anudbyavasita from the above state-
ment.'°*

8.  Vegakhya-samskara (1 elocity)

Nyaya considers that since the beginning of the
discharging of an arrow from the bow up to the hitting
of the mark there are several regas and several &arwans.
That is, the first zege produced in the arrow is due to
motion; that zegw produces another motion which, in
its turn, produces another zegz and so on till the arrow
reaches the mark. Vaigesika, on the other hand, holds
that there is only one z¢gz throughout. In other words,
the first motion is produced in the arrow by the
impulsion  (wodana) which produces velocity, and
this velocity produces a series of motion in succession
till the arrow reaches the mark. There is no need in
believing in more than one vega like the series of &arman
in succession; for, it will be a case of gawrava*™ only.

55 PRM, p. 42.
1 PD, p. 25.
BTV, V. a7, KR, p. 132,
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9. Sakhandopidhi

The New School of Nyiya believes in a particular
kind of dharma called sa€bandopadhi as quite distinct
from the recognised seven categories of the Vaigesika.
The sakhapdopadhi form of dharma is to be had in two
ways:—(1) That dbarma which is always and necessarily
apprehended through something else is called sakhap-
dopadhi. As for instance, the dbarmas-pratiyogita, anuyogila,
ddbarata, dadheyata ctc. are apprehended only through
pratiyogititva, anuyogititva, ddbdratitva, ddbeyatatva cte.
respectively and not alone. Hence, the dbarmas-prati-
yogitd etc. are known a3 smébzzﬂ(lo])adbzs (2) Again,
that dbarma also, which 15/ the outcome of several
things (padirthas), 1s called sakbandopadbi. In the instance,
“the mountain is smoly; because, it is fiery,’ the
ptobans (possessing fir¢) also belongs to a hot piece
of iron where there is no smoke.  Hence, the argument
is fallacious and is classed under the sad/famm type of
fallacy. 'This  sddbirape’ is an - outcome of several
padarthas; hence, it is a case of sakhapdopddhi, and, as
such, is apprehended through something else. Again,
in the instance, ¢ Sound 1s non-eternal; as, it possesses
soundness,” there is the fallacy of asddbarapa. This
asadbarapatva also, similarly, 1s a case of sakbapdopadbi.
Hence, according to Nyaya this is given a separate
place.

Vaigesika, on the other hand, thinks that it can
be easily included under some of the already recognised
seven categories. Thus, prafiyogitd, for instance, is
nothing but the ])m/‘z}//nz itself. It can be also of the
nature of abbava itself. Thus the pratiyogita belonging
to the ghafa (jar) is soinetimes of the nature of ghata
itself, or sometimes of the nature of ghatatvajati, or some-
times of the form of ghutdbbava. Similarly, in the case
of the sddhdrapa kind of fallacy given above the dharma-
sadharapatva is of the nature of contact. In the case of
the asddbirana fallacy, the dharma is of the nature of
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‘cubdatva-jati’  In this way, it is seen that the sakban-
dopadhi is not a separate entity at all.*™
10.  Vibhagaja-Vibhaga

According to the Vaicesikas disjunction is of three
kinds, and disjunction caused by disjunction (#7bldgaja-
vibhioa) is one of these. This variety of disjunction,
in its turn, is of two kinds: one—the disjunction of cause
and non-cause due to the disjunction of causc alone
(Fdrapamatra-vibhagat karapakaraparibldgah) and the other
—the disjunction of effect and non-effect produced by
the disjunction of cause and non-cause (kdrapakdrana-
viblivdt kdryakdryavibhasal). 'The former may be illus-
trated as the disjunction.existing between kapala (half of
a pot) and Akaca (not related as cause and effect) due
to the disjunction between the  two-halves of a pot—
kapilas—which are its (pot’s) cause. The latter may be
illustrated as the disjunction of the hand and the tree
followed by that of the body and the tree caused by the
disjunction of the finget and the tree.*”

The disjunction in both the cases is, no doubt,
brought about by motion produced in the kapils and
the finger. In the latter case, however, as the motion
thus produced tests in the finger: while the disjunction
is in the hand or in the body, it is called a case of
vyadbikarapa; so  that, this motion cannot be the
cause of the disjunction existing between the body and
the tree. No motion can be attributed to a composite
unless it inheres in all the constituents of that composite.
Hence, it is held that the disjunction of the effect (e.g.
hand and body) and the non-effect in the latter
instance, is produced by the disjunction of the cause
(c.g. finger) and the non-cause (c.g. tree) and not by
any motion.’®® In this way, the necessity of disjunction

158 Setu., pp. 102-103.

159 Y., VIL ii. 10.

160 VJ,, VII. ii. 10; NM., pp. 558-59; PPBha. and Kandali., pp.
151-164.
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caused by another disjunction (vibbigaja-vibhiga) 1s
established by the Vaigesikas.

The Naiyayikas, on the other hand, do not see any
necessity in accepting the above view. They hold that
the very motion which separates the finger from the
tree and inheres in the former (e.g. finger) is itself
capable of destroying the indirect conjunctions existing
between the hand and the tree and also that which exists
between the body and the tree.’

It should not be held here that if the same motion
be believed to cause the disjunction of the body from the
tree, then there is the danger of its lasting for a longer
period or becoming eternal if it-is found in any eternal
substance; for, a motion is always destroyed by the
subsequent conjunction which is possible here by the
conjunction caused by this very motion between the
body and the Akda. There is nothing to prevent the
motion to produce the conjunction after destroying it
in connection with something else; just as the same
heat-contact which destroys the attributes of an earthly
object by the chemical action is also capable of producing
the same. On these grounds the necessity of the dis-
junction caused by another disjunction is rejected by the
Naiyayikas.’**

11. Dwitva

Vaicesika is of opinion that the qualities dvifva,
tritva etc. are produced by the apeksabuddhi which is
a kind of mental necessity giving rise to the notion of
number and which is expressed by the proposition

161 The author of Upaskara on VS., VIL i.6 attributes this
view to Bhisarvajia, one of the most famous orthodox writers
of the middle ages. But this view is not found in this Nyaya-
sira which is the only work of his known to us so far. This
suggests that there might be some other work of his which is.
still undiscovered.

162 NM., pp. 559-60.
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‘this is one, this is one’ etc. The process of the origin
of one of these qualities is described as follows:—

First, there is the contact of the sense-organ with
the object, that is, each of the two pots, for instance;
then there is the cognition of the generality of ekatva
(ekatvasaményadbih); then there is the apeksabuddhi which
conveys the thought of eksfva in each of the two objects
in the form of ‘this is one’, ‘this is one’; then the
dvitva is produced by the combination of the two
separate ekatyas.’®*

But Nyaya is of opinion that the apeksibuddhi
does not produce the dvitva etc. but only manifests
(jrapyate or vyafjyate ) it.2**

12.  Ajasamyoga between 1 ibhus

Relation (sambandba) is of two kinds: inherence
(samavaya) and an otdinaty relation in the form of
the combination of two or more separated substances
(samyoga). The former exists, between such insepar-
able pairs which are related as (1) supporter (ddhira)
and supported (ddbeya), (2) as effect and cause, and (3)
as non-effect and non-cause,’”® The latter, on the other
hand, is possible between such separated pairs of which
(1) either one or both possess separate motion
(prthaggamana), as in the case of eternal substances
and also of which (2) ecither one or both are
separately related as supporter and  supported
being mutually exclusive, as in the case of non-
eternal substances.”®  Amongst the eternal subs-
tances, the condition laid down above is possible either
between atomic substances themselves or between one
or more atomic and the ubiquitous substances.
No third alternative is possible.

WLV, p. 58 KV, p. 200; KR, pp. 68-69,
KV, p. 200; KR, pp. 68-69.

165 PPBha., p. 324.

166 PPBha., p. 141; Vyom., p. 495; Kandali, p. 150.
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As it is essential to have the combination between
two or mote separated things, eternal conjunction
(ajasamryoga) between two or more ubiquitous forms is
not possible. Moreover, as the relation necessitates
the presence of the capacity of combining and separat-
ing themselves, which, again, indicates that there must
be motion either in one or both of the combining subs-
tances, the Vaicesikas consider it impossible to hold any
relation between the ubiquitous substances.'®’

The Naiyayikas, on the other hand, are of opinion
that there is some sort of conjunction between the
ubiquitous substances also. ‘They adduce the argument
that all-pervading substances have undoubtedly got con-
junction with limited substances . (martas) through
which they themselves come to possess mutual com-
bination. And this mutual combination is known as
ajasamyosa’®

13. Nature of ke Atman in the state
of ltberation

Tt is 2 well-known fact that there is a difference of
opinion as to the presence of bliss in the liberated
Atman between the schools of Nyaya and Vaicesika.
As this topic has been dealt with at great length in
Chapter XI of this book, it is not treated here.

14. Artha

Nyiya uses the term artha in the sense of gandha,
rasa, ripa, Sparca and  gabda”® which are varicties
of qualities (gupas), while Vaicesika understands by it
‘all the gupas as well as dravyas and karmans **

YT Vyom., p. sos; Tat., 1L i. 36, p. 4o1.

¥ Vyom., p. 494; Kandali, p. 150.

12 NS, 1. i 14.

170 The categories of sdwanya, vicesa, samaviva (and abbiva) are
?_xcluded from the scope of this technical designation, VS, VIII.
ii. 3.
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15. Number of relations in drawing inference

Vaicesika holds that inference is drawn through one
of the five relations, namely, &drya, kdrana, samyogi, virodhi
and samavayi. ‘That is, an inference is drawn sometimes
through the /i7iga in the form of &drya; as for example,
from the perception of smoke or light we infer the
existence of fire; sometimes through the /rga in the
form of £drana; as for instance, the inference of sound
from the particular kind of contact of a stick with a
drum by a deaf-man; sometimes, again, through the
liziga in the form of samyogi; as for example, the inference
of the organ of touch (#vak) from the perception of the
body connected with it; sometimes, again, inference
proceeds from a contradictory or an antagonistic object;
as for instance, the inference of the presence of a
mungoose hidden behind the bush etc. at the sight of
a furious snake; and lastly, infcrence results from
having samavdyin as the mark; as for instance, the
inference of the existence of f¢fzs in water from the heat
present in water.'”’

Nyiya, on the other hand, thinks that the classi-
fication*™ of sambandhas as given in the Vaigesika
works is entirely useless; for, by the use of the single
term sambandbin all others can be understood.’™

16.  The generalities of Sukumaratva and Karkagatva

Nyiya holds that the gencrality of tenderness
(s#kumiratva) is quite separate from that of the hardness
(karkagatva). 'They inhere in conjunction (samyoga)
which itself inheres in earth alone, while Vaigesika

YU, VV, on VS, IX, il 1.

72 This shtra is read by Vicaspati Migra as follows: Asyedan
kiryam  Farapam  sambandhyekaribasamavayi  virodbi ceti  latigikam.
And he divides it into four—yacca Vaiesikaih catusprakirab ctc.,
Tat., p. 164.

173 Thid,

4
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thinks that they inhere in touch (sparge) and not in
the conjunction.*”*

17.  Religion

The Naiyayikas are the devotees of Cive, while
the Vaigesikas are the worshippers of Mabesvara'™ or
Pagupatire

18.  Organism

Raghunitha Pandita says that there are two kinds
of physical organism: viviparous (yowijz) and non-
viviparous (zyomija). The former is further subdivided
into jardywja and oviparous-(apdajz). He further adds
that the #dbbijja class of organism which the Vaigesikas
include under the non-viviparous is not recognised as
an organism at all by the Naiyayikas.*"

But this seems to be only a partial view; for
Pragastapada does not include the #dbhijja class uader
the non-viviparous. Its being a physical organism is
itself denied by Pragastapada who includes it under the
immoveable (sthavara) type of visaya.*'®

19.  Dream-Cognition

According to Nyidya ' dream-cognition is both
‘true and false. If it is produced from merits then it is
true and if from demerits then it is included under
erroneous cognition. But according to Vaigesikas it is
always a variety of false knowledge (avidyz).*™

1t PRM., p. 32.

*5 Vide the last verse of the Pragastapadabhisya.

178 Guparatna on $SDS., p. s1.

77 PRM., p. 21.

178 PPBha., p. 28.

179 PRM., p. 34; PPBha,, p. 172; AUS, Vol. V., pp. 278-280.
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VII

PROBLEM OF MATTER IN
NYAYA-VAICESIKA

The universe appears to us a complexity of contra-
dictions—unity and diversity, passivity. and activity,
perfection and limitation, and so on. Fach and every
philosopher has to face these contradictory principles
and has to give his own solution for each and every
problem of the universe. After an enquiry into the
nature of these, it is found that the universe may be
divided under two distinct_heads—mental and extra-
mental, or in the terms. of Indian thought, Cetana and
Jada. Philosophical’ studies, which aim at explaining
things, as they exist, cannot neglect either side. Even
the Bhautika Materialistic Realism has to accept the
cetana aspect in some form or other.

The extramental side tepresents the material world
mostly, which is produced out of matter and its pro-
ducts. Matter and its forms occupy our attention at
the very first stage of production (spy#7). We know
that attempts have bcen made by thinkers to explain
the essence and function: of matter from time to time,
but the explanations till now supplied ate of a divergent
character and not adequate in all cases.

The jada aspect of the universe trepresents the
objective world; and it is with this that the Realistic
thought has mainly to do. Hence, the problem of
matter forms one of the most vital problems of the
Realistic thought.

It is an admitted fact that the definition of Alatter
has varied with every philosopher in the West and
there does not appear any common solution of the
problem, as is clear from the following: “The idea
of matter, which plays so large a part in materialistic
thinking, has neither met with such general acceptance
nor admits of such certain proof as to take rank,
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without further discussion, as a firm and adequate
foundation for our direct conscious experience. The
conflict betweeh the mechanical and dynamical views
of nature is not yet over and the latter eliminates the
idea of matter altogether. That is, the mechanist
defines the atoms as Material extended particles; his
opponent makes them centres of force, unextended
points of reference, for the effects of force.”*

But the case of Indian philosophy is altogether
different. The problem of matter, like all other problems
of thought, has been discussed and final solutions have
been arrived at in different ways according to the
different outlooks and aimis of the different systems
of thought. All the details ate found worked out there.
Beginning with the grossest form of matter we gradually
enter into its subtle forms by slow degrees. The joint-
system, with which we are concerned, deals with all the
forms of gross matter in the most natural way so as to
satisfy the common-sense of man and be in agreement
with the actual reality and the. conventions of the
external world (vyavaldra and pratiti). But at the same
time it talks of paramanus and dvyapukas also which
shows that the system deals with even those forms of
matter which are beyond the scope of common-sense
view.

Like almost all other Realistic schools, Nyaya-
Vaigesika attaches much more importance to matter.
The only non-material entity hete 1s the Atman which
alone is conscious. All the rest are jude and
represent the various phases of matter. Matter alone
manifests the consciousness which is a dharma of the
Atman. Hence, we may say that as far as the objective
world is concerned the place of matter, in Nyaya-
Vaigesika, is as important as that of the "Atman. But
at the same time we should remember that the cetana
aspect is in no way less important.

180 JPOK., pp. 122-123.
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VIII
MATTER AND SPIRIT

We have seen above the importance of the sensible
world under Realism. It is also a fact that even laying
full stress on the non-conscious aspect of the physical
world, the Realistic thought cannot neglect the sub-
jective aspect of it, namely, the Azwan. By non-
conscious aspect of the world we understand all that
is included under jads, which 1s entirely free from
consciousness. Thus © Mazter’, as used in the present
work, may be defined as that which is other than the
substratum of J#dna and possesses or has the capacity
to possess an attribute . (fadnadiifarandtiriktatve sati
ampavat).  This excludes the spirit (1#man) and includes
all other draryas recognised by Nyaya and Vaigesika.

Both these aspeets are essential for explaining
phenomena.  According to Nyaya and Vaigesika both
matter and spirit as defined above are equally eternal.
None of these two depends upon the other for its
existence. But there is a peculiar relation between the
two in so far as the existence of one is manifested
through the help of the other. Thus we find that there
is a sort of intimate relation, something like causal
sequence, between our thoughts and the external
realities. That there are thoughts of the external
world in our mind is proved by our worldly usages
(vyavabara). Now, it may be asked as to what is the
substratum of these thoughts: thoughts being attributes
must have a substratum to inhere in. The material
substances cannot be the desired substratum; so that,
it must be something other than material. Thus the
inferred substratum which possesses these thoughts
is known as the spirit or Azwan. Again, the Divine
existence is also proved by the necessity of imparting
motion to the ultimate particles for grouping together
during the Pralaya so as to form the cosmic world. In
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these ways matter manifests spirit. Again, thete can
be no thought without the existence of the external
reality, nor can there be any Divine Will to help the
production of the cosmic order if there be no matter
in some form or other. Hence, directly or indirectly
it is through the spirit that the existence of the
external wotld is manifested.

It will not be out of place here to refer to the views
which deny consciousness in the Azmwan but afhrm it
in the physical organism, the vital airs, the sense-organs,
the Manas, or the paramdnus taken collectively or
separately. But it will be scen that all these views are
untenable.

Thus, it is well-known that the physical organism,
though constantly in a state of flux, continues to persist
for a time even after death, but without any conscious-
ness. If consciousness were the normal function of
the organism as such, there is no reason why it should
disappear even when the organism of which it is believed
to be a quality persists.  Fog it is observed that quali-
ties and substances  continue together as mutually
related. Then again, the fact of recognition (pratya-
bhijiid), which implies the co-ordination of two moments
in temporal sequence on the basis of a persistent unity,
coupled with the fact that the nature of the organism
is always changing, indicates that there must be an
eternal substance distinct from the body as known to
us in which consciousness may inhere as its inalienable
property. ‘The assumption of consciousness in watfer
would lead to an absurd logical position. It may be
held to belong to the ultimate constituents of matter
(either severally or collectively) or to the material
product. In the first alternative of the former case
there would be as many consciousnesses as thete are
patticles in an organism, and this would make life
impossible, for the simple reason that the several un-
related or discordant consciousnesses could not lead to
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a harmony of effect. In the second alternative there
would be no ground for differentiating one group-
particles (e.g. living organism) from another (e.g. 2
picce of stone). The latter case, which presupposes
organisation, would involve the pre-existence of con-
sciousness and life in the particles concerned, because
what is absent in the cause cannot appear in the effect.
And the difficulties in consequence of this position
would be the same as those to which reference has
already been made.

In like manner, consciousness cannot be the
attribute of the sense-organs. In the same manner,
Manas also cannot be the seat of consciousness, unless
we hold it to be all-pervading and presuppose the exis-
tence of an eternal Aarana distinct from it, in which case,
the difference between the Afman and the Manas will
be only a verbal one.

Such an Atman is different from ©matter” But
without the help of the latter its own existence cannot
be ecasily proved. The nature and operation of the
Atman are also known through “ Matter’ alone. Although
these two are opposite entities yet they co-operate in
such a harmonious mannet. that our life and the deal-
ings of the world become quite smooth.

The relation between ¢ Matter > and the Azman is
vyasg ya-vyafijakabbiva; so that, the harmony of the
samsarayatra under the influence of adrstz becomes
possible. But it may be asked: When did this relation
begin? To this it may be said that the samsdra is believed
to be beginningless and the primary clements, out of
which the products of the objective world are formed,
are eternal. ‘The Atman also is eternal. Similar is
the case with Manas which brings about the relation
between the two. Under the circumstances, it is impos-
sible to fix the time of the beginning of the relation
(for the purpose of experiencing pleasure and pain)
between the Atman and the Matter.
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1X

DIVISIONS AND SUB-DIVISIONS
OF MATTER

The present work deals with the problem of
¢ Muatter’ conceived as non-cefana, that is, as a substance
in which consciousness and other allied psychic qualities
do not inhere. The following table will show the
various divisions and subdivisions of matter as under-
stood above, and followed in the present work.

MATTER
B .. S
| |
Fternal Non-eternal (Madhyama-
Parimana)
I O IR
| e | l
Atomic Ubiquitous Rapin Ardpin
4
‘ Air
- 3 | ]
Bhautika Non- Bhautika Non- Rasavat Arasavat
bhautika | bhautika
| Fire

|
Manas  Akica

l i L
Ripin Artpin Kila Dik Sagandha Nirga'ndha
Airy Paraminu |
Earth Water

l |

Rasavat

Sagandha

Earthly Paramanu

Arasavat

Fiery Paramanu

l
Nirgandha

Watery Paramanu



CHAPTER 1II
GENERAL TREATMENT OF MATTER

|
INTRODUCTION

It has been shown in the previous chapter that belief
in the existence of the objective world is indispensable
for Realism. Now, when we come to study the nature
of this objective world in all its aspects we find that
it cannot exist without the help of a conscious clement.
In every kind of product, whether individual or collec-
tive, the necessity of a conscious agent cannot be
gainsaid. This conscigus active clement is either the
Jwatman ot the Paramatman. The remaining factors
contributing to the origin of the world are, as a matter
of course, unconscious elements, comprising eight forms
of matter (five atomic and thtee ubiquitous in nature)
and their qualities. Matter, in its atomic or discrete
form, consists of (1) four productive elements (blatas)
which enter into the composition of the world and (2)
mind (manas) which, conceived as an eternal substance
and associated with the individual self (Jawdtman), helps
in the organisation of the productive matter into struc-
tures capable of experiencing pleasure and pain under
the stress of moral necessity and retributive justice.
The other form of matter which is looked upon as a
continuum (being substantive in character) is the eternal
background of the creative process (viz. time or Kala
and space ot A4dga') and of the relative position involved
therein (viz. Dik).

t Sarvesam samyogingm  mirtadrapyindmakagah samano dega eka
ddbara ityarthab...... iha tu sarvesimadhara ityneyate—Kandali, p. z2.
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The nature and characteristics of the Atman ate
described at length in Chapter XI of this book. The
following pages ate, therefore, devoted to a considera-
tion of the various forms of matter as mentioned in the
preceding paragraph.

11
COMMON CHARACTERISTICS OF ALL THE
FORMS OF PREDICABLE EXISTENCE

Before we proceed to study in detail the general
character of mattet it would be well to have, if possible,
a clear idea from the Vaicesika point of view of the
properties which characterise cvery form of existence,
material or immaterial. It is held that everythmg
having an existence must have a nature of its own by
virtue of which it is said to exist (ast/tva)® and which
constitutes so to say its self-identity. But existence,
to have any meaning at all, presupposes knowledge
in which it is revealed ( jyatva ) and language in which
it finds an expression  (abhidheyatva),® and vice versa. To
a realist what can be known or spoken of cannot but
have an existence of its own. Really speaking, the
existence of a thing and its knowable and predicable
character are vo-existent in nature.

I

SIMILAR CHARACTERISTICS OF MATTER

It has already been pointed out that according to
Nyaya-Vaigesika the self forms the basis of psychic life;
so that, consciousness, will and other qualities, which

The same idea is expressed by Bhartrhari in his Vakyapadiya—
Adbiragaktih prathami sarvasapryoginim mati—XKanda 3, Verse 4,
p. 279

* Kandali, p. 16.

* PPBhi., p. 16.
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mark psychic existence, are held to be its attributes.*
Viewed in this light matter is what may be described
as Intrinsically unconscious and essentially substantive
(dravya).® On further analysis, a number of other
properties will be found to pertain to the different
forms of matter in common. Of these, the most impot-
tant seem to be inherent causality (that is, capable of
generating an effect within itself as its cause—svatmwanya-
rambhakatva), an individual character in each of its
ultimate forms which are eternal (antyavicesavattva) and
in its emergent aspect incapability of being destroyed,
as an effect, by the cause concerned (kdryakaranavirodhi).®

The above mentioned- characteristics are in com-
mon with the self. Hence, fot the facility of finding
out the similarities and dissimilarities of matter its
eight forms may be grouped under two broad heads,
viz. bhantika and non-bhamtifa. Each of these is sub-
divided into two groups again, viz. atomic (e.g. earth,
water, Zgjas and air” in the former and Manas in the
latter) and ubiquitous (e.g. Akdga® in the former and
Kdila and Dik in the latter).

Now, more important characteristics of each of
these are given below:

As regards earth (pr#hw7) it is found that it has
motion (kriyd)" which generates velocity (rega);"  so
that, when any earthly object, an arrow for instance,
moves on it continues to move only because it posses-
ses velocity which helps the existence of motion in
that object for a certain length of time according to the
strength of the impetus imparted to that object. But
when that strength is exhausted the arrow does not

* PPBha., p. 70.

® PPBha., p. zo.

¢ PPBhi., p. 20; Kandali, p. 21.
7 PPBha., p. z22.

8 PPBha., p. 22.

? VS, V. ii. 1; PPBha., p. 21.

VS, V. i 17; PPBha., p. 21.
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move forward but falls down. This falling down of
the arrow shows that it possesses weight (gurutva)™
which is the necessary condition of the falling of the
arrow. Hence, falling down (patana)'® is also one of
the characteristics of earth.

Farth is by its very nature solid. But under
certain conditions when it comes in contact with heat
it is reduced to atoms (paramdnus) wherein a certain
attribute called liquidity (dravatva) is produced.®

Earthly patticles produce a sense-organ through
which they themselves (through the law of affinity), in
the form of an object, become manifest.**

Water (jala) possesses all the characteristics noted
above’ with only ‘this difference that the liquidity
possessed by it is natural.'®

Tejas also possesses all the  characteristics in
common with earth and water'? except weight,’® due to
the absence of which the fwijasa particles do not naturally
fall down. They always move upwards.” The liquid-

ity present in it, as revealed in molten gold*® is not
intrinsic.?

Coming to air (vayz) it is found that it possesses
oblique or transversal motion (¢ryaggati)®® but no

VS, V. i 18; PPBha., p. z4; KV., p. 37.

2KV, p-37.

B VS, II. i. 6-7; PPBha., p. 23.

VS, VIIL. ii. 5; PPBha., p. 22.

VS, V. i 18; V. il 12; PPBha., pp. 21-22, 24.

16 PPBha., p. 25.

17 PPBha., pp. 21-22, 24-25.

18 PPBha., p. 24.

VS, V. i 13.

20 According to Nydya-Vaigesika gold is considered to be a
taijasa object, because its liquidity is not destroyed however strong
heat may be applied to it, which characteristic is not, however,
found in any other substance.

21 PPBha., p. 25.

2VS., V. ii. 13.
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weight.?® It does not, therefore, naturally come down,
and consequently, there is nothing to check its move-
ment which ever continues to get impetus from the
velocity the air possesses.”* Hence, air is said to be
always in motion (safatagati). Amongst the bhantikas it
has the swiftest motion.

Each of these four substances has got two forms—
.one eternal in the form of paramapns and the other non-
eternal as products (Rdryadravyas). These products
are non-existent before their production and also after
their destruction. Prior to the production and after
destruction all these four substances have a permanent
form. Qut of this permancnt form every time a fresh
production is made. This is at the root of the theory
of Arambhaka® expounded by Nydya and Vaicesika.

The last bhantika substance is the Akdaga.** The
only point it has in’ common with the other bhantikas is
that it provides a sense-organ through which alone its
own property can be revealed. Like the other
ubiquitous forms of matter it is also all-pervasive and
constitutes a basic principle of creation.**

Amongst the non-bhantikas we have Manas which
is atomic and possesses motion and velocity* like all
the non-ubiquitous forms of blautika matter, wich this
difference that its motion is the quickest of all.

Time (Kdld) and what may be described as the
background of relative position (Dik) are recognised
to be at the bottom® of the entire cosmic order in
which aspect they agree with the Akdpa.*

* PPBha., p. 24.
2 PPBha. 21.
2% PPBha. 24.
26 PPBha. 22.
27 PPBha. 22.
28 PPBha. 22.
2 PPBha., ' p. 21; VS., V. il 13
30 PPBha., p. z2.
31 PPBha., p. 2z.

vTTTT
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These are the more important points of similarities
in the various forms of matter.

v
EXISTENCE OF ATOMIC AND ALL-PERVASIVE
DIMENSIONS PROVED

Whenever anything is not directly perceived doubts
are felt about its very existence. Both the atomic and
the all-pervasive dimensions mentioned in the previous
section are not petrceptible through our physical senses.
Hence, arguments have tobe adduced to prove their
existence.

Following very closcly the common-sense view
Nyaya-Vaigestka finds that there are three possible
dimensions, namely, the smallest, the largest and the
intermediate. It is a fact that a product before its creation
and after its destruction bhas no existence of any kind.
But this does not mean that nothing pre-exists and
that production takes place out of void. Notr does
it mean that the destruction of the product means an
absolute negation of the entite substance. According
to Nyiya and Vaigesika, thercfore, every product is a
fresh one which in no form exists before and after. 1t is
believed that there is an ultimate substance or series of
substances out of which through the operation of causal
and instrumental agencies an object is produced.
This ultimate substance consists of indivisible particles,
called paramdanus. ‘These particles, being incapable of
further analysis, ate held to be eternal and represent the
smallest fraction of creative substance. It is not pos-
sible for the process of destruction to continue ad
infinitum; fot, they hold that inasmuch as every material
product would consist of an equally endless number of
constituents there would be no difference of dimen-
sion amongst the vatious products. But that there is
such a difference cannot be denied. Hence, it is
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necessary to hold that the process of destruction stops
at a certain definite stage which, being incapable of
further division, is eternal. Besides, there is also the
dgama * aporapiyan’ etc. to support the above view.

This is about the atomic nature of the blantika
type of ultimate and eternal particles. There is another
non-bhauntika substance which also possesses atomic
nature. Just as it is essential to have an instrumental
-cause (karapa) to produce an external object, so it is
_necessaty to have an internal instrumental cause for
the genesis of cognition, desire, ctc., which are psychic
products. This internal. instrumental cause, called
Manas, cannot be of ‘an intermediate dimension, as it
would make it composed of parts and consequently,
non-eternal. In the latter alternative, the creation and
destruction, times without number, of an infinite
number of Manas, to account for psychic phenomena,
would have to be posited, which would naturally
involve logical absurdities of a complex nature. It is
through the help of this Manas that organism, capable
of expetiencing pleasure and pain under the demands
of moral justice, is formed. : This mind-substance can-
not but be atomic, as otherwise, no knowledge would
possibly arise, or if it arises at all, there would be
simultaneity in it, which is inconsistent with the records
of human experiences.  States of consciousness,
however quick they may be, appear only in succession,
which is not in any other way possible. Hence, it is
necessary that the nature of Maznas must be atomic.

The very fact that creation exists implies that there
must be some necessary conditions to form its back-
ground. These conditions cannot but be ubiquitous
and eternal in nature. Hence, time, space and that
which may be described as the relative position (Dik)
have been accepted as all-pervasive.



CHAPTER 1III

ETERNITY AND MATTER-—ATOMIC
A

BHAUTIKA MATTER

AFTER the general treatment of matter we proceed
to deal with each of the forms of matter in detail.
Proceeding in the order in which the forms are classified
above the bbantika form of atomic matter is taken first
tor detailed study.

1
PARAMANU

1. Defined " and  existence’ proved

Paramainn has been defined as the ultimate particle
of cach of the four Meahabbitas. Such a particle is
necessarily supersensuous, and as such, its existence is
sometimes questioned. That a paramapn 1s not per-
ceived need not imply its non-existence, for it may as
well be due to the action of certain factors' which
stands in the way of its perception. According to
Nyaya-Vaicesika, the presence of magnitude (mabattva)
in an object is one of the conditions of its perception,
and as there is no magnitude in the paramanu, it 1s not
perceived. Its existence, therefore, is proved through
inference as shown below:

The motes, observed floating in the sun-beam
entering a room through a little chink, are called #ras-
arepns and represent the ultimate particles of matter in

v Sadbhilh prakiraih satiy  bbavanamannpalabdhirbhavati—
atisannikarsidativiprakarsanmirtyantarayyavadhinit |
tamasivytatiadindriyadarbalyadatipraméidat \\

Mahibhasya on PS., IV; i. 1; SS; Verse 7.
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so far as they are visible. Possessed of magnitude and
being amenable to sense perception, these particles must
be held to have component parts which, called dyyapnkas,
must, in their turn, possess similar constituents of their
own for identical reasons. The components of these
dyyanukas ave called paramanus® which are indivisible by
nature and incapable of further analysis. The assump-
tion of the possibility of further division of these particles
on the analogy of grosser matter would lead to a
regressus ad infinitum.  Besides, inasmuch as every
material product would, in that case, consist of an equally
endless number of constituents, there would be no
actual difference in the dimension of the various pro-
ducts; so that, the dimension of ‘the highest mountain
of the world would be equal to that of a mustard seed.
But that there is such a difference cannot be denied.?
Hence, a paramapn cannot be turther divided.

2. Attributes' of | Paramanpu

The more important characteristics of the bhantika-
paramanus are:

(1) They are eternal and indivisible.*

(2) By themselves: they cannot produce anything;’
elsc their eternal character would involve a continuous
process of production.

(3) Each of the four kinds of paramanns possesses
its specific attributes, namely, smell, touch, taste and
colour. ‘That is, the earthly paramdapn has smell, the
airy touch, the watery taste and the fiery colour.’

(4) They cannot be perceived through any of the
organs of sense perception. Thus, for want of

INV, IV i 17; VS, IV, 1. 2,
® PPBha and Kandali., p. 31; NM on LV, p. 23.
VS, IV. i. 45 Vyom., p. 225; VS, IV. 1. 1; KVBbhi, p.
78., VV., IL L. 13.
Kanda]l pp 31-32.
SVS., IV. i3

]



66 CONCEPTION OF MATTER [ cH.

magnitude and manifested colour’ in them, there can be
no visual perception; for want of magnitude and mani-
fested touch, they cannot be felt through the tactual
sense-otgan, and so on.®. But this does not mean that a
sense-organ does not come in contact with paramapns;®
for, they ate perceived by the yogins.’® In other words,
in the case of the yogins also, the direct perception of the
paramanpns is through the sense-organ and object-contact.
This does not deny the possibility of the intuitive percep-
tion of the paramdnus by the yogins.

(5) The attributes inherent in the paramdinus are also
eternal except in the case of the earthly paramanus.’

(6) 'The paramipus are the ultimate matetial cause
(npdddanakdrana) of the universe.'*

(7) They are, both  collectively and individually,
imperceptible.'*

(8) They possess quiddity (antyaviesa) which differ-
entiates one paramdpn from the other.™

3. Dimension_and Paramanu

Dimension (parimdna) has been defined by Pragasta-
pada as an attribute which is the cause of all measure-
ments. It is of four kinds: small (anw), large (mabat),
long (dirgha) and short (brasva).** Vallabha, on the other
hand, is of opinion that srasva and dirgha are not separate
dimensions but the subdivisions of ap# and mabat

TNS., IL i. 36., VS., IV. i. 6; NSM., p. 35; TP, a comm. on
NSM., MS. Fol. 26b; TPP., MS. Fol. 2a; a comm. on PC., MS.
Fol. 47b.

8 TPP., MS. Fol. zb.

PNV, I 1. 33, p. 230,

v yu.,, VIIL i 2.

VU, VI i 2.

12 V8., and VU,, VIIL i. 3.

BNV, IV. L. 21, p. 457

“ NLV,, p. 8; Prakaca on NLV., p. 122,

15 PPBha., pp. 321-22.

16 PPBha., p. 131; Kandali, pp. 133-34.
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respectively.'”  Of these, anuntra is both eternal and non-
eternal according to the nature of the object to which
it belongs. Thus, the anutra belonging to a paraminn
is eternal, while that which belongs to a dvyapnks is non-
eternal.  About Jrasvatva it is said that it belongs to
that object wherein wputva is produced. 1In other words,
brasvatva is not present in an cternal object.’® But
Udayana holds that like anutva, hrasvatva is also of two
kinds—eternal and non-eternal. The former bclongs
to a paramdpn and the latter to a dryapnka. That which
is found in a paramann is called paramabrasvatva.’”  Thus,
a paramdnu possesses both the smallest and the shortest
possible dimensions.” The dimension of a paramdany is
kaown as parimapdala and is cternal.”

About the meaning of parimandala, it may be said
that the word ‘mapdal’ is used in the sense of a circular
shape. Even circular objects appear to possess length
to persons who stand on only onc side of the object
and whose eyes come in contact with a certain part of
that object only.  Paramapa; on the other hand, appears,
trom all quarters, spherical, and neither long nor crooked
from any side; as it does not possess any part. The
attribute ‘wapdals’ would suggest the idea of having
parts, but a paramipn, being partless, is unique in
character. Thus parimapdala here means the attribute
of possessing prakysta-anutva, the smallest possible
dimension,??

4. Partless character and eternity of Paraméipn discussed

The partless nature of a paramdiny and its eternity
have been objected to mainly by the Buddhists in various
ways. It will be clear from the arguments of both the

YPRM, p.o31.

1* PPBha., p. 131; Kandali, pp. 133-34.

WKV, p. 212,

2 KR., pp. 72-73; PD., p. 12; TPP., MS. Fol. 8b; PRM., p. 31.
VS, VIL 1. 19-z20.

22 Madjisa on NMV., pp. 178-79; Kandali, p. 133.
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schools given below that the objections of the Buddhists
are more natural and serious in nature, while the answers
given by Nyaya and Vaigesika, in order to defend their
position, are, apparently, not quite so strong. But if we
remember that their stand-points, being quite different,
each of them looks at the question entirely from a
different angle of vision, we shall be able to know that
the arguments of each of the schools are quite reasonable
within the limits of its own sphere. As the Nyidya and
Vaigesika identify their view-point with the common-
sense view and the worldly usage (laukikapratiti), they
cannot go beyond their limits, and it is perhaps for this
that at a certain stage their-arguments appear to be not
so strong as those of the other schools. If the critics
bear these points in their mind when trying to follow
the arguments of Nyaya and Vaicesika, they will be ih
a better position to realise the view-point of Nyidya and
Vaigesika, or even that of the Buddhist, or of any other
school.

The Nihilist school of the Buddhist, which holds
that void is the only 'real entity, cannot imagine the
possibility of the existence of a substance which has no
constituent part and is cternal. The argument put
forth in support of the above view is that Akdza, being
all-pervading, must permeate the paramdpns both ‘in’ and
‘out’. This permeating of the Akda shows that a
paramdnn possesses parts, as without this it is not pos-
sible to speak of it as having ‘in’ and ‘out’. If, again,
Akdga does not permeate the paramdpns, it loses its
characteristic of being all-pervasive. Therefore, holds
the Buddhist, the Nyaya-Vaicesika should either believe
that the paramipus have parts and are non-eternal,
or that Akipa is not all-pervasive.”

This argument of the Buddhist contains two parts:
(1) that the paraminn has got parts and that it is non-

** NBha, 1V. ii. 18-19.
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eternal; (2) and that Akdqw is not all-pervasive. As
regards the first objection, the Nyaya-Vaigesika view is
that it is untenable; for, the expressions ‘in’ and ‘out’ in
regard to an object refer to the parts of that object, but
as the paramapu is conceived to have no parts, it is not
possible to talk of it as having ‘in” and ‘out’. Hence,
the expression wyatibheda (permeating both in and out)
1s not applicable to a substance like paramainn.*

Regarding the second part, although it is out of
place to discuss it here, the only answer, which can be
adduced now at this place, is that all-pervasiveness
means that a substance having all-pervasive nature
should be in contact with each and everything having
limited form (mirtimat) and not that it should also be
in contact with a thing which has no existence. How
can, therefore, we assume that Akira will not remain
all-pervading if it is not held to be in contact with ‘in’
and ‘out’ sides of the paramdny which are non-existing?
Therefore, this objection also, like the other one, falls
to the ground.*

It is to be noted here, however, that Nyaya and
Vaicesika have finally decided that a paramapn is an
ultimate and indivisible particle of a bb#ta and is eternal.
Being fully convinced of their position they would not
allow any objection against this conviction. IHence,
most of the objections raised by the opponents are
thrown aside only because these objections refer to a
paramdpn’s having parts, which of course, it cannot
possess as has been shown in the previous chapter.

Thus, the objection that as objects, having limited
form and possessing touch sensation, occupy space and
possess parts, a paramdpu also which possesses a limited
form and touch sensation should occupy space and
have parts is rejected on the ground that if it were so,

#NS., IV. ii. z0.
= NV., IV. ii. 20, p. s12.
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then a paramdpn could not be the ultimate indivisible
particle.*

The next objection is that as paramapns combine
togethetr, they must possess constituent parts, like
threads, for instance. In other words, when one paran-
dnn comes between two other paramdpus and combines
with them, it really has two aspects corresponding to
the two paramapns with which it combines. From this
mediation it is inferred that the front part of the interven-
ing paramann has come in contact with the paramanu
in the front, while the rear part has combined with the
paramanu at the back. Now, these front and rear parts
naturally refer to the two constituent parts of the inter-
vening paramapy. Likewise, the mediating paraniipn
will combine simultaneoush with other paramdnus put
on all other four sides. In this way, the paramans in
the middle will join others o1 six sides. As conjunction
is an attribute, it must have a substratum, and, again, as
it does not pervade over the whole of its substratum,
there must be parts in its substratum. This shows that
a paramanpu has parts.?

To this it is said that the contact of the paramdinn
in the centre with the other paramdnus is due to the fact
that a paramipn possesses a limited form (mirta) and
not because it has parts. And, again, a substance which
has patts inheres in another substance, but as a paramant
does not inhete in any substance, it has no parts; hence,
it is wrong to hold that there are parts in a paramdpn
with which othet paramdinus combine.®

There are other similar objections against the
partless nature of a paramdnu, such as, possessing motion,
being the productive of drarvas, being the substratum of
the samskdra which is the cause of motion, and also
being in possession of priority and posteriority. All

26 NiS. and NBha., IV. ii. 23; NM,, p. 551; Vyom., p. 207.
3 NV., TV. ii. 25, pp. 516-17; Tat., IV. il 24-25, p. 651.
28 Tat,, IV. ii. 24-25, p. 651.
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these objections, when put in the form of syllogisms, are
found to be beset with the fallacies of viruddha, asiddba
and anaikdntika etc., just as the probans ‘mirtimatva’ is
found to possess the fallacies of pratijiid and letu.>
Kamalakara Bhatta, the mathematician, also
refutes the partless nature of a paramdpn through the
help of a Geometrical theorem. According to the
29th theorem of Geometry, it is held that the square
on the hypotenuse is equal to the sum of the squares
on the two other sides of a right-angled triangle.
Now, if the side #, in the following figure, be
assumed to consist of two paramanns and the side b equal
to it, then it is clear that a*<4-b* is
equal to ¢’y that is, 2°4-2°==c* or 4
and 4 together are equal to ¢ In
b . other wotds, c¢? ot the square on the
hypotenuse, is equal to 8 paramanus.
Thus, the value of the line ¢ being the
square root of 8, we find that it con-
) tains more than two and less than three
paramanus.. This is possible only when
a paramdpy can be split up into parts. Thus, it is wrong
to hold, says Kamalakara, that paramapus are partless.”
To this objection it may be said that the view-point
adopted above seems to be based on the assumption
that a straight line consists of a series of points (paran-
anus). But, asa matter of fact, it is not so according to
Nyiya and Vaigesika, which seem to hold that a straight
line is an unit in itself like a point (paramanx). The difter-
ence between a straight line and a point is that of the
possession ot otherwise of motion; that is,a straight
line is in motion, while the point is at rest; so that,
from the Nyiya-Vaicesika point of view the question
raised by the great mathematician, does not rise at all.**

# NV, p. 518; Vyom., pp. 224-225.
% STV., spastidhikira, after Verse 21.
31Tt should be noted down herc that in case a straight line is
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5. Paramanu and Motion

Before we take up the question of the formation of
a composite whole (avayavin) from paramapus, we should
know something about motion which plays an essential
patt in its formation. A composité is formed out of
conjunctions which are brought about by motion
(karman) which is the cause of conjunction and disjunc-
tion. Motion inheres in a substance having limited form
and is produced by weight (gmratva), liquidity, effort
and conjunction. It is always a non-material (asamavayr)
cause and never an instrumental one, like attributes.®*

Such a motion is very essential both for the produc-
tion and the destruction of the sensible world. As the
universe (samsdra) is beginningless and everchanging,
all its products must undergo change. Changes are
brought about by motion. According to Nyaya and
Vaigesika, motion is not intrinsic but comes from
without. Hence, either through human effort (in the
case of individual destruction), ot through Divine Effort
(in the case of universal destruction) a motion is produced
in the object, and through a regular process the motion
brings about the destruction; so that, all the non-eternal
objects are ultimately reduced jto various paramidnus
through motion. These paramdnns remain, during the
period of dissolution (pralaya), separated from one
another; so that, they cannot bring into existence any
product for sometime® till the commencement of the
cosmic order sets in. Even during this period there
- exists, according to some, a sort of motion which is
non-productive of any conjunction.®* It is caused to

to represent a series of points (paramanus), it cannot be continuous;

for, the points, thus placed together so as to form one continuous

straight line, will certainly leave inter-space between each and every
air.

% PPBhd. and Kandall, pp. 290-91.

BEV., p. 9z,

3% Setu., p. 286.
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the paramdpns from the first shock (samksobba) or blow
in the objects causing their destruction. This shock
produces motion in the paramanus, which is productive
of the impression (samskdra), called vega (velocity).
This motion persists cven during the dissolution
period® in the form of atomic vibration.

It may be asked: what is the use of such a motion
then? The answer is: the only use of this sort of motion
in the paramanus is to mark the time-limit.*

Thus, it is clear that the series of &armans present in
the paramanns during the dissolution period are unable
to make them group together so as to form any effect.
But there must be grouping of that sort; hence, we
require another motion: ‘This  motion is to be had,
like all other motions, from somc cefana agency. As
it is not possible for individual soul (Jwvdtman) to
produce such a motion at that time, we are con-
strained to assume the presence of a  superhuman
power, conscious and capable of producing such
a motion in the paramdpus. 1t does this under the in-
fluence of the adrsia of the persons or creatures who are
to make use of the body or object concerned.”®  But
why should the conscious agent be at all influenced by
adysta? for, adrsta inheres'in the [wdatman, and Jwas ate
then in a discarnate and insensate condition. The truth
is that as soon as the cumulative adysta of the Jwas
matures for fructification, the Will of God, which is
eternal, becomes, as it were, creative, and immediately
the paramdpns group themsclves round the Manas
and form organisms one for cach. The initiation of
motion in Manas and paramdnus is attributed to adysta
quickened by the Divine Will.

Thus, there are, so to say, two kinds of motion in

* Bodhanl on KP., p. 91.

# Bodhani on KP., p. 91; KV, p. 92.

31 “Ralavacchedaikaprayoianans” KP., p. 333.
¥ NM., pp. 192-93.
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the paramanns before any effect is produced out of
these. Apparently, one appears to be intrinsic, while
the other extrinsic. But when closely observed we
find that both have come from without, the only
difference being that of time; and in both the cases,
the motion is due to some cfana element. Both of these
motions are produced by effort (prayatna) and adrsta
helped by Divine Will respectively.*

With the help of such a motion paramanus group
together to form bigger parts (avayavas) till composites
are formed and the cosmos comes to exist.

6. The four kinds of Paramdpus along with their
respective ¢harasteristics

These paramapns are of four kinds: earthly, watery,
tagjasa and airy. ‘Their common characteristics have
been given above, and now, the individual attributes
of each of these are given below:

(1) Earthly paramann

The earthly paramanus possess attributes, of colout,
taste, smell, and touch which are all non-eternal;*® for,
these are produced and remain changing due to the
application of heat through the process of chemical
action (pdkaprakriyd).** | These attributes are unmanifest.

Padmanabha Migra holds that although there is
varicgated colour and touch in earthly products, yet
they do not inhere in paramdpns.** But Cankara Migra,
on the other hand, thinks that there is variegated colour
at least even in these.**

(2) Watery paramanu
The watery paramdnns possess colour, taste and

VS, V.ii 13; KP., p. 135.

4 PPBha., pp. 104-107; and a comm. on PC. a comm. on SP.,
Ms. Fol. 1gb.

# Kandali., p. g9; KV., p. 166,

#2 Setu., pp. 181-82.

B VU. on VS., VIL i. 6.
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touch which are all eterinal;** as, these are not due to
any chemical action (pakajus).*®
(3)  Taijasa paraminu

Similarly, the fiety paramapuns possess the attributes
of colour and touch which ate also eternal;*® as, they
do not possess pakajavigesa.r’

(4) Airy paramann
The aity paramdnus possess touch which is cternal;*®
as, there is no chemical action in them.

11
CHEMICAL ACTION (PAKA)

We have referred 'to above about the chemical
action taking place in eatthly paramdanns. But what is
it? It is a kind of conjunction of the fsijasa elements by
which the previous colour ete. of the earthly paramanus
are destroyed and another colour etc. are produced in
their place. This conjunction of the fiery elements is
also of various types; thus, the conjunction which produ-
ces colour is different from that which produces taste;
again, that which produces smell is' different from those
which produce colour and taste; similarly, that which
produces touch is different 'from all other conjunctions.
According to the difference of the earthly objects there
is difference in the conjunction of the #gas; so that,
when a mango fruit is kept under a collection of straw,
owing to the fajasa conjunction, the previous green
colour of it is destroyed, and another colour of yellow
type is produced in its place. But it does not affect
the taste of the fruit; for, the previous taste of sourness
(@mlatva) is still found in it. Sometimes, although the

** PPBhi., p. 104; Kandali., p. 105; KV., p. 181; TPP., MS.
Fol. 8a.

P KP., p. 138; Bodhani, p. 53.

* Kandalt., p. 104; KV; p. 181.

1 KP., p. 138.

# KV, p. 181,



76 CONCEPTION OF MATTER [ cH.

previous green colour is present, yet a change in the
taste is found. This shows that due to the difference
in the type of conjunction, which does not affect the
colour, the sour taste has been destroyed and has been
replaced by the sweet taste. Therefore, we conclude
that the causc of the change in taste is different from
that of the change in colour. Similarly, the fuijasa
conjunction which produces sweet smell in the mango
fruit after destroying the previous smell without affecting
the colour and the taste of it, is different from all other
conjunctions. In the same manner, the conjunction
which does not affect the colour, taste and smell of the
fruit, and which, after destroying the hard touch of the
fruit, produces the soft touch, must be different from
all other conjunctions. It is due to these differences of
conjunction that although all the earthly paramanns are
of one class, yet they produce all different sorts of objects.
For instance, when the gtass grazed by the cow is reduced
to paramdnys, they come in contact with a different
type of fajjasa conjunction which destroys the previous
colour, taste, smell and touch present in those paramiinus.
Then again, a fresh set of colous, taste, smell and touch
found in the cow-milk is produced in them by anothet
taijasa conjunction. In course of time, these paramdanns
form, in a regular process, the dyyannka etc. which lead,
in their turn, to the production of cow-milk.

Now, out of those vety paramapns from which
the cow-milk is formed, we also get curd only with
this difference that in the case of curd, the fiery con-
junction is of a different type from that which is required
for the cow-milk. And, again, it is due to another
type of tajasa conjunction that from those vety param-
apns, which produce curd, we also get cream and othet
milk-made products.*

Cankara Migra, Bhagiratha Thakkura, Konda Bhatta
and others, however, hold that the difference in the

#NB. on TS., pp. 17-18.
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colour, taste, smell and touch due to the chemical action
is on account of the difference in the pragabbiva (pre-
non-existence).* :

111

THE PROCESS OF CHEMICAL ACTION

When any earthly object® is brought into contact
with fejas, motionis produced in the ultimate constituents
of that object through the forcible contact (ablighita)’
or impulsion (nodana)™* of the tejas. ‘This motion, in its
turn, produces disjunctions which lead to the destruction
of the conjunctions existing between the various consti-
tuents of the composite and finally reduces them to theit
ultimate particles. Thereafter, these particles come in
contact with anothet group of #¢jas particles which
destroy their original attributes.”* Then, again, a fresh
similar contact of 7zjus takes place which produces fresh
attributes in place of the old ones, which are known
as pdkajas.

It is clear from the above that the fsijasa contact
which destroys the previous attributes of the product
does not produce fresh attributes in place of old ones.
Both the functions cannot. be performed by a single

** NLK; pp. 356-357; NLPV,, p. 355; PD., p. 11.

°! This includes even human body, but, generally, no example
is taken from this class, for the simple reason that if any one comes
to know of the chemical action taking place in it, he may become
disgusted with his own body and his interests may cease towasrds
it—Vvom., p. 446.

**1t is a form of contact which produces separation between
the two connecting objects by producing sound. VU; V. ii. 1.

%51t is thar form of conjunction which causes motion without
separating the two objects which are joined together without
producing any sound while coming in contact with the object.
vuU., V. il 1.

 Vyom., p. 446; KV., p. 183 Kandali., p. 107; RS,, p. 21.
Although almnst every attribute at every stage of the earthly object
is produced by the chemical acrion, yet the example is taken of one
particular stage only—Vyom., p. 446.
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tajjasa contact; for, that which destroys the old attri-
butes cannot wait till the time of the production of the
fresh attributes arrives, as is made clear below:

Simultaneously with the production of the motion
through the contact of #jas possessing velocity in the
ultimate constituents of the product, another motion is
produced in the parts of the #¢jas itself through the con-
tact of another similar /¢/as; so that, as soon as there is
the disjunction between the two paramdnus, there is the
disjunction between the two parts of the #¢jzs also. Then
there is the destruction of the conjunction of the two
paraménus followed by that of the two parts of the
tejas. 'This leads to the destruction of the dyyannka
and the fejas. Then follows the destruction of the
colour etc. together ‘with that of the conjunction of the
tejas and the paramdnn (due to destruction of its material—
samavayi—cause, namely, the #gjas). Now, as the conjunc-
tion of the fgjas, which destroys the colour etc., is absent
at the moment previous to the production of the fresh
colour etc., it cannot be the cause of the latter. Hence,
it is necessary to have anothet Za/jasa-contact to produce
the fresh attributes in the uitimate particles.® There are
several similar instances to support the above view; as for
instance, the production and the destruction of the colour
of the thread from two distinct soutces,’ and so on.

Then, again, it has been said above that in order
to change the colour etc. of a pot, for instance, the
object should be reduced to its paramanns wherein the
change takes place. To this view of the Vaigesikas
there have been various objections.

Thus, it is objected that when a pot is put in the
furnace and comes in contact with fegzs, almost all its
attributes are changed without its being teduced to its
constituent paramanus, so that, the views of the Vaigesikas
ate open to scrious criticism.

#WKV., p. 184; RS, p. 24.
“0 Kandali., p. 1o8.
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To this it may be said, in reply, that as the ‘ajjasa-
contact cannot be with the pot as a whole, the chemical
action due to this contact cannot affect it in its entirety
unless it is reduced to its constituent paramanns.” 1f it
is held that the pot, like all other earthly products,
being porous by nature,*® there is nothing to prevent
the particles of #gas to come in contact with each and
every part of it and help on the chemical action,” the
simple rejoinder of the Vaigesikas, is that, as a matter of
fact, particles of fgias cannot enter into the pot and
affect the interior portion of it, without destroying it.
In other words, it is not possible for the dyyannka, for
instance, to possess intestices; for, if it were so, then
there could have been no  conjunction between the
two paramdpns enteting into its composition, and the
very existence of the dpyannka would have been impos-
sible. Interstices may be admitted between two such
parts as are not absolutely partless. Hence, a dryanuka
cannot be held to have iaterspace in its components.
This shows that no substance, which is a product,
can be porous by nature. - Consequently, the chemi-
cal action cannot petvade the entire pot.®® Moreover,
as the various parts of the pot cohere strongly and leave
no space unoccupied, it is not possible for the particles
of fgjas to occupy any space between those impenetrable
patts, because no two things having limited form can
occupy the same space simultaneously.®

Udayanacarya says that so strong is the velocity
and the sensation of contact of fgas due to its being
exceedingly light that the motion produced by it causes
the product to deprive itself of its previous structure

" PPBhi., p. 107; Kandali, p. 109.

# KV., p. 187; Kandali, p. 109.

 That a product like pot is porous is proved by the fact that
warer, if placed within it, flows out in particles, which would
not have been possible otherwise—VU., VIL i. 6.

% Kandall., p. 109.

vy, VIL i, 6.
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(vy7iba) and to assume another structure out of the
constituent parts of it. If the #wijasa-contact does not
destroy the structure entirely, then, for instance, milk,
water etc. being produced of closely compact parts and
there being no pores, it will have to be assumed that
the #¢jas does not enter within the milk, water etc., and
if it does not enter into it, there should not be the
rising up of the boiled milk or water. But it is not the
fact.

The opponent says that it is possible in the case
of milk or water to destrov the previous structure and
produce another, as the conjunction of the parts in
these is soft (mrdu), but it.is not possible in the case of
a pot where the conjunctions, which bring about the
product, are harder.

To this, again, the reply is: that softness or hardness
does not matter at all; for, even in the case of still harder
and the hardest substances the result is the same. In the
case of rice, for instance, which is a harder substance,
or stone, jewel and adamantine which are the hardest
substances, it is found that when heat is applied to
these, they break and another structure of these is,
again, formed.

Thereupon, again, the opponent says that it is
possible even in these cases as some sort of atipaya
(specific quality) is produced therein, while the chemical
action is going on, but that specific quality being absent
in the case of a pot, it is impossible to destroy it by
the application of heat.

The answer to this is: that in the chemical action
there is no atipaya of any kind. Therefore, just as in the
case of an organism etc., the effect of chemical action,
although not apparent everyday, yet becomes quite
obvious after sometime; similarly, in the case of a pot
there is the effect of chemical action in it due to which
it is destroyed entirely. Theteby, all the various argu-
ments adduced in favour of the non-destruction of the
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previous structure, such as, the recognition (in the
form that it is the same pot which was thrown into
the furnace long before the production of the red colour
etc.), perception of the pot in all its stages, placing of
some other misrta substance on it, its surroundings, its
existence along with other pots etc., number and dimen-
sion and the various marks on it, are rejected. In other
words, none of the above mentioned arguments can
prove that the pot is not reduced to its paramdpus.®*

It may be also said in support of the Pilupikavida
that before the chemical action, the constituent parts
of the pot are very loosely connected, but after it, those
loose connections become quite hard. Both the loose
and hard connections; being mutually opposed, cannot
simultaneously remain in the same substratum. Hence,
it has to be assumed that the old structure is destroyed
and a fresh one is produced in its place.*®

Another objection is that no one has ever seen that
a pot, for instance, when thrown into the furnace is
reduced to its ultimate particles; rather it is scen all
the time in the furnace and is tecognised as the same
old pot even when it is taken out of the furnace after
the chemical action has taken place in it.

As regards the perception of the existence of the
pot under chemical action, it is said that since the pot
is not merely a collection of several paramanus, it is not
reduced to its ultimate particles at once. The process
of the destruction of the pot is also similar to that of
the production; so that, the destruction is gradual
and the pot remains visible till it is completely reduced
to its paramapus. But there never comes a time when
one would cease to perceive the pot; for, in the course
of the gradual destruction of the pot, those parts, which
have been destroyed and reduced to their paramanus,
are also gradually undergoing chemical action and fresh

“2KV., pp. 187-88; RS., pp. 34-37; KR., p. 6o.
¢ Kandali., p. 109.
13
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products are being produced; so that, both the process
of destruction and that of production after the chemical
action are simultaneous. This is the reason why some-
times, only a part of the pot is found to have undergone
chemical changes. This also explains that the ultimate
number of the constituents under both the circums-
tances remains the same and that no change in the
dimension is found.®*

Cankara Migra, however, says that even according
to the propounders of the theory of Pitharapika, when
certain scratches are made by the point of a needle,
for instance, on the pot, those scratches certainly cause
disjunctions between three ot four frasarepus, at least,
of that pot; so that, there being the destruction of
the pot as a whole in consequence of the destruction
of the conjunctions productive of the pot, they should
not raise such ordinary objections’ against the Vaicesika
view.*

Moreover, the production of another colour etc.
is possible only when their proper substratum in the
form of a pot, for instance, is formed beforehand in
accordance with the conditions of causation. Hetre, in
the present case, the pot, as existing before the chemical
action, is the substratum of blue colour etc. and the
same pot cannot be the proper substratum of red colour
etc.; so that, in order to produce red colour etc. it is

8¢ Kandall., p. 110.

% VU, VIIL i. 6. KR., p. So. It should be noted down here
that according to the Miméamsakas, who appear to be perhaps the
oldest propounders of the Pittarapikavada, the pot, even when
scratches destroying the conjunctions of certain trasarenns are made
on it, remains as such; for, they hold that it is possible for a product
to continue to exist by inbering in other constituents whose con-
junctions have been destroyed even when certain constituents have
been destroyed. Were it no so, recognition of the pot and the
rest would not have been possible. This view also has been
criticised by the author of Upaskira on VS., VIIL. i. 6. For further
reference ride KV., p. 188; NK., p. 155.
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essential to have another pot constructed first. 'This is
not possible unless the pot is reduced to its ultimate
constituents and a fresh one is produced in its place.®®

Again, in order to have red colour etc. produced
in the pot, it is essential, according to the law of causa-
tion, to have the red colour etc. in their cause also,
which is not possible unless the pot is reduced to its
paramanns

Hence, it is held that an earthly product is reduced
to its paramapns by the force of the fwijasa-contact
wherein the chemical action produces fresh colour etc.
after destroying the previous ones. This being done,
another motion is proeduced in those paramdpus due to
the conjunction of the Asman and the paramanns helped
by the adrsta of the persons and other creatures con-
cerned which, in the usual course, leads to the pro-
duction of the final composite (antydvayavin).®

Now, again, it is asked: if the entire process of
destroying and producing of the pot be due to adrsta
or Divine Will, what is the use of having a potmaker
then? To this it may be said that both adrsza and
the Divine Will help directly only when there is no
other help possible and "without which the very aim
of creation would not have been realised, but not
afterwards when such help is possible from other
sources. Hence, the utility of a potmaker continues
unaffected. ‘

This chemical action affects colour, taste, smell
and touch only and not number, dimension etc.; as no
peculiarity is found in thesc latter after the chemical
action. We cannot, likewise, hold that there being no
apparent difference in touch, chemical action does not
affect it also, like number etc; for, that there is the

8¢ Kandali., p. 109.
67 Kandali., p. 109.
68 Kandali., n. 108.

s
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peculiarity in touch after chemical action is proved by
inference.*

v

TIME—LIMITS OF CHEMICAL ACTION

The whole process of chemical action is complete
in nine moments, or in ten, or in eleven, according to
the difference of opinion about the acceptance of
vibbagajavibhaga. 'Thus, he, who does not believe in it
(i.e. vibhagaja-vibhdga), holds that the process is complete
only in nine moments, but he, who believes in it, holds
that if the disjunction produces another disjunction
with reference to the time characterised by the destruc-
tion of the conjunction producing the substance, then the
process of chemical action 1s complete in ten moments.
If, on the other hand, the disjunction produces another
disjunction with reference o the time or the part
(arayava) characterised by the destruction of the substance,
then it is complete in eleven moments.” Both the
types of process are given below:

1. The process. unolying nine moments

First of all, 2 sort of motion is produced in the
parawdany productive of the  aryapnka  through the
impulsion or the forcible contact caused by the #yas;
by that motion the disjunction between the two
paramanns producing the dryapnka takes place followed
by the destruction of the conjunction producing the
substance called dyyapufa.”™ This leads to (1) the destruc-
tion of the dyyapuka followed by (2) the destruction
of the blue colour etc. inherent in the paramdns. Then
comes (3) the production of the red colour etc. in that
very paramanu, after which (4) the motion favourable

% Kandali., p. 108.

KR, p. 61.

"+ As upto this the action does not directly affect the composite,
these moments are not counted here. The counting of the moments,
therefore, begins from the destruction of the dyyanuka.
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to the production of the substance is produced in the
paramany (5) which causes the disjunction of the paramann
from the 4kdsa etc. Then follows (6) the destruction
of previous conjunction leading to (7) the conjunction
between the two paramdnns producing the dyyannka.
Then comes (8) the production of the dyyapuka which
then causes (9) the production of the colour etc. in
the dpyapuka. Thus beginning from the destruction
of the dyyapuka up to the production of the red colour
etc. in it there are nine moments.™

2. The process which fakes ten moments

The process of ten moments is possible when the
disjunction produces = disjunction . with reference to
the time which is characterised by the destruction of the
conjunction which produces the effect.  Thus, first, there
is the motion produced in the paramdnus which produce
the dvyapuka tollowed by the disjunction between the
two paramanus. ‘Then there is the destruction of the pro-
ductive conjunction leading to (1) the destruction of the
dvyapuka and to the disjunction between the dyyapuka
and the Akdga due to the disjunction. Then there is (2)
the destruction of the blue colour etc. and the previous
conjunction causing (3) the production of the red
colour etc. and the subsequent conjunction. Then
comes (4) the destruction of the motion of the paramanns
produced by the impulsion of the fgas followed by (5)
the production of the productive motion in the very
paramanus by the conjunction of the Atman and the
paramanu aided by the adysta. Then follows (6) the dis-
junction between paramdinus and the Akdza leading to
(7) the destruction of the previous conjunction. Then
there is (8) the productive conjunction followed (9) by
the production of the dvyapmka wherein then (10) the
production of the red colour etc. takes place.”

2 KR., p. 61
KR, p. 2.
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5. The process which includes eleven moments

First, there is the motion in the paramapus pro-
ducing the dyyannka, then the disjunction between the
two paramapns, then the destruction of the productive
conjunction, then (1) the destruction of the dyyannka,
then (2) the disjunction produced by the disjunction
with teference to the time characterised by the destruc-
tion of the dwyapnka, then (3) the destruction of the
previous conjunction, then (4) the subsequent con-
junction, then the (5) destruction of the motion belonging
to the paramanus, then (6) the production of the produc-
tive motion in the very paramdnus by the conjunction
of the Atman helped by the wdrsta, then (7) the dis-
junction between Akdra and the paramdnns, then (8)
the destruction of the previous conjunction, then (9)
the conjunction producing a substance, then (10) the
production of the dyyapaka, and then (11) the production
of the red colour etc.

A question is raised here: if the productive motion
in the paramdnus be believed to be synchronous with
the destruction of the blue colour etc., then the number
of moments will be reduced; that is, the production
of the red colour etc. will  take place either in the
eighth, or even in the seventh moment.

This view is rejected on the grounds that there
cannot be another motion in the paramann either without
the destruction of the motion produced in it through
the impulsion or the forcible contact caused by the
tejas, or without the production of an attribute etc,
for, there can be no two simultanecous motions in an
object; and also because, there cannot be a productive
motion in an object where there is no attribute.

Then, again, the opponent holds that if the pro-
duction of the red colour etc. be simultaneous with
the destruction of the blue colour etc. even then there
will be a few less moments required in the process
of the chemical action.
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This view is also rejected as untenable; for, the
destruction of the previous colour etc. is itself the
cause of the production of the fresh colour etc. and
the cause must precede the effect. Therefore, there
cannot be both the destruction and the production of
the colour etc. simultaneously.™

Cankara Micra adds that if the same conjunction
of the f¢jas which produces colour etc. also destroys
them, then it will have to be assumed that when the
colour etc. and the #ejas are destroyed, then the paramann
will have to remain colourless for a long time; if, on the
other hand, that which is the destroyer be also the
producer, then there can be no production of the red
colour by the chemical “action. If it be considered
that the motion may be produced in another paramann,
then the production of the atttibute due to the chemical
action will take place in the fifth, or in the sixth, or
in the seventh, or in the eighth, or even in the ninth
moment.”® All these possible varicties are given below:

4. The process ampolying five moments

There is the motion in one paramdins, then the
disjunction, then the motion in another paramdnn
together with the destruction of the productive con-
junction, then the destruction of the dyyapuka, then
thete is the disjunction by the motion of another
paramdpu. ‘This whole represents one moment.” Then
there is the destruction of the blue colour etc. in the
paramdpn which is left alone and that of the previous
conjunction due to the disjunction. This is another
moment. Then the production of the red colour etc.
followed by the conjunction producing the substance.
This is another moment. In the next moment there

“*KR., pp. 61-62.

" KR., p. 64.

76 The consideration of a moment, here, appears to be based
on a belief that simultaneity of actions is possible,
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is the production of the dvyapnka. And then the
production of the colour etc. in that dyyanuka.”

5. The process including six moments

If it be held that the motion is produced in another
paramapn simultaneously with the destruction of the
substance (dvyapnka), then the production of the colour
will take place in the sixth moment. Thus, there is
the disjunction from another paramdnu by the motion
of the paramann, then the destruction of the productive
conjunction followed by the destruction of the dyyannka.
In the very moment, there is motion in another para-
manu, then simultaneously with the destruction of
the blue colour etc. thete is the disjunction due to
the motion of anothet paramdpu, then from the simul-
taneous production of the motion in anothet paramdns
with the production of ted colour there is the destruction
of the previous conjunction, then the conjunction with
another paramapn, then the production of the dyyapuka,
and then the production of the red colour.”

6. The process  including - seven moments

If the motion be produced in another paramdinn
simultaneously with the destruction of the blue colour
etc., then the process involves seven moments, Thus,
following the previous process (of the five moments),
after the destruction of the dyyapuka there is the
destruction of the blue colour etc. In this very moment,
there is the motion in another paramdpn, then the
disjunction followed by the production of the red
colour. This represents one (viz. the sixth) moment.
Then the destruction of the previous conjunction,
then the subsequent conjunction, then the production
of the dyyapnka and that of the attribute in the dyyannka
‘in the next moment. These are the seven moments.™

"KR., p. 65.
#KR., p. 65.
" KR., pp. 65-66.
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7. The process including eight and nine moments

If the motion be produced in another paramann
simultaneously with the production of the red colout,
then the process involves eight moments. If, on the
other hand, the motion be produced in another paramann
after the production of the red colour, then the process
includes nine moments only.*

8. The process including two, three and four moments

Again, it is not possible to hold that after the
destruction of a dyyanpuka followed by the production
of another dpyapuka there appear attributes in the
second, or in the third; or in the fourth moment. These
are, however, explained below: - Thus when the motion
is produced in anothet paramapx simultaneously with
the motion favourable to the destruction of the dvyanuka
the process represents two moments only.

When there is the motion in a paramann tavourable
to the production of a substance simultaneously with
the production of the destructive motion in another
paramann, then the process includes three moments.

Again, if the motion be produced in a paraminy
simultanecusly with the disjunction unfavourable to
the production of a substance, then the process involves
four moments.®> These last three processes are not
accepted by Nyiya-Vaigesika.®

9. The distribution of moments in Pdaka according
to the Kandali

The process given in the Kandalli is somewhat
different from the above. Thus it says—that the
destruction of the dpyanuka, the desiruction of the
tryapuwka, the destruction of the blue colour etc., the -

s KR., p. 66.
1 KR., p. 66.
s2KR., p. 66.
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production of motion in the two paramanas, the produc-
tion of the w/bhdgaja-vibhiga, and the production of
the Zafjasa-contact which produces the red colour etc. all
these represent one moment. Then the destruction of the
tryapuka, the destruction of the product of the #ryapuka,
the destruction of the blue colour etc., the production
of the vibhagaja-vibhiga, the destruction of the conjunc-
tion, the production of the #azjasa-contact productive of
the red colour etc., the production of the red colour etc.,
the destruction of the fgijasa-contact destructive of the
blue colour etc.—these represent another moment.
Then the destruction of its effect, the destruction of
the product of that effect, the production of the subse-
quent conjunction, the production of the red colour
etc., the destruction of the Zaijasa-contact destructive
of the blue colour etc., the production of the motion
productive of a substance in another paramanu, this
whole represents another moment. Then the destruc-
tion of its product, the destruction of the product of
this product, the production of the subsequent conjunc-
tion, the destruction of the motion, the disjunction
and the vibbagaja-vibhdga, the production of the motion
in another paramadnpn, the production of the disjunction—
all these represent another; ' moment. Then the
destruction of its effect, the destruction of the effect
of this effect, the destruction of the motion, the dis-
junction and the zibhagaja-vibhiga, the production of
the disjunction from Adkdsa in the second paranminn,
and the destruction of the conjunction between Akdra
and the paramdnn—all these tepresent another moment.
Then the destruction of its product, the destruction
of the product of this product, the destruction of the
conjunction of the Akdza with the paramanu, the produc-
tion of the subsequent conjunction—all these represent
another moment of time. ‘Then the destruction of its
product, the destruction of the product of this product,
the production of the subsequent conjunction of one
paramany with another, the production of the dyyapuka,
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and the destruction of the disjunction and the motion—
all these, again, form another moment of time. Then
the destruction of its product, the destruction of the
product of this product, the production of the dyyapuka,
the production of the colour etc. belonging to the
dvyanuka, the destruction of the disjunction and the
motion, and then, in the next moment, the production
of another set of attributes in the dyyapuka according
to the attributes belonging to its cause, namely, the
paramanus.

This process is applicable to all the dryanukas
(forming one object). As regards the production of
the fryapuka etc. we should not think of any motion;
for, these are produced from the conjunction produced
by conjunctions. ‘Thus, several paramapus join together
simultaneously, and a paramann, which is the cause of
a dryapuka, comes into coatact with another paramans
which is the cause of another dpyupuka. The dvyannka,
on the other hand, combines with another paramdnn
which is the cause of anothetr diyapuka and after this
there is the conjunction between the two dyyapukas.®

The sum and substance of all this is that both the
Naiyayikas and the Vaicesikas believe that the chemical
action takes place in the ‘earthly objects. But they
differ in the details of it. Thus, the Vaigesikas hold that
it takes place in the paramanus, as it is only then that
its products can have the attributes in accordance with
the attributes belonging to their cause. Hence, they
are called Pilupikavadins. 'The Naiyayikas, for reasons
given above, do not think it reasonable that a pot
previous to the possession of red colour etc. must be
reduced to its constituent paramdnus and due to the
unscen forces, again, be brought back to its natural
shape after the function of chemical action. Therefore,
they believe that a pot which is naturally porous remains

8¢ Kandali, pp. 110-111.
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as it is and the fajjasa-contact takes place in the very
composite. Hence, they are called Pitharapikavidins *
The importance of the Pilupika is to prove that
consciousness, pleasure, pain etc. cannot belong to any
of the bbhatas. 'The reason is that the specific attributes
of the earthly composites inhere in them as long as
they themselves exist. In order to show this char-
acter of yavaddravyabhavitva present in each and every
part of the earthly object, it is essential to reduce it to
its paramdpus and show that the attributes inhere in all
the constituents. This will reject the possibility of
consciousness, pleasure and pain etc. which are not
ydvaddravyabbavins, to inherein earth and other bhsitas.*

e

UDAYANA ON THE NECESSITY OF
CHEMICAL ACTION

If there were no pakajas, holds Udayana, then
there would have been no  difference between the
various kinds of touch, taste, colour and smell like
the other attributes of number, dimension etc. In other
wortds, just as it is not possible to differentiate between
the particular number attributed to a pot and the same
particular number attributed to a piece of cloth, so the
differentiation between the touch of one thing and the
touch®® of another thing, and so on, would not have been
possible otherwise. Thus, there would have been no
difference in the pain felt at the touch of particular
herbs, namely, cowach (g#kagimbi), vygcikapatra etc. on
the place of snakebite, or where scorpion or any other
insect had stinged; and also there would not have been

8¢ N8S., IIT. ii. 48-49; TPP., Ms. Fol. 7a-7b.

83 KR., p. 66.

8 The question does not arise regarding colour, taste and
smell; for, these are found obviously changed due to Pdks; but as
regards touch no difference is apparently observed; hence, the
question.
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the cessation of pain at the touch of some particular
stone or some particular (snakebite-curing) herb, had
there been no difference in the various kinds of touch.
Again, nor would there have been any difference
between the touch of a cow and the touch of a
Cinddla, and accordingly, there would not have
been any Vedic or religious injunction or pro-
hibition regarding these varieties of touch; nor would
any injunction or prohibition have been laid down
regarding every object; nor would there have been any
justification for the difference of Prayaceitta in the case
of perception and touch of a Caindila and smell and taste
of wine. Hence, in order to explain these differences
the existence of chemical action must be accepted.®”

Konda Bhatta' also agrees with the above view
and says that there is obvious difference in touch
also. It is, therefore, thata hard substance, for ins-
tance, becomes soft and 77z 7ersa by chemical action.®®

The Mimiamsakas raise here an objection against
the chemical action itself. © They are of opinion that it is
the particular kind of gaffi (capacity) or samskdra
(as in the case of wribin proksati) belonging to the seed
or any other cause of the object, viz. paramanr, which
determines the nature of the product from that cause;
just as in the casc of the citron tree in which a kind
of cakti is produced by the watering through the
red juice of the lac (@ksdrasa), due to which red colour
is produced in its flower. Thus, there is no necessity
to believe in the chemical action to produce the change
in colour etc. of the product.®®

This view has not been accepted as tenable; for,
both the gakti and samskira are unseen forces; and
as such, they should not be preferred to the seen

STKV., p. 49.

8 PD., p. 11.

89 KP., pp. 133-134; Bodhani on Ibid, p. 31; NLV., pp. 72-73,
Bombay Ed.
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forces.** And as regards the redness belonging to the
flower of the citron tree, in spite of the fact that the
watering of the tree is done by the red juice of the lac,
it is really due to the conjunction of the heat of the
sun, which is not different from the chemical action.”*
The chemical action is a drsfz means and must have
preference over the adysta means.

It is only due to the chemical action that when a
particular seed is reduced to its paramadnpus, the different
objects are produced out of those paramanus qualified by
the peculiarity formed by the chemical action (pdka-
Javigesavigista),”® in spite of the fact that there are no
subordinate jdtis which could have helped the deter-
mination of the difference in the products. As for
instance,” the seed of the paddy is different from that
of the barley; the seed (cause) of man is different from
that of monkey and others; the cow-milk is different
from that of the she-baffalo on account of the difference
of the respective jatis. belonging to them; but
their respective paramapus, from which all these origi-
nate, are differentiated by the chemical action alone.
In other wortds, at the carliest stage, objects are
differentiated mutually by chemical action alone, while
at later stages, they are differentiated by their
respective generalities (jazis)™ also.

It is quite impossible to think of the paramdnus
to possess attributes entirely different from those of

20 NM., p. 42; Kandali, p. 145; VU. on VS, V. ii. 13; Bodhani

. 31
P2 Prakiga on KP., p. 134.

92 Bodhani makes it very clear in the following way—DBy virtue
of which pakajaviesas, separated from the paramipus productive of
paddy seed, the paramdinus, productive of barley seed which have
before produced batley seed as different from the paddy seed,
produce the barley-sprout. p. 31.

9 Bodhani says that here is a proof for the differentiating
nature of pakajavicesas which alone can differentiate at the time
of the production of objects, p. 31.

¢ Ibid.
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the products formed out of them. Had it been so,
then it would not have been possible to infer the
nature of the attributes of paramapns from that of their
products. Hence, there is no place for any kind of
fakti to be present in them.*

VI
PARAMANU AND AVAYAVIN

It has been said before that the paramdinns are the
ultimate  material cause of the universe. Under
the influence of adrsta and Divine Will, these
ate moved into actionand cluster together in
twos and form the fitst products;. called dvyapnkas, of
which, in each case, the two paramapus serve
as the material cause®® their combination as the
non-material, and adrsfe, Divine Will, etc., as the
instrumental cause. When three dyyapukas, being
moved again, combine together, they produce a #ya-
puka, also known as frasarepn, which produces, in its
turn and in a similat manner, a caturapnka, and so on,
till the final product (awtyivayavin) comes to exist.
This process is common to all the four types of
bhantifa products.®”

As to the question: whether the two paramdinus,
forming a dyyapuka, belong to one and the same class,
ot to two different classes, it is said that both the
paraminus are of one and the same class. For instance,
in the case of an earthly dyyapnka, the two paramdinus,
representing the material cause of it, belong to earth
alone. If, of the two constituent paramdipns of a
dyyapnka, one were held to be earthly and the other
of a different class, the tesulting dyyapuka—assuming

P KPP., p. 135.

% The material cause is always of that class to which the
product belongs.

®" Kandali., pp. 33-34; TBha.,, pp. 113-14.
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that a dvyapuka could be produced out of heterogeneous
elements—would not possess any of the specific
qualities of the constituent bbdtas; for, an attribute by
itself cannot produce any effect. Hence neither the
smell belonging to the earthly paramapu, nor the taste
belonging to the watery paramipn, for instance, is
capable of producing either smell or taste in such a
dyyapuka. 1t it were supposed to be capable, it would
continue to produce its effect without ceasing; for, an
attribute is always present in the causal substance.

The view—that the capability of producing the
attribute constantly is equally possible in the case when
the production of a dyyapuka depends upon more than
one paramapy of the same class—is not correct; for, a
dvyapnka, being produced, there must be the productlon
of a specific quality in it. Such a quality becomes an
obstacle in the way of the origin of a fresh quality,
which canpot be produced until the eatlier quality is
destroyed.  Hence, thete is no danger of constant
production in this case.s

Again, if a dyapuke sere produced out of two
distinct classes of paramdpus, then it should possess
the generalities of both the classes. This would lead
to the overlapping of generalities which has not been
accepted as valid by the Naiyayikas.”> Hence, it is
said that the constituents of a dyyapnka are of the same
class.**®  Similarly, in the case of a human organism,
which is called pdicabbautifa, the ultimate material
cause is the earthly paramapns, while the paramdpus of
other blaitas represent the instrumental cause and are
called #pastambhaka, meaning, a contact producing a
composite along with which it remains till that
composite exists.’®* In other words, in an carthly

BKV., p. 58; KVPBha., p. 87.

®KV., p. 33.

WOKV., pp. 59-60; KVBhi., pp. 86-89; NP., MS, pp. 1003-
1009,
e NSVR., IIL. i. 27.



III ] ETERNITY AND MATTER—ATOMIC 97

organism the ultimate material cause is, undoubtedly,
the carthly paramanus, but the contact of other classes
of paramapus cannot be denied. This is the case with
every kind of product, whether animate or inanimate.*°*
Hence, although the material cause of a dyyapnka is
represented by the two earthly paraminus, yet the other
classes of paramdpuns, along with the Akdga, are in close
contact with the earthly ones. An illustration of it
can be found even in the case of the germinating of a
sprout from a paddy seed where it is assumed that
the constituents of a paddy seed, growing into a plant,
renounce their former composition and take up another;
wherein it so happens that the particles of earth
combining with those of water.and joined by the
internal zejas, produce juice in it, which, in its turn,
operating upon and along with the constituents of the
seed, modifies itself into a sptout.**®

v

OBJECTIONS AGAINST PARAMANUKARA-
NAVADA AND THEIR POSSIBLE
REFUTATION

It has been held by the Vaicesikas that the paramanss
are the ultimate material cause of the universe. This
view has been variously objected to by the Vedantins,
mainly, of the Cankara school. An attempt is, how-
ever, made in this section to meet all these objections
and defend the Nyaya-Vaigesika position.

As to the view that as there is no cause as seen
(adrsta), in the form of human effort, etc., or as unseen
(adysta), or as the knowledge or cffort of the Jivdtman,
etc., to produce motion in the paramdpus, during the
dissolution period, no combination of the paramdipns is
possible, and consequently, there would be no product,

102 VS, 1V, ii. 4 along with VU., VV., VBha; NBha,, IIL
i. 27; NV, p. 371; BhaC, p. 484; VVV., p. 98.
ANV, p. 351

5
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individual or universal, formed out of those para-
manus,*** it may be said by the Nyaya-Vaicesika that
although the above mentioned possible causes may not
be operative thete, yet there is Ippara**® Who is endowed
with eternal knowledge and effort, and Whose Will helps
the adrsta, on the point of fructification,’®® which forms
the instrumental cause to produce motion in the para-
mapns causing them to form products. Hence, there
would not be any difficulty in maintaining paramanns
to be the ultimate cause of the universe.

Again, the Vedintins object to the validity of the
relation of inherence assumed by the Naiyayika to
subsist between a material: cause and its product,
arguing that such a_felation is unable to account for
the facts of the empirical world unless it is believed
to be itself related by a fresh relation to the terms of
the original relation. For, an untelated relation conveys
no logical significance whatever. The assumption
of a fresh relation, however, would lead on to an assump-
tion of a further relation, and so on; so that, the whole
process would pre-suppose a vitiated logical position.
To this objection, the Naiyayika replies that as the
relation of inherence is eternal by nature, it does not
need the help of another relation (v7z., inherence) to
connect it.'*’

Again, the Vedantins urge that an object may
be of the nature of having motion (prawr#ti), or not
having motion (wiytti), or having both, or having
neither. But none of these alternatives is possible

04 BS,, II. {i. 11-12 along with CBhi., Bhamati and RP.

105 PPBhi., pp. 48-49. ~

106 (1) AV., pp. 118-19., NV, IV. i 21. pp. 464-66; (2) If Iyvara
be insisted upon to have an organism to exercise His Will, then
paraménns  themselves should be assumed to form His body—
Bodhani, p. 91; (3) As the point of fructification is nothing but
time (4d/a) to guide the motion, there would not be any constant
motion-NV., IV, i, 21; p. 459.

109 BS., Il il 13 along with CBhi. and RP.
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in the case of a paramapu; for, the first would make it
ever active which would make pralaya impossible; the
second would make creation impossible; the third,
being mutually contradictory, cannot be upheld; while
the fourth would mean either the presence of eternal
activity (pravrtti), as both activity and non-activity
depend upon adysta, Kala, and the rest, which are ever
present, or the presence of eternal non- activity, if they
do not depend upon any mimitta.  Both the cases would
make creation and dissolution (pralaya) impossible.
Hence, the paramapns cannot be the ultimate cause in
either case.*®

To this it may be replied that a paramapn is active
or inactive according to 1ts association with relevant
auxiliary factors. The presence and the absence of the
auxiliaries are inferred from the presence or otherwise of
the cffect.  In other wotds, if the auxiliary is present,
then there is the activity, and not otherwise. Both
creation and pralays being thus explained, the causality
of paramdpus remains unaffected,

Next, to the objection that as a paramdnu possesses
colour and other attributes, it is grosser and conse-
quently, has parts (compared with which the paramann
is called grosser), and therefore, it cannot be the ultimate
eternal cause of the universe,'*® it may be said that the
possession of colour and other attributes is not at all
contrary to the non-possession of cause. Hence, the
paramdnns have no parts, and are, undoubtedly, the
ultimate cause of the universe.

Again, it 1s objected that as an carthly object pos-
scsses the attributes of smell, taste, colour and touch,
and is the grossest of all the blitas; water posscssing
colour, taste and touch is grosser; fgas having only
colour and touch is gross, while air possessing the

13 BS,, II. ii. 14 along with CBha.
19 BS., II. ii. 15 along with (‘th. and RP.
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single attribute of touch is subtle, so it may be said of the
paramanns which also would be consequently, grossest,
grosser, gross and subtle respectively.’*® To this it may
be said in reply that the difference in the size of an
object is mainly due to its possessing large or small
number of constituents and not to that of the numbet
of attributes. Hence, purandpus, which have no consti-
tuents, are not at all affected.

Lastly, it is urged that as the paramanukdrapavida
has not been accepted by authoritative persons even
partly, it is totally disregarded by the believers in the
Vedas.™ To this also it may be said in reply that as
Amviksiki including the paramapnkéarapavida has been
accepted as one of the zidyas, the above objection does
not hold good. This has been supported by the inclu-
sion of the vakovakya,*'® in the list of the enumeration
of the vidyas in the Chandogya Upanisad, which has
been explained as referting to farkagdstra® (which
stands for the joint-system of Nyaya and Vaigesika) by
Cankaracarya bhimself. Hence, it is not at all proper
to reject the theory of the ultimate causality of the
paramdnus on these grounds.

VIII

OBJECTIONS AGAINST AVAYAVIN AND
THEIR REFUTATION

Avayavin  (composite) and avayavas (constituents)
have been much talked of above. Now, it may be
enquired as to what is the relation between the two?
Every sensible object consisting of parts has been
produced out of some cause. The constituents or the
cause are known as avgyavas of that object, which itself,

2OBS,, II. ii. 16 along with CBha.

1 BS., ILL il. 17 along with CBha.
2 ChaU., VILI. i 2.

13 CBha. under Chindogya., VIL i 2.
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in relation to those constituents, is called an avayavin.
The relation between the two is that of cause and effect.
The composite which is the effect is said to inhere in
its cause, v77., the avayavas. Although both are related
inseparably by a peculiar relation known as inherence
(samavdya), yet they are two distinct entities having
different attributes and functions. This is the secret
of the theory of Origination (Arambhakarida) pro-
pounded by Nyidya-Vaigesika.

This view has met serious objections from the
Buddhists.*** But before entering into the examination
of the nature of these objections from the Nyaya-
Vaigesika point of view, it-would not be out of place
to remark that both theschools of thought are quite
justified in holding ‘diffetent wviews within their own
spheres. But it is hardly justifiable to criticise the view-
point of one particular school from that of another, as it
Is quite natural that they should widely differ with their
different outlooks. This cannot be called a sincere
criticism. If we obscrve with a still wider outlook,
it will be seen that both the schools of thought are
passing along the same royal road with this difference
that one has gone further than the other. Hence, it
is quite natural that there should be difference in their
points of observation. This being accepted as a fact,
the only justification for such criticisms is that each
of the schools wants to give a thorough training of its
tenets to its students which necessitates the discourag-
ing of the temptations which may be caused by other
schools of thought. But sometimes, criticisms also
proceed from other than honest and sound reasonings,
such as, mutual malice, vindicative nature, temptations

114 Of the two Buddhist Schools which believe in the existence
of the external world, it appears that the objections against the
existence of a composite apart from the mete collection of
paramépnus, are from the Vaibhisikas, as is indicated by Vacaspati
Migra also—wide Tat.,, II. i. 36, p. 398.
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for worldly fame, religious rigidity, and so on. Some
of these might have been also responsible for certain
criticisms in the case of the Buddhists and others,
However, following the traditional procedure attempts
are made here to prove the untenability of the Buddhist
views against the Nyaya-Vaigesika.

The Buddhists consider that there is no essential
difference between a composite and its constituents.
The various paramanus, for instance, when collected
together form a composite. To this the reply is that
in that case, there would have been no perception of any
substance. Nor would any of the other categories
of Nyidya-Vaigesika have been perceived; for, each
of them becomes visible only when it has got a petceiv-
able object for its substratum, which is not possible,
if the grouping of parandpus form an object. But that
these categories are perceived cannot be denied. Hence,
it is to be admitted that a composite is somethmg
different from the mere collection of paramapns*®

Moreover, if the Buddhists deny the perceptibility
of a substance, they would be, thereby, rejecting both
the means of right cognition, #/z., direct perception
and inference, which they themselves believe in.*’®

As to the view—that the perception of a group
of paramapns would be possible just as a collection
of hairs becomes visible, it may be said that thé analogy
is based on a wrong assumption. A hair is not super-
sensuous by nature, while a paramanpn is naturally super-
sensuous in every state.”’ Hence, a paramanu, taken
severally or collectively, will always remain supersen-
suous.

Again, as there is the possibility of catching hold
of and drawing an object, it is held that an object is

15 NS. and NBha, TL i 34-35.
MONV, IL i, 34; NP., Ms. p. 88o.
MTNS, and NBbia., IV, ii. 13-14, 16; Tat., pp. 646-47.
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different from a mete collection of paramdnus which
being supersensuous cannot be caught and drawn.*
As to the objection that catching and drawing of para-
mapns being possible by the presence of a sort of
coherence (sarigrabakdrita)'*® in them, difference between
a composite and its constituents cannot be proved, it
may be replied that both catching and drawing are
possible only in case of composites, as these are not
tound in substances like Akdca, Kila, paramapns, etc.,
which are all partless; hence, it is clear that 2 composite
is not merely a collection of paramdnus**° :

Further, the separate existence of a composite is
proved also by the faet.that an- object like a pot, for
instance, is looked upon as ‘ome’, which would not have
been possible had the pot been metely a collocation of
paramdpus. 'The notion of exeness can never be attributed
to a group of many supersensuous objects. As to
the objection that such a notion is found to exist in
case of an army, a forest etc. which are merely names
given to separate groups of several constituents, not
visible from a distance, it may be said that as each
and every constituent of an army or a forest is naturally
sensuous there is no difficulty to attribute oneness
to such collections, while a paramdpn being naturally
supersensuous remains so, even if collected together in
a Jarge number, which prevents the attribution of any
number to its group.** .

It may be further pointed out that the notion of
oneness Is really attributed to that object alone which

13NS. and NBhi, IL i 36.

0 Sangrabakdrita is a particular kind of attribute which is
co-existent with conjunction, and which is produced by smooth-
ness and fluidity, as it is found in the case of a pot devoid of
chemical action by the contact of water, and in the pot where
chemical action has taken place through the fsijasa-conjunction.~
NBha. II. i 36.

120NV, IL i 36.

121 NS and NBha., II. i. 36.
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possesses magnitude (wabattva) which being absent in
the paramanus either taken severally or collectively,
the notion of oneness cannot be attributed to their
collection. But as it is attributed to- a pot, it is
obvious that a pot is not a collection of paramanus.***

As to the answer given by the Buddhists to the
above view that the notion of mabar present in the
paramanus grouped together is different from that of
Nyaya-Vaigesika and means only a peculiarity (afzgayaz)***
which being relative is found to exist when one collec-
tion of paramdpus is differentiated from another, and
may be attributed to a collection of paramanuxs along
with the notion of oneness, it may be said in reply
that if this interpretation be accepted as true, then as
the presence of real magnitude itself has been denied
in the paramanns by the Buddhists also, it will have to
be admitted either that no kind of mabat is present in
the paramdnus, or that if there is any, it is a false notion.
Now, even to believe in the presence of the false notion
of magnitude in the parumanus, it would be essential
to believe in the presence of the real magnitude some-
where; for, the pre-existence of the dharmin is pre-
supposed before any wrong notion about it is affirmed
anywhere. But as this magnitude is not possible in
the paramdnns, some object will have to be admitted
to possess this magnitude, and that such an object is a
pot which, under the circumstances, cannot be merely
a grouping of paramdipus.**

Again, in support of the Nyidya-Vaigesika view,
another argument is adduced that when any two objects
combine together we perceive the conjunction taking

122NS. and NBhi., II. i 37.

128 'The ‘Tatpatya says that this afigaya of the paramanus is
nothing except the production of a substance in the form of an
arayavin in order to establish the sthairya in the bhavas, 173,
paraméinus—p. 396.

124 NS, and NBha.,, IL i 37.
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place between those #wo objects which form the
substrata of that conjunction.’”® Now, if any of these
two objects be merely a collection of paramdinus, then
the notion that the combination takes place between
two objects cannot be valid. But that such a walid
notion prevails uncontradicted cannot be overlooked.
Hence, a composite is different from its constituents.
As to the interpretation of the Buddhists that the number
two refers to the mwo groups (samuddya) of the paramanns
and not to any composite, it may be said in reply that the
word ‘gronping’ (sanmnddya) may mean either the conjunc-
tion of several (separated) paramdpus or several con-
junctions forming one cluster. of paramapns. According
to the former alternative, grouping would become a
synonym of conjunction;**? so that, the expression—‘two
objects combine togethetr’~—would be expressed now, as
‘two. conjunctions combine together’.  But this sort of
expression is quite against the wsage. Hence, the first
alternative is not possible. As to the second, it may
be said that the expression never indicates that the
two groups meet together, rather it shows that the
number two is attributed to two definite objects which
form the substrate of conjunction. It may be further
added that if the substrata'of this combination would
have been the collection of paramipus, then as the
paramdipus and their attributes are supersensuous, this
conjunction also would have become imperceptible,
which is not the case. Hence, the interpretation of
the Buddhists cannot be accepted. Therefore, the
composite ever remains distinct from its consti-
tuents.'*

Nydya-Vaicesika believes in the independent
existence of a category, called generality (sdmanya ot

125 The separate and independent existence of conjunction
cannot be denied, as it is proved through direct perception and
inference—NBha. II. i. 37.

126 NBha., II. i. 37.
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jati), on the basis of there being a common notion be-
longing to all the objects of one class, however different
each of the objects may be in size, shape, colour etc.
They also believe in the direct perceptibility of this
generality, which is possible only when it has a sub-
stratum. The paramdpns, or their collection, cannot
be the desited substratum, as both are supersensuous,
and as such, they cannot make the generality perceiv-
able. Hence, it is essential to believe that a composite
is quite different from its constituents and that it
possesses magnitude due to which the generality
belonging to it also becomes perceptible.’*

Uddyotakara adds that the terms ‘aps’ and -
‘paramipy’ themselves, being relative, indicate that there
is some other dimension in telation to which they are
themselves so called. Such a dimension is no other
than mabat (magnitude) which is possessed by a

composite.**

As to the view that the so-called cloth, for instance,
is nothing but a collection of threads; for, had there
been any substance like cloth, it would have been
perceived independently apart from the threads, and
as it is not so, it is concluded that the effect is the same
as its cause,’®® it may be pointed out that as the cloth,
which is a product, inheres in its cause, namely, threads,
it is not ordinarily found apart from the threads. Both,
the cause and the effect, would have been separately
cognised only if the effect did not inhere in the cause,
which is not possible.®” It is further pointed out that
both, the cause and the effect, are independently per-
ceived by those who can penetrate into subtle things,
but for an ordinary perceiver, this is not possible. He
can only perceive a composite and cognise the

2T NBha., IL 1. 37.

BNV, 1L i 36. (37), p. 250

12®NS. and NBha.,, IV. ii. 26.

BONS,, NBha., NV., and NP., IV, ii. 28.
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constituents through inference alone.*®*

The very essence of the theory of Origination is
that an effect is a fresh production, and that it had no
existence before, and that it is produced through causal
operation; hence, both, the cause and its effect, are two
distinct things. It is, therefore, that a cloth, for ins-
tance, is different from its cause, namely, the threads.s?

Again, the cause is different from its effect on
account of their having different capacities. For
instance, a cloth can be used for such various putrposes
of our dally life which cannot be served by the threads.
Again, that function which can be performed by
threads cannot be done with the help of a cloth.**®

It may be further pointed out that as the cause
and its effect produce two different cognitions, they
cannot be regarded as one.’** Again, the fact that both
are denoted by two different names shows that they
are two distinct things.

Believing in the independent existence of the
variegated colour (cifraripa), Nyaya-Vaigesika holds that
as threads possess various colours separately and not
any variegated colour, they cannot be identical with
their effect, namely, the cloth, which unlike the threads,
does not possess various colouts but only the variegated
colour. This shows that these are two diflerent
substrates and not one.’®

The Buddhists think that as each and every
constituent of a composite does not inhere in the entire
composite, on account of their having two different
dimensions; and if it does, there being no scope for its
combining with any other constituent, the whole would

o ®tTar, IV. i 28, 29. pp. 654-55; NS., NBha, and NV, IV,
it. z29.

BENV., WL & 36 (37); p. zs0.

18 Tat., 1L i 5( (37), p. 4o01., NP. Ms. p. 888.

1’4NV, II. 1. 36 (37), p. 250.

NV, I 1. 36 (37), p- 250; Tat., IL. i. 36 (37), pp- 401 0z,
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have consisted of a single constituent, whereby there
would have been no true product; and if the same be
regarded as such, it would have become eternal; and
again, as the constituents do not subsist in any single
part of the composite, for, the composite has no other
constituents apart from the constituents which it
possesses, it is held that there exists no substance which
may be called a composite apart from the mere collec-
tion of its constituents.'™

To this the Nyiya-Vaigesika replies that the
objection of the Buddhists is entirely groundless; for,
no one believes that a cause or any constituent (of an
effect) ever inheres in any effect,**’

As to the objection then that as the composite
either wholly or partly does not inhere in its consti-
tuents, on account of their having different dimensions,
and also because, the composite would then consist
of one single constituent which would make the produc-
tion possible from a single substance leading to the
possibility of constant production or making the
product eternal in the case of a dnyapnka, in the former
case;**® and due to the possibility of the composite pos-
sessing constituents other than those which produced
the composite in the latter case (which it has not),
there is no difference between a composite and its
constituents, it may be said in reply that there being
no diversity in one, the use of the terms denoting
difference should not be used regarding that one.
In other words, the terms ‘wholly’ and ‘partly’ denoting
difference cannot be attributed to a composite which
forms one definite unit. Hence, the objection does
not affect the forming of a composite.’*®

As to the argument that as the composite cannot

13 NS., IV. ii. 7 along with NBhi.,, NV. and Tit.
BTNV, IV. i 10, po o505,

135 S., NBhi and NV., IV. ii. 8.

139 NS. and NBha., IV, ii. 11.
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remain apart from the constituents, as it is never found
so, and also because, in that case, it would become
eternal,**" it is held that there is no composite, it may be
replied that the very reasoning adduced above may be
used in support of the existence of a composite. For,
if a composite had existed apart from its constituents,
it would have remained without any substratum, and
that which remains without any support should be
eternal; so that, 2 composite would, in that case, become
eternal, which is against the reality. Hence, the objec-
tion falls down as invalid.™*

Uddyotakara makes a thorough analysis of this
important problem by examining the nature of the
possible objections of the Buddhists, After the hair-
splitting analysis of almost all the objections, he shows
that the Buddhist position is quite untenable. The
following is the summary of the objections along with
their refutations from the Nydya-Vaicesika point of
view which maintains that a composite is different
from its constituents '

As to the argument that the relation of composite
and its constituents 15 possible only when they are
not two different things, as is clear from the fact that
a cow and a horse are not so'related; hence, it is held
that a composite is the same as its constituents, it may

O NS., IV.ii. 9. There being a different version of the NBha.
here as given below—‘prthakcivayarebbyo dbarmibhyo dbarmasyagr-
abanaditi saminant, the query may be put in a different way, that is,
just as an attribute is not to be had apart from its substratum,
so the composite also cannot be found apart from its constituents;
hence, the existence of a composite is denied (vide Kamikhyi-
nitha’s cdition, Caleutta 1911). Vigvanitha in his Vigtti explains
this siitra in another way—1V7ds pp. 277-78.

MINV, IV, ii. 9 along with Tat., p. 643.

2NV, I i 33; pp. 217-39. For further references on this
problem one should consult NM., pp. 549-51; Tat, pp. 385-8C;
Kandali, p. 147; Setu., pp. 218-19; Stikti.,, p. 198; DSR. Ms. Fol.
59-6o; ST. on PV., Dravya section, Ms. Fol. 12a—b.
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be said that the argument, asit stands, has no probans to
infer any conclusion. The argument—Jbecause it (thread)
is a constituent’ (hence, thread should not be different
from the cloth) cannot be adduced as a probans; for,
the terms—composite and constituents being related, one
cannot remain without the other; so that, the probans
is really self-contradictory and cannot deny the existence
of a composite.

As to the argument that as no composite can be
produced from a substance radically different from the
composite, like the non-production of a cow or a horse
from a man, it is inferred that both, a composite and its
copstituents, are identical, it may be said in reply that,
if the above argument is put in the form of a syllogmm
namely, ‘patah tantublye narthantaram, tebbyah utpattely, it
will be seen that the probans is faulty; for 1t cannot
be denied that a shuttle or a loom, for instance, pro-
ducing the cloth, is quite different from the effect.'*

Again, it is argued by the Buddhists that the objects
which are different from a composite ate such as form
the constituents of another composite; as for instance,
the wheels being the constituents of a chariot are
different from cloth but not from the chariot itself,
Hence, if the threads be regarded as different from the
cloth, they should form the constituents of something
clse than the cloth. But as it is not the case, it should
be held that both the threads and the cloth are identical
in every respect.***

To this the rejoinder is that the argument when
put in the form of a syllogism is found to be besct with
a fallacy. The major premise (pratijiidvikya) being the
same as before, the probans is ‘because the threads are
not the constituents of anything other than that cloth’
(tadvyatirekepanyinavayavatvat). Now, it may be pointed
out here that as the threads are not the constituents of

NV, I i 33, p. 226.
¥ NV, I 1. 33, p. 226.
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threads themselves, the probans involves the fallacy of
virnddha. It may be further pointed out that the very
assumption of the Buddhists that the wheels are the parts
of the chariot shows that they are two different things.***

Again, it is held by the Buddhists that the two
objects admitted to be different from each other are
seen to be produced on two different places; as, for
instance, a cow is produced in a place different from
that of a horse. In the case of threads and a cloth,
on the other hand, it is seen that the latter is produced
in the place where the former exists; so that, they are
not distinct from each other.

To this, again, the answer is that the probans—
‘because, it is produced in the place occupied by the
constituents’ (faddegot pattehy—is wtrong; for, admitting
for a while that both are identical, it will have to be
admitted that the thread is produced in place previously
occupied by itself, which, however, is not the case.
Hence, the probans is a2 wrong one.

If the production of the cloth be denied then, what
is the meaning of the term ‘#fpatti’ used in the above
probans? “Threads’ appeating as ‘threads’ alone cannot
be said to have been produced. Hence, the very term
‘utpatty’ shows the coming intorexistence of something
which had no existence before. It is, therefore, clear
that a composite is not identical with its constituents.**®

Further, it is argued by the Buddhists that a com-
posite possessing a particular kind of constituent is
entirely different from other constituents (which are
different from that composite); as a pot, for instance,
possesses constituents which are different from the
wheels which, again, are distinct from the pot. As
this is not the case with the threads and the cloth, they
are said to be identical.’*’

WNV., I 1. 33, p. 227.
HONV., I 1. 33, pp. 227-28,
17NV, I 4 33, p. 228,
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Here, also, the argument of the Buddhists is falla-
cious like before. The very assumption that there is a
composite of another set of constituents shows that
the separate existence of a composite is admitted, as the
terms—composite and constituent are relative, s

Next, the Buddhists argue that things, which are
different from something else, are produced from con-
junctions other than those which produce that some-
thing else; as, for instance, the mat is produced from
a conjunction other than that of the threads. As the
cloth is not produced from a conjunction other than
that of the threads, they are said to be identical with
cach other.*#*

Here, also, the umplied = probans— “Zantusamyoge-
bhyastadutpatte[)—is fallacious as before. The reason is
that the very assumption that the cloth is produced from
the conjunctions of the threads admits that both the
conjunction and the composite are different from the
threads.*??

Again, the Buddhists may atgue that as it is not
seen that the attributes of one patticular substance can
be produced from those of another substance entirely
different from the former, as, for instance, the attributes
of a horse are never found to be produced from those of
a cow,—and as the attributes of the threads are observed
to produce those of the cloth, the cloth is not different
from the threads which are its constituents.*®

This argument, also, is untenable from the Nyiya-
Vaicesika point of view. The inconsistency lies in
admitting that the attributes of threads do produce
those of cloth and at the same time rejecting the differ-
ence between the cloth and the threads. In fact, it is
wrong to assume that the attributes of cloth are

NV, I i 33, p. 228,
MONV,, IL i 33, p. 220.
159 Thid.
151 Thid.
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produced from those of the threads when it is known
for certain that the attributes of the threads cannot be
produced from those of the threads themselves.**®

The last but the most important argument of the
Buddhists in support of the identity of the cause
and its ecffect may be that they do mnot differ
in their weight. In other words, as the weight
of the constituents does not differ from that of the
composite, it is held that both are identical. As for
instance, argue the Buddhists, no difference in the
form of lowering of the balance or otherwise is seen in
the effect when two pieces of clay are put in the
balance separately and also when those very two pieces
are joined together and placed in the balance in the form
of a pot. Therefore, like the separate pieces of clay
the joint-pieces also do not produce a different subs-
tance. Hence, it is held that the effect is not distinct
from its cause.'*®

This argument, also, is held to be wrong as it
appears that according to Nyaya-Vaicesika the difference
in the weight of the two is admitted.*”*

There may still be yet more minor objections on
the part of the Buddhists; these also can be very easily
refuted.

132 Thid.

153 Thid.; Tat., 1L 1. 33, p. 392.

8t Yaceayam  beturguratvantaravattvaprasangaditiz  Ayamapya-
bhyupagamanna kincit. NV, IL 1. 33, p. 234—This view seems
to be a partial one. Also consult here Tat., p. 393; Vyom., p. 219;
KV., p. 64 Kandali., p. 148; KVP., p. 258.
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IX

DISCUSSION ABOUT THE INTERMEDIARY
STAGES IN THE FORMATION OF THE
FINAL COMPOSITE

1. Tryapuka

The separate existence of composite being proved
it may be further urged: Why should not a composite
be formed directly from paramapas? To this it may
be said, in reply, that had there been no intermediary
products like dyyapuka, tryapuka and the rest, then when,
for instance, a pot is broken; it ought to ke dlrectly
reduced to its invisible “ultimate atoms, but it is not
so.*® It may also be'pointed out here that the pot being
an effect possessing magnitude necessitates that its cause
also should be an efiect.’*®  Hence, the paramanus
cannot directly produce the #ryenukas.

Gopinitha Maunin, however, thinks that a fryapuka
can be produced directly out of three paramanns. He
holds that the necessity for believing in the existence
of a dvyapuka is only to produce magnitude in the
tryanpuka, but if it were produced by the plurality belong-
ing to the group of three ‘paramanus, then there is no
reason why the existence of a dyyapuka should be at all
accepted.?®’

Appayya Diksita also supports the view that a
tryanuka s produced directly from the three paramapus
whose simultaneous conjunctions and productivity of
further effect cannot be denied.?s®

The argument adduced by Amalinand Sarasvati
that that which is of the nature of the class of cause

55 Tat, 1L i, 32, p. 520; KV., p. 64; KVBhi., p. 91; KP,,
Stavaka V, verse 5, p. 116; NM., p. s03; NLV., p. 97; Bhamati,
IL i 115 p. so3.

WKV, p. 64.

BT S8T., a comm. on PV., MS. Fol. 11-12.

158 VKTP., II. ii. 11, p. 504,
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(kdrapajatiya) is not productive of that of the class of
effect; as for instance, the thread which belongs to the
anu (smaller) class does not produce the effect belonging
to the class of cloth; so that, paramainus belonging to
the anu class cannot produce the effect belonging to the
class which possesses magnitude,'*® as to that it may be
said that it is not always true; for, a cord (consisting of
three threads—#raytsatra) 1s produced sometimes, by
three satras (cords) produced by three threads (fantus)
and sometimes, directly from three threads.*®® He, how-
ever, admits that just as a cord (zrivytsatra) produced
by three threads (Zanmtus) is different from that which is
produced by three sitras (cords), so the #zryapnka pro-
duced directly from three paramanns may be different
from that which is produced out of three dryapukas.
But even then, it is clear that a ##yanuka can be produced
directly out of three paramanus.’®

As to the argument that as such a #ryapuka is of
the class of anu, there would be no difference between
a paramdpu and the so-called tryapnka as far as their
empirical utility is concerned; and hence, there is no
need for such a production, it may be said that the
so-called  #ryamuwka  being produced out of three
paramdnpus (karapababutva)  would possess magnitude
and would not remain atomic in any way; so that,
the above-mentioned objection is quite groundless.
Hence, there appears to be no harm, holds Appayya
Diksita, in believing that a #ryapuka is produced directly
out of three paramdnus.***

This view may be further supported by the fact that
almost all the definitions and descriptions of the #ryanuka
tfound in different texts refer to the numbet of the para-
manpns constituting it and not to that of the dyyannkas.

VKT, IL 1. 11, p. 504.
1 VKTP., p. so4.

161 Thid.

WVKTP., I ii. 11, p. s04.
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Thus, some are of opinion that a paramanu is the
sixth part of a first product;®® others hold that a
paramany 1s the eighth part of it;’®* again, some think that
it consists of thirty paramiipus,**® while others believe
that it is out of three paramdpns alone that a tryapuka
is produced.’®® These different views themselves create
a doubt as to the exact nature of the constituents of
a tryapuka.

A question naturally rises here: What is the reason
that Nydya and Vaigesika, in spite of these oppositions,
stick to the view that a #ryapuka is produced out of three
dvyannkas and not  paramanus? A probable answer of
this seems to be that thejoint-system, representing the
common-sense view, finds it difficult and unreasonable
too to reject the production out of two paramanpns. In
other words, when the paramanns are moved, they
naturally form first groups of twos and as they are
fresh productions they must have a different nomen-
clature and place in the process of creation. Afterwards,
when such groups arc formed and the question of
further productions concs up in order to attribute
magnitude to the fresh productions and make them
visible it becomes necessary to have the grouping of
three. Now, as there arc’ only dyyapankas, the other
groups are formed out of these three dpyapnkas.

2. Dwvyanuka

Coming to the dyapuka it may be asked: Why
only two paramdnus produce it? 'To this the reply is
that a single paramaipn cannot produce anything for
obvious difficulties. If three paramipus be admitted

18 TK; TP. MS. Fol. 1a

%* NMC. a comm. on LU, p. 23.

6% CK. of Sir Raja Radhakantadeva Bahadura, Vol. 1. p. 398,
Col. 3; PSH., p. 83. NK., p. 344, 3rd Edition.

1% DK. with RR., p. 293; DP. of Bhagiratha Thakkura, MS.
Fol. 1274; Crimadbhagavata, II. xii. 5 along with Cridhara’s
comm. on it; NK., pp. 343-44.
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to produce a dyyapuka, then there being the plural
number in the cause, the effect should have possessed
magnitude and have become perceptible which it is not.
And as there is no reason to go beyond the number
three, it is concluded that a dyyapnka is produced out
of two paramdnns alone.

X
DIMENSION AND ITS CAUSES

It has been mentioned above that there are four
kinds of non-eternal dimensions, namely, long (dirgha)
and short (brasva), magnitude (wahat) and atomic
(ann).*"  These are produced by number, dimension
and aggregation (pracaya)'*® either taken collectively or
independently.*®®  Of these, the magnitude is produced
by all the three causes'*™ independently. Thus, the magni-
tude belonging to a #yapwka is produced from the
number and not out of the othet two causes mentioned
above. According to the law of causation a tryapuka
has dpyapukas as its material cause  and the conjunction
of those dvyapakas as the non-material cause. The attri-
butes of a #ryapuka, on the other hand, possess the
tryapnka itself as their material cause, while the attributes
of the dvyannkas as their non-material cause. Following
this general rule, now, if the dimension of a dwapnka,
that is, amutva, were to produce the dimension of a
tryapnka then, as the dimension of the effect should

%7 PPBha., p. 131.

%8 PPBha., p. 131; GCBha under BS., I1. ii. 11; Vyom., p. 474.
Although almost all the available cditions of the Vaigesikasiitra
read the sitra VI1I. i. 9 as ‘kdrapababutvacca, yet CBha. under BS.,
IL. ii. 11 and the Vyom. p. 474 read it as ‘Karapababutvat kirapa-
mabattvdt pracayavicesicca mabaditi”  Consult VU, also under VS,
VIL i 9. Pracaya is a particular kind of loose conjunction of a
substance, as for instance, a lump of cotton-Kandall, p. 136.

1% Vyom., p. 474.

170 By ‘cause’ is meant here ‘non-material cause.’
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be of the same class as that of the cause and also larger,
the dimension of the diyapuka being apu (atomic), it
would not only produce the atomic dimension in the
tryapuka but also comparatively larger than itself which
would make the dimension of the tryapnka aputara
(smaller). This would not only make the #ryapuka
imperceptible but the very aim of the production of it
would be frustrated. Hence, the dimension of a dyya-
nnka cannot produce that of a fryapuka.*™ This question
does not arise as regards the production of the dimension
of a dpyapnka; for, the dimension of a paramapn is not
the cause of anything.'”*> None of the other attributes,
namely, colour, taste, smell; touch, oneness, one-separate-
ness, weight, fluidity and smoothness is capable of pro-
ducing magnitude in'a f7yapuka; as these produce similar
attributes 1n their respective effects.’™ Nor can the
aggregation be the desired cause; for, it is not possible
to have the aggregation present in a dyyapnka,’™ and
moreover, it is meant for producing the magnitude of
some specific substances, like cotton, for instance.'’
Hence, according to the method of elimination the
cause of magnitude in the /7yapuka is number only.?"

As to the exact number which produces the magni-
tude in the #ryapuka, it may be said that one cannot pro-
duce anything for obvious reasons, and as the number
two produces atomic dimension alone, it should also be
rejected. Therefore, it is the plural number three alone
which has been admitted by the author of the siitra also,

KV, p. 214; Kandali, p. 135; NLV., pp. 99-100; KP. and
KPP, stavaka V, under verse 5, p. 112; Jalada on KV., MS. Fol.
127.

Y2 Vyom., 479; KV.,216; Kandali., p. 137; Bhj; verse 15; KP.,
stavaka V, under verse 5, p. 112; KPP., on Ibid.

" Vyom., p. 476; KV., p. 214; Kandali., p. 135.

7t Vyom., p. 476; KV., p. 214; KP. and KPP., stavaka V,
verse §, p. 116.

75 Kandali., p. 136.

76 Vyom., p. 476; KV., 214; Kandali., p. 135.
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to be the non-material cause of the dimension
of a tryapuka. When the least plural number serves
the purpose, there is no sense in going beyond
this number. Now, as to how this plural number
produces the dimension, it is said that as the
number beyond one is produced by an apeksibuddii,
its presence is required here also in order to pro-
duce the plurality of number in  dyyapukas’™  As
dryanukas are supersensuous this apeksdbuddhi should be-
long to one who can perceive them. He may be Ippara*™
whose apeksabuddhi produces the plurality of number,
namely, three in the dyyapnkas, which, in its turn, causes
the existence of magnitude in the #ryanuka.

It may be urged here that as the number three is
produced by the apeksabnddbi of Ipvara, it cannot be
destroyed, as the convention that the effect is destroyed
by the destruction of the apeksabuddhi is not applicable
in this case; for, the apeksibuddhi of Iwara is eternal.
But neither is it possible to hold that the number three
is indestructible and hence, eternal, nor is it possible
to reject the causality of the apeksabuddhi of Ipvara in the
absence of which neither the #ryapuka nor, consequently,
the universe would itself be ever produced. To get
rid of this dilemma the suggestion to dispense with
the apeksabuddhi of Igvara and accept, in its place, an
inferential one which may belong to any human being,
is also untenable; for, it would involve the defect of being
mutually inter-dependent; as, the production of human
being or anything of the universe and the inference of
apeksabuddhi all would depend upon the production of
the #7yannka which itself would now depend upon the

TRV, p. 213; KP,, stavaka V, under verse 5, p. 119. These
dvyanukas ate called paramann-dyyapukas as these are produced by
thecombination of two paramanns—Kandali,, p. 135; Vyom,, p. 475.
KYV. remarks here that the use of the term ‘dyyapuka’ here shows
that a Jryamnka is produced from dryapukas and not from
paramanpns directly, p.213.

17 PPBha., p. 131; Bhimati, under BS,, 1L ii. 11, p. 504.
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existence of human beings etc. Hence, it is rejected.*™
As to the other solution advanced here that instead of
apeksdbnddhi let adrsta itself be the required cause,
it may be said in reply that if adrsfa be accepted to
be the cause everywhere then what would be the use
of any drsta cause. Therefore, this also is not a sound:
argument,**’

Thus, the various suggestions having been proved
untenable and the dilemma being still present, it is held
that this number being a product must be destroyed
like all other products. But as there can be no destruc-
tion without a cause, and as there is no apparent cause
to destroy this number, and also as there is the adrsta
to justify its existence (for ‘ever), some other means,
namely, the destruction of adrsta etc., may be held to
destroy the number three.’s!

~ The author of Vyomavati, however, holds that the
term Ippara does pot necessarily mean God. The very
root meaning of the term [mara shows that it may be
used for any one who possesses miraculous powers as a
yogipvara. 1 this interpretation be accepted as valid,
then all the above-mentioned difficulties would be
easily solved, as such an apeksabnddhi being non-eternal
can be destroyed.*s? !

It may be, however, pointed out here that the
interpretation of the author of Vyomavati is possible
only when the world comes to exist and fresh tryapnkas
are to be produced. But this cannot be applicable to
the production of the magnitude in the #ryapnka just
in the very beginning of the creation after the pralaya
when no human being or any yogipvara happens to exist,

However, both the processes of production and

119 KP. and KPP., stavaka V, verse 5, pp. 119-20.

180 Thid,

18 Vyom., p. 476; KPP., stavaka V, verse §, p. 120 along
with the Makaranda; TP., MS. Fol. 8a-9a.

%2 Vyom., p. 476.
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destruction of the number three produced through the
apeksdbuddhi, are also given below:

When the motion produced in the dyyapnkas pro-
duces disjunction then there is the destructivity (vina-
¢yattd) of the conjunction, and simultaneous with it the
cognition of the generality ekafva is produced. Then
there is the productivity (#padyamainata) of the apeksa-
buddhi followed by the destruction of the conjunction;
then the productivity of the subsequent conjunction
followed by the production (#/pdda) of the apefsibuddhi;
then there is the productivity of the #ita followed by
the production of the conjunction out of two dryapukas
leading to the productivity-of the #ryapuka followed
by the destructivity of the disjunction and the motion.
Then comes the production of the 7ifva followed by
the productivity of the conjunction of the generality
tritra.  Then the tryapnka is produced followed by the
destruction of the disjunction and the motion. Then
follows the production of the cognition of the generality
#zritra followed by the productivity of the magnitude
(mahattva) and the dirghatra. Then appears the destructi-
vity of the apeksabuddhi followed by the productivity
of the cognition of the attribute 7/7va; then the produc-
tion of the mahattva and the dirghatva; then the destruc-
tion of the apeksabuddhi; then the destructivity of the
attribute #r/fva; then the production of the cognition of
attribute followed by the productivity of the cognition
of the substance; then simultaneously with the cognition
of the substance there is the destruction of the #rifva.*s*

In products beyond #7yanuska the dimension is caused
by the dimension of their respective causes.*® As to the
view that the plurality of the number of the cause itself
may be held to be the cause of magnitude in every
product, it may be said that as there are several products
which are produced directly from two parts only and

¥ Vyom., p. 476.
18¢ Jalada on KV., MS. Fol. 127.
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as there is the absence of plurality in such cases, no
magnitude would have been produced; for instance, a
pot which is directly produced out of the two halves
(kapdlas) only; but it the above view is held, then there
would have been no magnitude in that pot. Moreover,
when the magnitude is present in the cause how can
it be possible to deny its causality.®®

Similarly, aggregation (pracaya), which is a parti-
cular kind of loose contact existing in the two bundles of
cotton which depends upon the loose conjunctions of
the constituents productive of the cotton bundles, or
which depends upon the loose conjunctions between
parts of one bundle and ithose of the other, produces
magnitude in the product produced out of those two
cotton bundles, named, dvitaloka.  As there are only
two bundles and not more the plurality of the number
cannot be the cause of the magnitude of the dvitdlaka.
Although the magnitude is present in the cause and can
produce the required effect, yet its being not self-depen-
dent, as it depends upon the loose conjunctions existing
in the two bundles of cotton, cannot be the cause of the
magnitude of the dvitialaka.’®®

As to the view that although there is no plurality
of the number in the two bundles of cotton, yet taking
all the constituents up to dyyapskas and paramapus of
the bundles into consideration, the plurality can be
found to belong indirectly to the constituents of
the effect, called dvitilaka; so that, it is really the
plurality of number which produces the magni-
tude in the dvitalaka and not the aggregation,
it may be said that if number were to produce the
magnitude in the present case, then there ought to
have been no difference of magnitude (mabattitivaya) in
the product, namely, dvitilaka (a double-lump of cotton),

5KV, pp. 214-15.
188 KV., pp. 215-16.
187 RS., p. 64; Kandali.,, p. 136.
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produced by the two separate bundles of cotton having
loose contacts and the same, when it is produced out
of two cotton bundles having compact contacts (pracita),
although both contain an equal number of components.

This very reason may be put forth regarding the
view that magnitude itself may be the cause of the
magnitude of the dritilaka. But, as a matter of fact,
according to Nydya-Vaigesika, there is the difference
in the magnitude of the effect under two circumstances.
Hence, it is concluded that neither the number, nor the
magnitude is the cause of the magnitude of the effect,
called a double-Jump of cotton.**®

As to the view that the two conjunctions belonging
to the three dryapukas may be the cause of the magnitude
of a tryapnka, it may be said that it would have been
possible to hold such a view, if it were held that the
conjunctions of the several constituents were the cause;
but as it is not possible, the view is rejected as unten-
able.**®

Again, as to the argument that a particular kind of
jati belonging to the dyyapuka-parimipa may help the
anutva of a dyyapuka to become the cause of the magni-
tude of a #ryapuka, it may be said that had this been the
fact, then the magnitude 'would not have been the
cause of another magnitude ever. Moreover, the
two dimensions, namely, amutva and mabattva, being
mutually opposed, would counter-act each other and
would not be able to produce any one class of effect.
If, it be, however, urged that the difference in the cause
would determine the difference in the effect; so that,
the above-mentioned difficulty would not arise, then the
rejoinder should be that if it were so, then the magni-
tude would have been produced in the effect even from
several paramdnus directly and also from two dyyannkas,
which would have led to the production of magnitude

8 Kandali,, p. 136; RS, p. 64.
18 Kandali., p. 135.
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in the effect of the paramipus also, like that of a
dvyapuka. Moteover, if it be admitted, then the pro-
duction of the magnitude being possible from two
only, there would be no justification in holding the
production from any bigger number, namely, three.™®

In the like manner, the dimension, called dirghatva,
also is produced by the plurality of number, dirghatva
and the aggregation of the cause.” In other words,
the dirghatva in a tryapuka, for instance, is produced by
the plurality of number belonging to the cause; in the
effect, called dvitantnka (a product formed out of the
combination of two threads), it is produced by the
dirghatva belonging to the cause, and in the effect, namely,
tritantuka (a product formed out of the combination
of three threads), it dis produced by the plurality of
number as well as the dizghatva belonging to the cause,
while in the case of a treble-lump of cotton (#ritilaka),
it is produced by all the three causes mentioned above.'"

The same can be said as regards the production
of mahattva and dirghatva in a caturanuka; for, these can-
not be produced in a caturapnka out of the mahattva and
the dirghatva belonging to a fryapuka; as, there is a
logical convention that the mabattva which is not pro-
duced either out of the number, or the aggregation, as
itis inthe case of the mahativa of a caturapnka, canbe
produced only by the mahaitva belonging to the consti-
tuents of the cause.**®

As regards the production of the other two dimen-
sions, namely, atomic (#patra) and shortness (brasvatva),
it is said that both atre produced in a dyyapuka out of the
number two possessed by the two paramdnus producing
a dyyapika.**

190 KP, and KPP., stavaka V, verse 5, pp. 114-16.
191 PPBha., p. 131; Vyom., p, 479.

192 Thid,

193 PPBhi., p. 131; Vyom., P. 479.

193¢ KPP., stavaka V, verse 5, p. 117.
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Regarding the question—what is the difference
between the two dimensions belonging to a dryapuka
and a #ryapnka, it may be pointed out that the difference
between the mahattva and the dirghatva is quite clear
from the common everyday usage as expressed in the
judgment—‘bring a dirgha (large) thing’ even when the
spcaker has got the thing possessing mabat and vice
versa.*®  The authot of Vyomavati adds that this differ-
ence is quite obvious from the very appearance of the
object.’® It may be further pointed out here that although
a fryapuka simultaneously possesses both the dimensions,
yet that fryanpuka, in the tormation of which its consti-
tuents are placed in a_circuitous manner (paritah),
appeats to be mahat, while that, of which the components
arc placed obliquely (#7wak), sceras to be dirgha.**

Similarly, the difference, between apmtva and hras-
vatva belonging to a dwyannka, 1s visible to those who are
capable of perceiving it.’** It may be also added here
that the dimension of a dyyapnka should not be taken
to be identicle with that of a paranans; for, the former,
being an effect, must have some difference,’® and hence,
it is said to have some expansion (prathima),t*® which is
not possible in the case of a paramdpn. It is, therefore,
that the term pdrimandalya has been specially used to
denote the dimension of a paramdpn.**

Of the four varieties of dimension, the wabattva
and the dirghatva are always found together, and so is
the case with the other two dimensions, namely, anatva
and Jrasvatva.  Some are of opinion that just as Akdga,
being in possession of wydpakatva, does not possess
dirghatva, so, a paramdnpn also, having the parimandalatva,

% PPBha., pp. 131-32.

9 Vyom., p. 479.

WIVKTP., 1L i, 11, p. 506,

198 PPBhi., p. 132.

199 KV., p. 212; Kandali., p. 133; VBha.,, VIL i 10,
200 VBha., VIL i 1o.

VS, VIL i 20; Vyom., p. 492.
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has no brasvatva.®®  And, again, mabattvatva and dirghat-
vatva, ot aputvatva and hrasvatvatva, being separate jitis,
the presence of one is an obstacle in the way of the
existence of another in the same substratum and at the
same time. Hence, the two dimensions cannot co-
inhere in a single substratum at one particular time.>*®
The Naiyayikas, however, do not agree with the above
mentioned views. They hold, on the other hand, that
both, the parama-dirghatva and parama-mabattva, are
simultancously present in the Akau, just as both, the
(parama) aputva and (parama) hbrasvatva, subsist in a
paramapy®* at one and the same time. In other all-
pervasive substances also both the dimensions, namely,
parama-mabattva and parama-dirghatva, co-inhere. In the
like manner, in substances of intermediate dimensions
(madbyama-parimana) there are both, the intermediate
mahattva and intermediate wirghatva, except in the case
of a dyyapnka where the intermediate aputva and inter-
mediate Arasvatva exist.®

Vallabha, the author of Nyayalilivati, holds that
brasvatva and dirghatve are not distinct dimensions, but
are the sub-divisions of anatra and mabattva respectively.
He, further, adds that if these be held to be independent
dimensions, then why should not the other possible
varieties of dimension, such as, vakratva, rjutra, etc.
be recognised as such.?*® This, again, seems to be only a
partial view. Even Cankaricirya, while referring to the
general view of Nyaya-Vaigesika, says that aparva and
prasvatva are the two dimensions which are said to
belong to a dryapuka.®"

22 Kandali., p. 134.

23 NLPV., pp. 367-68.

20¢ Kandali., p. 134.

205 Kandali., p. 134.

208 NL., p. 34, Nirnavasigara edition; PRM., p. 31.
207 CBha., on BS., IL. ii. 11,
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XI

VARIOUS OTHER VIEWS REGARDING
PARAMANU

The term paramdpu has been variously used in
different schools of thought, and it will not be out of
place to refer to them here.

1. Thus, paramapns are regarded as forming a
body of Irrara being the substrata of His direct effort.
It is, thetefore, that the motion inherent in them is said
to be His breath, as is said in the g¢ruti also—asya
mabato bhitasya nippvasitametat**®

This view has been rejected by Udayanacirya on
the ground that such'a body cannot be the substratum
of sense-organs, as it does not possess the Manas. 2"

2. Paramdpn is also a name given to that particular
point of time which the sun requires to pass over an
atomic object. The mathematical calculation of it,
given by Bhiaskaracarya, in his Siddhintagiromani,**
will be clear from the following table:

2 Paramanus — 1 Dvyanuka

3 Dvyanukas — 1 Truti®®
100 Trutis — 1 Tatparya
3o Tatparyas — 1 Nimesa®'?
18 Nimesas — 1 Kagtha
30 Kisthas — 1 Kala
3o Kalis — 1 Ghatika
2 Ghatikis — 1 Ksana*?®
30 Ksanas — 1 Ahoratra (Day).

2% Bhodhani, p. 91.

WAV, p. 119,

210 Ganitadhyaya, Madhyamadhikara, Kalamanadhyaya, vetses
16-17.

2 Trafi is a synonym fot a #ryanuka.

212 Nimesa is that length of time which is denoted by the single
falling of the eyelashes—KV., p. 118; Kandali., p. 65.

28 Ksanais that point of time during which a produced substance
remains without an attribute, or a motion; or, that which marks

L}
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After calculation, it is found that a day consists
of 17,496,000,000 paramdpus. In other words, a single
second belng equal to 202500 paramadnus, makes one
paramapn equal to 4 5'5,5 of a second. Hence, Dr.
Bra]endx anitha Seal says that a z7##/ of time is equal to
wses of a second, which is nearly the measure of the
pam/ﬁanu of time as given in the Visnu-Purina.>**

3. According to somc, again, a paramann is the
smallest aggregation of sat/va, rajas and tamas. This
view has been refuted by Nyaya-Vaicesika on the
ground that the terms, ‘smallest’ and ‘aggregation,’
being mutually contradictories, cannot be attributed
to a paramapu.**’

4. The Saugatas are of opinion that the four
kinds of paramann, namely, earthly, watery, fiery and
airy, are of the nature of being hard and solid (&hara),
viscid (sweha), hot (anspya) and moving (irapa) respective-
ly. Of these, the first possesses the attributes of
colour, taste, smell and touch; the second has colour,
taste and touch; colout and touch are attributed to the
third; while, the fourth possesses the only attribute of
touch. When these collect together, they are called
earth, water, fire and air respectively.?*®

5. The next view is that a paramann is nothing but
an aggregate of colour, taste and the rest. This view
also has been refuted by Nyiya-Vaigesika on the ground
that the meaning of the term ‘aggregate’ (sazighdata) is
‘ambiguous; for, generally the term means a collocation
of several such objects as arc not related to one another
as cause and effect; so that, if a paramdpn be held to be

the interval between the conjunction of the last thread and the
production of the cloth, or between the produced motion and
disjunction caused by it, or between the presence of the entire
material for the ptoductlon of an effect and the actual production
of that effect—KV., p. 118.

24 PSH., pp. 76-77.

25 NV., p. z50.

216 NSMM., p. 283.
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an aggregate, there should be particles smaller than
paramanpus and possessing colour, taste, etc. to form the
aggregate, called paramdnn. But, as paramdpys them-
selves have been regarded as the ultimate particles, there
cannot be yet still smaller particles. Hence, the view is
rejected as untenable.*'”

6. Some, again, consider that a #ru#/ itself is a
paramdpy.  But this view is also untenable; as a #ruti is
further divisible, while the same is not possible for a
paramann **®

7. The very existence of a paramanpu is denied by
Raghunitha Ciromani for want of sufficient proofs to
support it. He, further, adds that the use of the term
anun, with reference to.an object, is.only to show that the
particular object is very small; and it is, therefore, that
the term is used also for things possessing magnitude.?*®

8. Some not only identify a paramann with a dyya-
nuka,?> or a tryapuka®*', or even a caturannka®**, but also
make these eternal®®® like a paramann. It may be pointed
out here that if a #ryapnka and a caturanuka be held to
be perceptible, as they certainly are, then it is not
possible to make them eternal. Again, in case, a
tryapmka is visible and non-eternal, its constituents
cannot be eternal, as has been'/made clear in previous
sections. Hence, all these views have been rejected by
Nyiya and Vaigesika as invalid and untenable.***

MTNV, Ll 33, p. 232; Tat, p. 392.

218 Thid.

* PTN., pp. 11-15.

220 KVBha., p. 9o.

21 KVBhi., p. 90; Setu., p. 206; NSMR,, p. 293.

22 KVBhi., p. go.

223 KVBha., p. 9o; Setu., p. 206, v

24 NL., pp. 23-24; Vadindra, quoted in Nyayamuktavali, a
comm. on Udayana’s LU,, p. 23.

9



130 CONCEPTION OF MATTER [ chH.
XII
PARAMANU AND QUIDDITY (ANTYAVICESA)

It has been said that the true realisation of the
Atman, the only aim of the (dstra, is possible by the
right knowledge of each and every category accepted
by the system. This is possible only when every object
is distinguished from its homogeneous and hetero-

eneous classes. Generally, this is done through the
help of attributes. But, in the case of paramaipas, parti-
cularly of one class, the distinction between one another
is not possible through the help of ordinary attributes.
But the distinction has to be made even there, not only
for the sake of having tru¢ knowledge of each of the
ultimate particles, but also for the guidance of the
future individual and the universal productions. Hence,
Nyaya-Vaicesika believes in the existence of a category,
called vipesa, generally known as antyavigesa, to differen-
tiate one eternal paramapu from the other. Similarly,
it is cssential to make distinction between other eternal
substances, namely, .dkdza, Kila, Dik, Atman and
Manas.?®®  This is also possible only with the help of a
quiddity.

As to the view that a sort of differentiating capacity
may be assumed to belong to the paramanns themselves
instead of having a different category, called antyavigesa,
it may be pointed out that the view is groundless, as
no such capacity is ever found to be associated with
the paramanus.

Again, as to the view that a series of quiddity
will have to be assumed to distinguish one »zesa from
the other in successive cases leading to logical absurd-
ities, it may be pointed out that on account of its having
an absolute nature of differentiating, the wisesa alone
through its own nature causes differentiation and does

22* PPBha., pp. 321-22.
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not require the help of another wvjesz over it.>**  More-
over, if it requires another vigesa, then the very aim of
its existence becomes frustrated. Hence, the view is
rejected as groundless.

Again, it may be asked here: Would not the sdmanya
(generality) serve the purpose of the quiddity? The
reply is in the negative, for the following reasons:

1. The samanya inheres both in eternal and non-
eternal objects, while the wjesa does not subsist in
non-eternal things.

2. ‘Again, the s@manya does not exist in substances
alone but also in qualities and motions, while the
vigesa inheres only in eternal substances.

3. A single sdmanya subsists in innumerable objects
belonging to one particular class and differentiates one
class of objects from another, while the wiesa inheres
independently in cach and every eternal substance and
differentiates one single individual from another.

4. The existence of sawanya depends upon a
common notion depending upon many objects, while
no such notion is required for the existence of a
vigesa.

5. The samanya is an _object of direct perception,
while the other is only inferential.

6. The vigesa is meant for those eternal substances
also wherein the samdnya does not exist, such as, Akdra,
Kéla and Dik.

These points of difference show that these are two
distinct categories and one cannot be substituted for
the other.

Similarly, the pakaja-vicesa cannot be a substitute
tor the antya-vigesa on the ground that the former belongs
to the earthly paramanns alone and that there is no
such differentiating nature in it, while the latter is parti-
cularly meant for differentiating one eternal substance
from another.

226 PPBhi., pp. 321-22.



132 CONCEPTION OF MATTER [ cH.

This antyavicesa does not belong to the qualities
and motions possessed by eternal substances; for, the
differentiation in those cases is possible through the
help of their own intermediate jazis, namely, ¢uklatva,
raktatra,*” gamanatva ctc: and also through the wicesas
of the form of their substrata.??*

Some are of opinion that Iprara and Akdra do not
possess any quiddity; for, these are distinguished from
everything else by their own eternal qualities, namely,
consciousness and sound, respectively.?*®

The Neo-Nyiya School does not believe in the
vicesa as an independent category; for, they hold
that the differentiation is-possible by the very nature
of the ecternal substances themselves. This view is
further supported by the fact that yogins also do not
perceive such a viesa, which is possible only when it
does not exist independently.***

B

NON-BHAUTIKA MATTER
1
MANAS

1. Defined and existence proved

Under the non-bhantika form of atomic matter there
is only one category, namely, Manas. It has been
defined as an internal sense-organ which brings about
pleasure, pain etc.,** and also cognitions of all sorts.**
In other words, it is that internal sense-organ, the

27 SPM., p. 12.

228 NSMD,, p. 122,

228 Thid.

230 PTN. along with the comm. of Raghudeva, pp. 30-32;
NSMD. on verse 10,

21 NL., p. 328 (chowkhamba edition).

22 NBha., L. i. o.
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absence of which prevents the production of any
cognition, even when the sense-organs are in direct
touch with their respective objects. It has also been
defined in several other ways on the basis of its pcculiar-
ities. Thus, some hold that Manas is that which does
not possess any touch or any specific quality (v/esa-
gnna), but has a limited form*** and motion.*** Cankara
Migra defines it as that whose presence or absence
necessitates the production or otherwise of cognitions
at the time when the A#man and the sense-organ-contact
is present.*” It has been also defined as that which
possesses the atomic nature not coherent with the pro-
ductive conjunction; or, as that which possesses a
limited form which is the substrate of the conjunction,
the non-material cause of consciousness; or, again, as
that which possesses an impression (samskara) and is a
sense-organ but is not coherent with any specific
quality, and so on.**

Such a Aanas, being | supetsensuous, is proved to
have an existence through inference alone. As regards
the probans to infer its existence, Gautama holds the
non-production of the sitmultaneity of cognition alone
as the most important one.”" Vatsydyana adds
memory, inference, verbal testimony, doubt, intuition
(pratibhd),  dream-cognition,  imagination  (#ba),
the experience of pleasure and pain, desirc and
the rest as indicative of the existence of — Manas.**
Regarding the form of inference to prove its existence,
it is said that every kind of production requires an
instrument (karapa) to causc its cxistence. Now, that
memory, desire, doubt, etc. are psychic phenomena of

B LU, p. 49.

234 Padarthabodha’s comm., MS. Fol. sa; TD., p. 13.
23V, M. il 1.

26 KR., p. 42.

37 NS., L. i 16.

238 NBha., 1. i. 15; also Vide VS., III. . 4.
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everyday  experience cannot be denied. These
are also products, and as such, they also must
be preceded by an instrument. And, again, ex-
ternal sense-organs, even when they appear to
be in contact with their respective objects, do not
produce any cognition about these psychic phenomena.
These show that there must be some different
type of sense-organ or instrument to produce cogni-
tion, desire, memory and the rest. This instrument is
named as Manas.?*® Again, the fact that even when
all the external sense-organs simultaneously appear to
be in contact with their respective objects, no simulta-
neity of cognitions takes. place, shows that there is
something whose absence prevents the appearance of
any cognition, and whose presence would have certainly
led to the production of cognitions.?*® This something
is no other than the Mamas. That such a Manas is an
internal sense-organ is proved by the fact that the
psychic products, like desite, pain, pleasure, etc. are all
produced by this Mamwes alone** Of course, the
agency of the individual self is not denied in any case.

2. Attribites of Manas

The following are the more important of the
attributes of Manas:

(1) It is an admitted fact that our cognitions
appear in succession®? which is possible only, if the
most ecfficient cause of these cognitions which is
the Manas here, comes in contact in succession with
the external sense-organs, in the case of external cog-
nitions, and with the individual self, in the case of
psychic products, like pleasure, pain, etc. and does
not combine with every limited form simultaneously.***

#9 NBha. and NV, L. i. 16; VS, IIL ii. 1.
2 NBhi. and NV,, L. i. 16; IIL. ii. 56.
21 PPBha., p. 89; NBha., 1. i. 16.

#2 TR., p. 125.

#8 VS, and VU, VIL 1L 23,
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This leads us to assume that Manas is atomic in nature.***
If, on the other hand, it were non-atomic and of intet-
mediary dimension, then beside its becoming a non-
eternal substance due to its having constituent patts,
it would have combined with more than one sense-
organ at one and the same time which would have
prevented the production of any knowledge; or,
if knowledge were at all produced, then there would
have been simultaneity in it, which is quite against the
reality. Then, again, the non-cternity of it would have
also led to several logical absurdities of a complex
nature, Demand for moral justice, which is entirely
regulated by the eternity of Manas, would have been
nowhere; and perhaps, thete would have been no regular
life; as, the universal creation, which mainly depends
upon it, would not have come to exist, and if, at all,
it had ever come to exist, it would have been by sheer
chance. In both the cases, the cosmic order would
have been upset. Hence, to remove the possibilities
of such difficulties, it is essential to accept the atomic
nature®® of Manas which itself proves its eternity.***

(2) As it is atomic, it is not perceived through any
external sense-organ of ours.?’

(3) It, being a sense-organ itself, exists for anothet.
In other words, its existence is mainly meant for helping
the Atman to experience pleasure and pain, the very
aim of the empirical world.>** This, again, is possible
when the Manas comes to possess a physical organism.**

(4) As it is not of the nature of any of the mabd-
bhitas, it is called non-bhantika,*° and hence, it does not

NS, II. ii. 59; VS, VIL i, 23.

#3NS., IIL. il s9; VS., VIL i 23.

246 VS, 111, ii. 2; PPBha,, p. 16.

#1 VS, IV, 1. 6; VIIL, i 2; KV, p. 40.

248 PPBhi., p. 89; Vyom., p. 428; Kandali., p. 93.

2KV, p. 4o.

250 NBha., I. i. 4. NM., p. 497. The term ‘non-bhantika’ may
be explained in two ways: one—‘not of the nature of any of the
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possess any touch;** so that, even when Manas
comes in contact with any other substance, it does not
produce a fresh one, like all other substances having
limited form.*"*

(s) Being non-bhantifa and having motion** and
velocity (vega),®* it cognises its objects with the quickest
possible motion.®* Its activity is effective on all objects
alike. In other words, it comes in contact with any
external sense-organ, at any time, and without any
restriction, and through it with the objects of the
external world. Uddyotakara gives the following
reasons to account for its being so effective: (a) because,
it is the substrate of the conjunction which is the cause
of remembrance, like the «Iman; (b) again, as, it is the
substratum of the conjunction which brings about the
cognition of pleasure etc., like the Arman; and (c) also
because, it supervises over all the sense-organs, like
the Atman.>*

(6) It does not possess any specific quality
namely, colour, taste, smell, touch, viscidity (sneba),
natural ﬂmdxty (mmszdduz,éa dmmtm) knowledge,
pleasure, pain, desire, aversion (dvesa), effort, merit and

Mabha-bhstas’, as explained above, and the other—‘not made up
of any of the Mababhitas’ 1n the latter sense, it is certainly not
applicable to the Manas, which is eternal; and hence, Uddyotakara
says that Manas is neither bbantika (made up of Mababhitas) not
non-bhautika (not made up of Mabibhitas)—1Vide NV., 1. 1. 4, p. 38.
But Uddyotakara himself admits the former interpretation and
holds that Manas is non-bhantika—Vide NV., 1II. 1. 31, p. 374.
Therefore, there seems to be no justification in the remark of
Prof. Jadunitha Sinba that “this objection of Uddyotakara is based
on a mis-conception of the meaning of the word” etc.—Indian
Psychology: Perception p. 19 (1934).

BENMJ., MS. Fol. 4b.

252 PPBha. > p- 89; KV, p. 182 Kandali., p. 93.

28 VS, V. il. 13; PPBh. , D. 21,

254 PP.Bhi., p. 21; VU, V. i, 13.

255 PPBha., p. 89.

28 NV., L. i. 4, p. 38.
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demerit, mental faculty (bhdvana) and sound.*”

(7) It, being a form of matter and a sense-
organ,®*® has no consciousness.** And moreover, if it
had consciousness, then there would have been two
conscious elements in a single organism, which would
have made the production of knowledge impossible
and would have thercby wupset the entire worldly
usages.?®’

(8) It is a cause of the empirical world by coming
in contact with a particular Afmwan in a particular
organism and helping the experiencing of pleasure and

ain.?**  Hence, it is also called a cause of bondage.**

(9) Tts contact with a particular Asman is said to
have no beginning.*®’

(10) It is 2 common cause of all sorts of cogni-
tions.2®*

(11) It enlightens all sotts of objects without being
endowed with any of their specific qualities.*®

(12) It is, of course, a substance, as it possesses
qualities and motion.*??

11

ALL-PERVASIVENESS. OF MAN.AS DISCUSSED
AND REFUTED

It has been said above that cognitions of the
external objects do not take place when the Manas is
not in contact with the external sense-organs. But this

%7 PPBhi., p. 95.

258 NM., p. 498.

259 NM., p. 498; NM]J., MS. Fol. 4b.

200 NM.,, p. 498.

1 NV., IIL. ii. 67, p. 442; NM.,, p. 499.
262 NM., p. 499.

263 NM., p. 499.

26¢ NBha., L. i. 16.

265 NBha., I. i, 4.

266 PPBhi., p. 89; NM., p. 498.



138 CONCEPTION OF MATTER [ cH.

is not accepted by the followers of Kumirila Bhatta®’
according to whom Manas, being ubiquitous in nature,
cannot but always remain in contact with the sense-
organs, and in support of it, they put forth the following
arguments:

Manas is ubiquitous; (1) as, itis a substance having
no touch for ever; like Akdra; again, (2) as, it isa sub-
stance which does not ever possess any specific quality;
like Kilz and Difk; also (3) because, it, being an eternal
substance, does not produce any other substance by
its contacts with other substances; like A&dga; and lastly,
(4) because, it is a substrate of the conjunction which
is the non-material cause of cognition.***

The Naiyayikas takean easy course to refute these
arguments. They hold that all these arguments pre-
_suppose that the Manas is a substance on the ground
of its being an instrument of an action (&r7)4)
in the form of cognising colour, etc. But as a
non-substance, in the form of a conjunction due to
efforts and adrsta, is found to be an instrument of an
action, the arguments of the Mimamsakas are beset with
the svaripdsiddbi type of fallacy, and hence, they are
rejected as untenable.”®

The Mimdmsakas next put forth another argument
in support of their view. They hold that Manas, being
a sense-organ, is a substance; for, it is a substance alone
which can be a sense-organ. Now, Manas, having been
proved to be a substance, can also be inferred to be all-
pervasive on the grounds given above.

But, as an all-pervasive substance cannot be a
sense-organ without a limitation (#pddhi), it is essential,
hold the Naiyayikas, that the Manas also, like the Akdza,
should have a limitation. As to what that limitation
is, there are three possible alternatives: one—a certain

267 Bodhani, p. 96.
208 KP,, Stavaka III. verse 1, pp. 346-47; Bodhani, p. 96.
269 Bodhani, p. 96; KPP., p. 347.
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fixed part of the organism, like the ear-cavity as in the
case of Akdca, the other—the entire organism, and the
third—any unfixed part of the body. But all these
alternatives lead to absurdities; as for example, if the first
alternative be accepted, these cognitions would appear
only in that patticular part of the organism;
and if, that part be, somehow, injured or destroyed,
no cognition of ‘any kind would ever take
place. But this is against the reality; for, cognition is
felt everywhere in the body, in succession. Thetefore,
if the second alternative be accepted, then one particular
cognition, for instance, would have been experienced
throughout the entire organism at one particular time,
and there would have been 1o justification for cogni-
tions like ‘I have pain in my leg, or in my head,’ etc.
The third also would lead to similar difficulties.*™

To this the Mimimsakas point out that due to the
operation of the nom-matesial cause, the difficulty
pointed out above would not arise, and the cognitions
would be felt even in different parts of the organism.
Hence, there is nothing to prevent the entire organism
from being the required limitation.*™

It would not be out of place to make it clear here
that the non-material cause may produce the effects of
the all-pervasive substance within its own limitations,
or it should mecessarily produce such effects within the
same limitation, or it may produce such effects within
its own limitations a/sme. In the first case, no pleasure
and pain would have ever been produced beyond the
limitation of the non-material cause; in the second case,
as the non-material cause mzst produce an effect, it would
be possible for the contact of the atomic Manas also
to produce pleasure etc., within its own limit and also
beyond that, as there is nothing to prevent it; while,
in the last case, pleasure etc. would have appeared in

279 Bodhani, p. 96.
271 KP., Stavaka III. verse 1, p. 348.
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atomic parts alone.*"”

If it be said here, continues the Mimamsakas, that
the experience of pleasure and pain etc. in a little or more
space of the organism does not depend upon the non-
material cause, but on the instrumental one, in the form
of the contact of the sandal-paste (candana); like the
production of sound through the instrumentality of
air, then it may be possible even if the Manas be
accepted to be all-pervasive. It cannot be held that the
experience of pleasure ctc. would be possible even
where there is no sandal-paste-contact; as, it is the
non-material cause which does operate in the case of
the effects of the all-pervasive substances, like the sound
produced by the contact of the drum and the Akdga
for, the fact is that the non-material cause has to depend
upon the sandal-paste-contact, in the particular part of
the organism where the aleasure due to the sandal-
paste-contact is experienced. This shows that the
non-material cause does  aot operate independently.
Hence, even if the entire organism be accepted to be
the required limitation, the expetience of pleasure and
pain would be felt in definite parts of the organism due
to the help of the instrumental cause; so that, there is
no difficulty in holding AManas to be all- -pervasive in
character.?™

To this the Naiyayikas reply that according to a
logical convention, a particular attribute, an effect of
an all-pervading substance, does not occupy a less
limited space than its non-material cause; so that, when
the Manas is all-pervasive, then the contact of it with
the individual self, the non-material cause of pleasure
etc., would have pervaded over the entire body, and the
experience of pleasure etc. would have been felt within
the limits of the entire organism. Hence, if the pleasure,
which is felt in the foot, be due to the non-material

272 KPP., Stavaka III. verse 1, p. 349.
28 KPP., Stavaka II. verse 1, p. 349.
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cause, which, in the present case, has been accepted to
pervade the entire organism, then that pleasure would
have, certainly, pervaded over the whole of the organism;
for, the instrumental cause merely leads its own
operation to affect larger space. It is, therefore, that
a man, feeling too hot in the summer, when dips into
water, feels pleasure throughout the whole body.?"
Having these difficulties in mind, the Naiyayikas reject
the above-mentioned view as absurd.?”

It has been maintained above that the non-simul-
taneity of coguition is the most important reason to
reject the all-pervasiveness of Manas., To this the
Mimimsakas urge that the non-simultaneity of cogni-
tion is possible even if the Alopas be regarded as ubi-
quitous, due to the influence of adpse which also has
been recognised as a cause of cognition.?™

But the inclusion of adgrsta to help the present case,
hold the Naiyayikas, is not quite justifiable; for, the non-
simultaneity of cognition, being the sure proof for the
existence of Manas, would then become an accidental
one (anyathdsiddba), and there would remain no strong
reason to support the existence of Alanas; and all the
arguments adduced above in support of the all-pervasive-
ness of Manas would haye. been frustrated with the
fallacy of dgrayasiddhi.*"" Hence, the influence of adrsta
should not be accepted in this case even by the
Mimiamsakas.

Again, the Miméamsakas hold that as Manas is an
instroment (&arapa), and as such, it is endowed with
the nature of producing cognitions in succession, like
all other instruments, there would be no simultaneity of
cognition, even if Manas were accepted to be all-per-
vasive. To this, the Naiyayikas reply that if the

7 KPP., Stavaka IIL verse 1, p. 349.

** Bodhani, p. 97.

=0 KP., Stavaka IIL. vetse 1, p. 350.

277 KP., Stavaka Il verse 1, p. 350; Bodhani, pp. 96-97.
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non-simultaneity of cognition were dependent upon there
being an instrument, then as other instruments, like the
external sense-organs, are present, there would have
been no need of another category, called Manas.*™®

To this, again, the Mimamsakas point out that as,
there are five external sense-organs, and as, each of
them would produce its own cognition, the possibility
of simultaneous cognitions would ever remain. Hence,
it is better to have one instrument in the form of Manas
alone to explain the succession in our cognitions.?™

To this, again, the Naiydyikas point out that the
presence of the Manas would, no doubt, prevent the
simultaneity of cognitions in the manner stated above,
but when all the .external  scnse-organs would be,
simultancously, in touch with the all-pervading Alanas,
then ecither there would be no cogaition at all, or if
there appears to be any cognition, at all, it would be
a sort of joint-cognition: consisting of the cognitions
of colour, taste, smell, touch and sound, like the varie-
gated colour (citrariipa), and so on. But such a peculiar
cognition would be entirely against the record of human
experience. Hence, the view-point of the Mimamsakas
is rejected as untenable.®*

But the various instaaces, such as, when a man is
eating a big bread, he experiences a sort of joint-cogni-
tion produced by the various attributes belonging to
the bread,** or when a teacher is seen reading, walking,
holding a water-pot, looking at the path, hearing the
sounds coming out of the forest, being frightened, look-
ing out for the signs of ferocious animals and remem-
bering his place of destination®**—all these appear-
ing, as if, taking place simultaneously, show that a sort

78 KP., Stavaka III. verse 1, pp. 351-52.

2 Ibid. pp. 352-53; Bodhani, pp. 97-98.

280 KP., Stavaka I1I. verse 1, p. 353; Bodhani, pp. 97-98.
81 Bodhani, p. 98,

%82 NBha., IIL. i 57, p. 632.
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of joint-cognition does really exist. To this, it may be
pointed out that, if closely observed, it would be quite
obvious that in all such cases there is succession, but
due to the swift motion of the Manas, the intervals of
time are not taken into account, like the swift brandish-
ing of a fire-brand (a/dtacakra). In fact, there appears to
be a mistaken notion of simultaneity of cognitions.
Moreover, the Naiyayikas add that when therc is the
Atman-Manas—sense-organ—and  object-contact, the
cognition that is produced is of only one object alone,
and not of all the objects taken together. Hence, the
view of the production of a joint-cognition is rejected
as impossible.***

The Mimimsakas, further, continue that in the
cases cited above, the succession is neither due to the
absence of the contact of the ubiquitous Manas with all
the sense-organs at one and the same time, nor to the
successive nature of the instrumental Manas, but to the
absence of a desite to know (bubutsa) all. Hence, the
all-pervasive nature of the Mauas temains unaffected.**

The Naiyayikas reject the above argument on the
ground that no such peculiarity is associated with the
desire to know (bublutsa), which would prevent the
production of cognition when its necessary cause is
present, in its absence. The absence of cognition is,
in reality, due to the absence of the necessary conditions
requited to produce the effects. What the desire to
know does is to make the cognition, produced by its
own ordinary causes, capable of creating a lasting
impression.**?

To this, again, the Mimamsakas reply that if the
desire to know were not the cause of the production
of successive cognitions, then the cognition would have
taken place both as regards the desired and the undesired

“#2 KP., Stavaka IIl. verse 1, p. 353.
284 Thid.
225 KP., Stavaka III. verse 1, p. 354.
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objects. But, as a matter of fact, when a man is hearing
a sweet song with great attention, he does not get the
cognition of other objects, which are, of course, not
desired although quite close to him, simultaneously.
Similatly, when a man has opened his eyes to look
upon a jar, he does not perceive the cloth, which al-
though lies quite within the range of his perception, as
it is not desired. In all these cases, simultancous
cognitions would have taken place if the desire
to know were not a necessary condition of cognition.
In fact, the desite to know removes the Manas
from other undesired sense-organs, and joins it
with that sense-organ alone which cognises the desired
object; so that, indirectly-bubbutsi also is helpful
to the non-production of simultaneity of cognition.
On these grounds,  the Mimamsakas think that the
bubbutsa can explain the succession in cognition, even
if the Manas be all-pervading.

To this, again, the Naiyayikas reply that the Manas
being all-pervading and its activity being of the nature
of contact, there can be no succession. If that activity,
on the other hand, be considered to be something of
the nature of motion, then there would be difficulty in
accepting the all-pervasiveness of it; for, there can be
no motion in an all-pervading substance. Again, if the
activity be of the type of a quality, then it being
eternal, there can be no succession. If it be non-
eternal, then, being a quality of an all-pervading
substance, it would be zydp#z of the conjunction, which
is the non-material cause of the non-all-pervading
substance; as for instance, the sound, which is non-
eternal and is a quality of the A4kda, is found to
possess, for its non-material cause, the conjunction
belonging to the non-all-pervading substance like the
drum and the rest. From this, it is clear, conclude the
Naiyayikas, that we must have a substance which is
non-all-pervading and is the substrate of the conjunc-
tion which is the non-material cause of cognitions. If
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the Mimamsakas are ready to believe in such a non-all-
pervading substance, then let the Manas itself be that
substance, as, this is a simpler assumption. Thus, it is
asserted that the Manas is atomic and not ubiquitous.2*¢

It is clear from the above that so far the only
argument upon which the entire discussion is based is
the non-production of the simultaneity of cognition,
which cannot be explained unless the Manas is ac-
cepted to be atomic. Now, another argument also may
be adduced against the all-pervasiveness of the Manas.
The Atman is, undoubtedly, all-pervading, and now,
if Manas also be regarded as such, then Manas and the
Atman both being all-pervading, there would be no
contact between the two; for, such a contact should
have produced a dimension larger than the dimension
of the all-pervading substances; but this is not possible.
Hence, there being no contact, cognition and the
rest would not have been produced; for, all the psychic
products are produced @ when they have the Arman
and the Manas-contact as their non-material cause. We
cannot deny the causality of such a contact and have
in its place, the Azwan and the objects of cognition-
contact as the non-material cause; for, in that case,
the cognitions would have taken place only in place
where the objects existed; as all the attributes existing
in space are never to be separated from their non-
material cause. Nor can we hold that the Arwan and
the external sense-organ-contact is the non-material
cause of the psychic products; for, in that case, at least
there would not have been the production of the cog-
nition of sound; as, the A¢man, which is all-pervading,
cannot come in contact with the organ of hearing, which
is nothing but the all-pervading I&kdga. But as a matter
of fact, we know that neither the cognition takes place
outside the organism, nor is there the non-production

286 KP., Stavaka Il verse 1, pp. 350-57; Bodhani, pp. 97-9¢;
KPP., pp. 350-57.
10
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of the apprehension of sound. Hence, it is con-
cluded that in cases of psychic products the Atwan
and Muanas-contact alone is the non-material cause,
But there can be no contact between the A#man and the
Manas unless one of them is non-vibhy. And the Atman,
being accepted as all-pervasive, the Manas alone can
be non-ubiquitous. Again, as the Manas has been
proved to be eternal, it will have to be admitted that
it is also atomic,?®”

I

NON-SIMULTANEITY OF COGNITION
DISCUSSED: AND PROVED

Against the non-production of the simultaneity of
cognitions it is urged that in our daily experience we
find that several cognitions take place simultaneously;
for instance, a single teacher; while passing through a
forest, reads, walks, holds a water-pot in his hand,
looks at the path, hears the sounds produced in the
forest, becomes afraid and desires to find out the marks
of the ferocious animals, and remembers the place of
destination. All these activities are found to be simul-
taneous; for, no order, of whatsoever kind, is noticed
in the above case.*®

To this the answer is that as, in the case of the
whitling fire-brand, the existing succession of the
various movements of fire is not observed and the
whole thing presents a kind of continuous circular
motion, due to the swiftness of the movement; so,
although there are several separate activities and their
cognitions, yet on account of the extreme rapid motion
of the Manas, there appears to be simultaneity of cog-
nitions. Similatly, the apparent simultaneity in the act
of piercing through a hundred lotus-petals can be

287 Kandall., p. 93.
288 NS and NBba., IIL ii. s57.
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easily explained on the ground of the extreme rapidity
of the action.?® :

Again, it may be asked: if the Manas be atomic,
how can the various movements in the body of a small
house-lizard etc. be explained, when it is rent asunder
into two or three partts; for, the Manas, being atomic,
cannot exist in more than one place? To this the answer
is that in that case the various movements are due to the
production of an effort occupying the entire body just
before cutting the body into parts; or, to the causality
of adrsta which forces other Manas to produce move-
ments in those parts;?° or, to the impression of the
previous activities left behind, even after the activities
have stopped to function.

Annam Bhatta gives another reason in support of
the atomic nature of the Alunas. He says that the
Atman being ubiquitous, if the Munas also be accepted
as such, then the result will be that both, being all-
pervasive, would not come in contact with each
other, and as such, there would not be any cog-
nition of whatsoever kind. If they, on the other hand,
come in contact, at all, then their contact also would
be eternal.  That is to say, there would be no
separation between the two' cver; so that, there would
be no state in our life in which we would be free
from cognitions. There would be no sound sleep
either. But both the alternatives are quite against the
reality. We can neither deny the existence of cogni-
tion, not that of the swsupti. In order to be consistent
with the reality, it is essential to hold that there does
take place the contact between the Azwan and the Manas,
and also that the contact is not eternal; so that, when
the Manas enters the paritat, it becomes separated from
the Atman, and susupti (wherein there exists no cogni-
tion of any kind) takes place. This necessitates the

9 Vyomavati, p. 420.
20 KV., p. 155; KVBha,, p. 181
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Manas to be atomic.*”

There are two points in the above argument which
create some difficulty: one—that the contact of the
Atman and the Manas alone is the real cause of cognition,
and the other—that the Manas becomes separated from
the Atman during susupti when the former enters the
parital.

Both these points are inter-related. The Asman
being ubiquitous temains cver in contact with all the
substances having limited form. The Manas, having a
limited form, ever remains in contact with the Atman.
‘This being a fact, the cause of cognition, namely, the
Atman and the Manas-contact, being ever present, there
should have been always some cognition or other,
and that there should have been nio susupti ever.  Again,
it is wrong to think “that the Afanas becomes sepa-
rated from the Azman, when the former enters the
paritat; as if, the  Atman, in spite of its all-
pervasive character, were absent from the paritat.
Again, the state of smsupti  cannot be denied;
so that, we have to admit that the cause of cognition
is really absent when the Manas enters the puritat. 1t
has been seen above that the contact of the Manas with
the Atman cannot be absent even from the paritat; so
that, it is essential to hold that the Atman and  the
Manas-contact alone is not the cause of cognition.

Udayana puts it in just a different way. He says
that cognitions take place only when the Manas is in
contact with the external sense-organs; so that, during
susupti when the Manas entets the paritat, although the
Atman-Manas-contact is present there, yet, as the Manas
is not in contact with any of the external sense-organs,
no cognition ever takes place. In the dreaming state,
however, although the Munas is not directly in contact
with any of the external sense-organs, yet cognitions
do take place even then, as the previous impressions

®1TPP., pp. 13-14.
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(samskdras) are aroused, and through the help of the
remembrance of those previous deeds, dream-cogni-
tions do appear. Regarding the arousing of the previous
impressions, it is said that the continuity of activities
of the external sense-organs, though dull, is even then
present, and through its help cognitions take place.
Even, if it be denied, then we should say that, at least,
the hot touch etc. of the organism are cognised through
the sense-organ of touch, and which arouses the im-
pressions, which in their turn, cause dream-cognitions.
But, when even the contact of the organ of touch is done
away with and the Manas enters the paritat then no
cognition ever takes place.?®? It is, therefore, that the
tactile organ (fvak) and Manas-contact is assumed to be
the general cause of cognition. This sense-organ is
absent from the paritat, and hence, when the Manas
enters into it, its contact with the tactile organ ceases.
Hence, there is no cognition in the susupti state.?®

The above argument makes it clear that the state
of susupti is possible, even if it is held that the Manas
is eternal and has limited form, and the Afwan is ubi-
quitous, and-that they remain in contact with each other
in the paritat also. Now, in spite of the fact that the
Manas is ever in contact with the Azmzan, the statement—
“atmd manasd sapyyjyate” etc. presupposes that the Azman
was not in contact with the Manas before, and that it has
now come to join it. This apparent contradiction is re-
moved when it becomes known that although the Manas
is ever in contact with the A#man, yet the former, which
is in contact with the particular sensc-organ, which, in
its turn, is in contact with a partticular object, is not
always in contact with the Aswan. That is, there is
an extra-conjunction with the Azman to produce cog-
nition, just as, in spite of the natural connection between
the Atman and an organism, within which the Atman

22 KP., pp. 344-46, 357-58; Bodhani, pp. 96-99.
232 NSM, on Kariki j7.
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becomes limited, there is another fresh conjunction
between the two to produce experiences of pleasure
and pain; for which the organism itself is produced and
the Atman is put within a limitation.** In other words,
the natural contact with an ubiquitous substance does not
produce any bhoga. Hence, for the justification of the
existence of the empirical world, it is essential to believe
in the production of another fruitful contact between
Atman and the Manas which alone would explain the
experiences of pleasure and pain.  Cognition is
also a particular kind of experience; so that, it is
essential that there should be another cognition-productive-
contact which would explain the line of the Bhasya—
“ Atmi manasi samymiyare’” cte.~This contact is not
always present; hence, it also explains the possibility of
SUSHPL1,

Raghunitha Ciromani holds that the Manas is a
blaita which does not inhere in anything. Raghudeva
adds that it is that aszwaveta bhita which is atomic
according to the old logicians and of the size and form
of trati, according to the Neo-Naiyiyikas. Such a truti
is, undoubtedly, eternal.

An objection may be raiscd against the above
view: If the Manas be of thesize of a #ruti, then when
it, along with the organ of touch, is in contact with
a jar, for instance, then there would have been several
cognitions simultaneously. Again, in that case, the
Manas also should possess mabat  dimension; and as
such, when it is in cortact with the eye-sight, at the
same time it would have been also in  contact with
several sense-organs, waich, again, would have pro-
duced several cognitions simultancously. But all
these have just been shown to be untenable.

The Neo-Naiyayikas continue here that even ac-
cording to those who hold that the Manas is atomic,
when there is the eye-sight and the Manas-contact, there

2¢ NS and NBha., II1. ii. 86.
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does exist the contact of the organ of touch also; but
its non-cognition is believed to be due to a particular
kind of adrsta. In the same manner, add the Neo-
Naiyayikas, adrsza would determine the non-simultaneity
of cognitions in this case also.**”

v
NUMBER OF MANAS IN EACH ORGANISM

It has been proved above that the AManas cannot
be ubiquitous. It must be atomic and the cognition
brought about by it should be in succession. This
necessitates not only that there are as many Mandmsi
as there are individuals in the universe, but also proves
that there is only one Mazas in each organism. To-
gether with the cognitions taking place in one particular
organism, it is found that there are cognitions in other
organisms also, which would not have been possible
had the cause of these cognitions, namely, the Manas,
were not many and ptresent separately in each organism.
The Manas connected with a particular body cannot
function outside that body.*® Another reason to believe
in the plurality of the Manas is that the generality, called
Manastva, which dependsiupon the diversity of the
Manas, would not have been proved otherwise.””

Those arguments, which have been adduced above
to prove that the Manas is atomic, may also be put
forth hete to show that each organism has only one
Manas. Cridhara summarises these arguments thus—
There is only one Manas with each body; because, there
exists the non-simultaneity of efforts and cognitions.
For, if there were several Mandmsi in one organism,
there would have been several contacts of the Arman
and the Manas; and accordingly, the same man would

295 Raghudeva’s com. on PTNR, p. 10.
206 NS, IIL. ii. 26-28; KV. p. 154; NV. IIL ii. 67, p. 442.
207 Kandali., p. 9o.
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have been found having several cognitions and putting
forth several efforts at one and the same time. But
actually, no simultaneity is found in cognitions etc.
Hence, there is only one Manas in each organism.?*®

VY’
MANAS AND MOTION

It has been proved above that the existence of Manas
is necessary for the production of pleasure, pain and
other cognitions. These are possible only when the
Manas comes in contact with the individual self or the
external sense-organs. ‘This, again, is not possible
unless there is motion in the Manas.*®

It may be asked ‘here: what is the cause of this
motion in the Manas? It has been said that the first
motion imparted to it, in the beginning of the creation,
was due to some adrsta.*®"  And later on, the motion
is always produced by human efforts. In other words,
it is through the instrumentality of efforts due to desire
and aversion that the contact between the Atman and
the Manas takes place which produces motion at later
stages. This is inferred from the fact that during the
waking state, in accordance with our desires, the cogni-
tion of the external objects takes place through the
instrumentality of the organs of sight and others; so
that, when a man desires te perceive colour, he looks
upon it; when he desires t¢ have the taste, he has it,
and so on. These experiences are not possible without
the contact of the internal sense-organ. Hence, it is
inferred that through the efforts due to desire and
aversion, motion is produced in the Manas. When a
man gets up from his sleep, motion is produced in his
Manas by the Atman and the Manas-contact proceeding

28 VS.,, III. ii. 3; PPBhi., p. 89; Kandali., p. g2.
299VS,, V. il. 15 and the commentatries.
300VS,, V. ii. 13.
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from the efforts belonging to the A¢man which is pre-
ceded by the fact that the organism is living. 'This
motion of the Manas is only to connect it with othet
sense-organs. 'This refers to the motion of Manas
within the physical organism.

The other two kinds of external motion, namely,
apasarpapa and upasarpapa belonging to the Manas, atre
produced from the Asman and the Manas-contact pro-
ceeding from the adysta.  Thus, when the merit and the
demerit, which are the auxiliaries of one’s life, being
fully experienced, ate exhausted, or become ineffective
due to their mutual suppression; there being no more
auxiliaries of life, namely, merit and demerit, and also
there being the absence “of efforts due to these, the
vital-air (prapaviys) stops to function and the body falls
down as dead. Then the merit and the demerit, which
would produce experience in the next new body, come
into force; as, there is nothing to check its force. Then
through the auxiliary of this fresh set of merit and de-
merit, which is entirely different from that which
regulated the experiences of the ptevious body, and from
the Atman and the Manas-contact, a motion is produced
in the Manas, known as apasarpana, having the Atman
and the Manas-contact as_the non-material cause; while
the fresh set of merit and demerit as its instrumental
cause.

After leaving the previous body, the Manas, at
once, comes into contact with a fresh subtle body
known as the dtivahika, produced by a fresh set of merit
and demerit for it. Through that subtle body, the
Manas enters heaven or hell and comes in contact with
the body, which is produced there in accordance with
the result of that man’s previous deeds. It is in this
latter body that the Manas causes the Atman to experi-
ence pleasure and pain in heaven or hell. ~ As the Manas
is atomic, it is not possible for it to come in contact
with that body which will cause the Azman to experience
pleasure and pain in heaven or hell, without actually
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going out. Again, the Manas, alone, without the help
of any organism, cannot go out to such a distance;
for, the Manas, without an organism cannot have any
motion except during the state that follows immediately
after the final universal dissolution (mahdpralaya). Hence,
the existence of a very subtle and imperceptible body
quite close to the dead body, produced out of paramanus
through the usual process of dyyanuka and the rest has
to be assumed.

This body is produced out of ap#s which have been
moved by adrsta. As it leads the Manas to heaven,
hell, etc. after leaving the dead body, it is called @tivibika
body. The motion which brings the Manas in contact
with this atiwahika-body- is called wpasarpana.***

It appears from the above that Manas does not go
out of the physical organism as long as the latter is in
a living state. But it may be pointed out here that the
visual organ, for instance, goes out of the physical
organism with which it is connected and brings about
the cognition of colout; only when it is attended by the
Manas. 'This shows that the going out of the sense-
organ must be regarded as the movement of the Manas;
for, it is possible, only when the sense-organ is occupied
by the Manas. 'This leads us to conclude that the
motion of the Manas is not limited within the physical
organism only.**

To this, it may be pointed out that it is not correct
to hold such a view; for, the Manas cannot leave the
physical organism and go out, as long as the particular
organism is said to be living. If it goes out at all,
the organism is sure to fall down as dead, due to its
own inherent weight. In other words, when the Manas
comes in contact with the Afman in a particular

91 PPBhi., pp. 308-11 along with Kandali; VS. v. ii. 17 KV,
p. 155
202 Tat., I i. 45 p. 145; NV, IIL il 26, p. 425; NP, L i 4,
pl. 632-633 (Bibl. Edition).



III ] ETERNITY AND MATTER-ATOMIC 159

organism, their contact produces two kinds of efforts:
onc—that which retains the body and prevents it from
falling down as dead, and the other—that which impels
the body. If, now, the AManas gocs out, the cause of the
retaining of the body being absent, the retaining effort
would not be produced, which would certainly lead to
the downfall of the organism,**

Against this view, it is held by the opponents of
the Nyaya-Vaicesika that as, the Manas possesses the
swiftest possible motion, it is quite possible for it to
go out and get the impression of the external objects
and return to the organism again, to continue the
production of the retaining effort; so that, the body
will not fall down as dead.”* If it be, again, pointed
out that, after all, the Manas, when goes out, would
certainly remain out for a few moments at least; so that,
during those moments, the retaining effort cannot be
produced and the organism would certainly fall down.
In order to remove this difficulty, it is suggested by the
opponent that the Mawas would, therefore, leave the
organism after producing the desired effort which
would continue to preserve the body from falling down
during its absence.®*?

The latter suggestion of the opponent is also not
quite free from difficulties. It is true that the retaining
effort, thus produced, would keep up the body, but only
for three moments; for, an ecffort must come to an
end in the third moment;®*® so that, if the Manas would
come back within three moments, no harm would be
done to the organism. But it may be, again,
asked: what should be the aim of the Manas in going
out? The only aim of Alanas which is to help the
Atman in experiencing pleasure and pain, cannot be

303 NS. and NBha., I1I. ii. 28.
24 NS, and NBha., I ii. 2¢.
303 NS. and NBha., III ii. 29,
306 NSM., verse 27.
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realised in any way by its going out. Even, if there
be the Atman-Manas-contact, outside the physical
-organism, no cognition of any type can be produced
there; for, cognition, being a form of bboga, must be
experienced in the bhogagyatana, that is, the organism.
Again, if it were ever possible for the contact of the
Manas with the Atman, outside the physical organism,
to produce cognition etc., then there would have been
no need of the physical organism at all and accordingly,
there should have been no production of it.**” Nor is
it at all necessary for it to go out for helping the external
sense-organs to cognise their respective objects. Again,
there is no proof to show thatany harm is done without
its going out. Hence, it is concluded that the Manas
does not go out of the physical organism as long as it
is living.

Whatever has been said so far as regards the im-
possibility of the Manas’s going out of the particular
organism seems to be meant for ordinary people.
For, it is a fact that the yogins do send their Manas to
their desited places, which certainly goes out of the
organism and returns to it after finishing its business
there. 'This also is due to vdrsta alone.**®  On this very
basis, perhaps, some hold that our Manas also seems
to go out swiftly to distant places and return back in
time; for, just after a contemplation about certain
distant places, it is found that the images of those places
appeat before our mind. But, if closely observed, it
would be clear that the Manas does not actually go out
even in these cases. What happens is that the past
memories become revived and images appear there-
after.

It has been proved above that the Manas does not

307 NS. and NBha., IIL. ii. 30; V7de—Umesha Mishra-Smrti
theory according to Nydya-Vaicesika, K. P. Pathaka Com. Vol.,
pp. 183-84.

308 PPBhi., p. 309; Kandall., p. 311.
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go out of its particular organism, and consequently,
does not come in contact with other organisms and
Atmans. But it is a fact that the Manas does experience
pleasure and pain to be experienced in other organisms
even without coming in contact with them; just as,
in the case of &gyavyiba,**® wherein a single Manas ex-
periences pleasures and pains to be experienced in those
different organisms which are assumed therein, without
coming in direct contact with them. Hence, it is
assumed that even on other occasions, the Manas should
experience the feclings belonging to other organisms
and Azmans.>*°

Nyaya and Vaicesika, following the common-sense-
view and accordingly,-labouring-under certain limita-
tions, have to take their shelter under the mysterious
adrsta, as usual. They hold that all such peculiar pheno-
mena are regulated by certain «drstas, which being
present in the case of £ayavysba, help the experiencing of
pleasures and pains to be experienced in other bodies,
while the same being abscnt on other occasions, do
not help such experiences.®**

It may be urged at this stage that the ordinary causes
of motion, namely, weight,*? fluidity,*** and elasticity
(sthitisthapaka)’** by virtae 'of which a thing is restored
to its previous state,®® being not found with Manas,
how can there be any motion in it? Simply because,
it has limited form, there can be no motion in it.***

89Tt refers to that Yogic powers by which one assumes
different bodies according to the nature of one’s past merits and
demerits which have not been exhausted as yet.—~TBhiNP,,
pp. 154-55, Reprint from ‘the Pandit.” (1901).

SWTPP., MS. Fol. sa, NV, 111 ii. 67, p. 442.

31 Ibid.

12 PPBha., p. 290.

813 PPBha., p. 290.

314 Vyom., p. 636; KV., p. 157; Kandali., p. 272.

315 PPBha., p. 267,

B KV, p. o157
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Regarding the velocity (vege) associated with it, it may
be pointed out that as it comes to the Manas after rotion
has been produced in the latter, it also cannot be the
required cause.®’” To this, it may be said, in reply, that
even in the absence of these ordinary causes,®** motion
is produced in the Manas for the first time after the
dissolution, due to the contact of the Atman having
adrsta®® as in the case of Manas causing fresh cogni-
tions after sound-sleep (sz#sup#);**° and in other cases,
it is due to the contact of the .Asman possessing efforts.*=

VI
PROCESS OF MENTAL ACTIVITY

The last point about ' Mawas is:as regards its process
of functioning. Munas has to come in contact within
its own organism with which it has acquired its con-
nection through the merits and the demerits of the
past deeds with the external sense-organs and the
individual self. As regards the former, it is said that
when the Manas is put into motion by a desite to know
something, or by contemplation (prapidbina), or by
adysta, an effort is produced, which, in its turn, produces
a motion in the sensoty nerve (wanovabinidi) which is
an object of sense-perception. This motion causes
velocity in that nerve, and the Manas, then, being forced
to move by the contact of the nerve which possesses
touch and velocity, comes in contact with that external
sense-organ through which the desired object is to be
cognised.*** Then only the external sense-organ is able
to get the impression of the external object. A sort of
stamp seems to have been placed on the sense-organ,

SITKV., 157.

418 Setu., p. 423.

3OVS,, V. il 13.

320 Setu., p. 423.

21KV, p. 157; Setu., p. 423.
22 VU, V. ii. 14; KR, p. 43.



i | ETERNITY AND MATTER-ATOMIC 159

which is transmitted to the Azman through the Manas.
Then there is the particular cognition. The process of
the Atman and Manas-contact also seems to be the
samhe as that of the Manas and external sensc-organ-
contact as given above.

As regatds the Atman and the Manas-contact, be-
side what has been said above in the previous section,??
it should be added here that the empirical world, whose
existence depends upon the merits and the demerits
accruing from the deeds of the past, has no beginning.
The genesis of merits and demerits entirely depends
upon the contact of Manas with the individual self.
Hence, it is presupposed that their contact also has no
beginning. Again, it_is only through the help of a
physical organism that their contact bears any fruit as
a result of the merits and demerits of the past. There-
fore, it is concluded that the contact of these three also
has been coming down since eternity. Then, regarding
the question: which Manas and which organism should
combine together and bring about fresh contacts with
the individual self for the putpose of experiencing
fruits of the past decds, the only answer is that there is
adysta, which itself through the help of Divine Will,
determines their different  combinations, of course, on
the basis of their past deeds.***

It will not be out of place to remark here that the
Manas, being eternal, ever remains with the Azman, even
during the state of final emancipation. It is only the
presence of Manas that one individual self is differentiated
from the other, during the Moksa, and thus, establishes
the plurality of individual selves.”” Hence, the only
change that takes place, with every individual birth,
whether here or hereafter, is as regards the organism.

85 Vide Supra, pp. 148-50.

3NV, IIL i, 67, p. 442; Tat., p. 582; KP., Stavaka 1. verse
4, p- 34; IIL verse 1, pp. 359-6o; Bodhani, pp. 99-100.

2 YV, L . 235 CS,, p. 566.’



CHAPTER 1V
MATTER AND ETERNITY—UBIQUITOUS
INTRODUCTORY

OF the eternal forms of matter, the atomic ones have
been dealt with, in almost every aspect, in the preceding
chapter. The ubiquitous ones may now be taken up.
But before doing so, it would not be out of place to
point out how these are inseparably connected with the
wortld outside, as the necessary conditions of the creative
process.

It has alrcady been made clear that according to
the theory of Origination, advocated by Nyiya-
Vaigesika, fresh products come into being in succession,
out of the causal material, after the period of Cosmic
Rest is over. The sequence of phenomena observed
in creation implies the existence of a factor which is
technically known as Time or Kala. It is held to be a
substance, supersensuous, —pervasive and eternal in
character. It is not subjective—a mental construction
(buddhinirména), as the yagin - believes, not a Specific
Power (gaktivigesd) associated with the Supreme Lord,
as the Agamas (Caiva, Cikta and Vaispava) affirm, but
is objective and substantial in nature, in so far as
it is the substrate of a number of qualities. That it
is eternal is evident from the fact that it lies behind all
worldly processes, creative as well as destructive, which
involve succession. The very fact presupposes its all-
pervading character as well. It is for this reason that
it has been regarded as a necessary precondition, in
Nyaya-Vaicesika, of every kind of action.

Along with the creation, the necessity of having
a support for the created objects naturally arises.
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Objects having limited dimension only cannot be thought
of in relation to a substance of wider extension which
may be said to hold them within it, and this latter
substance, again, is similarly related to another of still
greater extension, and so on, till we come to an ultimate
substance with infinite extension holding within itself
all the limited and partially extended objects of the
Universe in common. This substance, technically
known as Akdra or Space, is necessarily a continum
and is, therefore, eternal. Our common experience
expressed in judgments like ‘ba  paks?” (‘here is a
bird’) etc. testifies to the logical necessity of assuming
a universal ddhara of this kind."

In the classical wotks, however, we meet with an
additional argument—and this is, in fact, the more com-
monly recognised line of reasoning in favour of those
works—for the establishment of .4&dpa, conceived,
however, not as Space 2s a logical factor, but as physical
space with sound as its property. This aspect of
Akdaga will be discussed at greater length in the follow-
ing chapter.

The last principle; which is inseparably connected
with the cosmic order, refers to the relative position
involved therein. In other words, it is a fact of
common experience that two separate objects, having
limited dimension, cannot simultaneously occupy the
same space. ‘They must remain in separate spaces.” But
these objects are related to oneanother, as is evident from
the notions of proximity, distance, and so on, which
presupposes the existence of a substance called Dik.
The grounds on which its existence is inferred, namely,
the scnse of relative spacial positions, are not covered
by any other substance rccognised in the system.

It has been already said that the objective world

*Vyom., p. 155; Kandali, p. 22. Also cf. VP., kanda 3,
verse 4; Mafijisa, pp. zoo-zor1 along with Kuijika, pp. 202-204.
ENLV,, p. 34.

I1
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can be split up into conscious (¢cetana) and non-cons-
cious (jada) elements, and as some other schools under
Indian Realism have included all the above mentioned
three principles under matter, as opposed to cefana,
and also as the definition of matter, given in the
previous chapter, holds good of these forms, there
seems to be no inconsistency in classifying them as
forms of matter.

Of these three, Akdza represents the bhantika form,
while the other two are non-bhantikas. In the following
pages, we have followed in our treatment the order
given in the table of classification before.

A
BHAUTIKA MATTER
]_

AKACA

1. Defined and existence proved

Reference has already been made to Akdga as pure
space with extension as-its property. We may proceed
now to discuss its physical aspect in which it is con-
ceived as a ubiquitous substance with sound as its
quality. It will be shown in the following pages that
sound is a quality and not a substance as some systems
believe and that it must inhere in a substance which
must be different, as shown below, from the other
substances, viz., earth, water, f¢jas, air, Kdla, Dik,
Atman, and Manas. This is termed Akdra, which has
been, therefore, defined as rhat wherein there exists no
absolute negation of sound.® It is not an object
of sense perception, nor is it amenable from its very
nature to purely mental perception. Its existence is,
therefore, only an inference with sound* as its probans.

$1L.U., p. 34.
¢ Generally, a definition is based on the most important
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11
NATURE OF SOUND DISCUSSED

It may be enquired here: what is the nature of
sound, which is said to be a quality of Akdza?

The Mimiamsakas of the Bhatta School do not
admit that sound is a quality. According to them it
is a substance;® for following rcasouns:

1. Itis cognisable directly through the sensc-organ
(through the relation of simple contract, viz., samyoga),®
like a pot.” That is, the auditory sense-organ—a

wsubstance itself—cognises sound through mere contact
(saksadindriyasambandha), which, in its turn, is possible
only between two substances. Hence, sound is con-
cluded to be a substance. . As regards the possible doubt
whether the ear-cavity (e.g., the auditory sensc-organ)
can cognise a substance or not, it is said that it does ap-
prehend a substance, as it is partless, like the Aanas.®

2. It possesses qualities, such as, number, velo-
city” etc. which are apprehended as qualities of sound.
Had these been not the qualities of sound, they would
not have been cognised through the auditory sense-
organ.’ But, that these are cognised through the

differentiating characteristic of the object defined, and accordingly,
possession of sound is the probans in the present case. NV,
III. i 72, p. 397.

¢ NP., MS. p. 930; NLV., p. 665; MNSa., p. 185; TR., pp.
133, 143; Bodhani, pp. 75-76; NM., p. 229; PP., p. 105; PD.,
p. 39; GBha., pp. 20-21; PSPM., p. 94; KM., p. 53; HIL., p.
109.

8 The sense-organ referred to here is the auditory sense-
organ which apprehends a substance, as it is a partless sense-
organ, like the Manas—CCrotraiica dravyagrabakam niravayarendriyal-
tvanpranovai—NLV., p. 6065.

T Cabdo dravyam saksadindriyasambandbavedyatvat—Ibid.

S Crotraiica dravyagribakam, niravayavendriyatvat, manorai—Ibid.

? As is expressed in the judgment like—‘sound travelled a
long distance through velocity>—Kantha., p. 666.

Y Acabdadbarminam ¢rotravedyatvendgrabanit—NLV., p. 75.
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auditory sensc-organ is a fact where no two diffcrent
opinions exist,

3. It is all-pervasive,” which is proved by the
fact that the same sound which is heard at present at
one particular place was heard even before in other
places and will be recognised to be the same even in
future. This shows that the same sound exists in all
the three times at every place. This, again, is possible
only when sound is eternal and all-pervasive. That
substance alone can be all-pervasive is also a fact which
cannot be denied by Nyaya-Vaicesika. Hence, it is
concluded that sound is a substance.

Besides, the Schools-of Madhva*? and Vyakarana
also hold a similar view.

But Nyaya-Vaigesika, not agreeing with the
view put forth above, enquires as regards the first
argument whether the probans—iaksadindriyasambandba-
vedyatra (cognisable through a direct contact of the
sense-organ)—is asserted through the method of eli-
mination having all the possible categories into con-
sideration or a single one? In the former case, it 1is
said that as the non-substantive nature of the sound
is proved by the same merhod, the probans is not a
sound one. In the latter case, the possibility of sound
being regarded as motion, generality, quiddity etc. not
being rejected, the probans is beset with the fallacy of
asiddba.**

Again, admitting for the sake of argument that
sound is a substance, it may be pointed out that then it
must be either tangible or non-tangible. In the former

W Vibbutvacca dravyar—PD., p. 39.

12 PPP. of Laugaksi Bhaskara, p. 11, Quoted in NK., p. 790
Ft. Note (second edition).

¥ Maifijisa, p. 218.

1 Saksadindrivasambandbavedyctvam hi  yavatprasaktapiricesyidvi
nigelyate ekadegaparigesyadea? nadyah, lata evadrayyatvaniriipanena liiga-
grabakaminabidbat; netarah, karmatviderapratisedbe  sapryukiasama-
v@yddivedvatragaikaydm betorasiddhatipattip—NLY ., pp. 667-68.
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case, it ought to have been cognised through the tactile
organ, while, in the latter case, it would become
supersensuous. But, that it is neither apprehended
through the tactual organ nor is supersensuous is a
fact of everyday experience.’”” Thus, the position of
the Mimamsakas becomes untenable.

It may be further pointed out that the argument—
¢rotra can apprehend a substance—is also untenable;
as there is the possibility of a counter-syllogism in the
form that ¢rotra, being an external sense-organ of ours,
is not capable of cognising an eternal substance, like the
ocular organ.*®

As regards the second. argument put forth above,
it may be said that, in fact, sound does not possess any
quality of its own. ' The so-called ‘qualities, associated
with it, really belong to air’” which is its vehicle,”® and
are apprehended through the tactile organ (fvak) per-
vading over the ear-cavity. The qualities of air are
erroncously transferred to sound; just as the qualities
of body etc. are wrongly attributed to the Arman, as
expressed in judgments—T am of fair complexion,”
‘I am blind,” etc.?®

As for the third argument of the Mimamsakas,
it is said, in reply, that if sound be accepted as all-
pervasive, then there would be no contact between a
sound and the auditory sense-organ which also is all-
pervasive though under limitation, and two or more
all-pervasive substances cannot have mutual contact.
Again, without any such contact, the fact of auditory

5 Kantha., pp. 667-68.

Y Crotram ca na nityadravyagrabakay ayogibabirindriyatvit caksur-
vaditi ralpratipaksam dvitiyamanumanam—NLYV ., p. 668.

¥ TC; Gabda-khanda, published in ‘the Pandit,” Vol. VI, p.
282, Col. 2 (old series).

¥ Umesha Mishta—Physical theoty of sound, Allahabad Uni-
versity Studies, Vol. II, p. 286.

¥ NLV., p. 669.
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cognition would remain unexplained. Hence, sound
cannot be all-pervasive.

It is thus clear that sound cannot be a substance.®
It may be, similarly, shown that it cannot be placed
under any of the categories beginning with motion
(karman). Sound cannot be conceived as motion on
account of certain characteristics peculiar to motion
and absent in it. It is differentiated from generality
(samdnya), inherence and quiddity (emfyavigesa) on the
ground that it possesses generality which is not poss-
essed by any of these three categories.”” Nor can it be
identified with negation («bhdva) for being positive in
character.?2

Its character as a quality is inferred from the fact
that it possesses the generality which is apprehended
through an external sense-organ other than the visnal®
and that it is cognised through a single external sense-
organ excluding the organ of touch.” Again, that itisa
specific one is proved by the fact that it is apprehended

% (i) A further argument «gainst the position of the Mimamsa-
kas concerning the character of sound is furnished in the Vaigesika
Sutra—Ekadravyatvanna drappam—IL ii. 24. This argument pre-
supposes that it inheres in Ikdga. - But as Akdwa is admitted to
be a single substance (¢kadrarya), continuous and homogeneous in
nature, it is evident that sound which resides in it must be non-
substantial, as no substance is known to inhete in a partless
substance.

(i1) Motion indeed inheres in a partless substance, but sound is
not. motion from which it may be easily distinguished, through
possession of several characteristics, such as, not being an object
of cognition through the visual organ (acdksusatvat ¢abdasya)—
VS., 1L ii. 24, productivity of another sound and non-existence
in substances having colour and touch—Cuabdicchabdasya nispattif;
gabdastu na rapidravyesu vartare; gabdab  spar¢avatimagupah—N Bha.,
II. ii. 24.

2VV, I . 24.

2 Setu., p. 317.

# Cabdo  gupageak surgrabaniyog) vababzrmdrzyag; Ghyajirimattvat—
NMukta., pp. 84-85 (Vindhyecvari Pd.’s edition, Benares).

24 PP p. 145.



I . MATTER AND ETERNITY—UBIQUITOUS 167

through a single external sense-organ.?

Now, it may be enquired: What is that substance
in which sound as a specific quality inheres? To this
it is said that it has already been shown that sound
must inhere in a substance. Among the substances,
again, those which possess touch, namely, earth, water,
tejas and alr, cannot be the required substance; for:

1. Sound, being cognisable through direct percep-
‘tion, isnot a product of the quality of the material
cause of its substrate, while the qualities of ecarth,
water, #¢as and air, which possess touch, are produced
out of the respective qualities of the material cause of
their substrata;

2. sound, being cognisable through direct pet-
ception, is not found along with its substratum as long
as the latter exists, like the gqualities of substances
having touch; and

3. it is apprehended in places other than its subs-
trate (ggraya); that is, it is heard when it reaches the
tympanum far away from the place of its origin, say,
the lute.2¢

It may be pointed out here that in spite of the
above mentioned reasons, the possibility of air being
the required substratum still remains. To guard against
this, it is said that the auditory sense-organ, being an
external one, cognises only one object, namely, sound.
If, now, sound were a quality of air, then the auditory
organ also should be an airy one, which would lead to
several absurdities.?” Hence, sound is not a quality of

?5 PPBha., p. 95; Vyom. points out that this definition of a
specific quality is too narrow, as it does not cover specific qualities
like viscidity (sweba) and fluidity. Hence, its author suggests
that it is that which is qualified by a specific quality inherent in it
and which differentiates its substratum from the latter’s homo-
gencous class—svasamavetavicesarigistatre  sati  svigrayaikajitiya-
vyavacchedakatvat—p. 432.

2 PPBha., p. 58; KV., pp. 1o6-107.

*TKV., pp. 107-108.
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air and the other three substances having touch.

Again, as sound is a specific quality, it cannot have
Dik, Kaila and Manas for its substrates; for, these do
not possess any specific quality?® at all.

Cognisable qualities are apprehended either through
external sense-organs ot through the internal one. The
qualities of Atman are cognised by the latter alone, and
as sound is experienced by the external sense-organ,
it cannot belong to the Asman. Again, the attributes
of one Atnan are never cognised by any other man,
excluding the yogins, of course, and as they are always
apprehended along with the egoistic notion (@bamkdra)
as it is found in judgments expressed in forms like
‘I am happy,” ‘I am fecling pain,” etc., sound cannot
belong to it.*

Hence, after the method of elimination, the exis-
tence of a substance is inferred which alone can be the
substrate of sound. Such a substance is named 4kdga.*

1
VARIOUS OTHER VIEWS REGARDING
SOUND

An old Mimamsaka thinks that, no doubt, sound
is a quality of A#kdga, but it is eternal and all-pervading
and is only manifested.®* According to this view, the
air waves, set in motion by a forcible contact or
impulsion, move forward until they reach the tympa-
num and manifest there the sound already subsisting in
the ear-cavity—a limited Jkdza.** Sound is held to be
eternal, according to this view, becausc its substrate is
eternal and it’s being the quality of Akdra wherein

2 PPBha., p. 58.

2 PPBha., p. 58 along with Kandali.

8 Ibid.

81 NBha., II. ii. 13 along with NV. and Tat.
$2Tat, 1L ii. 13, pp. 441, 445.
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alone it inheres, like the all-pervasiveness of Akdpa.™

According to a view, attributed to the Sankhya
School,** sound does not inhere in Akdga alone but in
all the five gross bhatas and their modifications, such as,
a cow, a jat etc., each of which is an aggregate product
of the subtle bhitas produced out of the five fanmitras.
It remains in these bbatas along with and in the same
manneras odour, colour etc., andis likewise manifested®®
by the forcible contact of a particular bhita,’® as for
instance, the forcible contact of a stick with a drum?®,
Regarding the process of manifestation, it is said that
the auditory sensc-organ, being a modification of
abamkdra, is mote extensive (vyapaka) and pervades
over the substrate of sound alse; so that, the sound
becomes manifested in its substratum after producing
a change in it.”®

Another view that sound is of the nature of the
three gupas is also attributed to Sankhya.*®

_ Again, the view—that it is produced out of the
disturbance caused in the basic elemental substances,
that it has no substratum and that it is produced and
destroyed—is attributed to the Buddhists.*

That sound is 2 product of subtle sound—pmdgalas
and when it is produced, it travels upto the eat-
cavity where it is apprehended, is associated with the
Jainas.**

A certain school of thought associated with the
name of Svitantras thinks that as sound is produced

BNV, ILL ii. 13, p. 280.

Tat, 11 it 13, p. 4471,

% NBha., II. ii. 13.

NV, I i 13, p. 2800

87 Tat., 1L 1. 13, p. 441.

8 Tat., p. 441.

3 CV., adhi. 6, verse 319, p. 811.

<0 NBba., 11, ii. 13; Tat., p. 442.

$UNM., pp. 215-17; GV, adhi. 6, verse 319, p. 811,
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in earthly substances like drum, lute etc., it inheres in
earth alone.*?

The Tintric school holds that the ultimate principle
of the Universe is God (iva, and as Cabda inheres in
Him, it is His quality.

The Vaiyakaranas are of opinion that the word or
sound which is heard is the manifestation of different
letters which constitute it. Such letters have no suc-
cession and are eternal.*®

Sound is sometimes identified with air; so that,
the manifestation of sound is really that of air itself.**
Some, again, while explaining the process of its produc-
tion, hold that it is a form of vibration produced, in
the eternal vacuum known as Akdza, by the Will of
God*®.

Some consider that like other kinds of paramainus,
there are atoms of sound also. These, because of
their various inhetent capacities which become manifest
by efforts, produce vatrious effects in form of sounds,
just as small pieces of cloud group together and appeat
before us as cloud in the sky.*

Others hold that consciousness itself appears as
sound. In other words, the inner consciousness, exist-
ing in the form of subtle vik, manifests itself as sound.*’

Some, again, identify sound with the universe
itself in its manifold appearances.*’

42 Dinakari and Rima. on NMukti., under verse 44, p. 370,
SC., quoted in NK., p. 788; PINR., p. 7; PTVP., pp. 84-85;
KVBhi., p. 129.

43 Maifijusa, p. 183.

#t Cukla-yajuh-Priticikhya I, vil. g; Ubbata on Sttra 13, ibid;
VP., 1. 108-110; Maifijusda, p. 184; CK. on SR., chap. I., verses
1-4., PP., p. 163.

** Kuifijikd on Madjlsa, p. 184.

VP, 1. 1r1-112; Mafjhsi, pp. 184-85.

TVP., I. 108, 113-116.

VP, I. 119, Tai. Sam. 6.4. 7.3. Quoted in the Ft.N. of the
Mahabhasya, pp. 805-806; Punvarija on VP, I. 119, 121, 130-33.
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A particular section of Neo-Nyaya thinks that
sound is an attribute of God*® (Iprara). 'The Vaidic
view, supported by Kumarila, is that sound is an attri-
bute of Di£&.5°

These are the wvatious views propounded from
time to time about sound.

v
ATTRIBUTES OF AKACA

It, being a bbwitika form of maiter, has the
charactetistic of being the main material principle of a
_sease-otgan  (indriyaprakrtatva) and is endowed with
such specific quality as is apprehended by the auditory

sensc-organ.®?

Its specific quality, namely, sound, is non-eternal
and 1s produced without pervading the whole of the
object.”? Tt s inactive and is not corporal.®® Tt is
devoid of colour, taste, touch and odour;** hence. it is
not directly perceived. It is one.” Tt is eternal®® and
all-pervading, which is due to the fact that it is different
from the Manas, and does not possess tangibility.®”
It has neither displacement (aryibe), nor obstructiveness
(avistambha).*®  'That is, it .does not offer obstruction to

* PTN., pp. 3-10; Dinakarl, Rima. and Prabhi on NMukta.,
verse 44, NK. p. 819.

P CV., verses 150-54; NM., p. 226; PRM,, p. 26; GBha., pp.
19-20.

°t PPBha., p. 22; PRM, p. 26.

2 PPBha., p. 2j5.

33 VS., V. 1. 21,

M NS., II. 1. 36; VS, IL. i. 5; NV., III. i. 28, 72.

55 VS, IL. i. 29. _

5 But Candrakanta in his VBha, says that in fact, Akdre is
non-ctetnal but it is regarded eternal for the sake of the worldly
usage, #ide I i. 5. This appears to be influenced by Sankhya
view; for, in Nyidya-Vaicesika, Akdz is cver eternal.

5" NV., IV. ii. 22; Aloka, on TC., Pratyaksa, MS. Fol. sous-
sob; Setu., p. 320.

NS, IV, 1. 22,
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things passing through it, like a piece of wood putting
an obstruction in the way of the flow of water. This
is due to its being paitless. As it has no tangibility,
it does not counteract that quaity of the thing which
causes its motion®’, :

The very idea is found in the Vaigesika Sitr
where it is said that #skramapa, meaning, the movement
of the substance having touch, and pravegana are the
marks of Akdra. But almost all the commentators of
the Ssitra are of opinion that this is the view of the
Sarnfhya and that the view is mentioned here in the form
of a question, and accordingly, they explain this and the
following three Sarras. Varadarija, on the other hand,
explains this Sara in favour of Nyaya-Vaicesika. He
says that the existence of Akdga is to be interred with
the help of the probans,—wiskrimana and pravesana, as
given by the Sitrakira®* No doubt, this view of A&
does not appear to be quite in keeping with the spirit
of the later Vaigesikas, yet: there is no reason to dis-
believe Varadarija, who is certainly earlier than even
the author of the Upaskira. Even in recent times,
Candrakinta Tarkilankira took wup the same sense.

Although some hold-that this gross Akdpa is the
product of a subtler 4kdpz and' thereby show that 1t
may possess parts and be non-eternal, yet this view
does not truly represent the Nyaya-Vaigesika view-
point,*? and hence, should be rejected.

It possesses a sort of motion in the beginning of
the creation.®®

5 NBha., on ibid.

0 VS., IL 1. 20.

2 TR., p. 137.

2 VVV,, p. 10.

83 Akagamapi dravyam dravyantaraih prthivyantaraih pribivyadibbib
samhanyamanam kriydvadeva bhavatyadisarg—NVBha., 1. 1. 15.
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\%

SOME OF THE ABOVE MENTIONED
ATTRIBUTES DISCUSSED

As the differentiating characteristic of 4kdzz, name-
ly, sound is proved to be without any diversity, the
substratum of it is held to be only one.®* Vyomavati,
however, makes note of an objection that as the varie-
ties of sound cannot be denied, we should accept more
than one substrate of sound; for, if, even without the
diversity of the cause, it were possible to explain the
diversity of the effect, then there should not have been
tour kinds of paramanus; that is, it would have been
possible to produce all ‘the warious kinds of cffects,
namely, earth, water, etc. from only one kind of
paramann. 'This view is rejected on the ground that the
varictics of sound are not due to the diversity of the sub-
stratum, but to the diversity of auxiliaties (sabakdris).
Hence, the loudest form of sound is not due to the
particular form of _dkdza, but to the most forcible con-
tact (abbighata) which is the auxiliary cause of sound;
and similarly, from a less forcible contact we produce a
light (dull) sound. This proves that Akda is one.*?

Regarding the absence of colour in kg, it is
said that if it has no colour, how can the expressions,
like “wilam nabbal’ (“The sky is bluc’) etc., be justified?
To this it is said that truly speaking, it is not the
Akdga but the lustre of sapphire (indranilamani) belong-
ing to the mountain Swwers which appears to be blue.
It it were the blueness belonging to .dkdu, then
the blue colour would have been cognised quite close
to us also. The non-appearance of it cannot be due
to the influence of the lustre of the sun; for, then it
would have been much morte effective upon Akdpa,
which is far off from us. Hence, no doubt should be

“'VS., IL i 29-30; PPBha., p. 58.
% Vyom., pp. 329-30.
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raised regarding the colourlessness of it.s®

Against the argument that Akdw is not an
object of direct perception, as it has no colour, it is
argued that had 4kdra been not an object of direct
perception, then the expressions, like ‘7ba paksz,” (‘Here
is a bird’) ‘tha paksi na’ (‘Here is no bird’) etc., would
not have been possible. Hence, it is concluded that
the substrate of the term 75z which is no other than
Akdga, is perceptible.*” It cannot refer to light (dloka),
as some would perhaps like to think; for, the expres-
sion ‘ba paksi is used even when there is no light,
Some, again, understand that iba refers to the absence of
marta. Others, on the other hand, hold that it refers
to Dik.

These are some of the different views on this
point; and perhaps due to these difficulties, some are
of opinion that the substiratum of 7hs, which is no
other than Akdza is perceptible, although it has no
colour. It is perhaps, therefore, that they hold that
colour is necessaty for perception of objects other than

Akdiga.t®
VI

OBJECTIONS AGAINST THE EXISTENCE
AND NATURE OF AKACA

Raghunitha Ciromani is of opinion that Irpara is
the matetial cause of sound. In that case, there is no
need of having Akdsa, as a separate entity.*® Nigeca
also holds a similar view. He says that Izpera, under
certain limitations (upddiis), appeats as Akdga.™

%6 Setu., p. 315.

7 This view is attributed to the Mimamsakas wide PRM., p.
26; KVP., p. 224.

3 Setu., pp. 315-310.

®PTN., pp. 3-9.

70 Mafijasd, p. 201.



v | MATTER AND ETERNITY—UBIQUITOUS I75

Cesa Carngadhara notes that according to Ananda-
jfidna, Akdga is anirvacaniva. As it is one, therc can be
no Akdgatva-jati. 1t is not proved to be the substratum
of sound; for, we cannot talk of sound as its dharma,
when the dharmin itself is not proved. Moreover, as
sound is not accepted by Anandajiiina to be a quality
of Akdga, there is nothing to prove the existence of the
latter according to him.™

B
NON-BHAUTIKA MATTER

Coming to the ubiquitous forms of non-blantika
matter, it is found that they are two in number,
namely, Kd/a and Dik. . Here in the present section both
of these are dealt with in the order followed before.

1
KALA

1. Defined and existence proved

Besides what has been said above in the previous
section about the necessity of believing in the existence
of a principle termed time or 44/z, and its rational
definition, it may be pointed out that in the classical
works we find that the necessity to have a substance
like time is to explain the more common notions of the
relations of priority and posteriority, of simultaneity and
succession, of late and soon,’ and of the various usages
of ksapa,”™ lava,* nimesa,”® kdstha,® kald,”” mubitrta,”

LVM, pp. 38-39; Tarkasangraha, pp. 44-47.
2 Vyom., p. 349.

™8 [ide supra, pp. 127-28, Ft.-note, No. 213.

" It is equal to two Asapas—Nyom., p. 349.

75 This is equal to two Javas—Ibid,

"6 Kasthi=15 nimesas—Ibid.

"7 Kalg==30 kasthas—Vyom., p. 350.

"8 Mubiirta= 30 Kalas—Ibid.
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watch (ydma), day and night, fortnight, month, season
(rtn), year, solstice (ayana), yuga, kalpa, manvantara,
pralaya and mahdpralaya.”™ These notions® are not found
to be associated with the other substances, namely,
earth, watet, #gas, air, Akdpa, Dik, Atman and Manas.
Nor can we have any doubt about the reality of the
above mentioned notions. Hence, that to which these
notions are attributed is termed as Kalz or time.

The notions of priority and posteriority in
relation to time are based on the movements of the
sun (ddityaparivartanini). In other words, that object
which possesses larger number of contacts with the
movements of the sun is called pare, while that which
has smaller number of contacts is termed apara.®* This
necessitates the contact of the object and the move-
ments of the sun. But what sort of contact is possible
here?  As the two objects between which the contact
is established are far away from each other, there can
be no contact, called sazynga.  Nor can there be sam-
yuktasamavdya as the sun and the object do not possess
any contact. This very rcasoning removes the possi-
bility of samynkia-samavetasamavaya 2lso. Again, as the
movement of the sun inheres in the sun alone there
can be no samavdya berween the object and the
movement of the sun. This also rejects the possibility
of samavetasamavaya. Hence, none of the categories of
earth, water, #gjas and air can be the connecting link
between the two; for, neither that which is connected
with the object is connected with the sun, nor wice
versa. ‘The view—that a particular kind of #gjas belong-
ing to the sun may act as the connecting link—is not
sound; for, such a zgas would not be able to come in

™ PPBha., p. 63.

80 The notions of the relations of priority and posteriority ete,
meant here should be distinguished from those which relate to
Dik. PPBha., pp. 164-67.

8L Janmanah prabbyiyekasyadityapavivartanani bhipyamsiti paratvam,
anyasya calpiyamsityaparatvam-Nyom., p. 343.
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contact with the objects lying in the datk depths of the
earth. In order to connect all the objects of the universe
with the movements of the sun, it is essential to have
an all-pervading substance.® This rejects the possibility
of Manas also.

Amongst the all-pervading substances, Jkda
cannot form the desired link; for, it cannot transmit
the attribute of an object with which the former
is connected by the relation of samyuktasamaviya
to another. If it were so, then when one parti-
cular drum is beaten, sound ought to have been
produced in all the drums,** which is not the case.
Hence, Akdga cannot connect the movements of the sun
with other objects (dkdgasya Friyopandyakatve’ yamatipra-
sarigah).®*  Similarly, Asman also, not being capable of
transmitting the attribute of one object to another,
cannot be the connecting link; for, otherwise the colour
of one particular object found at one particular place
should have been transmitted to another place through
the same relation of = semyukia-samynkta-samaviya.*
Therefore, Atman also cannot serve the purpose.

After eliminating these, they believe in the exis-
tence of a category termed Ka/z or time, which through
the relation of samyukta-samynkia-samavaya links the

** Na ca siryagatip saksatpindasambaddbd, napi samynktasamavi-
Jyah sambbavati pindasiiryayoh samyogabbavat. . . . .. prebivyadisn yatpi-
ndapriplam tanna siryasambaddbam, yatsiryasambaddbam tanna pinda-
praptamityapraptip kificit sawram fejah pindasiryobbayasambaddbamas-
1111 cenna, kvacitpinde tathd bhave pi bhimikbilidan tadabbavena vyabhi-
carah. Evicaitidpcamekam dravyam  svikaryap yar yavatpipdasirya-
sambaddham—KVBhi., p. 137.

* Na dkagasya  spapratydsattimatrena  sapmyukia-samaviyinay
dbarmamanyatra  samkramayitnmasamartbatvit.  Tathitve caikatra
bheryamabbibatdyam sarvabberisn gabdotpattiprasangat—KV., p. 115.

“KVBha., p. 138.

8 _Atmano’pi dravyantaradbarmesn dravyantardvacchediya svapratya-
satpyatiriktasannikarsapeksitatvat.  Anyathi  virdpasisthitena  nilena
pataliputrasthitasya sphatikamaneraparanjanaprasangat—KNV., pp. 115-
16; KVBha., p. 139.

12
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movements of the sun with each and every object of
the universe. The difficulty felt in the case of Akdsa
and Atman is not at all present here; for, it is the very
nature of Kdlz to do so, due to which it is said to be
kriyamatropandyaka, while Akira and Atman are not
50.%¢

It may be urged here that if the notions of simulta-
neity and the rest depend upon the movements of the
sun, why is not then the movement itself accepted to
act as the cause of these notions? The reply is that it is
not possible; for, these are not possible from the move-
ments of the sun alone, nor are the objects of the uni-
verse expressed in terms of the movements of the sun
alone.””  Again, as to the view—Ilet motion (&r/yd) itself
be the Kdla, it is said, if it were so, then there would"
have been no notions of simultaneity and the rest; for,
a kriyd is known as iya and not as a notion (pratiti)
ot Kdla.®

2. Attributes of Kéla

Having thus proved the existence of Kdlz as a
separatc category, we now proceed to consider some
of the more important qualities of it.

The very naturc of Kala, as has been made clear
above, shows that it must be all-pervasive.® This alone
makes the notions of priority and postetiority etc. com-
mon to all people of all the countries possible. This
is further supported by the fact that time is said to
be the instrumental causc (wimittakarapa) of each and
every product.”® From rthis it also follows that it is

¥ KV, p. 11s; KVBha, p. 138; VU, IL ii. 6, p. 99; KR,
32.
ST Adityaparivartanamevdstn kip kaleneti cenna; yugapadidipratya-
yanumeyatvit. Na cadityaparivartanideva  yngapadidipratyayih —sam-

bhavantiti. Ekasminnevaditya sarivartane  sarvesamanntpidat, pyapa-
degabharacca—Nyom., p. 343. .
88 Thid.

8 PPBha., p. 63. '
VS, 1L 4. 2, g; VIL 1. 25; NS. and NBha., II. i. 23.
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eternal and is a substance.”

Kdla is the instrumental cause (i.e. the substrate—
adbaramitra) of motion. The judgments expressed in
the form—‘Going at present’ etc. refer to time as a
substrate of motion.’* ltis also the support (draya)
of the worlds.?® It is, thercfore, said to be the cause
of the production, existence and destruction of every
product, as these are all expressed in terms of time.™

It is supersensuous® and has no specific quality.®

It is an auxiliary (wpandyaka) of motion (kriya)
alone.”’

As it is all-pervasive and connects the objects of
the universe with the mevements of the sun, it is said
to be only one. The various notions of time are due
to certain limitations (#padbis) in the form of kriyd
which consists of a series of movements (fsapas) of
which some are past, some are present, while some are
still to come. It is, thercfore, that the three divisions
of time are attributed to &7y@ also. Thus, for instance,
since the placing of the cooking-pot on the hearth for
cooking food and upto. the time of its taking off from
the hearth, the £riya expressed by the term ‘pecati, is
called “present” and so is the time limited by that
kriya. The seties of parispandas past with reference to

7t PPBha., p. 64.

92 Nimittakdranatvenadbaramélram farmanah kilo aa . sana-
vayi—NU., on VS., V. il. 26, ldanip gacchatityadipratilisin idanim
rariiityddipratitivat  kalikasambandbavacchinnadbiradbeyabbaramaraga-
bate na tn  samardyasambandbivacchinnami’/i—NN. on V5., V. il
26. But VBhi., holds that it refers to the non-material cause—
Kalopyasamavayikarapam fkarmasrviti-- 1bid.

"5 BhaP., verse 45.

94 PPBhi., p. 6.

WKV, p- 40; Kandali, p. 64, VU, VI i. 22,

8 KV, p. 40.

Vi Na tatmikah kilasya bhedo varitamianadib, kinlrasonnaepyas-u
ryarabarasiddbaye kena cidupadhing kalpysic.  Kah  punarasirupadhip,
kriveti brimah etc. NM., pp. 139-40; KV., pp. 120-21; Setu., p.
335.
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the accomplished result expressed as ‘apaksit’ (cooked),
denotes past action and the time limited by it is known
as ‘past’. Similarly, the &ryd which will take place
with reference to a result not begun and which is
expressed by the term ‘paksyats’ (will cook) is known
as future action and the time limited by it is expressed
as ‘future’

Some, however, are of opinion that these divisions
of time are, in fact, present in the very nature of time
and are not due to any limitation.’®

Again, it itself establishes limitations (#pddbis)
which are constant. Thus, when one thing is present
in time with reference to another thing, then the latter
also is present with reference to-the former.*

The use of priotity and posteriority due to Kdla
is common to all.  That is, that which is present for one
is present for all people living at that moment, unlike
the Dik according to which, ca the other hand, that
which is the east for some, becomes west for others
living at that very period of time.”*"

3. Present time discussed

There is a view that of the three divisions of
time, that which is known as ptresent has no existence
at all. What we find, for instance, in the case of a
fruit falling down from a tree, refers either to the
past or to the future.’* In other words, when the fruit
leaves the stalk and is falling down, then the space,
which has been already covered by the fruit, is called
the fallen area of the space and the time referring to
it is called ‘past; while the space, which is still to be

8 KVBha., p. 144.

®w VU, II. it To.

0o A pi cayam vyavabaro yadi kdlakptah syit sarvasidbarapab sydt.
Tathi ca yathd vartamanap sarvan prati vartaméanah, tarhi praci
sarvan  prali  praci syat; wna caivapr kasyacidapeksaya praticitvat—
KVBhi., p. 147.

INS., 1L 1. 4o.
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covered before reaching the ground, is called the area
of space which is still to be fallen through, and the
time which refers to it is called ‘fwsure’ There is no
other space left with reference to which the time will
be called ‘present”’ On this ground, the existence of
present time is denied.**?

To this the Nydya-1aigesika says that if there were
no present time, then there would have been neither
the past nor the future; for, both these depend upon
the present itself.** In other words, time is not denoted
in the terms of space, but it is manifested by £riya;'** so
that, when the action of falling down stops, then that
time is called ‘past;” while that time at which the action
of falling will be produced is called ‘future; and the
time when the action of falling is cognised to be going
on is called ‘present”  1If, on the other hand, the oppo-
nent does not cognise the action of falling as going on,
then with reference to what would he say that the
action of falling has ceased, or is going to be stopped?
On the other hand, when we say that ‘the time has
fallen,” we mean that the action of falling down has
ceased, and when we say that ‘the time is to fall)
what is meant is that the action of falling down is to
take place. In both the ‘cases, the object falling is
devoid of £riya. Again, when it is said that the object is
falling down, then the object falling is really connected
with A&riya. ‘This sort of connection does not exist in
the above mentioned two cases. Hence, what the
present time does is to connect the object falling and the
action of falling down. The other two divisions of time
depend upon this present time without which the
other two would not exist.**” The exact implication of

102 NBha., IL. i. 4o.

03NS, 1. i. 41.

i \We should know that the word Ariyi here stands for a
general kr7ya and not merely for spanda-Bhasyacandra, p. 300.

105 NBha., I1. 1. 41.
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the term ‘pass’ is that the connection of the object
with the action of falling down is over; and that of
the ‘future’ is that the connection of the object with the
action is still to come. 1n both the cases, it is the
action of falling down which is the point to determine
the past and the future; so that, time, in fact, is ever
‘present.”  'The notions, like ‘it has fallen down,” ‘it is
falling down,” and ‘it will fall down,” are connected
with the action of falling down, and hence, they appear
only in the action and never in the result. This malkes
it clear that it is the Ariyd (action) which manifests
time and not the space (adbra).*

Moreover, the present time is the indicator of the
existence of things, as is clear from the expressions
‘a substance exists,” ‘an attribute exists,” ‘motion exists’
etc. where the term ‘exzszs’ denotes the present time.
So says the author of Nyiyasttra—In the absence of
present time nothing is cognised, as no perception is
possible.”*” In other words, perception is due to the
sense-organ and object—eontact; and that which is
not present cannot be in contact with the sense-organ.
The opponent does not believe in anything which is
present or existing; so that, the cause of perception,
the object of perception, and the  cognition through
perception itself, nothing can exist. Thus, perception
being denied, all the other proofs of right cognition,
namely, inference etc. wou'd also be denied. This leads
the opponent to deny pracrically everything of this uni-
verse,'*® which, of course, is simply impossible to accept.

4. Direct perceptibility of Kaila discussed
Some are of opinion that Kd/z is an object of

direct perception; for, it is found as a qualification
(vicesapa) of the notions of #drya. The notions of

NV, p. 254,
w7 NS, IL i. 43; VP., kinda i, verse 37.
18 N'Bha., II. i. 43.
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succession, simultaneity, soon, and the rest, do not
depend upon Adrya alone.*

To this it is asked: how would Kd/z which has
no colour be an object of perception through eyes?
How can even the colour itself which is colourless be
an object of perception through cyes? How can the
paramdpus, having no colour, be an object of perception
through eyes? That is to say, the possession of colour
is not the only cause of perception through eyes.
Hence, both, the perception and the non-perception
of a thing depend upon the worldly belief (pratits); so
that, we should try to find out the belief about the
perception of Kala through eyes and not the cause of
perception in the form of possession of colour and the
rest.*”

It is further argued that if you hold that the con-
vention—that which possesses colour can be perceived
through eyes—is applicable to substances alone and
not to the qualities, then it should be pointed out that
it is not applicable to substances even; for, if it were
so, then the paramapus which possess colour should
be perceived through eyes, which 1s not the fact. Hence,
the convention ought to be understood in the sense
that that which is perceived through our eyes possesses
colour. To this it is said that this is not the Divine
injunction which cannot be transgressed. We cannot
decide the perceptibility and otherwise of anything on
the basis of utterance merely. Truly speaking, the
perceptibility of a thing means its being an object of
cognition through the sense-organ and it is found
in the case of Kdilz; so that, although it does not
posscss any colour, yet its perceptibility cannot be
denied. Hence, there is nothing to deny that Kdlz is
perceived through eyes.**!

100 NM., Ahnika 2, p. 136.
10 NM., Ahnika, 2, p. 136.
11 NM., pp. 136-137.
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Now, it may be further urged that if it be so;
then why is not Kdls perceived through eyes indepen-
dent of anything: else without the qualification of a
notion of a &riy4, like a jar? To this the answer is that
it is the very nature of it and should not be questioned.
It is known as a qualification (vigesapa) of some subs-
tance having colour and not like a stick which is
known independent of anything else. On the other
hand, there is no perception of Akdra and the rest
even as a qualification (2ipesapa), and so it is not an
object of perception which is not due to its not pos-
sessing colour. If it be said that the perception of the
vigesana even is possible only when it possesses colour,
like a stick used as a zzesana (adjective) of a man, as in
the expression dapdi pmwrasah, which possesses colour;
and Kdla as a vigesana-does not possess any colour; so
that, it cannot be perceived.

But this argument is denied on the ground that a
vigesana even when does not possess any colour is
perceived through eyes; for instance, generality
(samanya) and the rest.  Regarding the view that such
a rule is applicable to substance alone, it has already
been said that that which is an object of cognition
through the organ of sight is really visual (caksusa)
whether it possesses colour or not and whether it is a
substance or not. ‘Thus, when we speak of a piece of
gold that it is a weighry substance, the weight be-
comes an object of perception and is not an object of
inference through the act'of falling. That is, that which
is cognised through the organ of sight, whether it is
known as a wiesapa or as independent of everything
else, is an object of perception. Hence, Kdlz is per-
ceived and not inferred.***

Jayadeva Migra, however, says that although the
various forms of Kdla, like prabara and the rest, are
all supersensuous, yet being of the nature of the

12 NM., p. 137.
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movement of the sun, cognition through the jidna-
laksand'® (upanitabbina), as regards ksapna even, is pos-
sible. Kdla, even on account of its being present,
although is cognised through the jidnalaksana, yet is
perceived through the sense-organ of sight.'** Bhagi-
ratha Thakkura says—although Kalz is not an object of
perception through eyes, yet it is apprehended through
the jidnalaksand, and as such, we should see whether it
is cognised through all the sense-organs.**® This view
is attributed to the followers of Prabhakara Migra. ¢

5. Some other views regarding Kadla

Some astronomers and. astrologers are of opinion
that the notions of priority and posteriority and the
rest are due to parispands (movement). 'This parispanda
cannot be that of any human being. It is that of the
planets and the stars. ' Henc, it is the parispanda itself
which is known as Kk, All the notions regarding
the various wpddhis of Kale are explained by this very
parispanda™*’  But as the notions referred to above are
possible even in the absence of the planets and the
stars we cannot accept the above mentioned view.'**

Kéla is not an object of pratyaksa like a pot etc.
The notions of late and soon and the rest which depend
upon kdrya alone cannot be the probans for proving
the existence of Kale; for, like smoke and fire no
generalisation (pyap#i) is found to exist between the

131t is one of the three kinds of alankikasannikarsa between
_the organs of sense and the objects of perception, where the
connecting link is supplied by jdana. As, when a man mistakes
a piece of rope for a snake, the cognition he had of snakes serves
as the connecting link between the object of sense and the thing
perceived, there being no real contact of the organ of vision
with a_snake in this case.

11t Aloka on CM-Pratyaksa, MS. Fol. 4b.

U5 KVPA., Ms., Fol. 52a4; KPP, Vol. 1., p. 281.

16 NK., p. 233.

" NM.,, Vol. I, p. 138

118 Ibid, pp. 138-139.
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notions of late and soon etc. and Ka/z. 1t is not of the
nature of the parispanda of planets and stars, The
notions of mubdirta, yama, ahoratra and the rest are all
imaginary and through these fictitious notions the
worldly usage is carried on. There is no possibility
of the usage of past, present, and future even if Kila
be something which is one, eternal, and all-pervading.
Hence, there is no entity as Kda/a.**

It is further urged: let the notions proving the
existence of Kdlz be due to the circumstances peculiar
to each case; so that, there is no need of believing in
the existence of Kdla.

To this it is said that.it-is not possible; for, in the
absence of Kdla nothing can be produced. That is
to say, no doubt, there can neither be the production
of Akdara which has an absolute existence, nor that of
man’s horn which is absolutely non-existent, but that
of something which has no ptevious existence; and
now, if there be no Kz the word ‘prak’ (previous)
would have no meaning; and'as such, the wotd ‘prd&’
as a qualification of the term “@bhiva,” as it is in the
word pragabhava, being non-existent, there would be
no peculiarity which would make it an object of
production as distinguished from Akdrz and man’s
horn; and thus there would be no production at all.*?°

There are some who do not hold Kdlz as a separate
entity; for, they say that the notions on which the
existence of it is based are found with D& also;
hence, they are not truc probans of Kdl. But this
view is also rejected being the utterance of those who
are unfamiliar with the limitations of conventions.!®

It is very difficult to speak of Kalz as a power
or a force in order to establish dravyatva in it*** without

19 NM., Vol. I. Ahnika, 2, p. 136.
120 Kandall., pp. 64-65.

I NML., pp. 40-43.

22 Hindu Realism, p. 54.
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accepting a sort of motion in it, which, again, is not
possible in an all-pervading substance as Kdlz is.

Civaditya and Candrakanta Tarkalankara are of
opinion that Kda/z has not got any independent exis-
tence. It is included under Akdza along with Dik.1#

Raghunitha Ciromani, on the other hand, includes
it under Ippara.*** 1t must be remembered in this connec-
tion that even then the &sane which is merely a form of
time has been accepted as an independent entity.’*

Venidatta, however, rejects the view of Raghu-
natha Ciromani and says that the notions which are
formed due to Kdla are not possible to be explained by
Ipvara; for, Ippara being one cannot explain the diffcten-
ces in notions as have been found above. We cannot
hold that due to certain limitations present in Iprara the
differences in notions can be explained; for, if it be so,
then let the differences of the all-pervading [watmwans,
namely, ‘this is Caitra,” ‘this is Maitra,” and so on, be
also explained by the same limitations and do away
with the plurality of the [aatmans; for, with the help
of the limitations a single conscious being can explain
all the differences found in beings. Hence, the above
mentioned view is untenable.” Moreover, there is the
Cruti also to prove the separate existence of Kala—“Sa
esa sapwatsarah.’

11
DIK

It has already been shown in the previous section
that the notion of Dik, as denoting a relative position,
accompanies the very idea of creation, like the notion
of time. The logical nccessity to believe in the

178 SP., p. 17. Tarkilankdrabhasyapariksa, pp. 331-34; NML,,

p. 93.
2 PTN,, pp. 1-3.
125 Ibid., pp. 58-61.
126 PMV., pp. 1-3.
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existence of such a category has been made clear above
and now, a fuller treatment of the same is attempted
here in the present section.

1. Exustence proved

The existence of an object, not capable of being
cognised through any one of the external sense-organs,
remains ever in doubt. Dik, like time etc., being
supetsensuous is inferred through the notions of east,
west and the rest.’?” In other wotds, the existence of
Dik is proved by the relative positions of the various
finite (mdrta) objects of the universe, which is not
possible to be explained otherwise.**® In the classical
works the existence of [Di& has been proved on the
basis of the relative position of the objects with reference
to the contacts of the sun. That is, a particular object,
being nearer to the gising sun, is said to be in the
east with reference to some other object lying at some
other place and not close to the rising sun. Similarly,
some other object is said to be in the west as it is
nearer to the setting sun. Such common and wide
spread notions are not possible unless some all-pervasive
substance is believed to bting about such contacts
between the sun and the objects concerned. Hence, that
which brings about this connection is called Di&.** The
reason why the contact between the sun and the finite
objects of the universe is not brought about by other
all-pervasive substances, namely, Akira and Atman is
that none of these is capable of transmitting the

127 PPBha., p. 66.

128 Martadrayyamavadbiye  krtva  miartesveva dravyesvetasmadidam
Dplirvena  daksinena. . . . .. iti dagca pratyayi yato bbavanti si digitiy
anyanimittasambbavir—PPBha., pp. 66-67; Kandali, p. 67.

12° Bradapeksayedap piirvametasya hi sannihitadimadityasanryogivac-
chinnamityarthah. Efadapeksayedam pagcimamityasyatu  sannibitacars-
madityasamyogavacchinnamityarthab. Na  codayicaladisu  vartamanah
prathamacaramidityasapyogo ghatadan ving sambandham vigistapratitija-
nanasamarthahp. Na ca saksitsambandbab samavdyadilaksanastenastiti
sapynkiasamynkiasamayiyaghatakatayi diksiddbip—KVBha., p. 147.
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dharma of one to the other. likewise, Kdi/ls also
cannot help us here; for, its function has been
limited to /Ariyd (movement) alone. And morcover,
there is much difference in their notions; for instance,
as regards Di& that which is the cast for one may be
the west for others and so on, while regarding Kila,
that which is present for one is present for all living
persons and not future or past.*®"

2. Dik defined

Such a Dik has been defined, accordingly, as that
from which the notions of the various directions are
produced with reference to a particular finite (wirta)
object as the basis of out judgment;* or as that
which is the substratum of ‘wabativa not co-existing
with a specific quality and that which is not the
substratum of the conjunction which is the non-material
cause of priority and' postetiority produced by the
apeksabuddhi regarding the vibration (spandavisayakdpe-
ksabnddii); or as that which is different from Kala, is
formless, and is the substratum of the conjunction not
co-existing with a specific quality, and so on.*** Again,
it is defined as a substance from which, with reference
to two simultaneously existing objects having fixed
direction and place, such notions, as—this (which is
the substratum of a large number of sapyuktasamyogas)
is prior to that object (which is the substratum of a
smaller number of samyuktasamyogas), and again, this
(which is the substratum of a smaller number of
samyuktasamyogas) is posterior to that (which is the
substratum of a larger number of the samynktasamyosas),
arise.’®  Candrakanta elucidates the above with the help

180 Ibid., pp. 147-48.

181 PPBha., p. 66.

B2KR., pp. 33-34.

88 V., under VS,, IL. ii. 1o. Here ‘priority’ means distance,
and ‘posteriority’ nearness. Priority and posteriority due to Dik
bring to us the notions about directions.
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of a definite illustration. Thus, he says that the man
living on the Himilayas, for instance, considers the
Pariyatra as prior (para), meaning, distant, having the
Vindhya as the limit, but having the Pariyatra as the
limit, the Vindhya as posterior (apara), that is, nearer.
The reason is that the conjunctions existing betrween
the Himalayas and the Vindhya are smaller in number
than those existing between the Himalayas and the
Pariyatra. That which makes these conjunctions pos-
sible is named Dik.***

3. Attribares of Dik

It is really one, but for the sake of the usages of
the gruti, smyti and the Wmldly people, as is clear from
the following expressions—“one should not sleep with
his head facing the west;”” “‘one desmous of long life
should take "his food facmg the east;” and “go to the
east,” etc.”® it is divided into ten. All these ase due
to the various conjunctions of the sun moving round
the conventional mountain Metu. These are presided
over by the ten /okapales. - The ten Diks are : mabendri
(east), vaigvanari (south-cast), yamya (south), nairyti (south-
Wcst) varuni (west), rayaryd (north-west), Eanberi (north),
aigini (north- east) brahmi (above), and ndgz (below).

These various names are not conventional (paribha-
sika) but significant. Thus, préci is so called because
the sun appears first in that direction; that which the
sun touches downwards is called a7 (south); that
which the sun touches last is called pratici (west); and
that where the sun reaches high is called #dici (north).
Similarly, we have prdeavici (south-east), avakpratic
(south-west), pratyagudici (north-west), and udakpraci
(north-east). Having the sun as the limit, the face of

13¢ KVBhi, pp. 147-148; KV, p. 123.

125 Kandali., pp. 68-69.

15 PPBha., p. 67. It has been also called nggiya—NM, Vol. L
Ahnika 2, p. 140
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the earth is downwards (adba)), while having the face
of the earth as the limit, the place where planets and
stars exist is upwards (#rdiva).”®* Others give another
kind of explanation of the nomenclature of these
directions. Thus, the Dig which is in close proxi-
mity to the rising mountain is called praci (east); that
which is separated from the rising mountain by some-
thing intervening is called (prasici). In other words,
having the rising mountain as the limit that which
has got smaller number of samynktasamyogas is called
the east (prdci); while that which has larger number of
samyuktasamyogas is called the west (pratic7);** that which
lies on the left of the man facing the east is called the
north (udsci), and that which lies towards the right of the
man facing the east is called the south (daksipa). That
which is the substratum of the conjunction produced
by the &riya which is the non-material cause of gmrutva
is called downwards (edbap), while that which is the
substratum of the conjunction produced by the ggni-
kriyd (movement of the feus) produced by the con-
junction of the Arman possessing adrsta is  called
upwards (#rdhva**®). Vyomavati holds that the particular
position (dikpradesa) with which the sun comes in contact
at the time of rising is called the cast; when the sun
comes in contact with another particular position
(dikpradeca) at the midday it is the south; while that
with which the sun comes in contact in the afternoon is
called the west, and so on.**"

Civaditya believes in the existence of eleven divi-
stons of Dzk. To the above mentioned ten he adds
raudri, meaning the position between above and below,
which is generally known as the antariksa***

BTKV., pp. 125-126.

155 Bhagjratha Thakkura’s Jalada quoted in KV, Ft.-note,
p. 126.

B RV, pp. 125-120.

HOP. 359.

L8P, p. 175 Setu, p. 357,
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It is all-pervasive.*? The notions of distance, neat-
ness and the rest are not possible to be found every-
where without there being an all-pervasive cause. It is
a substance,* as it possesses qualities and is not depen-
dent upon anythmg else.** It establishes conjunctions.'*
It also establishes #pddhis in the form of the movement of
the sun,**® which are not constant; for, that which is
the east in relation to a person becomes sometimes the
west in relation to the same person.’*”

It is eternal,’*® as it has no cause to produce it.'*
It does not possess any movement as it is not mzirta.**

A movement produced here and there makes
Dik appear as if it were the material cause of it, which
it is not. As regards its appearing as the substratum
of 2 movement, it should be taken in the sense in
which a jar is said to be the substratum of curd or
the forest of the roaring of a lion, and so on. It is
not a material cause of anything.’** Although Candra-
kanta calls it the non-material cause,’®? yet it is, in fact,
the instrumental cause of every product.”® It does not
possess any specific quality.’” It is not a bhata.’™

It is a supersensucus substance.'™ There was a
view that Dig 1s an object of visual direct perception.
The grounds are the same as adduced in the case of

142 PPBha., p. 67.

M3VS., I il 11,

** Vyom., p. 359.

5 YU, IL . 1o.

146 KVBhi,, p. 65.

1“1 vU,, 1L it 1o.

18 VS, I . 11,

149 Kandali., p. 18.

130 VS, and VU, V. ii. 21,
181 7hid., V. il. 25.

152 Thid.

158 Sarvotpattimatam nimittakarapam—PPBha., p. 25.
1B KV, p. 40.

155 Thid.

16 YU, VIII. i. 12.
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Kdila.***  But this is not in keeping with the traditional
view of the school.

The consideration of the limitations of 1)/ is
operative only with reference to things having limi-
ted forms. Hence, the all-pervasive substances are
beyond the influence of time and space.’®*

4. Some other views regarding Dik and their refutation

Raghunitha Ciromani is of opinion that like .44dra
and [(/1/(/ Dz also is not different from Ippara as there
is no proof to show its separate existence. The various
notions explained by Di& are also explained by [rara,’®
through His #pddhis.

Venidatta rejects’ this ‘view - in support of the
traditional view of the school. ' He says that the notions
like ‘there is a jar in the east’ ete. cannot be explained
by denying the separate existence of Dik. The various
conditions imposed upon Iary connot explain all the
diferent notions of Di&; for, i it were so, then the
expressions like ‘I am Caitra) ‘lle is Maitra, and
others, also can be had fiom a single Ipparg, and that
there is no nced in belicving in the plumhty of the
Javdtmans.  And morcover, in the presence of grafis
like “Twa digaly etc. how can we deny the very exisience
of 17" Even the followers of the Neo-Nyaya school
support the traditional view.'?

There 1s the Vaidika view that 107 is the auditory
organ. This has been also accepted by the Mimam-
sakas. w2 But this also has been rejected. I”Lyanta calls
it an act of great self-conceit (aur,,bz/r//r/m) de adds
that the audxtmy otgan cannot but be the Akdra which

TNM., pp. 137-1309.

158 PPBha., p. 66.

B PTN., pp. 1-2.

160 Raghudeva on Ibid.

11 PM., pp. 1-3.

162 Prabhd on NSM., p. 380.

168 V., Gabdadhikarana., p. 151,

13
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is a bhiata and is one of the main material principles
of a sense-organ, while ik is neither of these. If it
were on account of its having the common characteris-
tic of all-pervasiveness, then even Kdlz and Atman may
be said to be identical with Akdga. As regards the
Agama—May your eyes go back to the sun; the
sense-organ of hearing to Dig, and so on,” which is
quoted in supportt of the Vaidika view, it may be said
that it is not due to the presence of any real relation
between these that they ure so mentioned; for, if it
were so, then the vital air (préna) would not have been
said to go back to the aitariksa in the same wmantra;
hence, the view is rejected.*®

Later on, Candrakanta says that according to the
Acarya, Kdle and Dif are not different from Akdpa. '
The apparent difference is due to their specific func-
tions. The reason adduced is that efforts are made
in the satras to differentiate Akdire from all other
substances, but no such effort is made to make any
such differentiation between Kdk and Dik and the
rest of the substances. = This shows that the very
treatment of Akdza includes the treatment of Kdilz and
Dig also. Hence, it appears that the author of the
Vaicesika-stitra does not consider these as three distinct
substances.

This view has not been accepted by later writers.
As regards the argumen: of Raghunatha, it may be
said, in reply, that if his view be accepted, then what
is the need of having two other satras*®® through which
Kanida proves the existence of Kdale and Dik as
two distinct substances. We have separate siitras to
prove different qualities belonging to each of thesce two
substances.’®’  Morcover, even Gautama attaches cqual

164 NM., Ahnika 3, p. 226.

165 VBha., L. i. 27; 11. ii. 14.
we S, II. ii. 6, 10.

W VS, 1L i 6, 7, 8, 9, 10-16.
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importance to all these three in his work.'® Hence, we
cannot agree with Raghunitha Ciromani on this point.

5. Difference and similarity between Akdga, Kala
and Dik

Although the main difference between these has
already been pointed out in the introductory section of
Akdza, yet those points of differences, which are men-
tioned in the classical works on the subject, are given
here.

Of these three, .dkdra alone 'is onc of the wala-
phiias. It alone possesses a specific cuality, and it
alone is in possession of ‘thic nature of the principic
of a scnse-organ. The quality of this alone is cognised
through one of the external sense-nrgans directly."™

\s for Kala and Dik, we know that apparently
almost all the points are common and it is perhaps
due to this that some do not make any distinction
berween these two.  But it should te korne in mind
that there are some fundamental points of difference
which establish their separate existence.  Thus, Kala ox
its divisions are determined merely by the limitation
(upddii) of kriyd (kriyamatropadlinibandbana).  In the case
of Dit, on the other hand, they arc determined by the
limitation of wirta (mivtamdtrapadbinibandbana). — Again,
Kala is called niyatopadbyunrdyatafy, while Dif is cailed
aniyatopddhymmidyita. 1In other words, the notions of
time arc constant, while those of [/ are changing.'™

. In spite of these difforences, the common points
between these arer all-pervasiveness, possession of the
highest possible dimension, and Leirg the common
substratum of everything having hmited foron'™

SN A AT S

v PPLhiL, p. 225 Helardja on VP, Ninda 3, section 6, verse 4,

P. 159. ' ‘
VTS, quoted by Bodas and Athaive in their notes on TD.,
pp- 132-133. VU, L. ii. to, pp. 123-104.
i pPBha., p. 22,



CHAPTER V
MATTER AND MOTION
I
NECESSITY OF MOTION FOR THE PSYCHIC
AND NON-PSYCHIC CHANGES

Boru for the production and the destruction of the
phenomenal world  the existence of motion is neces-
saty. Paramdpns out of which the non-cternal ob-
jects of the universe arc-producced, alone cannot do
anything. During the dissolution period (profaya) these
paramapus teoain separate,’ and in order that they may
combine together so as to form products, such as,
dryapuka and the rest, swe must bave motion produced
in them. As the world is without any beginning,we
cannot be sure whether the production of the universe
precedes irs destruction or follows it; so that, even when
the cosmic order is in existence we must have motion
to destroy the producec things and ultimately, the
wotld itself. In any case, without motion there can be
ncither production nor destruction of the material
wortld.  Not only for the cosmic order but cven for
the objective aspect of the psychic world, the existence
of motion is indespensable. It is a fact that the various
psychic products, namcls, pleasure, pain, desire, cons-
ciousness ctc., arc mainy due to the contact of the
Manas with the Atman, which contact is pessible through
the motion of the former alone. Thercfore, whether
it be the psychic production or the extramental one,
presence of motion is necessary.

1 PPbhi, p. 48.
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11
RELATION OF MOTION WITH MATTER

As regards the relation of motien with matter
it may be said that these are two distinct categories.
But motion is not independent like matter.  Matter
can cxist even without motion, while the latter must
have a substance to inhere in.  Matter is the very
substratum of ‘motion.* ft is tirough matter alone
that the existence of motion is known. But for the
products of puatter we have (o depend upon motion
also. It is the motion which brings about the con-
junctions between puramdpusand the various later pro-
ducts of the world.

As to the questicn whether motion is intrinsic or ex-
trinsic in matter, it may be said, i reply, that there are
two kinds of motionst one swhich brings about the con-
junctions between paramdpns $o as to fornt various pro-
ducts, and ultimatelv, the waorld irself; and the other
which only marks the gime-limit during the dissolution
period and does not produce any conjunction or disjunc-
ticn.  In both the cases; the motion is not intrinsic in
matter. It comes from without. As regards the latter
kind of motion we know that before an object is destroy-
ed a kind of shock (sasiksolha) is given to that object
and then the object is destroved,  The same shock pro-
duces velocity (pegr) in the paremdpus of that object
through the production of motion (darman) in then.
Henee, even when the object is destroyed there follows
a series of motions in the parawdpus, which motions
posscss degrees in the form of slow (wands), more
slow (wandatara), and most slow (wandatama).  'Thus,
during the dissolution period there are both the velo-
city and the motion.®

By the way, it may be asked: if there is a sort of

2VS., 1., 17,
% Bodhani, p. 91; Setu, p. 286.
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motion during the Cosmic Rest, the mutual conjunction
of the paramdnns should not be denied; and accordingly,
there should be the production of dyyapnka and the rest,
and ultimatcly, of the cosmic order itsclf.

To this it is said that althongh there is a motion,
vet that motion does nct produce that conjunction
which brings about the desired cffects, namely, drya-
pika and the vest.  1n other words, the motion at that
time produces the conjunction called pracaya (group-
ing-conjunction) and not productive-conjunction; so
that, the motion can utmost group the paramdpns into
different classes, but is uneble to produce conjunctions
productive of effects.

Again, it may be ashed here: if the motion is
non-productive, then what is the wuse of believing in
its existence? In reply, it is said that the only nced
of such a motion at that time i§ to mark the time-limit;
that is, to show that the Cosmic Rest exists for such and
such petriod.* To explain the above point a counter-
question may be put herc:  What is the use of the
series of breaths when 2 nan has fallen in sound sleep;
for, no activity befitting-a living man is produced at
that time ?  The only ansvrer that is given to this query
is that the series of breaths of that time are to mark that
so much time of the slecping man’s span of life has been
exhausted in sleeping and so much is now left to be
experienced. In other words, the vibration of the life
at that time is only to keep an accurate account of the
span of a man’s period of life.”

Under such circumstances, it is just neccssary
to have some such motion which will lead to the pro-
ductive-conjunctions between the paramdpus  after the
the Cosmic Rest is over. This is the former kind of
motinn referved to above. This also comes from with-
out according to Nydya-1 aigesika.  Notion, accord-

+KP, Vol. 1, p. 333.
¥ Bodhani, pp. 91-92.
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ing to this joint system, can be had only through
the agency of a conscious being; so  that, when the
world is produced, for all the worldly purposes,
we do get a conscious agent to produce motion, but
how can a motion be had just after the Cosmic
Rest is over to produce dpyapmka etc.? No human
being is present at that time. [ias are, no doubt, pre-
sent cven there, but as they are insensate at that time,
no motion can be produced by them. Hence, under
the circumstances, we have to believe in the causality
of a superhuman power and also the cumulative ad-
rsta of the Jiras to produce motion in the paramanus;
so thar, during the Cosmic Rest, just when the time fot
fructification of the _past deeds is reached, through
the help of the Divine Will and the adysza of the Jivas,
a sort of motion is produced in the paramapus. This
motion, in its turn, brings about the necessary conjuc-
tions for the production of the universe.

Such is the necessity of motion in relation to mattet.
Accordingly, motion is defined as that which is the
non-material cause of the conjunetions and disjunctions
without depending upon anything elsc; which does not
posscss any quality and which has only one substance
tfor its substratum.®

111
CHARACTERISTICS OF MOTION

There is only onc kind of motion at a time in one
substance.” If there inhere two different and contrary
motions simultaneously in one substance, then those
two motions, being mutually contrarics, will counter-
act cach other and will not produce cither conjunction
or disjunction in any definite direction; so that, the

sVS. 1117
TVU, 1L i 215 VS., 1. i. 17; PPBh4, p. 290 along with Kandali;
KR, p. 152.
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very definition of motion (&arman), namely, the charac-
ter of being the indepeadent cause of conjunctions
and disjunctions, will be frustrated. 1If, on the other
hand, these two actions be not mutually contraries, then,
as only one of the two motions would be sufficient
to producc a particular conjunction and disjunction
in any definite direction, there would be no need for
believing in the other mootion at all.  Similatly, one
and the same motion cannot remain in more than
one substance; for, when one substance moves through
the agency of one motion that very motion mnnot
make other substance mewve as well®.

Motion exists only for a few moments. So, when
it is produccd in aAwite (warta) qubstfmcc,” then
there is the disjunction followed b} the destruction
of the previous conjunctings; then there is the subse-
quent conjunction; and then there is the destruction of
the motion itsclf.’

It belongs only to such substances as have limited
forms."* It does not possess any thty 2 i is destro-
yed by its own effect, namcly, copjunction, but nct by
disjunction; for, in that ¢ase, there would nor be any
subsequent conjunction* It produces effects, narnely,
conjunctions and  disjunctions  inherent in its own
substratum and also in the substratum of others.™

It does not produce cffects of its own class. That
is, a motion never produces another motion.” If
motion were to produce another motion, then it would

KR, p. 153 Kandali, p. 290; PSAH, Ch. 1L, pp. 129-130,
where Dr. Seal wrongly attributes the above explanation to
Pragastapiada.

°VU, IL i 21.

1 NK, p. 205 (third edition).

1 PPBha, p. 290; VU, 1L i 21

12VS, 1. i. 17; PPBba, p. 290.

BYVS, L. i. 14; PPBha, p. 290 along with Kandah

14 PPBha, p- 290.

1B5VS, 1. i 11; PPBhi, p. 290.
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do so just after its own production, like sound; so
that, the previous motion alone have had produced
disjunctions with all the combined substances, then
with whom the second motion will produce dmum
tion; for, a disjunction is always pxecgdd by a conjunc-
tion and there is no possibility of there being another
conjunction; and it no disjunction is produced, then
the very definition of motion is falsified.  We ¢nnot,
in order to get over the above difficulty, hold that it
would produce motion at a later time; for, there should
‘be no delay in the production of the cflect if the thing
which is to produce the cffect has capability to do so;
for, there is nothing to depend upon, which alone can
delav the prox duction. “TEit be helu that the production
tales place simultancously with the destruction of the
previous  conjunction,  even then there  remajus the
mpossibility of producing the disjunction.  The same
will hold good in the case of the production at the
moment when the suoqcalumf' conjunction takes 'ﬂfu‘
There is no possibility of the pmdmtmn after the pro-
duction of the subscqueat production; for, then the
very motion is destroyed. Hencee, no motion  can
produce another motion.”®

Again, if a motion produces another motion,
theo when a man moves there should not be the stop-
page of his motion; for, every motion will go on pro-
ducing another motion of its own type ad infipitum.
If it be held that the movement of the man would
come to an end when the desire to move further and
the effort to that effect are stopped, then we should say
that the cause of the subsequent motions is the desire
and the effort and not the motion itself.*”

It does not produce any substance. That is, al-
though a motion produces conjunctions which, in their
turn, produce 2 substance, so that, indirectly a motion

YU, 1. i 11.
17 Kandali, p. 291.
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does produce a substance, yet a motion is never regarded
to be the cause of a substance.’® The reason is that at
the time of the production of a substance motion does
not exist. 1t disappears just after the production of
the subsequent conjunctior.™

It always produces an cffect marking a particular
direction.?® It is perceived through two external sense-
organs, namely, organs of sight and touch, except
in the case of Manas where it is only inferred.®

It possesses the attributes of Sas7é (the summum
genus); non-eternity; the character of having a subs-
tance as its material cause; the character of being an
effect and a cause; generatity and quiddity in common
with a substance and.an attribute.*® It has a quality
as its non-material cause in common with a substance
and a quality.® [t is a causc of velocity®* as well as
that of elasticity (sthitisthipaka).® A single motion for
instance, going upward, is 2 product of several causes,
namely, weight, eflort, and conjunction.

v
VARIETIES OF MOTION

It has been said  ubove that motion produces
effects marking a particular direction. The same thing
is explained through rthe help of its various divi-
sions, namely, upward riotion (wtksepana), downward
motion (apaksepana), cortraction (@kuficand), expansion
(prasarapa), and motior in general (gamana). Now,
these divisions can be casily classed under two broad

18 VS, L i. 21; VU. on ibid.; PPBha, p. 290.
1 Kandali, p. 291.

20 PPBha, p. 290.

2P KR, p. 152.

22 VS, 1. 1. 8, 18.

B VS, L 1. 19,

24 VS, 1. 1. z20.

25 VU, 1. i. 20,
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heads: (1) motion in one particular definite direction,
and (2) motion in uncertain different directions.  Un-
der the former head, we may have atksepana, apaksepana,
dkuicana (motion towards one particular  direction
by contracting an extended thing), and prasdrana (notion
towards one particular direction by expanding a con-
tracted object). Under the latter head, we can have
only one, namely, oomana. This includes all other
sorts of motions not included wunder the aforesaid
four varieties. In order to make the sense of these
terms quite clear I would like to explain each of them
here in detail.  Thus:—

1. Upward motion © (#ksepapa) is that kind of
motion which brings about the conjunction of the
constituent parts of ‘an oreanistn, for instance, hand
and the rest, and things connected with the organism, as
for instance, wusale (a particular kind of very thick stick
generally used for removing busks from grains) with
parts above and disjunction 6f these with the parts
below. This is due to weight, effort, and conjunctions.®

2. Downward motion (epeksepana) is that kind
of motion which produces conjunction of the parts
of an organism and things connected with them with
parts below and disjunction with parts above.*

3. Contraction (dkuiicana) is that kind of motion
by which the upper parts of an extended substance
arc disjoined with those parts with which they were
connected before and are combined with the parts
at the bottom; so that, the substance becomes curved.=

4. Expansion (prasdrapa) is that kind of motion
by which the upper parts of a substance become dis-
joined with the parts of the same substance at the bottom
and become connected with the upper parts with which
they were disconnected  before; so  that, the object

# PPBha, p. 291 along with Kandali.
*7 PPBha, p. 291.
2 PPBhi, p. 291.
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becomes straight.?

Under the second broad head, namely, gemano,
meaning ‘motion’ in gencral, which is the cause of
conjunctions and dxs;umtlons between patts of different
uncertain directions, they include revolving (blramara),
purging (recans), fluidity {syanda), vibration (spanda),
upward flaming (Zrdlvajralig), and oblique or trans-
versal motion (4ryageanieva). In all these cases of
motions, we find that there is no certainty of any cne
definite direction. We may include other similar forms
of motions under this head.

As to the question: when the term ‘guwand is
a synonym for motion in-general, what is the use of
having a separate heading under gwpana? it is said that
if gamana be not used se M“tc*ly, then under motion
(g://;//ma) only those ;mtiruhl kinds of motion
mentioned above would bave been included. But in
reality, we find that birezene, recana, and the vest are
also used in the scose of pamana, which would have
been otherwise. That is, tie use of the term gwwana
would have gone agamnst the worldly usage in that
case. Hence, in order to keep up the harmony bet-
ween the motions and the actual reality, the teym gamana
has been separately used 4s a distinct head.*

\
CAUSES OF MOTION

Motion is produced by weight (gwutva), effort
(prayatna), and conjunction (samyoga).** Pracastapada
adds fluidity (dravatva) to the above.? Motion due
to conjunction is produced by forcible contact®® or by

% PPBha, p. 292.

8 PPBha, p. 366, Kandali, p. 297.
VS, L1 20,

2P, 290,

VS, V. i. 3.
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1mpuls1on (nodana).®  Adysta is also considered to be
its cause.®®  Somskdra also produccs motion,*

An effort is made here to show how each of the
above mentioned causes operates so as to produce
motion in substances havmg limited forms:

1. Weight (emrntra)--one of the causes of motion,
is defined as the cause of the falling motion (patana-
karman) of water and carth. It is inferred throngh the
falling motion, as it is supersensuous. Vallabha holds
that it is pcrccwcd while operating downwards.*” It
1s ncutralised by con]upunm di()tt and  samskara.

As it belongs to water and (”ntl 55 it will cause
motion only in thuse fts influcnce is neutmh&d by
conjunction, effort, and sawskara. -~ Hence, in the case
of watery and eatthily objects, when none of the
counteracting forces, mmd), corjunction, eflort, and
samikdra, is  operating its influence over weight,
then  weight causes  downwar! motion in  these,
This is callgd the falling motion of the object.  As
for instance, in the case of wmsala, in the absence
of the hand-contact which is the counter-acting agency
of the weight, the dowaward m'mon is due to weight.
In the same way, in the case of an organism in the
abscnce of effort which counteracts the influence  of
weight, the falling down is duc to weight, In the
like muanner, in the case of an arrow  when thrown out,
it folls down in the way without 1cxchmg the 00@1
in the absence of velocity (one of mp rﬂ/im(amf) the
falling 1s due to w uvht alone.®  This applies to all
the cases of falling down.® Now, in all thesc cascs,
motion in the wwsalz, body and the arrow is due to

VS, V. 1 10,

VS, V. i 13,

VS, Vo117,

SUNLV, p. 69; PD, p.o145 VU, IV, 1. 10,
% PPBha, p. 263.

VS, VoL

#* VU, on ibid.
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weight alone.

It should be noted down here that the first initia-
tive falling motion is due to weight alone, while
the second and the subsequent falling motions are
joint products of weight and velocity (s¢ga). The first
motion towards falling down is produced by weight,
but later on, it gives rise to velocity; so that, in
subsequent motions, both velocity and weight are
found. Here, we have the joint causality, but in other
places, each of these two has been found to be produc-
tive of motion separately and independently.*?

[t is clear from the above statement that weight
causes motion only when there is no velocity, which
is one of the counteracting forces for the operation
of weight in producing first. motion in a substance
which, in its turn, leads ro its f21l. In this case, no
doubt, weight is the cause of motion, but only that f
the first falling  motion  (ddyapatanakarman).  This
motion produces veloeity! which  helps the weight
to produce joint effects in the form of the subsequent
motions, till the falling object reaches the ground.

NOW it may be urged here: velocity being cne of
the counteracting forces of weight, how can there
be any joint effect at all?i According to the rule, as
soon as velocity appears it should counteract the opera-
tion of weight. This may be further explained with
the help of two instances. Thus, when an arrow is
thrown into the air towards any dircction it is accom-
panied by velocity which really is its conveyance, but
there is also Wﬁtht in it. Now, it is also certain that
the mdcpendent operation of wwrht causes falling
motion (patanakariman), so that, in the case of a a flying
arrow we will have to infer that although the weight
is present there, yet it has not got its independent
operation. That is, irs irflucnce is counteracted by
velocity  which alone s causing motion in the

41 PPBha, pp. 304-305, along with Kandali.
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arrow. This velocity when exhausted, the weight
predominates and causes the downfall of the arrow,
This is how velocity is counteracting the operation of
weight and does not help the production ofa joint effect.

Again, in the case of an object or an organism
where there is no velocity and the rest to counteract
the operations of its weight, it is really the weight
alone which causes the falling motion there. DBut
this weight is the causc only so far as the first falling
motion is concerned; because, in the subsequent falling
motions the weight is helped by velocity which was
produced by the first falling motion itself; so that,
here also, we find velocity helping the weight, instead of,
as a rule, counteracting it, of coursc; in the cause. This
is a clear case of mutual help with a view to produce
a joint effect. Even in the second instance itsclf, we
find apparently contradictory starements. We  stick
to the rule that there should not be velocity ctc. In
the case of the first falling motion, although they may
be present in the subsequent falling motions.

How to reconcile these two apparently contradic-
tory views? The facts arc as stated above. Pragasta-
pida is quite clear. But Cridhara appears to have felt
some difficulty ; hence, he has tried to give reasons
to defend Pragastapida. But his reasons do not
give us ample satisfaction; for, although both weight
(gurutva) and velocity (vegs) are found productive of
motion elsewhere separately, yet one may counter-
act the other. When they are independent and sepa-
rate both produce motion; but when found in one
place, velocity counteracts the force of weight and per-
forms its function alone. There 1s no dithculty in
this and perhaps almost all the larer writers hold weight
as rthe cause of the first falling motion alone, while
velocity that of the subsequent morions alone.”  There

TR, p. 146; TD on TS, p. 20; Vigvakarman’s com. on ‘TBha,
p. 136.
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is nothing in the Vaicesika sutra itself to support the
view of Pracastapada.

Dr. B.N. Scal, on the other hand, says—“Pragas-
tapada secems to have the ught that some samskdras (¢.g.
the vege of an arrow or other projectile) suspcnd the
action of gravity; other samskaras (e.g. in the case of
a falling body) coalesce with gravity to produce
a single resultant motion.  The later commen-
tators from Cridhara downwards certainly interpret
the Vaigesika sfitras in tais sense.”’

2. Effort (prayaina) is also a cause of motion. It
is of two kinds—one which proceeds from life (jivana)
and the other that proceeds-from desire and hatred.  Of
thcﬁv, the former, nanielhr, that 'which proceeds from
life is that which is the cause of the movement of the
vital-airs, namely, praga avd gpapa, while a man is sleep-
ing, and which leads ‘the iaternal sense-organ to come
in contact with the external sense-organs at the time
of awakening.** In other words, the activities of vital-
airs, in a sleeping man, we dueto effort. This effort
unvor be caused by desire and hatred. 1t is only due to

the life present in a man. L.°te, on the other hand, has been
anl ined as the contact of the Asman with the Munas
and an of gamsm depending upon merit and demeris; so
that, effort proceeding frov life is produced from the
Atman and the Manas contact depending upon merit and
demerit.*”  The other is the cause of the activities which
are capable of leading to the desired and of removing
the undesired. This also keeps up the body steady.
That the body being heavr does not fall down is due
to our cffort pzocccdmg from desire.  This sccond
kind of cffort is produced from the Asman and the
Mapas contact helped by the desire or by hatred.”®

£ PSAH, p. 142.
44"PBhi p. 203.
Aandah p. 203.
46 PPBha, p. 263 along with Kandali.
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Such an effort produces motion. When a man,
desirous of petforming such acts as sacrifice, study,
giving, cultivation of land etc., wants to throw up his
hand, or throw it down, then an effortis produc-
ed in the .A#man limited by the part of the body called
hand, and then from the Atman and the hand contact
helped by that effort and weight motion is produced
in the hand; and also in the like manner, in all other
parts of the body, such as, leg and the rest and conse-
quently, in the body itself.*” This motion has got the
parts of the body or the body itself as its material cause,
the Atman (possessing effort) and the hand contact
as the non-material cause, while the effort itself as
the instrumental cause.*® =~ We, should remember that
effort alone without the aid of weight cannot produce
either the upward or the downward motion; so that,
we have to admit here the causality of weight as well.

Again, in the same manner, effort produces motion
in things connected with the parts of the body, or the
body itself. Thus, when a man, having a musala in
his hand, desires to throw up the wusala with the help
of the hand, an effort is produced in the Atman. With
the help of that effort as the instrumental cause and the
Atman and the hand contact as the non-material cause,
an upward motion is produced in the hand and simul-
taneously with the help of the same effort, from the
hand and the mmsala contact, a motion is produced
even in the musala itself.*

Similarly, we have downward motion of
hand and musala. Thus, when the mausalz has been
thrown up, the desire to throw it up ceases, and another
desire to throw it down is produced followed by an

*7VS, V. i L, PPBha, p. 297.

43VU, V. i. 1. This motion is called ceszg, as it is said—
“Atmajanyd bhavedicchi icchajanyd bhavetkrtiby krtijanya bbaveccesta
tajjanyaiva kriyd bhavet”’—Quoted in VV, v. i. L

42 PPBhi, pp. 297-298.
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effort.  With the help of this effort as the instrumental
cause and the Atman and the Manas contact as well as
‘the hand and masala contact as the respective non-
material causes, there are simultaneously downward
motions in hand as well as in the musala>°

The motion of the musala produces forcible con-
junction between a wooden mortar (#ikbals) and the
musala, which, in its turn, is the cause of the upward
motion of the musala with the help of the velocity
belonging to it, without being preceded by any effort.
Here, the velocity is the instrumental cause and the
musala is the material cause.

This upward motion of the masala, in its turn,
with the help of the foteible contact produces velocity
in the musala. With the help of this velocity, again,
the musala and the hand contact, without depending
upon any effort, produces an upward motion in the
hand also.

As to the question—that the previous velocity pro-
duced in the musalz by the downward motion being
now destroyed by the forcible contact, how can the
upward motion of the mzsala, without depending upon
any effort, produce another velocity as explained above?
it is said that although the previous velocity is des-
troyed, yet the musala and the mortar contact is capable
of producing a forcible (paf#) motion productive of
velocity.®? Here, the upward motion in the hand and
the musala is successive. It appears simultaneous only
because of the swiftness of the two motions.*® It may
also be possible to regard the previous velocity itself so
strong that even by the forcible contact it may not
be destroyed and there would be then no need of
having another velocity. Thus, simultaneously with the

5 PPBhi, p. 298.
51 Kandali, p. 290.
2 PPBha, p. 298.
88 Kandali, p. 300.
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production of the upward motion in the mwusala, by the
forcible contact with the help of the velocity, without
depending upon effort, another motion is produced, even
in the hand with the help of the same velocity, from
the musala and the hand contact without depending
upon an effort.**  Here is the simultaneity of production
in the case of the upward motion.*

It is clear from the above that the upward motion
is produced both by the presence and the absence of
an effort.

3. Conjunction (Samyoga)—As regards conjunc-
tion as the cause of motion we know that it
depends upon something clse than its own substratum
to produce it.*® This produces motion either through
forcible contact or  impulsion, the two forms of
conjunction. The former produces sound when two
things between which conjunction takes place come
together; while the latter does not produce any sound
at all. Impulsion is a form of conjunction, because,
it is the cause of that motion which produces the
non-disjunction of the impeller. from the impelled;
and it is only by means of the conjunction in the form
of impulsion (nodana) that the impeller impels the
impelled.*

This impulsion is helped by weight, fluidity, velocity
and effort operating either collectively or individually.
It produces motion in all the four mahibhitas®*® As for
example, we find that in the case of muddy earth when
a small piece of stone is gently put upon mud, it
gradually sinks down together with the mud. Here
in this case, the contact of the piece of stone with the
mud brought about by the weight of the stone is of -

5+ PPBha, p. 298.

58 Kandali, p. 300.

% PPBha, p. 139.

% PPBha, pp. 303-304 along with Kandali.
%8 Ibid.
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the type of impulsion (nodana). When again, the piece
of stone strikes against the mud with effort from a dis-
tance, then also the conjunction between the piece of .
stone and the mud is of the type of impulsion brought
about by weight, effort and velocity. Again, when the
mud is struck by water, then the conjunction which is
of the type of impulsion is brought about by all
together, namely, weight, fluidity, effort and velocity.”

The forcible contact (abhighata), in the like manner,
is that type of conjunction which is brought about by
velocity  and which is the cause of motion which
causes disjunction.®” In other words, it is the cause
of that motion which causes disjunction between that
object which strikes against another object and wice
versa® 'This also produces motion in all the four
mabdbhitas. As for instance, when a stone or similar
another object falls upon a hard substance, it produces
motion which is due to abbighdta; so that, when the
muddy earth is either impelled or struck by the feet,
the conjunction thus produced is known as sanzyukta-
samygea depending upon impulsion or forcible contact,
individually or collectively. It also produces motion in
earth etc. which are neither.impelled, nor struck.

4. Fluidity (dravatva)-—Coming to the fluidity
as the cause of motion we find that it is the cause of
the motion of flowing.®® It belongs to earth, water
and fire. It is natural in water alone, while it is
extrinsic to earth and fire. There should be no doubt
about the natural fluidity belonging to water; for, in
the case of solidified water, like snow, ice, hailstone,
etc., the fluidity belonging to the watery paramanus
constituting these solids is counteracted by the mutual

%9 Kandali, p. 304.
60 PPBha, p. 304.
61 Kandali, p. 305.
52 PPBha, p. 304.
3 VS, V. 1. 4.
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conjunction of the paramapns of water brought about
by non-physical fire (diwyena tejusa).®* This we infer
from the counteraction of the fluidity of salt by the
contact of the non-physical fire. That these solids,
like salt etc., are watery substances is known from the
fact of their melting on other occasions. The melting
of ice, snow, etc. is due to the contact of the earthly
(e.g. physical) #jas, as it is in the case of gold.*”

The extrinsic fluidity belonging to earth and #ejas
is produced by the contact of rejus. For instance, in
the case of butter, lac, honey, and the rest, a motion
is produced by the contact of the #jas helped by
velocity in the paramanns which constitute them. This
motion produces disjunction after. destroying the con-
junction productive of the substance; so that, the effect
being destroyed, fluidity is produced in the paramdanus
alone through the help of the conjunction of the zas.
Then again, through the instrumcntality of the adrsta
of persons concerned and the conjunction of the Arman
and the paramanus, a motion is produced in those very
paramdpus which brings about the eflect through the
process of dyanuka and the rest.  Then fluidity is also
produced in the effects along with other qualitics.®®

The downward flowing of water in the form of
current from a certain place is also due to fluidity.
Sometimes, the fluidity of water and some of its
constituents is checked by their contact with barriers,
such as, high banks, on all sides; and that of those
constituents which are not in direct touch with the
banks is checked by the samyukta-sanryogu. When that
check is even very slightly destroyed, then although
the fluidity of water as a whole does not operate, being
kept in check from all sides of the bank, yet the
fluidity of the constituent parts which are in direct

* PPBha, pp. 264-265.
%3 Kandali, p. 266.
¢ PPBha, p. 265.
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touch with the bank as well as that of the other parts
consequently, begin to operate as there is no check
now.” As the opening is very small, the fluidity of the
constituent parts in direct touch alone first operates and
subsequently, that of other parts, But even when they
move out one after another, they come out conjoined
together. Though while moving, these parts do not
appear to have moved from their respective places, yet
they do so in such a manner as to remain in contact
with one another. But this does not mean that they
have their previous contacts undisturbed; for, we find
that the collocation has changed.®® Thus, the previous
substance being destroyed on account of the destruction
of the previous combinations, the collocated particles
produce a substance having a long dimension. In that
product the fluidity is also produced. So, when the
constituent parts move out in close adherence to
one another, a sort of motion is also produced in the
whole which is known as flowing. In this way, through
the fluidity of the constitucnt parts motion is produced
in the whole.®* The same thing may be said regarding
the drops of water falling rfrom the clouds and combin-
ing together so as to form onec connected elongated
substance. The flowing of such a substance is due to
fluidity.™

5. Impression (samskdra)—is also a cause of
motion. Although it is of three kinds, yet only
two, namely, vega and sthitisthapaka (elasticity), are
required here. The former is produced by motion
with the help of impulsion, forcible contact and other
causes, in all the five kiads of substances possessing
limited forms, namely, earth, water, fire, air, and
Manas.™ Motion alone cannot produce velocity, as is

7 Thid., pp. 305-300.
% Kandali, p. 307.

69 PPBba, p. 306.
VU, V.1l 4.

" Kandali, p. 267.
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clear from the fact that velocity is not found in slow
motion where there is neither implusion nor forcible
contact. i

It is the cause of series of motions in one particular
direction. It is counteracted by a particular kind of
conjunction of a tangible substance. It is, sometimes,
preceded by a similar attribute belonging to the consti-
tuent parts of the substance.”? In other words, generally
velocity is produced by motion, but sometimes it is
also produced by the velocity itself belonging to the
constituent parts of the substance in which it 1s found;
as for instance, the velocity found in water as a whole
is due to the wvelocity found in the cause of water,
that is, the constituent parts, of water which produce
watet.”

Regarding szhitisthapaka (elasticity) we know that it
exists in tangible substances of shich the constituent
parts are very closely combined together. It brings
back the substance—its own substratum—to its original
position, if that substance had changed its position
otherwise, on some other occasion. We find its effects
in bow, branch of a tree, hotrn, tooth, bone, thread,
cloth and the rest, all of which are products of some
animate and inanimate objects which are subject to
contraction and expansion.™

The best example of motion produced by impres-
sion (samskara) is found in the discharge of an arrow
and the movement of a wheel etc. In the case of the
discharge of an arrow the process is as follows: The
man who is strong and has got regular practice in the art
of archery, firmly takes up the bow with his left hand;
and then taking the arrow with his right hand and
applying it to the string of the bow, holds the string
along with the arrow with his fist and desires to

"2 PPBha, pp. 266-267.
7# Kandali, p. 268.
7¢ PPBha, p. 267.
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stretch the bow along with the string and the arrow.
This is followed by an effort on his part. Through
the Atman and the hand contact aided by the effort a
motion, in the form of drawing, is produced in the
hand; simultaneously with that motion another motion
is produced in the arrow as well as in the string of the
bow from the hand, string of the bow and artow
contact aided by the very effort; and simultaneously
with this, again, through the hand, string of the bow
and arrow-contact qualified by the said effort two
motions are produced in the two ends of the bow
from the contact of the string of the bow and the ends
of the bow.”™ In this way, the bow being stretched
as far as the ear, thete springs up an idea within the
man who is stringing the bow that the string cannot
be stretched further than this. | This idea destroys the
effort which had been put forth for stretching the bow.
Then there, again, appears a desite to leave the arrow
as well as the string. Then follows an effort. Aided
by this effort through the contact of the Asman and
the fingets, a motion is produced in the fingers which
produces disjunction between string of the bow and the
finger.”® From this disjunction is produced the destruc-
tion of the conjunction between arrow, string and
finger. ‘This being destroyed, there being no obstacle,
the samskara of the type of elasticity, present in the bow,
brings the bow, which had been turned into a circular
shape, to its original form. Then aided by this very
elasticity through the contact of the bow and the string
a motion is produced in the string as well as the arrow.
This motion through the instrumentality of its own
cause, namely, the contact of the bow and the string,
produces velocity in the string. Aided by the velocity,
the arrow and the string contact produces impulsion on
account of the combined movement of the arrow which

75 PPBha, p. 3o1.
76 Kandali, p. 303.
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is impelled and the string which is the impeller.” From
this impulsion there is the first motion in the arrow,
which aided by impulsion produces velocity in it (e.g.
arrow). From that velocity through the help of that
impulsion follow series of motions which continue
to appear until the arrow is disconnected with the
string. The disjunction thus caused leads to the stoppage
of the impulsion. Then there appear series of motions
due to the velocity present in the arrow, which continue
until the arrow falls down to the ground. This fall
of the arrow is due to the exhaustion of the velocity
which has counteracted the operation of weight; so
that, after the disappearance of the velocity, the weight
begins to operate and causes the downfall of the arrow.™

A question is raised here: Since the moment the
arrow is disconnected with the string and till it falls
down to the ground thete appears several motions, one
after the other; but how does 2 man come to know
of it? Why is not a single motion assumed to ac-
complish itr™ _

The answer to this is that the existence of several
motions is assumed as there are several conjunctions
since the arrow is disconnected with the string and till
it falls down to the ground. During this interval,
namely, between the impulsion and the falling down of
the arrow on the ground there is only one samskdra;®®
and it is only when 2 motion is aided by impulsion or
by forcible contact, that it produces a samskdra, and
never by itself alone; for, there is no velocity. During the
interval, on the other hand, thereis neither impulsion,
nor forcible contact; so that, there is only one samskdra
which is produced by the motion of the arrow aided
by the arrow and the string contact; and it is this

7" Kandali, p. 303.

78 PPBhi, p. 302; NBha, I1I. ii. 42.
" Kandali, p. 303.

8 PPBha, p. 302.
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samskdra alone which accompanies the arrow till the
latter falls down; and as the efficiency of the samskdra
to produce further effects is diminishing, the consequent
effects become weaker and weaker.*

It is to be noted here that the above view is held
mainly by the Vaigesikas. 'The Naiyayikas, on the other
hand, consider that like the series of motions there are
also the series of samskiras.®* 'This view is rejected by
the Vaicesikas on the single ground of gamava® Al-
though this view is not found in the Nyayabhasya °
where only a series of motions is mentioned,* yet it is
found in the Nyaya-Virtika,** Accepting the Nyaya-
view, Dr. B. N. Seal says—“it will be seen that the
Nyiya view is adequate to explain acceleration, which
it logically implies.””*®

Similarly, in the case ofa pot-maket’s wheel, we
know that the first motion is produced in the wheel as a
whole due to the contact of the stick, and the subse-
quent motions are produced from the motion which is
due to either impulsion or forcible contact and also due
to samskdra. ‘Thus, the first motion in the part of the
wheel which is in contact with the stick proceeds from
velocity through the contact of the stick with othet
parts of the wheel; the subsequent motions of the
part which is in contact with a stick are due to samskdra
and impulsion; while motions of other parts are due
to samskdra and samyukta-sanryoga; and when the stick is
removed, the motion found in the wheel as well as
in its parts is due to samskara alone.”

6. Adpsta. lLastly, we come to adysta which
is also one of the causes of motion. But what is

81 Kandali, p. 303.
2 yU., v. 1. 17.

#2 Ibid. i

84 NS, 1 ii. 42.
8 PSAH, p. 137.
8¢ 1bid.

87 Kandali, p. 307.
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adrsta itself?  Literally, it means that which is not
scen.  That is, it is an unseen force which is mainly
due to the deeds performed by a man. These deeds
may be due to merit, or demerit, or both. It is even
identified with dharma and adbarma. However, such
motions which cannot be explained through ordinary
causes mentioned above are attributed to this wdrsta.
Hence, we find that the causality of adystz is assumed
in producing motion in the following cases:

(2) The motion found in jewels, necedle etc.** Thus,
when anything is stolen away and the thief is not
caught, the man, learned in the art of catching thief,
performs some rites in a_vessel or a pot, made of some
jewel or metal, filled with water, The vessel then is
placed on the ground and some one is asked to
hold the top of the vessel fimly with his right hand.
The artist then repeats some wantras, through the
force of which the vessel held by the third person,
moves towards the direction in which the stolen property
is kept.  When the vessel reaches the exact place where
the property is lying, it stops. Now, in this case, the
motion of the vesselis not duc to any effort. It is
assumed to be either due to the good luck of the real
master of the property ot the misfortune of the thief,
Here, the vessel is the material cause of the motion, the
contact of the vessel with the #man of the thief having
adysta as the non-material cause, and the demerit of the
thief as the instrumental cause.*

Similarly, the case of the motion of the needle
or any piece of iron towards the magnet is also attri-
buted to adpsza. Again, the motion found in grass
while moving towards the grass-magnet (trnakdnta) is
also attributed to adysfa. In these cases, needle and
grass are the material causes, the conjunction with the
Aiman of the person possessing wdysta and is affected

VS, v. i. 15; PPBha, p. 309; Kandali, p. 3IL.
VU, and VV., V. i. 15.
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for good or for bad by that motion of the needle, the
grass etc. are the non-material causes, and his very
adrsta is the instrumental cause.’

(b) Earthquake etc., which are neither caused by
impulsion, nor by forcible striking, are said to be caused
by adrsta®*  So, it is said that if 2 motion in earth alone
be of some particular consequence as in the case of
earthquake, then it is caused by adysfa; so that, the
earth is the material cause, the conjunction of the
Atman possessing adysta of a person whose pleasure or
pain is produced by the earthquake is the non-material
cause, while adysta is the instrumental cause. This 1s
true of all the motions found under the earth and
which are not due to impulsion-and forcible contact.®?

() Again, the motion of water within the trees is
also attributed to adys#a®® - Thus, when water is poured
into the basin round a trec and it moves into the tree
through the roots, the motion is not caused by impul-
sion, or by forcible contact, or by the sun’s rays. Hence,
it is attributed to adrsfa alone, Here also, water is the
material cause, the conjunction of the Atman, possessing
adysta of persons who are to get pleasure or pain from
the growth of the leaves, branches, flowers etc., of the
tree, is the non-material cause; while adysta itself is the
instrumental cause. ‘This motion of water causes the
growth of the tree.™

(d) Other cases where adrsta is the cause of motion
are found in the first upward flaming of fire, the first
oblique or transversal movement of air, the first motion
impatted to the paramdnus after the Cosmic Rest and the
first motion imparted to the Manas.*

VU, and VV,, v. L.15.

21VS., V. ii 2.

92VU, on ibid,; Candrakinta explains adystaih as abhyantar-
airvasinbbifcaladbhip.

PVS, V. il 7.

VU, V. il 7.

9% VS, V. ii. 13.
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(¢) Again, we find that adysta is the cause of the
two well-known motions of the Manas, namely,
apasarpapa and upasarpapa. Conjunctions of what is
eaten and drunk and conjunctions of other effects are
also attributed to this adrsfa.®®

The apasarpana and the upasarpapa are produced by
the Afman and the AManas contact helped by adrsta.
The process is as follows: When the merit and the
demerit, helping the existence of the body in the living
state, become exhausted and do not produce any more
effect due to the experience (bhoga) or to their mutual
predominance, or to their mutual counteraction, the
effort proceeding from the living also having ceased to
exist; the functioningof the -vital-airs having also
stopped, the present body falls down as dead. Then,
again, another set of merits and demerits through which
the particular Jivataman is to expetience pleasure and pain
in the next body, comes to function. In other words,
the particular set of merits and demerits meant for the
experience of pleasure and pain in another body, being
checked to function in this body by the set of merits
and demerits meant for the experience of pleasure and
pain in this very body, finding the present body dead
and the set of its merits and demerits exhausted, be-
comes operative; for, there is nothing to counteract its
force now. Then, this fresh set of merits and demerits,
aided by the Arman and the Manas contact, produces. a
motion called apasarpapa which causes the disjunction
between the dead body and the Manas. Here, the
Atman and the Manas contact is the non-material cause,
the AManas is the material cause and the fresh set of
merits and demerits which is now operative is the
instrumental cause.

Then, this Manas, which has left the dead body
and has come out, becomes connected with another
subtler body called @zivahikagarira which has been formed

°6 VS, V. ii. 17.
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by the non-operating fresh set of merits and demerits.
The Manas thus connected with the subtler body
goes either to heaven or to hell. After going there the
Mapnas leaves this ativdhika body and enters into another
body which is formed in accordance with the past
deeds of the person whose Manas is moving. This
body is meant for the experience of pleasure and pain
according to the past deeds either in heaven or in hell.
To come in contact with this body the Alanas must
have a motion. Such a motion is known as apasarpapa.
As to the necessity of having an organism,
however subtle it may be, it is said that while moving
from place to place Manas must have an organism;
for, there can be no motion in the Manas which
is not in any organism, except. during the state
that immediately follows the Universal Destruction
(mabapralaya); so that, it 1s necessary to assume
the existence of an organism, which remains quite
close to the dead body. It is produced out of
paramanns and  dpyapnkas ete. moved by the adrsta.
This body is very subtle and supersensuous. As it
leads the Manas to heaven and hell, it is known as
the dtivabikagarira.’®
The motion of the Mauas, to enter the fresh body
produced either in heaven ot in hell for the experience
of pleasure and pain, is known as #pasarpapa.*®
Similatly, the motion found in the Manas on other
occasions is also due to adrsta. ‘Thus, the motion of
the Manas of the yogins with the help of which the Aanas
goes out of the body to its destination and comes back
to its own organism and so on, is due to adrsta alone.®
As regards the motion due to @dyjta, it should be
pointed out that the systems of Nyaya and Vaigesika,
following very closely the common-sense view, have

7 Kandali, p. 310.
8 Ibid., p. 311.
% PPBha, p. 309 along with Kandali, p. 311.
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to confine themselves within certain limitations,
Hence, sometimes, even in such cases, whete one can
easily, with a little insight, find out some definite
cause of the motion, as for instance, in earthquake
etc., these systems pretend to remain ignorant of the
reality and attribute the causality to some unseen
force (adrsta).

Besides these, there are certain other kinds of
motions which are attributed to one of these causes.
Thus, for instance, the cloud in the sky is a collection
of water—drops moved towards the sky through the rays
of the sun helped by the contact of air.**°

Now, these causes sometimes operate separately,
independent of any other cause and sometimes, they join
together to produce one joint effect.

100VS, V. ii. 5-6 along with VU.



CHAPTER VI

MATTER AND CAUSALITY
I
INTRODUCTION

Nyava and Vaigesika systems —being realistic in
nature take the things of the universe as they appear
to us in reality. In the universe, at every moment,
we find that certain things are produced, while others
are destroyed; so that, production and destruction are
constantly going on. Not only the constituents of the
universe are affected by the Law of Change but also the
universe itself.

Now, a question is raised: How does this produc-
tion, or the destruction take place? In other words,
whether production, ot desrruction is brought about by
chance, or through some ugency? This is a question
which every school of thought had to face since the
very dawn of reasoning in India. This very question
in a different form is found in the Upanisads. Thus,
the Cvetigvatara Upanisad niotes several views advanced
at that time in answer to the question: What is the
cause of the origin of the universe, its existence and its
destruction (pralaya)? Those views ate summarised in
the following ¢ruti:—

Kdlah svabhavo niyatiryadyecha
bhatani yonih purusa iti cintya;
Samygga esam na tvatmabhivi-
datmapyanigal sukhadubhabetop*.
Here, we have got Kdlz, Svabbava, Niyati, Yadyecha,

1Cu, L. 2,
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Bhitas, Parnsa, and Jwatman representing the several
views advanced in explaining the origin of the empirical
world. These are, undoubtedly, very old views. FEven
coming to the Nyaya-Siitras,® we find some more views
enumerated there. Thus, it is said there that some are of
opinion that both the universal and the individual
productions are from abhira—void®. This naturally
refers to the Cinyavadin school of the Buddhists.
Again, further it is said that some hold that Ippars is the
cause of the universe*. This is the same as is in the
Cvetigvatara Upanisad given above and in the Mahi-
bhirata® of which a reference is made by Vicaspati
Migra I in his Tatpatryatiki®. . This view appears to
have a wider circulation. It finds its place in the
Mahabodhijitaka” and also in the Buddhacarita of
Agvaghosa.® In these Buddhist works this view is
referred to as held by ‘ethers’; so that, we should
not mistake it for the Buddhist view. Then, again,
Gautama refers to the view of some who hold that
positive things are produced without any cause (ani-
mittatal?). This nirnimittavada is most likely the sva-
bhivarda of the Cvetigvatara referred to above. 'This
is also found mentioned in the Sucruta,’® the Bud-
dhacarita of Agvaghosa* and also in the Gommatasira
of Acirya Nemicandra.'®* Gautama mentions some other
views. Thus, he says that some hold that everything
of the universe is non-cternal; for, everything is

2IV. L. 14-43.

5NS., IV.i. 14.
*NS., IV. i. 19.

® Vana-Parva, xxx, 28.
S pp. 604-6os.

7 Issaro savvalokassa sace kappeli jivitam etc.,—Jatak, Vol. V.,
81X, 53.

*NS., IV. i. 22,
 Carirasthana, L. 11.
11X, 52,

12 Verse 883.
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produced and destroyed. ‘That is, nothing exists before
the production and also after the destruction. Hence,
everything is non-eternal.’®  Similarly, there is another
view that everything is cternal; for, the five bbditas,
which constitute the objective world are eternal.**
Hence, there is no need of any cause or effect. In
this way, we find that there have been several views
about the origin of the wotld and which can very well
apply to all cases of individual productions.

Of these, some do accept some sort of causality,
while others reject it entirely. Almost all the views which
reject the principle of causality are very closely related.
There appears to be a kind of gradation between some of
these views. Thus, Cankarinanda says* that the up-
holders of the Kdlavada think that there is a great gawrava
in holding paramdann to be the ultimate cause; hence, Kala
is accepted to be the required cause. By Kdlz Cankara-
cairya understands the cause of the change of every
bhita®  Some take it in the sense of [ppara'™  Again, as
Kdla cannot do anything without the immanent nature
of a thing; it is replaced by Svabhivavida. 'The latter,
again, is of no use without the wiyeti. By niyati Cankara
means Aarman of the type of merit and demerit
(avisamapupyapapalaksapam karma). Dalhana in his com-
mentary on the Sucruta identifies it with merit and
demerit themselves (parvajanmarjitan  dharmadharman
niyatih). It is to be noted down here that nzyati used
in the sense of adysta is not objected to by the orthodox
schools; hence, it appears that here it has been wused in
the sense of mere charce in some form or other,
and therefore, it is objectionable. Yadpewhid is used
in the sense of mere coincidence (dkasmikapraptih).

NS, IV. 1. 25.

* Ibid., IV. i 29,

38 Cyetagvataropanisaddipika, I. 1.

18 Sarvabbitandm viparipamabetnh—CBhi. on Cvetd. L. 1.
17 Dalhana’s Comm. on Sugruta.
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In later times, these various views have come to repre-
sent in some form or other the view point of the Carva-
kas regarding the theory of causality. But it should not
be forgotten that none of these accepts the Law of Causa-
lity, as it is understood by the orthodox schools.

It is clear from the above that the problem
of Causality is very important in Indian thought.
Since every school of thought had to face it in its own
way, it became very controversial. ‘The difference does
not exist between the orthodox and the heterodox
schools alone, but even amongst the orthodox schools
themselves there is hardly any agreement on this point.

The following are the peints on which the contro-
versy is based: What is the relation between the cause
and the effect? Is the effect absolutely identical with
the cause, or is different from it? Is the effect produced
out of something which is real and eternal, or is
created from the void?  What is the process of produc-
tion of the effect? Is it merely the manifestation of that
which existed before, or is a real and fresh production?
All these questions are independently upheld mainly
by the four most impottant schools of thought, namely,
Nyaya-Vaigesika, Sankhya, Vedanta and Buddhist of the
Madhyamika school. The'view point of each of these
schools is represented distinctly by the well-known
theories of Indian philosophy, namely, Aramblavida,
Paripamavida, Vivartavida and Cinyavada tespectively.
Of these, the Paripdmavida represents the view point of
Sankhya; the Vivartardda stands for the Cankara-Vedanta;
the view point of the Buddhist is found under the
Crnyavada, while the joint-system of Nydya and Vaige-
sika is represented by the _rambbarids. These four
theorties although associated with the above mentioned
four schools, yet represent almost all the schools of
Indian thought in some form or other. It is certain
that all these theories assume the principle of causality.

1. Thus, according to the Paripdmavida there is
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the primordial cause called Maili-Prakyti. This consti-
tute the equilibrium of the three gupas—Sattva, Rajas
and Tamas. The peculiar nature of Rajas makes the
Prakrti ever-changing.’® Hence, Prakrti is self-moved
(svatahparinamini). Motion in the form of Rajus is in-
herent in it by nature and does not come to it from
without.

By paripima we mean disappearance of one dbarma
followed by the appearance of another dbarma in the
same dharmm.*®  Although, in reality, thereis only one
kind of paripama, vet due to the distinction between
dharma and  dbarmin there appear to be three kinds
of parindmas, namely, dbarna, laksana and avasthd. The
meaning of paripama . given above is the definition of
dharma-parinama. ‘The laksapaparinima is the name
of the change of /aksapa, meaning, time. That is to
say, the change, from future to present and thence to
past, is due to the Jzksapgparipama. In this case, the
change is with reference to the dbarma. As for instance,
all the dbarmas of the type of cow, horse, jar, cloth
etc., are mutations of the dbarmwin in the form of prthvz
etc. This is the example of the dbarmaparipima.  Again,
when the change of the very dbarmwa takes place in regard
to time, that 1s, from future to present and thence to
past, it is called laksanaparipama. Again, when, with
reference to the dbarmas which have come to exist in
the present time, say the existing cow, for instance, we
speak of their states (avasthas), such as, bilya, kanmira,
yanvana, bardhakya, ot old and new states of a jar etc.,
it refers to the avasthaparipama. In this way, constantly
the gzpas are changing®’,

According to this theory, there is a primordial cause
which unfolds itself and manifests effects. This school

18 SK., verse 13.

¥ _Avasthitasya drayyasya pirvadbarmanivetian dbarméiniarotpatiih
parindgmah—YBha., II1. 13.

20 TV., on YBha., IIL. 13, p. 204.
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of thought believes in the Satédryavida, according to
which the entire universe exists in the Prakyrt/ as its
aspect, even before the causal operation. The true
relation between the cause and the effect, according to
this school, is that the effect is a dbarma, an aspect of
the cause, and constitutes a mode (vikdra) of it. In
other words, the various effects known as »ikytis are
the various modifications of the primary Prakyzs itself.
In fact, the relation is that of absolute identity in
difference (bhedasabispn atyantibbeda) as opposed to the
absolute difference in identity (abbedasabispn  atyanta-
bheda) of Nyiya and Vaigesika. Hence, the difference
between the two effects is that of collocation alone.
The Prakrti is the Unmanifest, while the effects are the
manifestations of the same Unmanifest. There is no
fresh production, in fact, undet this head. Everything
exists in the cause potentially. But we should not
forget that the effects are as much real as the cause itself.
2. The theory of Viarta is associated with the
school of Canikara Vedanta. As has been said before,
Vedanta in its empirical aspect is also a realistic
school, and as such, cannot neglect to give an account
of the phenomena of the wotld.  That there is 2 cons-
tant change going on in the phenomenal world cannot
be denied. And it is one of the important functions
of this school also to give some account of the endless
series of events and effects. No doubt, the theories of
Parindma or Arambba cannot help the Empirical school
of Vedinta to explain the nature of the principle of
causality as applied to the external world. Even allow-
ing a sort of reality to the external world according to
Cankara-Vedanta, it is not of the same type as we have
with Nyidya-Vaicesika, or Sinkhya. There is a vast
difference between the notion of reality of this empirical
school and that of all other schools; so that, it is quite
evident that the nature of the Law of Causality will
also be of a different type. In Nyiya-Vaigesika, the
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cause is a permanent, unchanging entity in the form of
paramaptts but not self-sufficient, while the effect is real,
although it is destructible. According to Sinkhya, the
cause is the Unmanifest Prakysi, which is permanent
and eternal®*, while the effects are merely the manifesta-
tions of Prakyti, and as such, are as much real as the
cause itself. According to the empirical school of
Vedianta, at least, the nature of the effects is entirely
different. About the nature of the cause we shall soon
sec what it is. At present we can only say that it is
not as it is with the other schools. There is only one
reality, namely, Brabman, and the entire universe, which
is merely an imposition upon that unchanging reality, is
really a false appearance, uareal (aniroacaniya), and hence,
illusory.  Just as, watet is the only permanent entity,
while waves, bubbles, ripples ctc., are merely so many
appearances having no reality of their own. Similatly,
the Cruti says that the only truth is clay, while all the
modifications are but illusory forms and names imposed
upon that single truth through speech only. (IVdcaram-
bbanam vikdro namadbeyay m ritiketyera satyam ete.). 'This
is known as the theory of riaria.

As tegards the nature of - cause itself, there are
different views even in the Cankara school. Thus, says
Appaya Diksita, in his Siddhanta lega®?, that according
to the followers of the author of the Sanksepa-Cariraka,
the pure Brabman is the cause of the world. This is
cleat from the meaning of the Vedanta Sttra® ‘Yanma-
prasya yataly which means that the Brabman is that from
which as a form of cause, the production etc., of the

21 am not quite sure whether Prakysi, although paripdmini
by its very nature, is self-sufficient in manifesting its effects. Is it
possible that Prakrs# would continue to manifest effects, even
if Parusa—the consciousness—be removed? If not, should we
not say that it is also not self-sufficient like the paraminus of
Nyiya-Vaigesika?

*2 Pp. 57-78.

=BLia
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world take place**. Hence, it is said that dkdpa
comes out of Brahman®, where the pure Brabman is meant
as the cause (thdd(lﬂd) Again, the followers of the
Vivarana think that Brabman in the form of Iwara,
under the influence of May4, is the cause of the universe.
Hence, they say that under the Sttras®® ‘. Antastaddbarnio-
padegaty  ‘Sarvatra  prasiddhopadecat’ etc., Brabman, as
Irvara, is described.  Others again, hold, they say, that
the wotld is the parindma of Maya which belongs to
Ifwzm while Irpara himself is the wpddana-kéarapa (efli-
cient cause). This is said of the external world. While
as regards the antabkarapa etc., of the individual beings,
it is said that the causality belongs to both the
Ivaragritamayd and the Jivapritavidys.  In other words, in
the case of the anta)karapa etc.; the Jiva associated with
the Avidyd is the npadina. This view undoubtedly takes
Maya as different from Awidyd. Some, again, hold that
Jiva alone is the wpading-kdrapa. There is also a view
that Maya alone is the cause of the universe. Again,
the author of the Padarthatattvanirnaya thinks that both
the Brabman and the Maya or the Avidyd are together
the cause of the univetse; Brabman as the cause through
the vivartamdnata, while Awdya through the paripamama-
natd. Vicaspati Migra T is'of opinion that Brabman is
the wpadina-drapa influenced by Mdya associated with
Jiva. Maya is only the sabakari (guxlhary) Praka-
¢ananda is, however, of opinion that Mgyd alone is the
upadana-/éammz of this phenomenal wortld®. These are
some of the views about the origin of this phenomenal
world according to the followers of the Empirical school
of Cankara- Vedanta. Apart from these differences in the
view point, it is clear that there is no difference between

M Yatah karanddasya jagato janmidi, tat Brabma.

2 _Atmana dkigassambhilah, etc.

% BS., 1. i. 20; L. ii. L

27 VSM., p. 38. For further details on the subject vide VPS,,
PP 204-209; 224-225.
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Brabman and the universe which may be said to be the
so-called effect, though illusory in nature, of Brabman,
pure or impure.

3. Now, coming to the Cuanyavida, we find that
it is associated with the Madhyamika school of the
Buddhist thought. It not only denies the external reality
of the world but also dispenses with the necessity of
recognising the existence of ideas (v7j7ana). All traces of
phenomenal experience, both objective and subjective,
are effaced, and what is left behind is the Serene Depth
of an Infinite Void. It is called Cinya in the sense
that it is eternally free from everything with which our
subjective ot objective consciousness is acquainted.
It is above the world, beyond the world, and even
permeating the world, though not defiled by it, as its
abiding background.. It is neither positive, notr even
negative (as the word might seem to apply); nor both
simultaneously, nor other than both; so that, it is
undefinable and in 2 sense has no ‘character’ (laksapa).
This school of thought explains the whole paraphernalia
of cosmic expetience from the stand-point of this Canya
with the aid of Avidya.

4. ‘The Arambhavida is the theory which is advo-
cated by Nyiya and Vaigesika. According to this
joint-system, which stands for common sense, there is an
absolute difference between a cause and its effect, al-
though both ate bound together by a mysterious tie of
relationship; so that, as long as the effect exists, it
inheres in its cause and even when it does not exist,
that is, before its production and after its destruction,
its non-existence in both the cases, technically called,
pragabbiva and dbvamyga, also is attributed to the same
cause. Why is it so, is not known even to the
Naiyayikas and the Vaicesikas themselves. They would,
naturally, say that it is in the very nature of the cause
and the effect to be so related. 'This difficulty is perhaps
due to their not believing in the Satkdryavada and
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labouring under limitations.

According to them, the paramapus of the four
mabdbhitas are eternal. It is out of these paramdnus
alone, as the material cause, that the individual products
and consequently, the entire universe are produced.
Hence, these are recognised as the ultimate material
cause of the external sensible world.

As the effects are quite fresh and distinct from their
cause and as they ate produced after a particular kind of
Aranbhaka-samyoga, the view-point 1s known as the
Arambhakavida.

This theory of Otigination gives us an opportunity
to discuss the problem of causality., We have seen
above that this school of thought believes in the
existence of eternal paramdnus, which combine together
and produce effects. It may be asked here: how do
these paramdnns combine? 'This combination is not by
chance but is due to some efficient cause. During the
state of pralaya, or otherwise, these paramapus first remain
without any productive motion. Then, as soon as the
cumulative adrsta of the [ivas matures for fructification,
the Will of God, whichis eternal, becomes as it
were creative, and immediately, productive motion is
produced in the paramipns which group them-
selves round the Manas and form organisms, one for
each Jiwa. The initiation of motion in the Manas and
the paramanus is attributed to adrsta quickened by the
Divine Will. In this way, all other effects of this wozrld
and consequently, the world itself are produced. All
this is due to the Law of Causality. Thus, from the
very beginning of the universe there is the necessity of
this Law. It is, in fact, at the very root of the theoty
of Origination. No event can be properly explained
without the Law of causation.
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11
CONSERVATION OF MATTER AND WEIGHT

It is clear from the above that the whole process
of the theory of Causality is nothing but a process of
change. Now, it may be asked here: while undergoing
change from cause to effect, and zice versa, is any part of
the changing object lost? 1t has been made clear above
that there is one permanent ultimate element in the form
of paramapn which never changes, although in certain
case, their qualities change according to the Vaicesikas.
The products of these paramanus change; so that, in the
course of this change, the paramanus, as such, remain
without undergoing any change.. Not only this, but
even the number of the puramdpus constituting the cause
also remains the same.  In fact, it is due to this, that
we can say that in this wosld ‘nothing is created and
nothing is destroyed.” Although the effect is entirely
different from the cause and is not merely the grouping
of the constituent parts, yet essentially, there is neither
any addition to, nor any deduction from the number of
paramdpus constituting the effects. Hence, if a certain
product be reduced to its constituent paramanus, we shall
find exactly the same number of paramdnns out of which
that product had formed. That is to say, the ultimate
matter, as such, remains the same throughout the entire
process of change. This is what is known as the Con-
servation of matter. ‘This also explains that the Conserva-
tion of weight is also possible according to Nyiya-Vaige-
sika?®, That is to say, the weight of the constituent parts
is equal to the weight of the effect produced out of
those constituent parts.

28 We find that Uddyotakara and some others hold that the
weight of the effect (avayavin) increases from that of the cause—NV,,
p. 236. But this seems to be a partial view, as has been made
clear before.
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JII
CAUSE DIEFINED

Having thus established the necessity of the Law
of Causality, it may be asked: what should we cxactly
understand by the term cause? Cause has been defined
as that which invariably precedes an effect and is not
connected with it too remotely. In order to be a cause
it must precede an effect. But all the antecedents do
not necessarily represent the cause. For instance, the
potmaker’s ass or bullock that brings the clay out of
which the potmaker makes the pot, precedes the effect,
but it is not a cause of the pot, as neither of these is an
invariable antecedent of the effect; for, even if the clay
be brought on a cartit can produce the pot. Hence,
the attribute Zmvariable is cssential. Again, all that
precedes an effect invariably should not necessarily be
the cause; for instance, the potmaker’s father, the colour
of the st1ck the generahtv known as dandalﬂa all these
although prccede the cffect in the form of a pot invari-
ably, yet none of these is recognised as a cause of the
pot. The reason is that all these are too remotely con-
nected with the effect. The pot can be produced even
without these. Hence, they are not the cause.

v
ANYATHASIDDHA

It may be now asked: What is the meaning of
‘connected too remotely’? Under what conditions an
antecedent is said to be connected too remotely? The in-
variable antecedents which are not at all necessary for
the production of the effect but are invariably connected
with the effect too remotely are known as anyathasiddbas.
There are several varieties of it. Gangeca Upadhyaya
mentions three varieties:

1. Things that are connected with the cause
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through inherence are, therefore, antecedents to the
effect through it; as for instance, the colour of the thread
and the generality fantutva which being inherent in the
thread, are invariable antecedents to the effect—cloth,
but are not causes of the cloth.

2. Things that are antecedents to a cause and ate
therefore, antecedents to the effect, such as, the father
of the potmaker who is an antecedent to the potmaker
and consequently, to the pot itself; or, as Akia
which is an antecedent to a pot, because it is a cause
of the word ghata which always precedes the object
ghata; but these are not the causes; for, even without
these the pot can be produced.

3. Lastly, all otherconcomitants of a cause that are
not connected with' it through inherence, such as, the
pragabhava of the colout which is not the cause of smell,
although it is concomitant of several carthly things.

These are only amyathasiddbas and not the causes.
Later writers mention five such varieties. Thus, ac-
cording to Vigvanatha an anyathasiddha® is—

1. That due to which the antecedence of the cause
takes place. As for instance, it is due to the generality
called dapdatva that the antecedence of the stick, which
is the cause of the pot, takes place; hence, dapdatva is
one of the anmyathasiddhas.

2. That which precedes the effect not indepen-
dently but through the cause itself. As for instance,
the colour of the stick. The colour alone does not
precede the effect, namely, pot, independently, but it
does so only through the stick which is the cause of
the pot. The stick must have some colour or other.

3. 'That which is known to be an antecedent to an
effect only because it chanced to be an antecedent to
something else; as for instance, Akdpa in relation to a
pot; because, the object pot is preceded by the word
(sound) pot, which is preceded by Akdga as the material

29 BhaP., verses 19-22,
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cause of sound; so that, Akdca is known to precede the
object, pot, only because, it precedes the sound pot.

4. That which is an antecedent to an effect, only
because, it is an antecedent to the cause of that effect; as
for instance, the father of the potmaker, who is an
antecedent to the pot, only because, he is an antecedent
to the cause of the pot, namely, the potmaker.

s. Lastly, that which is other than that which
alone is capable of producing the effect. As for ins-
tance, the ass who brings the clay for making the pot.

The last variety alone can include all other varieties
under it; hence, this varicty has been recognised as
the most important of all the other four varieties
mentioned above.

v
LAW OF CAUSALITY AND THE CARVAKAS

It has been already said above that the Carvikas do
not believe in the Law of causality. This is quite
evident from the fact that they do not believe in any
means of right cognition except prazyaksa. And causa-
lity cannot be proved through pratyafsa; for, even when
the dbarmin, as such, is perceived doubt may remain as to
its causal character. The Carviaka continues that the
argument, ‘that through the absence of the auxiliary of
the cognition based on the method of agreement and
difference the causal relation is established,” is not
acceptable; for, the very argument is applicable to the
vyabhicari, that is, to disprove the causality. Not being
connected too remotely and being an invariable antece-
dent to the effect are also full of doubts, and as such,
cannot ascertain the causality. As for inference, it is said
that the Carvikas have no faith in its validity as a means
of right cognition. They further add that sometimes
asiddhi is found in the course of proving the causality;
and the amvayin being unknown cannot remain there; so



238 . CONCEPTION OF MATTER [cH.

that, difference (vyatirekaz) also cannot be ascertained.
And consequently, there is no possibility for the &eva-
lavyatirekin.  'To the Carvakas, who believe in the
asatklhyati (non-existence) of an object, not rightly
cognised, there is no difficulty on the ground that the
object of denial is unknown.* ‘

Vardhamana Upadhyaya says that the cognitions
expressed in the forms that—‘this takes place after this,’
‘in the absence of this,” ‘this does not take place,” etc.,
show that the theory of causality is proved through the
direct perception itself**. He, continuing further,
says that the first alternative is not good; as its
object is imaginary. In other words, if the Carvikas
do not believe in thetheory of causality, how is it
that they use the words which are meant to result in the
genesis of conviction ia others (parapratipattiphalaka-
vacana)? A Cirvika is sure to commit contradictions;
for, the more he attempts to treject causality, the more
is he put into troubles®,

It may be further urged: if the effect does not
depend upon anything, that is, if causality be denied,
then there is the possibility of the production or
creation being perpetual. If production were denied,
then there would be no production even afterwards;
for, there is no difference between the two states. The
alternative spasmdt (from iiself) is untenable; for, the
effect before its production is itself non-existent, and
therefore, incapable of production itself. The relation
of cause and effect is one of invariableness in priority
and posteriority. One single object cannot be both an
antecedent and a consequent; for, this (sequence) is
possible only where there is difference®. It is impossible
to think of identity between the cause and the effect;

30 KPP, p. 33; PWSS,, Vol. 1L, p. 182.
31 KPP, p. 34

32 [ bid.

3B KP., pp. 42-43.
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for, the view that one who is desirous of having a cloth
not only takes cloth but also the threads which existed
before the production of the cloth along with it, is
quite contradictory to the usage of the world.**

If unreal (anupakhya) be believed to be the cause of
production, then even before the production, the effect
should have existed which would have made the
production perpetual.®®

It may be, however, urged that the term akasmat, in
the expression ‘akasmddeva bhavat?’, is not meant merely
to deny the cause or production, nor does it mean the
affirmation of the effect being its own cause, or being
caused by something unreal, but shows that the
product is by nature associated with a fixed Kdla, just as,
it is naturally associated with a fixed Dega.

The Naiyayikas reject the above view; because, they
hold that the denial of a limit in time, ot of fixedness of
limit in time, both would be subversive of kdddcitkatva
which does not consist merely in the existence at a
succeeding moment but in such existence which is
accompanied by prior-non-existence. In case the limit in
time is admitted, this'upper or ptior limit itself becomes
the cause.®®

To this the Carvakas say—let prior-non-existence
(pragabbiva) itself be the limit sought. But the Naiya-
yikas do not accept this; for, other positive things
also exist along with the prior-non-existence. If they,
hold the Naiyayikas, do not exist, it would not be
possible to know the non-existence itself. - Hence, the
effect does not possess the prior-non-existence alone as its
limit, because of there being no difference between this
and the prakkdlaniyatatva.®® 1If the prior-non-existence,

82 KPP., on Ibid., p. 43.

8 KP., p. 43.

# Ibid., pp. 44-45; Pandit Gopinitha Kavirija’s English trans-
lation—PWSS., Vol. 11, pp. 183-84.

87 Bodhani, p. 9.
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independent of anything else be the limit, then in that
case, the effect, as being due to that limit, would exist
even before.®®

Again, the Carvikas hold—let there be any number
of limits, but they ate not required here. 'This non-re-
quirement explains the meaning of the term svabhava. To
this the Naiyayikas reply: what is the meaning of the ex-
pression “they are not required’? Does it mean that the
limits are not invariable (#/yata)? Ot that though they
are invariable, yet they are not helpful? That is, the stick
etc., although invatiably precede the pot, yet they are not
at all helpful in producing it.*® Inthe first case, there
being no determinant (#iyimaka), smoke could have an
ass also as its limit, just as it has fireas its limit. In the
second case, what is the use of another helper, because
the meaning of dependence (apeksd) is nothing but in-
variable character and this is of the nature of cause? It
should be, however, known that the theory of svabbava,
when used in this sense, is accepted by the Naiyayikas.

Again, the Carvakas hold that this theory of
svabbiva is like the restriction of the svabhiva of the
eternal things, like pabdagrayatva for the Akdiza, Atmatva
fot the Arman etc. 1t is not proper to say, why should
not the nature of everything be accidental, just as the
nature of Akdga, namely, Akdpatva is accidental? To this,
again, the Naiyayikas reply that the above view is
untenable; for, the word svabhiva would lose its signifi-
cance, if it were common to all.  One thing cannot
possess several svabhavas, because, this would then
lead to contradictions.

Again, the Carvikas reply that in the same way, in
the present case also, there would be contradiction by

8 KP., p. 46; Cankara Migra, however, explains this saying that
if the prior-non-existence alone be the limit, then the effect will
depend upon it alone for its production; so that, the &ddaritkatva
which is being felt would be subverted—Amoda, Ms. Fol. 6a.

3 Ibid., Fol. va.
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admitting Adaddacitkatva as the svabhiva of a thing which
is eternal; so that, the solution is the same. To this
the Nalyaylkas rejoin that the solution is not the same;
for, there would be self-contradiction if the effect were
accepted to be without any fixed or unfixed limit. If a
fixed limit is assumed, then really the doctrine of causali-
ty is accepted.** In this way, the Naiyayikas reject the
theory of swabbdva as advocated by the Carvikas.

But it is found that this doctrine in a certain sense
has to be admitted by all thinkers at some stage.
It is well-known that a product, as for instance, jar,
inheres in its material cause, namely, clay, according
to the Naiyayikas. But, it may be asked why does not
the jar, for instance, inhere in the threads? In plain
language, why is the effect produced from one kind of
cause rather than from another? What is the inner
meaning of #padana-niyama which is a fact of general
experience? The Naiyayika’s analysis, acute as it is,
fails to provide the right solution to this question.
Another example may be taken by way of illustration.
In Nyaya-Vaigesika, universals (saz2inya) are declared to
be eternal and omnipresent. But how is it that they
are not manifested always and everywhere? Of course,
there are certain conditions which determine and limit
this manifestation. A universal, for example, in so
far as it inheres in a composite, is revealed by the
peculiar collocation of the parts (4&77) constituting that
composite., In other words, as Nyaya-satra expressly
states, the relation between a particular universal and a
particular collocation is one of wyasig ya-vyaijakabhira.
Now, the question arises: what determines this vyazgya-
vyafjakabbiva? ‘To be plain, how is one universal
manifested through one collocation and not through
another? Why does not &aewbngrivadimatva reveal gotva
instead of ghatatva? What is the root of the corres-

2 KP., pp. 42-51.
16



242 CONCEPTION OF MATTER [ cu.

pondence between a jiti and an dky#? ‘The Naiydyikas
cannot furnish an adequate rational answer to these
questions. The only answer, if answer it could be
called, is to fall back upon the nature of the thing about
which no further question is permissible. So says the
authot of Kandali**—that this is the nature of the cause
in the form of threads that in the thing produced out of
these threads only the generality of cloth, namely, patatva,
inheres and no other generality. ‘This is the mahima of
a lump of clay that in the thing produced out of this,
ghatatva alone inheres and nothing else, and so on.*®
The causality may be attributed to nature, ot to mahima,
or to anything else, but they ate all the same. It is
really the svabhiva which is the only solution for explain-
ing these cases. This makes it clear that what the
Nyiya-Vaigesika understands by szabbiva, while rejecting
the view, is something like d@kasmifa or chance, which
cannot be explained through the doctrine of causality.

Thus, after all it can be said that the theory of causa-
lity must be admitted, in some form or other, to explain
the phenomena of the world. It may be called by any
name, say, svabhdva, ¢aktiy mabima, betu, ot kdrapa, but
the fact is there. It may also be pointed out that even
those who do not accept the theory appatently, as for
instance, the Cdrvdkas, have, in some form or other,
to accept something in place of cause, although it may
not be spoken of by the name of cause.

So, we find that while refuting the doctrine of the
so-called non-causality, the Nydya-stra says—what the
opponent suggests that the production of positive
things is from animitta*® itself proves that there is a cause
to produce the positive eflects; for, from whatever a
thing is produced is called its nimitta (cause); so that,
the animitta itself becomes the cause of positive produc-

41 PWSS,, Vol. 1L. pp. 189-191.
‘2 Kandali, p. 317.
3 _Agimittato bbavotpattih—NS., IV. 1. 22,
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tion. Hence, it is wrong to hold that a product is
uncaused.**

We may add some more reasons to show the neces-
sity of accepting the doctrine of causality. We find that
even when clay, water, the potmaker and the thread
are present, there is no production of the jar; even
when soil, water, air, sun and the rest are present, there
is no germination of the sprout. Hence, we are led to
assume that there is something the absence of which
prevents the production of an effect. In order to have
the effects, like a jar, or a sprout, we should believe
in the presence of a stick, or seed, which is a fact sup-
ported by experience. If there were no law of causality,
why should there be any prawiti and mivytti in the
universe? But that these things exist cannot be gainsaid.
People do take steps to petform certain action which they
like, and also to abstain from performing certain acti-
vities which they hate. These steps do show that there
is the law of causality working in the mind of people;
for otherwise, there would have been no activity of
whatsoever kind. We are fully aware of the dictum—
prayojanamannddigya na’ mands pi pravartate. The world
would have been desiteless without causation. It is
really the cognition of attaining good by doing certain
things that we perform those activities and knowing that
such activities will only lead to hatred, we abstain from
them. Now, had there been no Principle of Causation,
how could one have faith in all these?® There would
have been no law and order of whatsoever kind in the
world, had there been no causation.

Further, the Vaicesika siitra says—had there been
no relation of cause and effect, then even from the
absence of effect, we could have found the absence of
cause as well. But we find that it is not the case.*

# NS, IV. i. 23 along with NBha.
sVU, L i 1.
#5 VS, 1. ii. 2. along with VU,
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Therefore, we assume that there is the Doctrine of
Causality.

VI
DIVISIONS OF CAUSE

Such a cause 1is of three kinds: Samavdyi, Asamavaiyi
and Nzwitta.

1. Samavdyi-kdrapa (material-cause) has been de-
fined as that wherein the effect is produced through
the relation of inherence. As for instance, the
cloth is produced in the threads, that is, out of the
threads wherein the cloth-exists through the relation
of inherence (samavays); so that, the threads are the
material cause of the cloth; ot the cloth itself is the
material cause of the colour of the same cloth; which
again, inheres in the wery cloth after it is produced.

It may be asked here:  Why does the cloth inhere
in the thread which is the material cause and not in the
shuttle (z#7) etc., which are also apparently equally con-
nected with the cloth? The answer is that as there is
no relation of inherence between the cloth and the
shuttle, the former does not inhere in the shuttle but
in the threads.

This leads us to talk of the nature of the relation
(sambandha) itself. It has been defined as that which is
one and is different from those two in which it
subsists but has got those two objects as its subs-
trata.*”  Such a sambandha is of two kinds: samyoga and
samavaya. ‘The former means a sort of contact be-
tween two positive objects. It is separable. The latter,
on the other hand, is that relation which exists be-
tween two ayutasiddbas which stand to each othet in
the relation of the container and the contained. This
relation is the cause of the notion that such and such 2

4 TBha., p. 84.
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thing inhetes in this.*® The aynfasiddbas are those two
objects between which the relation is that if one wants
to exist, it can do so only having the other as its subs-
tratum; as for example, the paits, like part and whole,
attribute and substance, £7/ya and substance, genus and
species, quiddity (vigesa) and eternal substance, are all
ayutasiddbas. That is, whole, gunin, kriydvin, vyakti, and
nityadravya can exist only having parts, attributes, &riyd,
jati, and viesa as their substrata respectively. They can-
not exist in any other thing*®.

This relation consists in the mutual dependence or
inseparableness of such things of limited extension as
are distinctly known to be different from each other.
This samavdya, according to the-Vaigesikas, is super-
sensuous and is known only through inference. Thus,
just as we find that the notion ‘there is curd in this
big jar’ is due to there being some sort of rclation
between curd and the big jar; so, there are notions
like “cloth is in these threads, ‘mat is in these reeds,’
‘the attribute and motion are in this substance,” ‘saftd
(the summum genus). is in these substances,” ‘there is
dravyatva in this substance,” ‘there is gupatva in this guna
(quality),” ‘there is £armatra in this karman, ‘thete are
quiddities in these eternal substances,” and so on, whete
there exist such telations. Now, this relation is not
samyoga (a mere separable contact); for, the sambandbins
(the connected things) are aywtasiddbas; this relation is
not possible to be brought about by the motion of any
of the members thus related; it is not found to disappear
by the disjunction of the related members; and also
because it 1s found to exist only between the container
and the contained. All these conditions ate not found
in the case of samyoga. It is altogether a different kind
of relation.

This is different from dravya and the rest of the

VS, VIL ii. 2; PPBhi., p. 324.
# TBha., pp. 15-16.
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categories; for, like bhava (sattd) its nature is altogether
different. 'That is, as in the case of the summum genus,
we find that while bringing about the notions of itself
in regard to its substitutes—dravva, gupa and karman—
it differs from its substrates and even from one anothet.
So also in the case of inherence, as regards the five
categories, namely, dravya, guna, karman, samanya, and
vigesa, the notion that ‘it exists here’ differentiates it
from the above mentioned five categories. It is only
one. Even if it is one, there will be no difficulty in
the restriction of container and contained due to the
vyangya-vyafjaka-gaktibbeda®. In other words, although
there is only one inherence, yet the inherence belonging
to dravyatva subsists in drah ya alone, and not in karman
ot gupa. Similarly, the inherence of gupatva subsists in
gupa alone, and not in dravya ot Zarman. This s
determined by the methods of amayz (agreement) and
vyatireka (difference). Just as we find that the curd
subsists in a big jar and not that the big jar subsists in
the curd although there is no difference as far as the
samyoga is concerned. A substance manifests dravyatva
alone and not karmatva or gupatva. These are known
through sazwit or appealing to the nature of things
alone;™ so that, the cloth is produced in the threads and
not that the threads are produced in the cloth.*®
Thus, after all, we find that there exists the rela-
tion of inherence between two things, because the
nature of such pairs demands it so. Hence, the relation
of cause and effect, which is that of inherence, and
accordingly, is so intimately connected, is only through
the nature of objects thus connected. It is a peculiar
bond of affinity and not identity (t@datmya) which keeps
the cause and the effect together, although they are
absolutely different things. Really, it is a mystery which

3 PPBha., along with Kandali, pp. 326-328; VU., VIL ii. 26.
" Vide—Samvideva hi bhagavari vastiipagame nap caranam.
32 VU., VIL ii. 26.
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the Naiyayikas alone can solve, or it may be simply
called their weakness. It is the very nature of Aram-
bhavida that such relation between the cause and the
effect has to be assumed. Perhaps the Naiyayikas
could not do anything otherwise.

2. 'The non-material cause (¢samavdyikarana) is that
which inheres in the material cause and is capable of
producing the effect. For instance, the non-material
cause of a cloth is that which inheres in the material
cause of the cloth, namely, threads, and is also produc-
tive of the cloth. Such a cause is nothing but the
conjunction existing between the threads themselves.
It is found that the above definition of the non-material
cause does not satisfy all the cases; for instance, we
know that the colour'of the cloth is an effect of which
the cloth itself is the material cause. The non-material
cause, in that case, should be some such quality which
inheres in the cloth and is productive of the colour of
the cloth also. But there is nothing like it. Hence,
the definition given above is 2 bit modified, and which
then comes to mean that the non-material cause should
be that which inheres either in its own material cause,
or in the material cause of its own material cause. As
in the case of the colour of the cloth, we know that
the non-material cause of it is not found inhering in
its own material cause, namely, the cloth, but in the
material cause of the cloth, namely, threads. That is,
the colour of the threads is the non-material cause of
the colour of the cloth®.

3. Instrumental Cause (nvimittakdrapa)—But even
in the presence of these two causes, no effect is produced.
Hence, the Naiyiayikas believe in the existence of a
third kind of cause, named instrumental (mmitta). It is
that cause which is other than the material and the non-
material causes and is a cause in the true sense of the
term. As for example, a stick is the instrumental cause

5 TBha., pp. 20-22.
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of the jar.**

Of these three kinds of causes that which is the
most efficient one is called the karapa®.

Of these three kinds of causes, the first two are
always extraordinary ot uncommon (zsddhirapa) causes,
while the third is of two kinds: sddhdrapa and asddbarapa.
Under the former head we generally include the follow-
ing cight: [rwara, jidna, icchi and kyti of Iyvara, Dik, Kala,
adrsta and  pragabbiva. 'The asadbirapa—instramental
cause is innumerable®®.

ViI
SOME CHARACTERISTICS OF CAUSES

1. Cause in general

(1) All the three vatieties of causes are meant for
positive (bhava) things alone.  As for the non-existing
things (sbhiva), thete is oply one cause and that is the
instrumental; for, there can be no relation of inherence
between the non-existing things; so that, neither the
material cause, nor the non-material cause can be con-
nected with non-existences (abhavis)™ .

(2) In every case of the production of existing
things (bhava) all these three causes operate together.
Even when any one of these is absent, there is no
production.

(3) The theory of causality has no beginning. It is
presumed to be valid like the vijdriknranyiya.>®

(4) 'The validity of an inference is based on a valid
generalisation, which in its turn, is possible through
the doctrine of causality alone.>

5 'TBhi., pp. 20-22

55 1bid, p. 23.

% NK., p. 226, third edition.
7 TBhi., p. 22.

58 K P., Stavaka 1, verse 6.

* Kandali, p. zo7.
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2. Cause in particular
(1) Samavayi-kirapa

Only substance can be the material cause; because,
effects like substance, quality and motion (Rarman) are
produced in a substance alone through the relation
of inherence.®® But sometimes a substance also is an
instrumental cause due to conjunction®*. As for instance,
in the case of the production of cloth, the threads are
the instrumental cause also; for, the conjunction of the
shuttle and the threads is also a cause of the cloth,
and through that conjunction, the shuttle and the threads
are also the instrumental cause of the cloth®

(2) Asamavdyi-karana

(@) Only qualities and motions can be the non-
material causes®’.

(6) Of qualities, again, only the following can
be the non-material cause: colour, taste,
smell, noa-bot-touch, number, dimension,
one separateness (¢fap rthaktva), smoothness
and sound®®. But the wiesagnpas of the
Atman, namely, intellect, pleasute, pain,

“desire, hatred, effort, merit and demerit,
and bhavand are not the non-material causes
of anything®s.

(¢) The nature of the non-material cause shows
that it is a sort of limitation (wydmaka) for
the existence of effects.®®

(d) Every product is destroyed by the destruc-
tion of the non-material cause.

% VS., and VU,, X. ii. 1; BhiP., verse 23.
8t Samyogadva—VS., X. ii. 2.

e2vu., X. il. 2.

8 VS, X. ii. 3-4.

¢ PPBha., p. 101.

¢ NMukti., on verse 23,

8 NK., p. 103 (second edition).
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(3) Nimitta-karana
(@) All the specific qualities of Iwara are the
instrumental causes.®’
(b) 1t is the only cause of non-existing things
(abhava).
(¢) It is the only cause separable from the
effect.

We find that in certain cases of qualities there is a
sort of overlapping of the non-material and the instru-
mental causes; for instance, conjunction, disjunction,
hot-touch, weight, fluidity and velocity®.

VI
PLURALITY OF CAUSES DISCUSSED

Now, it is enquired hete: whether one kind of
effect is produced from one kind of cause or from more.
The Carvakas, as we have seen before, do not believe
in the causality. But some others of almost the same
type come forward and say that, in reality, we do not
see that one kind of effect is produced from one kind
of cause alone; for, it is found that one fire which is a
particular kind of product is produced from different
causes, namely, grass, arani (a piece of wood of the
sami tree used for kindling fire by attrition), and also a
particular kind of jewel (mani).

This view is rejected by the Naiydyikas who hold
that it is wrong to think that there are several different
causes to produce a single effect. In the example cited
above, no doubt, there are three causes, but.at the same
time, the effect, namely, fite is not one but three. In
other words, the fite produced by grass is different from
the fire produced out of cither arami or jewel, and so
on.®® Again, if fire were produced from different causes,

57 VS, X. ii. 7.
¢ PPBha., p. 102.
69 KP., Stavaka 1, verse 6; Nyiyakaustubha, Pratyaksa, p. 26.
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then the inference of fire from smoke would not have
been possible.”®

The subversion of the causal rule regarding the
particular cause is easier than that of the classwise. If
there be no restriction of the class of the cause, then
there would be no restriction about the class of the
effect as well; for, there is the absence of Aerw. 1f it be
said that the determination of the class of the effect,
even if produced from a different class, will be according
to the svabbava itself, then it may be asked: Is it the
svablava of the effect that the determination of the
particular class of effect is made, or is it that of the
cause that the different classes of effects are determined,
although there is only one class. of cause? The first
alternative is untenable™. If a fixed class of effect be
not due to a fixed class of cause, and if it be due to
the very nature of things that a particular class
of effect is produced from any class of cause, then it
will have to become an effect of all the classes. In
other words, if a jar is produced from the cause of the
cloth, then the jar would belong to the class of cloth;
or, if the same jar be produced from the cause of fire,
then the jar would be classed under the class of fire;
similatly, the jar would have to be included in all the
possible classes of effects. In the same manner, it will
have to be assumed that the effect different from the
jar, if produced from the cause producing the jat,
would become of the class of the jar; so that, all the
troubles would arise if it be assumed that it is in the
very nature of the effect that of whatever class the cause
may be, the effect would be the same. Even the second
alternative is untenable. That is, if, on the other hand,
it be held that it is in the very nature of the cause itself
that in spite of all the differences of the causes, the
effect would always be a fixed one, even then the difhi-

" KKH., p. 16.
"t Bodhani on KP., p. 12.
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culties would be the same. Thus, if the implements .
(sdmagri) producing a jar be of the nature of producing
a cloth, then that sdmagri would be productive of the
class of cloth, and so on’2.

1f this be the fact, then it may be asked: Why is
there one class of product, namely, fire from so many
causes, namely, grass, aran/ and jewel? We cannot
believe in the existence of a category called pwkt/
belonging to the grass, arapi, and jewel due to
which alone there may be assumed only one kind
of effect called fire; for, in that case, we cannot
infer the existence of a particular cause from the
knowledge of an effect anywhere. Another difficulty
in holding the theory of gz would lead us to
assume that a particular effeet would be produced from
any kind of cause, only if that cause were to possess
that class of gzk#;."* It may be said here by the opponent
that the above mentioned difficulty can be overcome
by assuming the existence of a ekt favourable to
produce one kind of effect in causcs of different class
where it is found that even in the absence of the required
cause an effect of one particular class is produced from a
different cause and not in any other place. But this
is not possible, hold the Naiyayikas. It is asked here:
whether such a guk// is assumed to belong to the nimitta
or to the adysta? By the former we understand that
the presence of which alone denotes the presence of
another thing; but such a wiwitta is not found here.
The grass, the arap/ and the jewel, which are found here,
are not mimittas; for, in their absence, we do not find
the absence of the effect. Nor can we depend upon
the method of agreement (emvayaz) alone to believe in
the existence of gakti; for, in that case, an ass, or similar
other things, may also possess such a gak#/ and be the
cause of fire. Hence, the existence of gwk#/ should be

72 KPP., pp. 56-58; Bodhani, pp. 12-13.
8 KPP, pp. 56-58; Bodhani, pp. 12-13.
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assumed in those which are seen through wimitias™.

Again, the Buddhists urge here that the gek/i may
not explain the point, but there is a subtle kind of ja#
in the torm of &wrvadripatrva which in spite of the grosser
form of difference existing between the grass, the araps
and the jewel, determines that the effect is of one kind
only. This view, like the previous one, is rejected b
the Naiyayikas on the ground that the so-called subtle
Jati may be present even in non-fite and from which
smoke may be produced.

It is, again, urged by the opponent that the differ-
ence and the identity of the class of effect depend upon
the difference and the identity of the material cause and
not upon the nimitta and the non-material causes. Grass
and the rest are the instrumental causes; so that, there
is no harm if grass and the rest belong to different
classes; for, it would not affect the product at all.

To thlS again, the Naiyayikas reply that if this be
the fact, that i 1s, in spite of the difference of the class of
the instrumental and the non-material causes, the effect
becomes of the same class, then the instrumental and the
non-material causes should not be called causes at all.

Now, in order to defend the causality of the instru-
mental and the non-material causes, it is held that the
causality of these depends upon the agteement (anvaya)
with the effect. But this also is rejected by the Natya-
yikas who hold that their causality is not merely a case
of agreement (anraya) with the effect, but only when
they are present, the effect takes place and not other-
wise; and thus, the method of difference (vyatireka) also
comes in. Again, in order to determine the class of
effect, it does not depend upon the material cause alone,
but upon the whole sdmagri; otherwise, there would be
no difference between substance, quahty and motion
having the same material cause. We cannot hold that
this rule applies to the substances which are products

*KP., pp. 58-59; Bodhani, p. 1
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and not to paramdpus; for, we find that curd is produced
from paramanns of milk and not by milk itself. It is
verified by the common-sense belief also that mjlk is
now destroyed and curd is now produced.

Now, in the absence of the theoty of guk#/, we find
that the rule, ‘that with reference to a particular class of
effect there should be the cause in the form of svabhiva
belonging to a particular class,” is also frustrated.
Hence, the fact that there should be one particular
individual cause for each effect is to be accepted as
final; so that, the fire produced from the grass through
the help of fanning (phitkara) is different from the fire
which is kindled from the rubbing of the araz/ and the
fire which is produced.out of the reflection of-the sun
falling upon a particular kind of jewel™.

Regarding the view—let there be only one particular
cause or a class of particular cause for an effect and
thete should be no diversity in the cause, it is said that
the waicitrya of the cause is inferred from the vaicitrya
of the effect, which we cannot avoid; but the vaicitrya
does not form any part of the cause; so that, in order
to explain the vaicitrya of the effect, we have to assume
the vaicitrya of the karana-sanagri’.

~ On these grounds, we find that the Naiyidyikas do
not favour the plurality of causes. They believe that
every effect has its own patticular kind of cause; and if
there is any waicitrya in the effect, it is due to the vaucitrya
of the kdrapa-samagri.

IX
CAKTI AND CAUSE
We know that the Mimimsakas of the Prabhakara
school hold gkt to be a different category altogether.

78 KPP., pp. 58-61; Bodhani, p. 14.
¢ KP., pp. 61-72.
T KP., pp. 83-88.
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Cakti being supersensuous, its existence is proved
through inference. The form of inference is this: fire
possesses gakti (a particular kind of capacity) favour-
able to the production of burning. This capacity is
not found to be operating when any obstacle, as for
instance, the candrakanta-mapi, comes in its way and
when the mapi is temoved or any other stronger
counteracting force, say the saryakanta-mani, is brought
in, the capacity, again, begins to work. This shows
that there is a particular kind of thing which being
destroyed, there is no burning, and when it is free
from obstacles and is not destroyed, there is the
burning. This particular kind of thing or capacity
is called Caksi. It is different from all other categories.

But the Naiyiyikas do not admit it as a different
categoty. The above: mentioned instance is explained
by them through the help of pratibundbakdbhiva, meaning,
the absence of the obstacles. Hence, the assumption of
sakti would only lead to a great gawrava, which is not
desirable.

But a close obsetvation shows that what the
Mimamsakas call gak# is really included in the concep-
tion of cause according to the Naiyiyikas. Hence, in
fact, the notion of gakt is accepted by the Naiyayikas
also in some form or other. What they deny, it seems,
is its being given a separate place.” Thus, they say that
the non-existence of the obstacles being a common
cause of all the effects, there is no need of assuming the
existence of ¢skfi as an independent category; and
moreover, gakt; itself is nothing but the cause itself.”

" KP., Vol. I, pp. 144-157.
wTD., on TS., p. 65 along with Nilakanthi, p. 188.
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X
SATKARYAVADA REFUTED

We have seen above that Sankhya, upholding the
Satkdryavdda, holds that an cffect is present in the cause
potentially even before the causal operation. The neces-
sity of the causal operation is only to manifest that which
already existed in the cause. Essentially, there is no
difference between a cause and an effect. They are, in
a way, identical. Hence, the relation between them is
called bhedasahisnu atyantibleda, that is, absolute identity
having the possibility of separation.

This view is not accepted by Nyaya and Vaigesika,
They are of opinion thatiif rthe effect really exists in the
cause in the form in which it is found in the external
world, then there is no need ot the causal opetation; for,
they say, what is there then left at the manifestation or
production of which the causal operation ceases? More-
ovet, it is against our experience to assume the existence
of a pot in the form in which it is present in the cause.
What we actually see in the clay, before the production
of the pot,is not a pot but merely a lump of clay, which,
after the causal operation, manifests itself as a pot. In
whatever form, say in the form of a particular kind of
fakti, ot a particular kind of manifestation, ot a parti-
cular kind of collocation of the parts of the object, and
so on, the effect be assumed to exist in the cause, we
cannot have a real satkdryavida. That is, we cannot
find the pre-existence of the effect, as found after the
causal operation, in the cause. The effect and the
cause cannot be identical in the true sense of the term.
As the Naiyayikas take their stand upon the actual
experience of the common people, they cannot undet-
stand the theory of satkdrya®.

Besides these, there are several other reasons

8¢ NM., pp. 492-496.
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to supportt the asathdryavida of the Naiydyikas. Thus,
the arthakriyabbeda, meaning, the difference in the use
of the cause and the effect, establishes the asatkdryavida.
They hold that both the clay and the pot do not serve
the sclf-same putpose, which shows that there is a real
difference between them. Similatly, the notion of the
cause is different from that of the effect. The zyapa-
dega (naming) also supports the Nydya view-point.
Never the term ‘effect’ is used for the term ‘cause’,
and also, vice versa. 'Theit functions, which are pre-
determined (arthakriyivyavastha), also help the theory
of asatkdrya.

It will not be out of place to point out that
although the Naiyayika’s view-point is quite in keeping
with the spirit of the school and the tradition associated
with it, and as such, it may be taken to be quite cotrect,
yet we must know that the view-point of Nyiya-Vaige-
sika as regards this point is' quite different from that
of the Sankhya. The satkdryavida has been quite mis-
understood and wrongly interpreted for the sake of
criticism. But as already made clear eclsewhere, we
should not be carried away by the remarks made by
Nyiya and Vaicesika on this point. We should not
forget that both the view-points are quite correct with-
in their own limitations.



CHAPTER VII

MATTER AND CREATION:
I
INTRODUCTION

WEe have seen above that matter and consequently,
the external world itself are very intimately connected
with motion and the doctrine of change, which, of
course, does not operate by chance. It has to be ex-
plained in terms of cause and effect. Every change that
takes place in the universe has got a cause behind it,
which shows that the doctrine of change operates in
petfect harmony with the law of causality. Although
it is a fact that Nyaya-Vaigesika does not believe in the
doctrine of momentary change (ksanabbarigavida) like the
Buddhists, yet it is also a matter of everyday experience
that the joint system cannot deny the influence of the
law of change in the universe. IExcept the eternal
forms of matter, all the material products of the universe
undergo gradual change. Thetre are the four kinds
of ultimate particles of matter, namely, the paramanus
of earth, water, air and Z¢us, which are put into motion
through the instrumentality of the Divine Will and
the cumulative adysfa of the Jivas and which result
in various changes in the forms of dyyapukas, tryanukas
etc. Again, these products do not remain in the same
form for more than a few moments, after which, they

t The term ‘creation, as a synonym for szs#, cannot be correctly
used in any of the orthodox systems. But as there is no other
suitable word in the language and as its use is so very common
in this very sense, the use of the term has been retained here
also.
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may either go on producing new forms in addition to
the already existing constituents of the universe, or be
destroyed and reduced back to the ultimate forms again.
Thus, the law of change helps both the creation and the
destruction of the material products of the universe.
Beside the everyday production and destruction of the
matetial products of the universe, there are the universal
creation and the universal dissolution also. In other
words, there comes a time when every product is des-
troyed and reduced back to its ultimate cause, the
paramapns. ‘This period of time is known as the period
of Cosmic Rest. After this period is over, again, out
of those very paramanpns, a fresh creation takes place.
This process has got ~neither any beginning nor any
end. It continues ad infinitum.

But there are some f(e.g., the Mimamsakas) who
do not believe in this process. They think that there
can be no universal destruction and consequently, there
is no possibility of any fresh creation after it. The
following will make the position of both the schools
clear.

i1

OBJECTIONS AGAINST THE REALITY OF
COSMIC REST (PRALAYA) AND THEIR
REFUTATION

1. The Mimamsakas urge that every set of day
and night is found, necessarily, to be preceded by
another set of day and night, and that there is nothing
to deny the continuity of such a tradition either in the
past or in the future. This shows that there exists a
sort of causality between the infinite sets of days and
nights. Hence, it is presumed that there would not be
any occasion for the cessation of the universal activities,
and consequently, there is no pralaya at all.

To this it is said, in reply, that the above argument
is entirely wrong, as it is based on a false assumption.
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There does not exist any causal relation between the
various sets of days and nights; so that, it is not at all
necessary that one set of day and night should precede
another. It does so, however, because of the fact that
there exists the universe (bbava). In other words, day
and night are not causally related, but it appears to be
so, due to the nature of the universe itself.

2. Again, it is urged by the Mimamsakas that the
existence of a being is full of activities (&arman) and ac-
cordingly, there is no time in one’s life when he can be
said to be free from any action. 'This necessitates that, as
every action is bound to beat its fruit, there would not be
any time in future which would remain without bearing
any fruit; so that, when one set of past actions is ex-
perienced and consequently, becomes exhausted, then an-
other set of actions comes in for fruition, and so on.
Hence, it is impossible to think of the cessation of actions
and their fructification ever even in the case of a single
individual. This is true of every individual. Such
being the case, there cannot be a simultaneous cessation
of the functioning of all the modes (v772i5) of adystas
leading to pralaya.

Against this, it may be pointed out that the above
view is, again, based on a false assumption, and hence,
it is untenable. It is a common experience of every
day that during the dreamless sleep (sws#p#i) the func-
tion of all the modes do actually cease simultaneously.
Similar is the case with the general dissolution. FHence,
there is nothing to prevent the state of Cosmic Rest.

3. 'The next argument adduced against the reality
of pralaya is that during the dissolution period there
being no existence of any Brihmana, Ksattriya, Vaigya
and Clidra, how would the caste distinction be deter-
mined when the universe would, again, come to exist?
That the caste distinction is a fact cannot be denied.
Not would it be reasonable to believe in the produc-
tion of a Brahmana from non-Brihmana, and so on.
Hence, in order to maintain the link undisturbed, it 1s
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necessary to deny the existence of pralaya.

Against this argument of the Mimamsakas, the
Naiyayikas point out that the tradition of caste system
would be maintained as it is done in other cases. In
other words, although it is a fact that apparently a
scorpion is produced from a scorpion, for instance,
yet it was first produced from cow-dung. Again, like-
wise, a fapduliyaka (a partticular kind of grass) is, at
present, produced out of another fapduliyaka, yet it was
first produced from the seed of it. Similarly, in other
cases also, namely, milk, curd, ghee, oil, etc., the first
product was not from that out of which they are general-
ly produced. So is the case with human beings, lower
creatures, Brahmanas, Ksattriyas etc. That is, although
these are at present found to be produced from their
own homogeneous class, yet, in the very beginning of
the creation after the Cosmic Rest was over, they were
all produced out of ‘the ultimate forms of matter
under the influence of theit tespective adystas accruing
from the deeds of the past ages.

4. Again, it is held that it there were a pralaya,
then all the previous usages and traditions of the em-
pirical world would have been lost and that there would
have remained no one to start such traditions again,
after the Cosmic Rest.

To this it is said, in reply, that in order to give a
start to the old usages and traditions, [rrera Himself
appeats at the end of pralaya and through His Maya
performs all the necessary activities required to maintain
the old connecting link®.

In this way, the Naiyiyikas refute all the possible
objections of the Mimamsakas against the real existence
of pralaya. Beside these, there are several direct proofs
to show that as there is a gradual deterioration in every
phase cf human life, it is inferred that some day or
other, the gradual degeneration would certainly end in

¢ Vide BS., 1. iii. 30 along with CBhi. on the same.
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the absolute cessation of the modes (vz##5) of adystas of
the beings of the universe leading to pralaya. 'That there
is such an obvious decay in the universe is clear from
the following :

1. First of all, there used to be mental creations
(manasi sypst); then from the fusion of the male and
the female for the purpose of producing a son as a
part of religious duties; and later on, simply to satisfy
one’s sexual desires although on right lines. But now,
no consideration of any kind exists even in such
productions.

2. First of all, samskdra used to be performed in
cary and the rest; then in _the fields etc.; then in the
womb of the mother; and now;-after the birth of the
child, and that too, only based on worldly usage.

3. Regarding the 17ede, we know that first of all,
people used to study the thousand ¢ikbds of it; later on,
separately; then one out of the six #/igas; and now, any-
one of the gakhbas alone; and that also partly.

4. Coming to the means of livelithood (v7##), we
find that Brahmanas used to live upon y7s, meaning,
the act of picking up grains; then upon food brought
to them without asking for it; then upon food begged
for; then upon the act of ploughing the field; then
upon trade; then upon some art; then upon the protec-
tion of cow and the rest; but now, they depend upon
service (sevd).

5. Again, first of all, Braihmanas used to receive
guests with great difficulties; later on, they themselves
became guests of Ksattriyas; then those of Vaigyas; and
now, they eat food supplied by Cadras. Tt is further
found that at present som: people have begun to eat
food from the hands of sweepers and other members
of the depressed class (antygjas).

6. Again, first of all, they used to eat the remainder
(gesa) of the rites and sacrifices (yajia); then that which
used to remain after feeding the guests; then that which
used to remain after feeding the servants; and now,
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theyliveupon that which is got out of pure selfish motive.
7. Again, the Dharma is said to have possessed
four feet or limbs, namely, Zapas, jidna, yajiia, and
dana in the beginning of the creation, but gradually,
the first three feet disappeared; and now, only one,
that is, ddna, remains. But that one also is ever tremb-
ling onaccount of the various diseases, which it posscsses,
in the form of gambling etc., loss of faith, and so on.
In this way, in every phase of life there is a distinct
gradual decay, which shows that, some day or other,
there is bound to be some sort of stoppage of the
worldly activities for a certain period. And it is,
therefore, that the Lord Himself has said—I shall mani-
fest Myself when virtue (dbarma) is entirely weakened
and vice (adbarma) prevails upon in every ynga®.
Besides, there are Crutts, like ‘dhitd yathapirvamaRal-
payat’ etc., to suppott the existence of pralaya, which
leaves no doubt about the existence of it.  Such a pralaya
is of two kinds—~&bapdapralaya and mabdpralaya, accord-
ing to the Naiyayikas. The formet is also called avantara-
pralaya. 1In the former type of pralaya, all the produced
substances alone are destroyed, while in the latter, all the
positive products (bhavaksrya) are destroyed'. It is
believed that after mabdpralzya thete is no creation’.

III
PROCESS OF PRALAYA

It is held that at the end of every hundred yeats,
according to the measure of Brakma®, there comes the

P KPP, pp. 314-329.

Also Vide—Yadi yadi hi dbarmasya glanirbhavati bhirata,
Abbyutthinamadbarmasya taditmanam s ridmyabam—BG., IV. 7.

*TD., p. 10, .

3 Padarthamild of Jayarima, quoted by NK., p. 528, 2nd edi.tion.

% One day of Brahma is equal to one year of human beings.
The table of the measure of time followed here is given below:

2 ksanas=1 lava;
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time for the relief of the then existing Brabma. At that
time, thete atises a desir, in the mind of Mabevara, the
Lord of the entire universe, to destroy the entite
production of all the living beings who are tired of
births and deaths for the purpose of rest at night.
Just after the desire to do so, the modes (y##) of
the adrsfas of all the living beings, which are the
causes of the production and the existence of organ-
isms, sense-organs and all other mabdbhitas, are stopped
and motions ate produced from the conjunctions be-
longing to the /Igfzam and the paramanus helped by
the Divine Will. These motions are followed by the dis-
junctions produced between the ultimate particles out of
which ofganisms and sense-organs etc. are produced,
leading to the destruction of the conjunctions existing
between them. Thus, evety ptoduct, including the
four mahabbitas, is destroyed and reduced to its res-
pective ultimate particles. This is the universal state
of rest known as pralaya.

During this state of ' destruction, the ultimate
particles of matter remain disconnected and are not
capable of producing any effect. Not only the para-
manns but all other ‘eternal substances, including the
Atmans together with metit and demerit, remain during
the pralaya. Udayana adds' that qualities, like colour
and the rest, which are produced out of the chemical
action, also exist then in the form of the limitations

2 lavas==1 nimesa;

18 nimesas=1 kasthi;

30 kasthas=1 kalj;

30 kalas=1 muharta;

30 muhiirtas=1 ahoritra;
15 ahoritras=1 paksa;

2 paksas=1 mdsa;

2 masas=1 ttu;

3 rtus==1 ayana;

2 ayanas=1 year;

1 year==1 ahotitra of gods.—Kandali and KV.
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(upadhis) of Kala; and motions produced by the velocity
caused by the destruction of the mahdbhiitas also exist
during this dissolution period. The existence of these
during this petiod is necessary to mark the time-limit
of it and to make the subsequent production of the
constituents of the world possible”. Besides, the prior-
non-existence (prdgabbiva) also remains during this
period®. 'This state of universal rest continues for one
hundred years, according to the measure of Brahma’.
This is the description of the Khapdapralaya*’.

IAY
CAUSE AND AIM OF CREATION

After pralaya, naturally, creation (szs#7) takes place.
But before a description of it is given, it may be asked:
why should there be any creation at all, and if there be
any, what is the cause of it?

In answer to this, it is ncedless to say that all the
orthodox schools of Indian thought believe in the
beginninglessness of creation. That is, evety creation
is necessarily preceded by another,” Thus, when a being
takes birth, he cannot remain without any action even
for a single moment’. Produced beings ate always
thinking, desiting and doing deeds. Al these thoughts,
desires and deeds must result in some effect. There is
no thought, desire and deed which do not bear theit
requisite fruit. The fructification of desires and
deeds is possible in a day’s time, ot in a year’s time,
ot in one life, or in several lives. Without the experi-
ence of the fruits of these there is no freedom. These,
when performed, remain in the form of ‘something’

"KV., pp. 92-93.

8 Setu, p. 286,

*KV., p. 93.

1 NK., p. 528, Ft. N. (Second edition).
1 BG,, I 5.
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unseen till the time of their fructification; and during
this period, this ‘something’ is known as adysta. With-
out the experience of the fruits of these desires and
deeds, there is no escape. The very aim of human life and
the end of all the Darganas would remain unrealised and
would be frustrated without the expetience of the results
of these. Therefore, until the whole of the treasure of
the fruits of the past desires and deeds is not exhausted,
there will be series of productions, both individual and
universal. Hence, the only aim of creation is to have
the experience (bhoga) of the past thoughts, desires and
deeds; and through it, the final realisation of the highest
aim of human life is achieved.. This is the secret of the
Law of Karman.

As regards the next point—what is the cause of it?
the answer is almost the same. That is, the cause of
creation is really the activities of the past lives. But
this is only the instrumental cause. As for the material
cause, we know that after the previous production of the
world, the objects of the world are completely destroyed
in course of time, and are reduced to the four kinds of
paramdpns. ‘Then with the help of the Divine Will
quickened by the adystas a kind of productive motion
is produced in those paramépus; which gradually, pro-
duce all the objects of the world, and subsequently,
the universe itself.

\%
ADRSTI AND CREATION

We have been referring to adrsta all along, but
what is it, and how is it connected with the theory of
creation are the questions before us. The very word
adrsta signifies that it is something which is not seen.
But then, how is it assumed to exist at all? In answer
to this, it is said that there are the feelings of pleasure
and pain, like and dislike, and so on, in the world
which cannot be denied. Now, it may be asked: to
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what are all these due? They cannot be attributed to
any external thing; for, if it were so, then the same
external thing, which gives pleasure to a man at one
particular time, should not cause pain to the same man
at any other time; and also, the same external thing
should give pleasure to all others equally. But such is
not the fact. Hence, the cause of these should be
scarched within and not without. The A#mwan, which
is the seat of these feelings, is also the material cause
of these, but not the instrumental one; for, if it were
the requisite cause, then the Atman being ecternal,
the effect ought to have been ever present, which is not
the fact. Again, if Atman were the only cause to
produce these feelings of pleasurc and pain, then it may
be enquired: why should it ever like to produce pain?
Why should not there be pleasure always? There is
rothing in the very nature of the .4#man to determine
this. Hence, the presence of a determining factor to
help the Atman is very necessary. It is also neither
possible nor proper to assume Paramdtman to be the
determining factor of these feelings; for, it would lead
us to admit that Paramdtman is partial, which, again,
1s not correct. Hence, in the absence of any such
known factor, the orthedox schools believe in the exis-
tence of an unseen force, which the Naiyayikas call
dharmadharma (merit and demerit) and the Vaigesikas
adrsta*®. 1t is this unseen force which, like an auxiliary,
helps the adequate fructification of the deeds of the
past.

It would not be out of place here to point out that
the experiences of pleasure and pain cannot take place
in the A#man unless it becomes limited within a gross
organism (bhogdyatana). Again, all sorts of experiences
cannot be experienced in all sorts of organisms. In
other words, the form of organisms also has to be deter-
mined according to the nature of the experiences to be

2 NK., p. 8 (Second edition).
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gone through®*. All these are done under the influence
of adysta alone. This is not only true of living organ-
isms, but also of everything else; for, all the inorganic
constituents of the universe have been created simply
to meet with the demands of the organic creation.
Hence, it may be said that every constituent of the
universe, whether organic or inorganic, has to remain
and function under the direct or the indirect influence
of adysta. 'There are, however, the Carvikas, the Indian
Materialists, who do not subscribe to the above men-
tioned view. They do not believe in the /Jaw of
Karman. 'They consider that everything, whether
organic or inorganic, is produced out of the peculiar
collocations of the particles of matter through chance’®.

Now, coming to the details of the creation of
human organisms, it may be pointed out that the process
is almost the same as it is in the case of inotganic
matter. Creation cannot take place out of one; so that,
there must be two particles to produce a thing. Again,
those two particles should not be of the same substance.
Hence, the fusion of semen and blood is necessary to
produce a human organism. When such a fusion takes
place in the uterus under the influence of adysta of the
parents to experience pleasure and pain through an
issue and that of the would-be issue to have the ex-
perience of pleasure and pain through those parents,
then that fusion becomes the seed of a human organism
in the uterus. That there exists such an influence is
clear from the fact that every union of a male and a
female does not produce such a seed. This seed also
is, after all, produced out of the ultimate particles of
matter moved through the adysta itself. Now, when
such a seed is sown, then ir, along with the food and
drink taken by the mother of the would-be child,

18 NS., I1l. ii, 60 and NBhi. on the same.
¢ NBha,, I11. ii. 61.
15 NS. and NBha., III. ii. 65.



v | MATTER AND CREATION 269

undergoes chemical changes. The chemical process
present in the uterus turns such food and drink into a
fine, subtle and liquid substance which helps the gradual
growth of the seed till it develops into such aggregates
as cell, mass, foetus, foetus embryo, arteries, head, feet,
etc. and subsequently, the organism along with the
sense—otgans. All these developments take place in
the womb itself through the instrumentality of the
adysta of the parents and the child in the womb?.

It has been said that the production, both the
individual and the universal, is meant for the experience
of pleasure and pain. Now, a question may be raised
here: how does a particulatr Azman come in contact with
a particular organism in.ordet to-have its adequate and
predetermined experience (bhoga)?

The only answer that can be given from the Nyaya-
Vaicesika point of view is that it is, again, the adysta,
accruing from the past deeds, which determines all
these things. In other wotds, it is the very operation
of the Law of Karman that the contact of these two
particular things are brought about. Every production
of an organism is really with rcference to the bhoga
of a particular Atman. Hence, if that Atman be not
connected with that organism, the production of that
organism would be useless, which is impossible
under the Law of Karman and the Nature of Uni-
Jformity. Such particular contacts can only explain the
diversity of bhoga also which is a fact not admitting any
denial.

Moteover, because the ofganism is produced by
adysta and its contact with a particular Atman is also due
to adrsta, it is held that when the realisation of Atman
takes place and the particular adysta connected with the
particulat Azmanlimited by a particular organism becomes
exhausted, the organism also falls down as dead. Had
it been due to the bhiras alone, then as the bhatas are

16 NS. and NBhi., 111, ii. 62-64.
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always present, there would have been no possibility for
the absence of an organism, and consequently, there
would have been no moksa'*. The same reason which
explains the possibility of the contact of a particular
organism with a particular Azman for bhoga, also, ex-
plains the contact of a particular Manas with a parti-
cular body and a particular Atman. This is all that
can be said about the individual production.

VI
PROCESS OF CREATION

Coming to the universal creation, it is held that
after the expiry of the hundred years of Cosmic
Rest, the accumulative adpstas of ‘the Jwas come to
operate through the Divine Will for the creation of
beings and objects suited to their needs for the
purpose of reaping the fruits of their past deeds.
Through the help of these adrstas conjunctions are
produced between the Aswans and paramipus. These
conjunctions produce motion in the ultimate particles
of air which then join together so as to form dyyanuka,
trasarepn, and consequently, the final (wabdn) air which
remains vibrating in the sky. "It possesses continuous
and strong vibration; because, (1) it is the first product,
(2) there is intense velocity in it,"® and (3) no other
substance, which would have put obstacles in its way, has
been, as yet, produced. After this, in the very mabin-
vdyn, which is of the sort of a substratum due to its being
an obstacle of weight on account of the possession of
velocity and touch®, a big reservoir of water, from the
watety paramanns through the usual process, is produced

Y NS. and NBbha., III. ii. 66-67.
*$ Vyom., p. 300.

¥KV, p. 94.

2KV, p. 94.
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which remains flowing due to the velocity of air.*
After this, in the same manner, from the paraméipus
of earth is produced the big** earth which exists in a
solid form. After the production of earth, in that very
reservoir of water, a big heap of fire (#¢jas) is produced
from the paramdanns of tejas, which not being overpower-
ed by anything else remains luminous. In this way, the
four mahabhitas are produced one after the other. This
being done, through the Divine Will (sarkalpa), a big
cosmic egg is produced out of the paramanns of fire
assisted by the ultimate particles of earth. In that big
egg Brabmad, the grand-father of the entire universe and
having four lotus like faces is produced together with all
the wotlds, and is engaged by the Divine Will in the pro-
duction of living beings. = Being endowed with intellect,
dispassion, and other extraordinary powers, ,Bm/mm
knowing the time of fructification of the past deeds of
beings, begins to create first, his mental productions
(ayonijas), such as, Prajapatis, Manys, several groups of
devas, psis and pitys®; and next, out of his mouth, arms,
thigh and feet are produced the four castes—DBrabmana,
Ksattriya, Vaigya, and Crdra respectively, and also other
living beings of all grades high and low. Having
produced these, Brahmd connects them with adequate
degree of dbarma, jitana, vairdgya and aigvarya according
to their past deeds. He also adds to them the proper
degree of adbarma, ajfidna, avairdgya, and anaigvarya, and
the result of these, namely, pleasure, pain, and the rest®.
It is thus how the production of this objective world
takes place.

2 KV., p- 94-

22t is called ‘big,” because, it is the first earthly product and
there has been no digging of it in any way—Setu, p. 288.

2 By ‘Gapas’ Udayana also means ‘Kdsamandas—KV., p. 96.

2¢ PPBha., pp. 48-49; and KV, p. 96.
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VII
CLASSIFICATION OF SRSTI

The entire creation may be divided into two broad
heads: yomija and ayomija. 'The former includes such
living beings as are produced out of the fusion of the
male and the female. The latter may be, again, sub-
divided into Madnasika and non-Madnasika. Under the
former, we include the Mdanasika sons of Brabmdi, and
under the latter, we have the production of the other
worldly living belngs and food, drink, and so forth
suited to them. These productlons also are due to the
influence of adryta.

VI1II

THE LAW OF KARMAN AND ITS
FUNCTIONING

We have heard enough of the Law of Karman.
Now, it may be asked: what does it mean and how is it
regulatedp In answer to this, it may be said that the law
means that our activities (,ém';izcms) are performed accord-
ing to certain regular laws and not haphazardly. All
our activities, both psychic'and physical, are pertormed
with certain end in view. For each and every action,
there is enough responsibility. Almost all of them are
predetermined. These activities may be good or bad.
Those which are good, that is, which tend towards the
realisation ‘of the highest good, are called meritorious
(dbarmika), and those which are bad are called demeritori-
ous (adhdrmika); so that, when they are performed, they
leave behind some impressions which remain unseen
and are known as adysta, or dbarmadharma, ot pupyapdpa,
ot apdrva, and so on. After this, whenever these
impressions get anything to arouse them, they appear,
again, in some form or other, not necessarily, in their
previous forms, and are experienced then as the result
of the previous deeds or thoughts.
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This sort of fructification of the impressions of the
past deeds may be possible in a year’s time or more, and
may extend to several lives even. Hence, the impres-
sions of the deeds of one life may continue for several
lives. Now, it may.be asked: Are we to experience
the result of all our activities? But, before giving a
direct answer to this question, it is better to know more
about our activities with a view to find out whether
it is essential to experience the result of all our activities
or not.

Nescience (avidya)® is considered to be without any
beginning. 'The Law of Karman is the manifestation of
this very nescience. Under its influence due to the
effects of the meritorious and the demeritorious deeds,
the [ivatman®, passing through various births and deaths,
imposes upon itself the qualities of gartytva and bhok-
trtra. In fact, it is due to these very attributes that
there appear to be two A#mans; so that, the chains of
births and deaths, the expeticnce of the dualistic nature
of the self, the distinction between name and form, all
these continue until ithe avidyd or its manifestation,
namely, the Law of Karman is entirely annihilated.

It is all due to the differences of &arman under the
influence of the three gawpas, namely, Sattva, Rajas
and Tamas, that there are obvious differences in
the result. Thus, the Jwdtman under the influence
of the Tamas aspect of the awvidya enters the body of
lower creatures, such as, birds, deer, elephants etc.
(adbovytti), and acts according to the nature of the
organism into which it takes its abode, and finally,
attains such /oka where suffering alone prevails. If the
Rajas prevails, then the Jivdtman enters such organisms

251t is of the nature of the harmonious state of the three guaas.
It manifests itself in the form of subtle and gross bodies and is the
same as ajfana.

= The pratibimba of the Paramdiman falling upon the Prakyti
is called the Jivarman.

18
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as occupy the intermediate stage, namely, the organisms
of vidyidhara, yaksa, riksasa, manugya etc. (madhyavytti),
and finally, goes to the fok« where both pleasure and
pain are found in equal proportion. If, on the other
hand, the Satfra predominates, then the [iwatman enters
the organism of zyis, gods ctc. (drdhvavytti), and thereby,
obtains the swargaloka and the mabarloka”. The differ-
ence in karman not only produces difference in the
organism, but also in the Jwdtmans themselves; other-
wise, there is no difference between one Jivdtman and
the other.

Although there is only one kind of &arman, yet
due to the difference in the time of the experience of it,
it is divided into Sadcita; Sadciyarmdna, or Kriyamdpa and
Prarabdha. By Saiicita we mean that kind of &arman
which is still kept in store and whose fructification
(bhoge) has not yet begun. By Saiciyamdna we mean
that kind of karman which is being done every day in
the course of the experiencing of the deeds of the
Prdrabdha-karman. And by Prarabdba is meant that
karman for the experience of whose fruit the particular
organism has been assumed at the present time and
is being regulated.

One must exhaust the bhagi of these three kinds of
karmans before the highest aim is attained. About the
ordet of bhoga, it is held that it takes place in the order
in which its experience has begun, or in which each
action has taken place, or according to the force (bala)
of each activity. In other words, the Prarabdha-karman,
for the experience of which the particular organism is
assumed, is experienced first, and then comes the turn
of the Sadcitakarman, at the end of which, the bloga
of the third form of karman begins. All these
may be just possible in one or more births. Some-
times the Prarabdba itself occupies more than one birth.
It is also quite possible that after the bhoga of the

27 Also wide BG., XIV. 18-19.
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Prarabdba is exhausted, the Sascita-karmans come up for
being experienced in the order in which they had been
performed. It is also quite possible that the order of
Saiicita-farmans may be overlooked, and in accordance
with the strength of the Saizita, the bhoga may take
place. That is, the Aarman which is very forcible and
vivid will come up first for being experienced, and
then the less forcible, and so on. Some are of opinion
that this sort of ghangc in the order of bhoga is possible
even in the Prarabdha-karman; so that, although usually
the deeds of the previous births bear fruit in this birth
and those of this birth in the next, yet if the deeds are
very forcible, then they will bear fruit in this very life
by changmg the order  of the experiencing of the
Prarabdba-karman. Whatever may be the order, it 1s a
fact that the bloga of each and every kind of farman
must be exhausted before the highest aim is realised.

Of these three kinds of &armans, the Saficita and the
Saiciyamana can be cxhausted cither by their actual
experience, or even without it*, in which case, these
can be exhausted by the. iattigyndine also®.

This is how ouft activities atrc exhaustcd pattly,
by bhoga and partly, by the true knowledge. It is also
clear from the above that only for the sake of exhaust-
ing the bhoga of our own desires and deeds, we have
to take birth after birth which necessitates the existence
of Samsdra till final emancipation is attained.

# Vyom., p. 644.
2 Vme ];zazzagﬂzb sarvakarmani bbasmasit kurute  tatha—BG.
IV.



CHAPTER VIII

MATTER, LIFE AND CONSCIOUSNESS
I
INTRODUCTORY

Due to the initiation of motion the earthly ultimate
particles group together and form different earthly
products. These products may be classed under two
broad heads, namely, orgaric and inorganic. That class
of product which is the substrate of such activities as
tend towards the attainment of what is favourable and
liked and also which cause abstinence from objects
which are unwholesome and disliked is called organic.
It is also the substratum of sense-organs and is the
receptacle of the experiences of pleasure and pain through
the sense-organ and object contact. It is through this
kind of material product that life and consciousness find
their manifestation. There is gtowth and healing of the
wounds in this very form of the organism. The in-
organic form of matter; on the other hand, is that
which does not possess any of /these attributes. It is
technically called zisaya in Nyaya-Vaigesika. It is, there-
fore, called jada. In spite of these vital differences bet-
ween these two types of material products, as far as their
production is concerned, the process is the same in both
the cases. In other words, both the types of products
are ultimately produced our of the ultimate particles of
matter according to the usual process of creation. But
then, it may be asked here-—how, when and why does
life (jiwana) come to be connected with ore sort of pro-
duct and not with the other?
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I
THE MATERIALISTIC VIEW-POINT

The Carvikas, representing the Indian Materialistic
view-point, do not appear to differ much from what has
been said above. They hold that there are only four
kinds of elements (faftvas), namely, earth, water, #gjas
and air. Physical organism, sense-organ and inorganic
matter (vzsaya) ate all produced out of these?. But as
regards the details of the process of production, we are
not sure what they actually hold. On the basis of their
explanation of the actual facts of the universe, however,
it can be assumed that according to the Materialists
the production is due to certain collocations of these
four types of matter.

According to the Materialists, life and consciousness
are practically the same, They arc recognised to be the
products of matter. The vital difference between the
two sorts of products, which is quite obvious from
their very natute, is however, due to the manifestation,
or otherwise, of consciousness. This manifestation,
which is spontaneous, takes place only in certain collo-
cations of the ultimate particles of matter or their
products, and not in all®. This assumption of the
Carvikas is supported by their everyday expericnces.
Thus, it is found that although no intoxicating propetty
is present in each and every constituent of a particular
preparation, say a wine, yet when all those particles
come to be grouped together spontaneously in a patti-
cular form, the intoxicating property becomes manifested

L Prthivyaptejs vayariti tatfvani—Bhaskara on BS., IIL il 53;
ST., p. 8.

2 Tatsamudive ¢arivendriyavisayasamyid-—Bhiskara on BS., IIL
iit. 53.

3 Dagagloki of Gankaricirya, verse 1; Siddhantabindu, p. 116;
Nyayaratnavali, pp. 116-17; Nirayagi, pp. 116-17 (chowkhamba
edition).
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therein®, In the like manner, the particular type of
colour present in a cloth, called variegated colour
(citrarsipa), although does not belong to each and every -
constitnent of that cloth, namely, the threads, yet when
those threads are arranged in a particular collocation,
the peculiar colour finds its manifestation therein.
Illustrations of this sort can be easily multiplieds.  Simi-
larly, although the various particles of matter, forming a
particular collocation, do not severally® possess life
or consciousness, yet when those particles group to-
gether so as to form a particular physical organism,
life and consciousness find their place in it?. Hence, it
is concluded that life and consciousness are spontaneous
products of matter. Their appearance is just like the
variations in the form of opening and closing of the
petals of a lotus flower, and is not due to any cause®.

The Marerialistic position as stated above leads us
to consider another more important question—whether
consciousness belongs to matter or non-matter, that is,
the individual self. In answer to this, the Materialists
hold that as there is activity (prazy/ti) and inactivity
(nivr##i) in a physical organism, desire, hatred and conse-
quently, consciousness also belong to it®.  The presence
of activity shows that there is desire in the organism’
for the fulfilment of which the physical otrganism pet-
forms certain activities. The absence of activity, in the
like manner, indicates that as there is hatred in the
physical organism, therc is no activity in it. Again,
there can be neither any desire nor any hatred without

4 Madagaktivadvijiam—Bthaspati-satra, quoted in Gankara. on
BS., 11I. iil. 53; Bodhani, p. 44; Bhaskara on BS., III. iii. 53; ST.,
pp. 7-8.

5ST., pp. 7-8.

6 There secems to have been a view that consciousness belongs
to each and every paramann—ST., p. 7.

? Vide supra, p. 277, Ft.o. 3.

8 NS. and NBha., IIT, i. 19.

9 NBha., III. ii. 35-30.
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consciousness. Hence, it is presumed that like activity
and inactivity, a physical organism possesses desire,
hatred and consciousness also. Thus, consciousness
(caitamya) belongs to matter; and it is, therefore, that
Purnsa ot Atman has been defined by the Materialists
as an organism possessing consciousness (Cartanyavie-
istam cariramatma’®, or Caitanyavigistah kayah purusap™).

Again, that consciousness is the function of the
physical organism is proved by the joint methods of
Agreement and Difference (amaya and vyatireka). 1t is
found by observation, and which has been never contra-
dicted, that there exists some necessary connection bet-
ween matter and consciousness, due to which alone
consciousness is manifested through the physical organ-
ism only. Besides, that there s such an intimate
relation between matter and consciousness is further
proved by the fact that the Indian Medical Science
believes that if some patticular food and drink be
prepared with the help of some herb, as for instance,
brabmighrta ot brahmibdgti, and be used, then conscious-
ness (that is, the intellectual power) develops. Even in
ordinary cases it is found that if good and substantial
food and drink are always used, then the consciousness
becomes more keen and sharp, and in the absence of
such food and drink it becomes dull. It is, therefore,
that butter (ghr?a) has been identified with the life itself
(@ymrvai ghrtan®.)

Further, this very view of the Cirvakas is also
supported by the universal experience as expressed in
judgments like, ‘I am fat,” I am thin,” and so on.

10 PHr. on Satra 8.

U Cankara on BS., IIL iii. s3; Madhustdana, Nilakantha,
Dhanapati and Cridhara in their comm. on BG., XVL ii; Advai-
tabrahmasiddhi of Sadinanda, chapter 11, p. 99 (Cal. Uni. publica-
tion).

2 KP. Stavaka L, Karikid 15, p. 173; Bodhani on #/d. p. 44;
NM.,, p. 439.
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There is no doubt that the tetm ‘I* used in the above
expressions and which is identified with the individual
self (Atman), refers to the physical organism and not to
any other element®®.  Again, the Carvakas of this school
have got also a grufi to support their view-point, which
rans as—-Su vé esa purnso nnarasamayah®.’  This school
of the Carvikas is known as debdtmavada.

It appears from this that according to this school
of the Carvikas, life (jivana) and consciousness (cetand)
are practically the same, and both originate from matter.
But a close study of the views of all the schools of the
Carvikas, namely, Indriyitmavada, Prandatmavida, and
Atma-Manovdda, shows that ‘according to the Atma-
Manovada, at least, life (jivara) 1s considered to be different
from consciousness. They tecognise prana (the life func-
tion) as different from Maras to which consciousness is
attributed?.

111
REFUTATION OF THE MATERIALISTIC VIEW

But the above view is untenable according to the
orthodox schools. The Nyaya-Vaicesika rejects all the
above arguments and asserts that consciousness does not
belong to matter.

Thus, the Naiyayikas hold that the particular kind
of collocation of the parts of clay which is the mark
of activity is found in a jar produced out of that clay
but no desire is attributed to it; and consequently, no
consciousness belongs to the jar. Hence, it is con-
cluded that consciousness does not belong to matter?®.

If really consciousness had belonged to the
paramdinns, then it ought to have been assumed that there

1BST., p. 6; VSS., p. 7. (Vanivilas Press-edition); Advaita-
brahmasiddhi of Sadananda., p. 98.

1 Tai, Up., IL. . 1. B

15 VSS., pp. 74-76; ST.—Atmasiddhi, pp. 12-14.

16 NBha., II1., ii. 36.
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are as many consciousnesses as there are paramdpns in a
single body, which is not the fact, and is not supported
by any valid means of reasoning. Moreover, there would
have appeared counteractions in a single body at every
moment which would have either resulted in the up-
setting of the functions of the body, ot in the cessation
of all possible .activities of the body'”.

Consciousness cannot belong to the grouping or
the collocation of matter; for, such collocations are al-
ways changing; so that,a particular impression (samskdra)
of a particular act performed by a particular group
passes away along with that group of paramanus. Hence,
remembrance (smarapa) alsowould not be possible at
all; for, in the case of remembrance it is essential that
only that thing can temember anything if that thing
itself had done or seen the act to be remembered, and
no one else. Again, if, for instance, any act is done
by the foot or hand and if that foot or that hand is
cut off, there would have been no remembrance of that
deed which was done by the foot or the hand. If some
money is given to a person by the right hand as debt,
and if by chance, that right hand is cut off, the man,
whose right hand it was, should not remember the giving
of the debt, and the debt should not have been repaid,
for, the so-called person who had given the debt is
dead, and there is no one else responsible for that debt.

We cannot hold that like the transmission of the
fragrance of musk from one thing to another due to
contact, the impression of the action performed by one
group of paramdpns can be transmitted to another group
of paramanns to make remembrance quite possible; for,
if that be the fact, then whatever is experienced by the
mothet should also have been experienced by the child in
the womb of that mother; so that, it is not at all right
to think that consciousness is an attribute of matter?s,

17 NBha, I11. ii. 37.
18 KP. Stavaka I, Karika. 15.
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As regards the argument that the sharpness or the
dullness of the consciousncss depends upon the use of
good or bad food and drink, it is said that the reasoning
is unsound; for, the keenness or the dullness of the
consciousness is known from the apprehension of things.
In other words, consciousness is nothing but the ap-
prehension of things itself. This apprehension of things
1s duc to the keenness of the sense-organs, which in
their turn, are helped by organism!®. Hence, cons-
ciousness is not at all causally related to matter. This
very fact shows that what the brabmighyta ox the brabmi-
biiti does is to make the sense-organs keen, and has
nothing to do with the consciousness itself?0.

As regards the instance, of variegated colour
(citrariipa), it is said that ¢iraripa means collocation of
several colours, which, again, is produced out of the
collocation of several threads possessing several different
colouts. Although that ¢/rrardpe is not found in each
thread, yet when the threads out of which the cloth is
produced are collected, then we do see the ciraripa
in the collected threads and expgess it in the form of
the judgment that these threads are of variegated colout.
Even if it be held that ##7 is not a collection of several
colours but a different colour altogether, that also is
produced in the composite out of the colours belonging
to the cause; but such is not the case with conscious-
ness; for, it, belonging to the living organism, is not
produced out of the collection of the consciousness
belonging to the constituent parts of the organism;
so that, consciousness cannot be proved to be causally
related to matter, or to be a quality of matter.

As regards the production of the red colour of
the betel leaves, it is said that the red colour in some
indistinct form is found in each of the constituents of
betel, but consciousness is not at all found in the

NS, I i 11,
206 NM., p. 440.



VIII | MATTER, LIFE AND CONSCIOUSNESS 283

paramanus constituting the organism. Hence, the ar
ment of the Materialists does not sound well.2!

Moreover, the Carvakas establish causality, if at all,
merely on the basis of the joint methods of Agreement
and Difference which the Naiyayikas do not consider
to be a safe reasoning for establishing causality. Fot
example, that sound is caused by Akdga is accepted by
all, but this causality cannot be established through the
joint methods of Agreement and Difference, as it is not
possible to have the absence of Akdpa ever?,

The support of experience is rejected on the ground
that ‘I’ can never be used for organism. It is used for
something which is within the organism. This may be
supported by the exptessions like—“This is my body’
(mama idam cariray) etc,  This clearly shows that ‘body’
(¢arira) is different from ‘my’ (mama) which is used for
something else than the body, or matter?,

As regards the support of the grati it is enough to
say that the context has been misunderstood due to
which body and the A#man are wrongly identified.

In this way, the view-point of the Materialists is
rejected, and cetand is proved to be the quality of non-
matter.

gu-

v
LIFE, PRANA AND CONSCIOUSNESS

Having refuted the view that life and consciousness
are products of matter, an attempt is made to show
that they are not identical as supposed by the Materi-
alists.

According to Nyiya and Vaigesika, life (jivanam)
means the contact of the Manas with the Atman which
has become connected with a particular organism as a

3 ST, —Atmasiddhi, pp. 11-12.
2 TBha., p. 14.
28T, p. o
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result of the past deeds (prdrabdba-karman) the fructi-
fication of which has begun?%. In other words, life—
meaning the state of living—is that period during which
a particular Atman remains in contact with a particular
organism due to the influence of adysta, for the purpose
of bhoga and with a particular Marnas, of course, to help
the bhoga. 'This contact under the influence of one’s
own past deeds takes place in the very womb of the
mother. This really is the birth of the child.

Prana, on the other hand, is the function of life.
It is through prdpa that we know the existence of life
in an organism. Even when a man is in sound sleep
(susupts), it is the prapa which distinguishes the sleeping
man from a dead man in whom there is no life and
consequently, no prdpa. There is a sort of indirect
causality between life (jirasam) and prapa. In other
wotds, when a particular A#wan comes in contact with
a particular body and a particular Manas, it is known as
birth, and life begins since then®. This jwana produces
a sort of effort, which subsists in the dtman, with the
help of adrsta and the contact of a particular Atman
and a particular Mdnas within the limitation of a parti-
cular organism. This effort is known as jwanayonipra-
yatna. Its function is to put a stimulus to the function-
ing of life through the vital airs (prdpa, apdna, and
the rest) during the state of swsupsi and also to bring
about the contact of the an/abkarana with other scnse-
organs during the waking state®. This eflort continucs
as long as the life exists, and is supersensuous. It is,
consequently, inferred from rhe functions of prdapa etc.®

By the way, it should be remembered that the
modern school of Nyaya does not believe in the
existence of this kind of effort. They say that the

24 NBha., III. ii. 26-27.

2 Kandali, p. 263.

26 PPBha. along with the Kandali, p. 263.
VU, V. il 16.
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function of prdpa ctc. is cither due to the living (j7vana)
itsclf, or to the adrsta influenced by the living (jivana),
so that, there is no proof to believe in the existence of
such an effort®,

This prapa manifests itself in several forms accord-
ing to its different locations and different functions,
Thus, prapa is the outgoing and incoming breath. Tt
locates in the heart. Apdwa is that which causes
ejection. ‘The third is samana. 1t causes assimilation.
The fourth gydna causes distribution of the essence of
the food to the wvatious wadis, while the fifth w#dina
causes things to be taken up or out.?0

Both life and its function (prapa) are quite distinct
from consciousness which is‘a quality of the Atwan. It
is manifested by the contact jof the Manas with the
Atman. Consciousness is not at all identical with life
ot prdapa although they co-exist.  We have scen above
that it is not a quality of matter. What matter can do
for consciousness 1s, that matter gives an opportunity
for the manifestation of it. ’

v
SPONTANEITY OF LIFE REFUTED

The next question which comes before us is:
whether life comes out of another life, or therc is the
spontaneous generation of life?

This question, like the previous one, can be ans-
wered in various ways. But here also, I confine myself
to the view-points of the Materialists and the Nyaya-
Vaigesika. The Materialists believe that life is pro-
duced out of matter alone, and hence, it is not at all
necessary to hold that there should be an antecedent

28 Dinakarl on NMukta., Gupa section, on kirika 152, p. 836
Myvlapore Ed.

% NMukta, p. 361.

30 Dinakari on NMukta, on kiriki 44, p. 361.
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life. We find, they continue, that during the rainy
season in a very short time small worms and insects are
found moving in curd and some other substances. It is
obvious that these worms are produced from no other
cause than the constituent parts of the curd. Similarly,
in rice, and in almost every decomposed substances,
insects and worms are produced. There never existed
any life in the rice so as to attribute causality of the
production of the present life of the insects to it.
Hence, it is obvious that in all these cases lifc is
spontaneous31

It may be asked here: if this be the only point of
view of the Carvikas what would they say in the case
of the production of living beings from another living
beings? We see that a child having life is produced from
a mother having life, where it is clear that a life has got
an antccedent life. Ta this, the Cirvikas, to be con-
sistent in their thought, would say that 'thhough we
sec that a child having life comes out of a mother
having life, yet the life. or the consciousness present in
the child is not due to the consciousness or life of the
mother but to matter alone. - When the child’s body is
fully developed, then the life generates there spontane-
ously, as in the instances cited above.

The Naiyayikas, on the other hand, hold that
although we find that life is produced from life as in
the case of every production of living beings and also
we find that life generates even from things having no
life, for instance, scorpion is found to come out of cow-
dung; frogs are produced from mud; worms and insects
are found to generate in the rice, and so on, yet we
cannot say that life is produced from matter. Whether
it is produced from a living being, or apparently from a
non-living being, everywhere life 1s due to the contact of
the Atman, endowed with adrsta,on the point of fruition,
with an organism. The Atman bemg all-pervading exists

SLNM., p. 440.
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everywhere and there is no end or a fixed type of karwan
to be fructified; so that, the jwas, in order to reap the
fruits of the deeds of their previous lives, come in
contact with any substance under the influence of
adrsta and make it their home for a particular set of
bhoga. 'This also makes it clear that even here the
plurality of causes is not possible according to Nyiya-
Vaicesika®2, We can only say that what matter does in
the production of life is to help its manifestation and
nothing else®. This is the only relation between life
and matter. The harmonious working between the two
is determined by adrsta.

This explanation is ttue of the yowja type of
organism as well as of ‘a patticular section of ayonija.
But what about the life in the case of the mental
(manasika) production? - We have seen before that the
mental production is' also possible only under the
influence of adrsta; so that, the same explanation holds
good in this case as well.

It will not be out of place to say here that all the
forms of mental activitics recognised in the western
psychology, namely, voluntary action, voluntary action
as deliberate choice, motive, fecling of effort, action
against the will, habit, intefest, attention, and others®,
arc all connected with life through the A#man.
These are due to various causes, namely, adrsta,
contact of the Atman and the Manas under the influence
of previous deeds, and the bodily help is, of course,
indispensable.

32 KP., Stavaka 2, Karikd 2, p. 305. NM., Ahnika 7, p. 440.

33 Sir Oliver Lodge—Beyond Physics, p. 29.

3¢ Flements of Psychology by Margaret Drummond and S. H.
Mellone, Chapter V., pp. 102-145.



CHAPTER IX
NON-ETERNAL FORMS OF MATTER
INTRODUCTORY

THE eternal forms of matter, in almost all their
possible aspects, have been dealt with in previous
chapters. Now, here an attempt is made to consider the
nature of the non-eternal forms of matter in detail.
These forms are : air (vdyn), water (jala), earth (prthivi)
and zejas.  All of these possess intermediary dimension
(madlyama-parimana)y and are, therefore, destructible.
Fach of these is ultimately produced out of its ultimate
particles, called paraminus. 'The process of the produc-
tion of these forms of matter has already been given in
great detail in previous chapters. Hence, each of these
four non-eternal froms of matter, as it appears to us
after production, 1s taken here, in the order in which
each has been produced, for futther consideration. The
following treatment of thesc forms of matter is based
on their distinctive features which have been also clearly
mentioned before.

I
ATR (VAYU)

1. Existence of air proved

It has already been said above! that after the Cosmic
Rest is over, motion is produced in the ultimate particles
of air which then join togcther so as to form airy-

L Vide Supra, p. 270.
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products. Hence, the products of air are considered to
be the first material products. Those who think that
direct perception is possible only through the organ of
sight cannot believe in the existence of air directly.
Hence, it is necessaty to prove its existence through
inference before proceeding further. The following
are the probans for the existence of air: touch (sparga),
sound (gabda), upholding (dly#), and quivering (kampa).
Thus, it is found that there is a particular type of touch
which is non-chemical (apikaja) and moderate, that is,
neither hot nor cold. This touch, being a quality, must
inhere in a substance. The substance required here
cannot be earth; for the touch, belonging to it, is chemi-
cal (pakaja); nor can it-be water which has cold touch.
It also cannot be #gjas; as the latter possesses hot touch.
Substances like Akdga, Kila, Dik, Atman and Manas
do not possess any touch. Hence that which possesses
the particular type of non-chemical and moderate touch
is known as air (payx). Ot the form of inference may be
as follows: the particular type of touch which is felt,
being a quality, must inhere in some substance, like
the touch of earth etc. Earth, water and #¢as cannot
be the required substance; for, the touch of these is
always associated with colour, while the particular type
of touch is not so. Again, the substances, like Akdza,
Kdla, Dik, Atman and Manas not possessing any touch,
cannot be the requited substance. Hence, through the
method of elimination, that which remains is proved
to be the substratum of the particular kind of touch.
Such a substance is air®

In the like manner, sound proves the existence of
air. Thus, the sound produced in the Akdga due to
the contact of cloud etc. must be due to some instru-
mental cause. In the absence of any other possible
substance having touch, air is assumed to be the required

2VU.on VS, IL. 1. 9.
19
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insttumental cause of that sound®. Or the form may be
as follows: in the absence of the striking of a substance
possessing colour, the serics of sound produced in the
leaves etc., is due to the striking of a substance possess-
ing velocity and touch; because, it is a series of sound re-
lated to a substance the parts of which are indivisible
(avibbajyamandavayavadrapyasambandhigabdasantanatvat), like
the series of sound produced from the drum due to
the striking of the stick. The absence of the striking
of the substance possessing colour is known by the
non-perception of what is capable of perception. Such
a substance is different from the eight other substances,
namely, earth, water, tgar, . Akdpa, Kila, Dik, Atman
and Manas and possesses touch and velocity. This is
aird,

Similarly, a particular upholding (dbytivigesa) also
proves the existence of air. Thus, the upholding of
straw, grass, cotton, cloud, ait-ships and the rest in the
sky is due to the conjunction with a substance having
touch and velocity; because, it is the steadiness of a
substance which is not presided over by a conscious
being?, like the steadiness of grass, wood, boat etc.
in the current of a river. 'In the case of the upholding
of poison ctc. caused by thought, no doubt, it is the
human agency presiding over it. Same is the case with
the steadiness of a bird, the trunk of a tree etc.

Quivering (fampa), als0, proves the existence of air.
Thus, the motion in grass etc., without the striking of
the substance possessing colour, is due to the striking
of the substance possessing touch and velocity, like the
motion not produced by the contact of the .rman
possessing weight and etort like the motion of the
canc-forest being struck by the waves of a river. The

3KR., p. 22.
tVU. on VS, II. 1. 9.
5 By conscious being here we mean other than God.
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word ‘weight” implies conjunction of the Azman qualified
by adrsta, fluidity and samskdra; hence, the motion not
produced by these is the probans of airé.

2. Definition

Such an air has been defined as the substratum of
touch and the absolute absence of colour?. Carkara
Migra defines it in several ways. He says—air is that
which is the substratum of the generality which has the
common substratum with touch but not with colour; or,
it is that which possesses the generality which is directly
pervaded by the generality called draryatva and which is
supersensuous; or, it is that which has the generality
which does not subsist in things having colour and
which exists in a composite; o, it is that which possesses
the generality which has a common substratum along
with a specific quality but not with colour and cons-
ciousness; and so on®,  All these definitions are more or
less based on the specific characteristics of air,

30 Characteristics

It possesses a peculiar type of touch called non-
chemical (apdakaja) and is neither hot nor cold (wnmspd-
¢ita).  This particular nature of touch distinguishes it
from fejas, water and ecarth.

It possesses the qualities of number, dimension,
separateness and velocity. As air is non-visible, these
qualitics also arc supersensuous. That they belong to
air is proved from the fact that without thesc airy
particles could not have produced airy products. Be-
sides, it may be pointed out that without disjunction
there is no possibility of destroying the conjunction, so
that, the airy products would not have been destroyed

§VU, 1L i. ¢; KR., p. 22.
7LU, p. 33.
SKR., p. 21; VU. on VS, IL. i. 4.
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without disjunction. Hence, it is necessary to believe in
the existence of disjunction in air. Again, had there been
no priority and posteriority in air, then the difference
between the large and the small number of conjunctions
belonging to air would not have been determined, and
the limitedness of the dimension also would not have
been explained. The presence of velocity in it is in-
ferred from the presence of motion in straw, grass ctc.
This motion is, no doubt, due to the contact of air
with the straw, but it is possible simply because air pos-
sesses velocity; for, the conjunction of a substance with-
out velocity 1s not capable of producing any motion.?

Its motion is transversal (Ziryak). It keeps the
clouds at rest in the sky and also moves them from
place to place. It causes the showering of rains, checks
the force of weight and does not let the weighty subs-
tance fall down. That it helps the air-ships and similar
other things to fly in the sky'¢ is proved from the fact
that the contact of a substance having touch is essential
to keep things in the sky; and such a substance is no
other than airl,

Air is said to be the instrumental cause of all the
tajjasa products even including gold etc. It is, therefore,
that a lamp-light burns only when there is air to help
it and not otherwise!?,

It is never at rest!®. The collision of a particular
current of air with another, due to which there is up-
ward motion, is the mark of its plurality!*, As it has
neither manifested notr unmanifested colour, it is not’
petceived through the organ of sight!®.

9 VS., V. i. 14; PPBha., p. 44; KU., p. 80; Kandali, p. 45.
10 PPBhi., p. 47; KU., pp. 85-86; Kandali, p. 45.

1 KR., p. 22.

12 KP., pp. 81-82; KPP. and Makaranda. pp. 81-82.

18 VBha, IL i 9.

uvs, IL i 11-14.

15 KR., p. 21; Nyiyasira of Madhavadeva, p. 44.
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4. Perceptibility of air discussed

The question of the perceptibility of air is a much
vexed one. Some are of opinion that it is perceived,
while others think that its perception (pratyaksa) is
impossible, because it has neither manifested nor un-
manifested colour. The supporters of the former view
think that the experiences expressed in the forms—‘air
blows,” ‘air is cold,” ‘air is hot,” etc., show that air is
perceived through the 111st1umcnrahty of touch sensa-
tion, Now, as to the apparent difhiculty presented by
the Satra laymg down the conditions of perception,
that is, a substance is petrccived, because it possesses
maguitude, is composed. of more than one substance
and has a particular kind of colout!?, it is suggested that
these conditions should be applied ecither separately
(vyasta) or collectively (swmasta). 1t is, therefore, that
Atman is perceived, because it posscsses magmtude air
is perceived, as it has magnitude and is composed
of more than one substance; while in the case of those
substances which are cognised through the organs of
sight and touch all the three conditions are required.
Hence, there should not be any difficulty in the direct
perceptibility of airl®,

To this it is urged by those who do not believe in
the direct perceptibility of air that wherever there is the
tactile perception, there exists the activity of the organ of
sight also; hence, along with the touch sensation of air,
its qualities, like number etc., should havebeen perceived
through the organ of sight. But it is not so. Hence,
it is concluded that here in the case of air the petcep-
tion is limited to touch alone, as it is found in the case of
the heat belonging to water. That is, as the hot touch

18 Vyom., p. 272.

17 Mﬂnaz‘z‘mdaﬂeéﬂd/w pyavatvdat ripavicesdcea draryam pralyaksam—
VS, IV. L 6.

13 Vyom., p. 272.
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of the boiling water 1s felt, but its substratum, namely,
fire, is not perceived, similarly, the touch of air is felt,
but its substratum, namely, air, is not perceived.!®

To this, again, it is pointed out that the analogy is
not a sound one; for, in the case of the heat of the
boiling water, the colour being unmanifest, the touch
alone can be perceived. But it is not the same with
air.  As regards the non-perception of the qualities
of air, it may be pointed out that the perception of the
qualities of that substance whose perception is due to
its possessing colour, is possible, while it is not the
case with air, where the perception is due to conditions
other than the possession of colour. As it is found
with the Atman which is perceived through the Manas
even without having any eolour; and it is, therefore,
that its qualities, like number ete., are non-perceptible?,
Therefore, air, even withcut having any colour, is
directly perceived. Moreover, holds the author of the
Vyomavati, there can be no inference through the
probans—touch, to prove the existence of air; for their
is neither any generalisation (»yapt/) nor its remembr-
ance. Nor can there be any pardamarga to that effect®

Others prove the perception of air even through
inference; because, they belicve 'that adherence to infer-
ence is possible for the sake of others even when the
man making the inference has got the direct perception
of it. 'The form of inference is as follows :22

(1) Air which is the substratum of touch being
experienced by us is an object of direct perception
through our organ of touch; ’

(2) because, it is the substratum of touch being
experienced by us, and which is other than the unmani-

Y Vyom., p. 272-73.

20 Vyom., p. 273.

2 Ripam vinapi viyoh sparcarena pratyaksatvat-Nyom., p. 273;
Ldanim pratyaksena vayusadbbave vyarasthapite etc. Vyom., p. 274.

2 Vyom., p. 274.
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fested colour;

(3) whatever is, being other than the unmanifested
colout, an object of touch being experienced by us, is an
object of perception through out sense-organ of toucb
as is the case with jar and others;

(4) so is the case with air which, being other
than the unmanifested colour, is an object of touch
being experienced by us;

(5) therefore, air is an object of perception through
the organ of touch.

Now, it is argued here that in this way all the
supersensuous things would become perceptible through
prameyatva as their probans. . But this is not correct,
says the author of the Vyomavati; for, it is frustrated by
the cognition of others expressed in the form—‘we do
not possess the cognition of paramapn and the rest, for
instance. And the use of infetence is quite justified
for convincing them even when one is in possession
of the cognition through perception. This is possible
in the case of air and not in the case of paramanus. 1f
paramapus become an object of our perception, then
they would not remain paramdpus any more®.

Similarly, Raghunatha Ciromani says that possession
of touchaloneis the cause of havmg the touch perception
of a substance®, and that there is no need in believing
in the presence of manifested colour as well; for, in
that case, there is a great gamrava®®. Konda Bhatga also
supports this and adds that the perceptibility of air is
proved also thiough the judgment expressed in the form
—I touch air’; otherwise, there would not be the touch
perception of 2 jar and the rest; but a jar, for instance,
would be inferred, while only its colour would be
perceived through the organ of sight,

2 Vyom., p. 274; Setu, pp. 263-64.
#PTN,, p. 41.

23 CM., Pratyaksa, p. 730. Bibl. Ed.
26 TPP., Ms. Fol. 2b.



296 © CONCEPTION OF MATTER [ cH.

Others do not quite agree with the above view.
They hold that if perception be due to manifested touch,
then lustre (prabhi) would become non-perceptible;
and in that case, when a bird is flying in the sky at
the perception of the colour of lustre, there would not
be the cognition of its conjunction and disjunction.
We cannot say that the conjunction and disjunction are
inferred from the non-perception of the previous point
in space (dega) and the perception of the consequent
point in space; for, dega being manasika its cognition
will take place from wpaniiabhina. Hence, the manifes-
tation of colour itself is the cause of direct perception.
This being absent in air, it is non-perceptible.

Others hold that if manifested colour be the cause
of petception, then the lustre and the bilious substance
of the eyes also would be perceptible. If this be accepted
as favourable, then the cognition of number etc. belong-
ing to air will have to be accepted as perceptible, which
is not desired. Similarly, if manifested colour be held
to be the cause of petception, then the heat of the
summer and the rest, being »yapya of the perceptible
number etc., will have to be accepted as perceptible;
so that, it is assumed that both colour and touch are
the causes of perception. ' Hence, in the absence of
colour, air is non-perceptible?”. Gangeca Upiadhyaya
adds that both are necessary in every case of perception
through external sense-organs®.

It is held that even in the casc of perception through
the tactile organ the presence of manifested colour is
essential. It is due to this that lustre (prabha), even air,
etc., are not perceived through it?. But is it possible?
For, if we do not get the cognition of air through the
tactile organ, how can even the inference of it be pos-

27 Setu., pp. 264-67.

28 CM., Pratyaksa pp. 730-38; Nyayakaustubha, pp. 103-110;
Jalada of Bhagiratha, Ms. Fol. 36b.

29 PRM., Ms. Fol, 7b.
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sibler  The cognition through tactile organ alone is
the probans to prove its existence.

The question may be approached from a different
point of view also. We know that according to Nyaya-
Vaigesika inherence is only one. But due to its rela-
tion with all the qualities separately, we speak of sparga-
samavdya, riipa-samavdya, and so on. Now, the point is:
if there be only one inherence (samavdya), then where
there is the r#pa-samavdya, there is the sparga-samavaya
also, and wice versa; so that, that there is the sparga-
samavdya in air is not objected to by any school, and
consequently, there should be the rapa-samavaya also in
it. 'This being accepted, we will have to say that just
as due to the presence of sparca-samavdya in it there is
sparga in it, so there should be 77pa also in it, as there is
now the rapa-samardya also in it. To this they say that
although there is the rdpa-samavdya in air, yet there can
be no notion (pratiti) of the presence of ripa in it.3

To this, again, it is said that when there is the r#pa-
samavdya, then how can there be the absence of colour?
For, is it possible to hold that the relation, namely,
inherence, is there, but the related (sambandhin) is not
there? There is the relation of »ydpya-vyapakabhdra bet-
ween sambandha and  sambandhin. 'To this the reply is
that it is not so; because, the semwbandba, only when
qualified, leads to the presence of the particular san-
bandhin. 'That is, when the semavdya is qualified by rapa
(rapanirapitatvavigista), only then it lcads to the presence
of ripa in air. But as it is not the case with air, we
cannot say that there is colour in it.3

Kanida says that although there is the mugnitnde
in air, yet due to the abscnce of rapa-samskara, it is not
perceptible.? The Upaskara understands by the term

30 NMukti., on verse II; Aloka, Ms. Fol. 1ora.
31 NMukti., on verse II, p. 32.
2 VS, IV. i, 1.
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ripasamskara, the samavdya of colour, the manifestation
of colour, and the non-suppression of colour; so that,
although there is the sparga-samavdya, which is identical
with the r#pasamavdya, in air, yet the inherence is not
qualified by colour, as there is the absolute absence of
colour. Thus, by rapasamskira here we mean ripa-
samavdya. The Vrttikara explains the term, ripasan skara
as ‘rdpam ca ripasamskdragea’ of which, one répa is
dropped; so that, it means that due to the mere absence
of colour air is not perceived.3®

Candrakinta, on the other hand, suggests that the
sense of the author of the §#fra is that in air although
there is colour, but as the samskdira of that colour is
not present in it, the visual perception of it docs not
take place.3

Some, again, suggest that the notion ‘air possesses
colour’ is not due to mere inberence, but to a different
adhikarapatd limited by the semavdya-sambandba. This
particular kind of adbikarapatd is not present in air.
Hence, the notion ‘air  possesses colout’ is not cot-
rect.3

It is due to these difficulties that the modern school
of Nyiya believes in the plurality of inherence; so that,
only sparga-samavaya is present in air just as only ripa-
samavdya is present in fite, and so on. Hence, when the
inherence of colour is absent from air, the colour also
naturally is absent®,

It may be suggested here that regarding the notion
of direct perception (pratyaksa), which has been defined
as the cognition produced out of the contact of the
object and the sense-organ, there are two different
possible interpretations. One school appears to hold

BYU, IV. i 7.

34 VBha, IV. i. 6.

35 Nyayakaustubha—Pratyaksa, pp. 127-28.
36 Nydyakaustubha—Pratyaksa, p. 128.
NS, L. 4.
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that direct perception is that cognition which is produced
out of the contact of the organ of sight and the object
possessing colour. This school of thought can in no
way recognise the cognitions arrived at through the
contact of the other four sensc-organs with their respec-
tive objects as cases of direct perception.

There is another school of thought which holds

that just as the cognition, produced out of the contact
of the organ of sight and the object having colout, is
called direct perception (pratyaksa), so evety cognition
produced from the direct contact of the other sense-
organs with their respective objects should be called
cases of direct perception: Thus, we have five different
kinds of external direct perceptions, namely, visual,
(caksusa), gustatory (rdsana), anditory (¢rdvapa), odorous
(ghranaja) and tactile (spargana), and one internal, namely,
mental (wdnasika). By ‘afsa’in the word pratyaksa, they
mean all the sense-organs, while others mean only
‘eye.
It appears that if in the very beginning of any
discussion on perceptibility of anything, the meaning of
the term aksa be cleatly explained, then much of the
confusion would be very casily removed. The truth is
only one and that also must be common for all.

Mallinatha, in his commentary on the Tarkikaraksa,
says—"“Svamate vayoh spdrganatve *pi Vaigesikoblitrd dha
apratyaksasyet;.”’®®  From this it may be understood that
the view is that like visual perception there are other
kinds of perceptions also due to the contact of the
objects and the other four external sense-organs. But
the Vaigesika holds that perception is only visual, and
not gustatory etc.

5. Ldentity of air with earth

It appears that there was a view that air is identical

38 p. 136,
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with a particular division of earth.3® But this view is
wrong; for, if it were so, then air must have possessed
manifested colour like earth; because, the contact of fire
productive of manifested touch also produces manifested
colour.40

6. Division and sub-divisions of air
Such an air is divided into eternal*! as paramdinus
and non-eternal representing the class of airy products.
This latter is subdivided into organism, sense-organ,
inorganic mass, and vital air (prdpa)%? The modern
school of Nyiya, however, does not believe in the fourth
sub-division.43

(1) Organic air

The airy organism is only ayonija, and hence, it is
not produced out of the tusion of the male and the
female as isin the case of the earthly one. Such an
otrganism is produced from the airy paramdpus which are
also helped by adysta. Their mutual contact is the non-
material cause, while the paramapns of earth and the rest
are the instrumental causes.

Such an organism exists in Vayuloka. Now, the
question is: As such a body does not possess the
tongue etc., there is no possibility of speech; in the
absence of hands and feet, there is no possibility of eating
and walking; and in the absence of peculiar kind of collo-
cations, it cannot be the substratum of any sense-organ;
so that, how can the airy organism be used for the

39 DSS., Ms. Fol. 85-86.

190 DP., Ms. Fol. 6oa.

41 Candrakinta here remarks that although air, like kdsa,
is really non-eternal, yet for the sake of the worldly usage it is
recognised as eternal. This is clear from the fact that air exists
in intermediate sargas as well as in Pralaya-VBha., 1. 1. 5; VVV,,

p. 6 13.
P 42 PPBha., p. 44; SP., p. 15; KR, p. 22

43 NK., p. 737 (third edition),
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experience of pleasure and pain? The Vyomavati
further suggests that as it is ever in motion the airy
body cannot be a means of the experience of pleasure
and pain#. Without such an experience there is no use
of an organism.

To this the reply may be given that the airy body
is made capable of being used as a means of experiencing
pleasure and pain through the contact of the earthly
particles in the form of its auxiliaries. Udayana dis-
tinctly says that not only earthly paramapns are present
in the airy organism, but there are the paramanus ot
other bhsitas also.4®

(2) Airy sense-organ

It is a fact that touch is felt. As such, it must have
an instrument to bring about the cognition of it and also
because, it is an activity (&7/ya), it must be preceded by
an instrument (Karapa), as it is in the act of a cut.
This Aarapa must be airy; for, out of the five specific
qualities, namely, colour, taste, smell, touch, and hearing,
the touch is always felt by the tactile sensc-organ alone,
as it is in the casc of the air of a fan. Hence, it is
concluded that the tactile sense-organ is airy.

Now, it is asked: whether any and every kind of
air can produce the tactile sense-organ or not? The
answer is—no; only those airy pardmdpus, which are not
suppressed by the paramapns of any other bhitas, can
be productive of the tactile organ. In other words,
the aity paramdpns, with the help of adysta either alone
without the least contact or mixture of the paramanns
of other bbztas, or if at all there is any contact of the
airy paramdapus with the paramanns of other bhitas, it is a
very slight one, produce the sense-organ of touch.

4 p. 27r1.
45 KU., p. 81; Kandali, p. 45.
46 Vyom., p. 271.
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Cridhara calls such a production a specific one (vigis-
z‘oz‘])ada) 47 Tt is, therefore, that when a particular part of
the tactile organ is destioygd or overpowered by any
discase of the type of leprosy etc., there is no feeling of
touch in that part. In other Words that portion of the
organ is overpowered by the influence of non- -airy
substance; hence, that part does not act as a sense-
organ of touch. 18

The place of location of the airy sense-organ is
throughout the body.*® Jayanta says that by the tactile
organ we should not mean the external skin on the body
alone but those layers of skin (#2a£) also, which pervade
the entire body, both in andout. It is due to this that
cooling and burning touch sensations are felt even in
the hearts of heart.?0

(a) Bhantika nature of the orvans of sense discussed

By the way, we find that this view of the Nyaya-
Vaicesika has provoked the anger of the Sankhya School
which thinks that the sense-ofgans are produced from
the Prakrti and not from. the bhitas. Now, we find that
the sense-organs possess partly the characteristics of
bhiita and partly that of the Prakrsi. Thus, the organ
of sight, for instance, is found to cognise colour ete.,
when the black pupﬂ of it is not destroyed, and when
it is destroyed, there is no cognition of colour ctc.
This establishes its bhantifa nature. Again, we find that
the pupil cognises its object without coming in contact
with that object and not when that object is brought
in close touch with the sense-organ of sight. This is
its non-bhautifa characteristic. An object cannot both
be bhantika and non-bhantika. Hence, in the absence of
the distinguishing factor we find a doubt regarding the

47 Kandali, p. 45.

48 KU., p. 82; Vyom., p. 271.
49 PPBha., p. 44.

50 NM., p. 477.
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‘true nature of the sense-organ in general®l.

On this the Sinkhya holds that because things
having magnitude and atomic dimension are perceived
through the sense-organ, it is inferred that it is non-
bhantika®®. 1In other words, we find that the organ of
sight perceives things of very big size, as for instance,
mountain, ocean, and so on, and at the same time, it
perceives things of quite a smaller dimension, as for
instance, the seed of a banyan tree, which goes against
the bhautika nature of it; for, a bbantika object can
perccive things of its own size, while a non-bhantika,
being all-pervading in nature, can perceive things of
any dimension®s,

The Naiyayikas reject the above argument saying
that merely because the organ of sight perccives things
both of big and small dimensions, the non-blantika
nature of it cannot be proved; for, these two dimensions
are cognised due to the contact of the dimensions them-
selves with the rays coming out of the eyes®, as we find
in the case of the rays of the lamp and the object. The
particular kind of rays and object. contact is to be
inferred from the obstruetion; that is, the rays of the
organ of sight do not illumine things which arc obs-
tructed by wall and the rest; just as, it is the case with
the lamp-rays.?

Again, the opponent refutes the argument of the
Naiyayikas on the ground that the rays and object con-
tact cannot be a case of inference. 1t should be a case
of perception; for, fejas is tangible and possesses colour;
because, perception takes place due to the possession
of magnitude and colour and also to the subsistence in
several substances. Hence, the contact should be a

51 NS. and NBhi., 111 1. 32.
32 NS., 1L i. 33.

53 NBha., IIL i. 33.

5 NS., 1L i. 34.

3 NBha., III. i. 34.
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case of perception and not inference; so that, the fact’
is that had there been rays in the organ of sight, then
they *would have been perceived, but as they are not
perceived but only inferred, it is concluded that no such
rays exist in the visual organ®.

This, again, is rejected by the Naiyayikas on the
ground that the non-perception of the rays, whose
presence is inferred by the obstruction not allowing the
contact (Sannikarsapratisedbendvaranena lingendnumiyaman-
asya), does not prove the absence of the rays; just as the
non-perception of the other side of the moon or the
lower patt of the carth does not prove their non-
existence®. .

We know, on the other hand, that the construction
of the sense-organs (wy#ha) is due to the influence of
adysta and is meant for the experience of pleasure and
pain of the Jizas. In the case of the organ of sight, to
give cffect to the very aim of bhogs, the existence of
rays has been assumed. 'That is, the material cause of
the visual organ is 7¢jas, one of the bbatas; so that, the
effect of it, namely, the sense-organ of sight, is also
bhantika. In the same mannct, we know that all “the
other external sense-organ shave got some orother bhitas
as their material cause. Hence, all of them ate bhantikas.

There is another teason to prove that the external
sense-organs arc bhantikas and it is this: obstruction is
the natute of bbitas alone. If there be an obstruction
between a sense-otgan and its object of cognition, then
there would not be the cognition of that object through
that sense-organ. This is found with all the external
sense-otgans; hence they are all bbautikas. A non-
bhantifa object is never obstructed.  But we must know
that the objects whose activities are not stopped by any
obstruction are not all non-bhautikas; for, in the very

5 NBha., I1L. i. 1 35.
57 NBha., III. i. 36.
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case of the visual organ, we find that there are certain
objects like glass etc., which do not put any obstruction
in the way of the rays of the organ of sight. But this
cannot prove the non-bbautikatra of the sense-organ; for,
non-obstruction is equally an attribute of both blantika
and non-bhautika; as we find in the case of the rays of
the lamp which illumine things in whose way stand
glass etc., and there is no obstruction of the heat of
the cooking fire operating upon things placed on
hearth. That fire is bhantika cannot be objected to.
As for the non-perception of the rays of the organ of
sight, we find that it is possible due to certain causes,
as it is in the case of the fall of meteor during the mid-
day; because, it is suppressed by the stronger light of
the sun; so that, in spite of the cause of perception being
present in the case of the rays of the organ of sight,
due to the non-manifestation of colour and touch the
tejasof theeyes is not perceived but only inferred. Hence,
the sense-organs are bhantika and not non-bhantifas.

Those who think that there can be no non-obstruc-
tion of what is purely bbautika arc wrong; because, as a
matter of fact, there is no obstruction of the rays of the
sun, of the objects lying behind a piece of rock-crystal
(sphatika) and of things which are to be burnt®®. In
other words, in spite of the fact that the organ of sight is
bhantika, there is no obstruction in its way caused by
substances, like glass etc.  Now, against the view that all
blantika objects must have obstruction and that there is
no exception to this rule, the author of the Nyidya-Stutra
points out instances to refute it. It is held according
to the Nyiya-Vaigesika that—

(i) There is no obstruction of the rays of the
sun; for instance, the rays of the sun enter the jar
not being obstructed by the wall of the jar and come

58 NS. and NBha., IIL i. 39-44.
% NBha., III. i. 48.

20
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in contact with the water therein and make it hot.
The hot touch of the rays of the sun suppresses the
cold touch of the water of the jar.

(ii) The obstruction is not caused by the crystal;
that is, when anything is lving behind the crystal, the
light of the lamp pietces through the crystal and comes
in contact with the thing lying behind the crystal,
and illumines it; so that, it is wrong to hold that
bbantika substance, like the light of the lamp, is
obstructed.

(iti) Again, lastly, there is no obstruction in the
way of the roasting of anything; that is, when anything
is roasted in a pan and heat is applied to the pan for
roasting, the heat of the fire is not obstructed by the
surface of the pan.  The heat passes through the pan
and comes in contact with the grains to be roasted
and makes them hot. * This shows that the heat which
is bhautika has not always got obstruction in its way to
function®, Therefore, we conclude that the sense-
organs ate bhantifas, and that the mabdbbitas are the
main material principles of these sense-organs.

Against the argument that the organ of sight
cognises an object without coming in contact with the
object; for, we find that when the rays of the organ of
sight are obstructed by a glass even then the cognition
of things beyond the glass takes place$l; so that, the
sensc-organs are non-bhautikas$?, it is said that when we
find that the objects lying behind the wall are not pet-
ceived by the organ of sight, how can we assume that
the organ of sight cognises things even without coming
in contact with them$¥? In the case of glass, we know
that the sight is not obstructed; so that, even there the

8 NBha., I1L i. 48; Kandali, pp. 23-24.
81NS., I11. i. 45.

62 NBha., IIL. i. 45.

63 NBha., IIL. i. 46.
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cognition of colour etc., takes place after the sense-
organ has come in contact with the object®.

5. lnorganic air

The inorganic air is the substratum of the manifested
touch sensation, which is denoted by quivering, up-
holding (dbrti), sound and touch®.

4. Vital air (prana)

It is that which is the cause of the movement of
the liquid substance and other various elements within
the body, such as, the carrying of blood, semen, the
internal fire, bile, phlegm; and so on. 1t is in these
aspects that vital air is diffetentiated from the inorganic
air. Although there is only onc kind of air within the
body, yet due to its different functions it is subdivided
into five :—prdnpa, apdna, Samdna, ndana, and vydna.

Prdpa is that which comes out of the mouth and
nostrils and goes in; «pana is that which causes ejection
of dirts of the body; semadra is that which carries the in-
ternal fire for the digestion of the food etc., in the
body from place to place; #dana is that which causes the
things to move upward; while 74ra is that which takes
the essence of the food etc. to all the parts of the body
through the various veins (nddis)®®.

Some, again, add five more varieties to the above
mentioned five. They arc: wdga, kirma, Krkara,
deradatta, and dhanaiijaya®. But as the functions of these
are sc ~d by the above mentioned five alone, this set
is not . .gnised.  Tantrikas, on the other hand, believe
in49 & s of air.

S>> ¢ hold that motionless air is another subdivi-
sion. But it is not so. It is not different from the

62 NS. and NBha., III. i. 47.

6 PPBha, p. 44.

8 KU., pp. 88-89; Kandali, p. 48.

7 VSS., p. 61 (Vanivilis Press Ed.).
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mere collection of airy paramanus®®, but even then itis
difficult to think of air as motionless.

11
WATER
1. Definition of water

Water has been defined as that which naturally
possesses cold touch®; or, that which possesses the
generality which bélongs to hail, snow, ice, but does
not belong to any other substance, such as earth, etc.”
Besides, the general definitions given by Cankara Micra
are all more or less the-enumeration of the various
specific qualities of water™.  Thus, it has been defined
as that which possesses the #padhi which separates one
substance from the other; of, that which exists in that
which possesses non-illuminating (white) colour; or, that
which does not possess a common substratum with other
than pure white colour, and which possesses the colour
which is not due to  chemical action and is non-
illuminating™2.

Candrakinta refets to that kind of water which
is produced by the combination of the two kinds of
gases. It is, no doubt, an artificial one and does not
stand, according to him, in the way of the existence
of natural water as dealt with in this section?. This
view is, undoubtedly, based on the influence of the
Western science.

2. Qualities of water

Water possesses the qualities of colour, taste, touch,

68 SP., p. 16.

69 VS., IL. ii. 5.

7 LU, p. 30.

1 KR., pp. 12-13,
"2 Setu., p. 239.
7 VBha., I. i. 5.
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natural fluidity, viscidity, number, dimension, scpara-
tencss, conjunction, disjunction, priority and posterioti-
ty, weight and velocity™.  Of these, colout, taste, touch,
natural fluidity and viscidity are peculiar qualitics of
water which differentiate it from all other substances.
A brief account of these qualities are given below :

(1). Colonr

Non-illuminating whiteness is its natural colour.
However heat may be applied to water, its colour will
‘remain unchanged?™. This is not the case with earth
which by the application of-heat changes its? colour.
Whatever other colouris secen in water, as in the waters
of the Yamuni, or vatious juice-waters, it is all due to
the mixture or the influence of carthly particles.

(2). Taste

Similarly, the taste of water is only sweet (wadlnra).
We find that if heat is applied to sweet earthly things,
like milk and sugar, the sweet taste is removed; while
in the case of water, however heat is applied to it, its
sweetness remains unchanged. Whatever other taste is
found in water, as saltish taste in' the sea-water, lemon-
taste in lemon-juice, and so on, it is due to the mixture
of earthly particles with it; and consequently, the non-
sweet taste apparently found in water belongs to carth,
otherwise we cannot explain the sweet taste of the rain
waters showered by clouds. Generally, when we
drink water the sweet taste of it is not found. The
reason is that it is destroyed or suppressed by the
influence of earthly or firy substances present in the
mouth. For this reason it is believed that in order to
bring out the real taste of water, we should first take

74 PPBha., p. 35.-
B KU, p. 67; KUP., p. 267.
% KU, p. 67.
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inastringent substance, like the fruit of the yellow myro-
balan tree, before drinking water. As regards the ex-
perience of bitter (s7£74) taste of water after chewing the
fruit of cucumber, it is held through experiment that it
does not belong to the juice or water of cucumber
fruir, but to the fruit itself which is an earthly
substance; it may also be possible that when the
cucumber fruit is eaten, it manifests the bilious nature
present at the tip of the tongue; so that, the bitter taste
may be due to the manifestation of the bilious nature
of the tip of the tongue™.

(3). Touch

Coming to the touch of water we find that it is
naturally cold. It is just possible that sometimes due
to the influence of fire the cold touch of water is sup-
pressed, but when that influence is removed, again,
the water becomes cold.” But what about the cold touch
found in the sandal-wood which is undisputedly earthly?
It is not the cold touch of the water which is used in
the rubbing of it; because, even without rubbing it with
the help of water, there i that touch sensation; and also
when it is rubbed, the cold touch which is found in the
sandal-wood is far more cooling than that of the water
which is used in rubbing it. The answer is that in the
former case, the cold touch belongs to the watery
particles present in the sandal-wood; and in the latter
case, it is said that as it is found after rubbing also, it
really belongs to water. 1t has been enhanced by
coming in contact with the parts of sandal-wood.™
Laksmipati says that the hot touch belonging to water
is only conditional, just as in a fine crystal the red
colour is due to the presence of jupd flower near it;

" KU., pp. 67-68; KUP, pp. 268-269; KUPV, on Ibid; Dravya-
sarasangraha, As, Fol. 66.

B KU., 68.

» KUP,, pp. 269-270; KR., pp. 15-16.
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and is not natural®,

The colour, the taste, and the touch of water do
not undergo any change due to the chemical action®;
as the latter does not affect water. Against the view
that there is nothing to prevent the peculiar kind
of heat contact in water, it is said that if, like earth,
here also we believe in the presence of the peculiar
heat contact, then the previous colour and touch would
have to be assumed to have been destroyed and a fresh
colour and touch produced in their place. That is,
the non-illuminating colour and the cold touch belong-
ing to water should have been destroyed giving place to
another type of colourand hot touch. Then even when
the heat contact is removed from water, there would be
nothing to remove the hot touch which would have
come to belong to water after the chemical action, and
consequently, that water  would have never become
cold; and we should have actually felt hot touch in
water even long after the chemical action. It isjust
possible that the touch may be counteracted and water
may be reduced to a touchless substance. But this is
against the reality. Hence, we must hold that there is
no chemical action in water®2.

(4). Viscidity

Viscidity (sseha) is also one of the natural qualities
of water. It does not belong to anything else.

Some reject it on the ground that just as there is
no oil and the rest in water, so there is no viscidity,
also, in it. It is not a specific quality of earth; because,
it is not found with all the forms of earth. It is,
however, found only in certain particular forms of

80 PV., Ms. Fol. 7b.
8L KR., p. 16.
82 Prabha and Maiijisa on NMuktd., p. 331, Mylapore Ed.
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earth, namely, ghyta, oil, fat, and so on®?,

This is 2 wrong view, says the Siddhantin; for, if
it were a quality of earth, it ought to have been present
in the very paramanns of earth also; but in the paramanus
of earth there is no other generality except prthivitva.
As for its presence in glrta ctc., it is due to something
else, just as in the absence of the natural weight in #¢as,
the presence of weight in gold is said to be due to its
mixture with earthly substance. If it were not the
quality of water, then sugar, or any other powder, ot
flour etc., would not have become a lump. This is due
to viscidity along with the help of fluidity and not to the
fluidity alone. If making a lump be due to fluidity only,
then when glass, or gold ete., are melted, then through
it sand and the rest should have been also made a lump;
but it is not a fact. Hence, viscidity is a natural quality
of water alone®, We cannot hold that just as there is
conditional fluidity in earth, so let there be conditional
viscidity also in it; for, no such viscidity is found in
earth. The viscidity belonging to g/yta ctc. is due to the
presence of the watery paramapus in them as auxiliaries.

(5). Fluidity

Natural fluidity is also a quality of water alone. It,
together with viscidity, is essential for making a lump
of anything. Without the help of both, water alone
cannot collect together any powdet, flour, and the rest,
into a lump. This natural fluidity does not belong to
oil or to milk; for, oil and milk are earthly substances.
This is proved by oil’s being a fuel for earthly fire, and
milk’s being recognised even in a lump (jatuksirasya ca
pindibbave’ pi pratyabbijfianat)®®.

8 KU, p. 68 (Vindheswari Prasad’s Edition).

8¢ KU., p. 69 (Vindheswari Prasad’s edition) along with KUP.
on Ibid. pp. 270-275 Bibli. Ind. edition. Setu. pp. 239-242.

8 KU., p. 70 (Vindheswari Prasad’s edition); KUP. pp. 276-
277 (Bibli. Ind. edition); Setu. p. 241.
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What about the natural fluidity in hails, snow, ice,
etc.? It is also natural in these cases; but it has been
obstructed due to the influence of adrsta helped by the
absence of the earthly heat; and hence, it is not obvious
in the above mentioned substances.

The view that the solidity (£dzhinya) present in hails
etc. is due to the influence of the presence of carthly
clement in them is wrong; for, if it were so, then when
these hails fall to the ground, even then they would
have remained unmelted as before; but it is not so.
Moreover, when they are melted we do not see any
earthly element mixed with them,

3. Divisions and subdivisions of water

Water is, as usual, divided into eternal and non-
eternal forms. The former is in the form of paramanus,
the details of which have beea already given. The latter
is in the form of products. This form of water is sub-
divided into organic, sense-organ and inorganic.

(v). Organic water

Water, also like eatth, is productive of organism.
A substance must produce a substance in the form of
organism, sense organ, and inorganic bodies. Through
the joint methods of Agreement and Difference it is
proved that if any one of the above mentioned three
forms is produced, the other forms also should be pro-
duced; so that, if there be no watery organism, then there
should not be watery sense-organ in our body as well.
But this is not the case. We cannot deny the presence of
the watery sense-organ in our body. Hence, it is proved
that there is an organism of water also. But of what
kind of organism is it?  Is it yonija, or ayonija? We have
seen that the former is due to the fusion of the male and
the female of the parents and is purely earthly. This
is not possible in the case of watery organism. Iarthly
paramdpus cannot produce watery bodies. Hence, the
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organic water is only gyonija. The reason why such an
organism of water is never perceived is that it is found
in the Varwupaloka which is far away from here; and
there are so many obstacles in the way of its perception.

It 1s, again, asked: water 1s naturally fluid; so
how can a body formed out of the fluid watery paramanns
be a means of the experiences of pleasure and pain?  The
answer 1s that just as the earth is intensely solid, but
the body made out of the ecarthly paramapns becomes
uscful for bhoga through the peculiar conjunction
(upastanbha)®® of the paramdnus of water, so also watet,
although fluid by nature, yet due to the similar peculiar
conjunction® of the paramdapys of earth and the rest,
turn into an organism which becomes capable of bhoga.
What is denied 1s that the organic water can be pro-
duced out of the paramanus of different bhitas used as its
material cause, but their murual assistance is not denied®s.
Konda Bhatta says that the organic water is either due
to the mixture of the earthly paramanns, like hails etc.
or due to the particular kind of adrsza®®. The carthly
elements stop the fluidity of water and make it fit for
bhoga®®.

(2). Watery sense-organ

It has already been said above that if there is an
organic water, there must be a watery sense-organ also.
This is also proved through inference; that is, there is
the cognition of taste which is a £&7/4; and as such, it
must have a karapa; for, every Ariyd necessitates the
presence of a karapa. Such a karapa, in the case of the
cognition of taste, is tongue. Thus, we conclude that
rasand 1s the watery sense-organ. It is further proved

8 Kandali, p. 38.

8 Kandali, p. 38.

S KU, p. 71 (Vindheswari Prasad’s edition).

8 PD., p. 2; PBT., Ms. Fol. 21a: TP, Ms. Fol. 1b.
90 Kandali, p. 38.
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that of the various specific qualities of colour, touch,
smell etc., it is the taste alone which is invariably
cogaised by the organ of taste (rasand). 'This shows
that there is some sort of natural aftinity between tongue,
water and taste. Tongue is made up of mainly watery
paramdpns with a very little help of the paramanus of
other bbdtas. The paramanns of other bhatas do not
overpower the watery elements; so that, there being
the excess of watery paramdpns in the construction of the
tongue, it is quite natural that it should cognise the taste
which is the specific quality of water.%

So has been said by Gautama that a particular
sense-organ predominates in a particular element due to
its excess; and hence, it is capable of cognising that
particular quality of it alone®.  For instance, the sense-
organ of taste although possesses colour, taste and touch,
yet it is capable of cognising and manifesting taste
alone and not the other two; because, there is the excess
(utkarsa) of taste (rasz) alonein it%3. That substance
whichisdistinguished, by havingthe excess of a particular
quality, from others is called #/#rszz on account of the
manifestation of that guality alone®. Hence, although
there is no difference as far as the inherence or the
samyuktasamavaya of the above mentioned three qualities
are concerned, yet it is the excess of taste (rasa) alone
which is present in the tongue.%

Some, on the other hand, explain that the tongue is
capable of apprehending rasa, because, it is made up of
purcly watery paramanns without the combination of
paramdpns of any other bhitas. It is really due to the
influence of adrsfa that there is an excess in that part
of the body alone through which rasa is apprehended.

% Vyom., p. 246.

92 NS., I i. 68.

93 NBha., 111, i. 68.

94 NV. on NBha., III. i. 68.
% Tat.,, on NV., IIL 1. 68,
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In all these things, adrsta alone is the determining
factor®,

(3). Inorganic water

That which is different from organic water and
watety sense-organ and is produced out of watery
dvyannkas, trasarepus etc., is the inorganic water; because,
it is helpful to us as an object of cognition alone®.
The forms of inorganic water are all the forms of water
used by us and also hails, snow, ice, etc%,

A question is raised here: Fluidity should not be
said to be the natural quality of water; as it is not found
in solid forms of inorganic water. This view is wrong;
for, due to the influence of non-physical #¢/as, the collec-
tion of the various watety paramanus becomes solid which
is known as sazighita; so that, the fluidity is stopped in
certain cases at the vety paramann stage. Hence, the
products of these paramdnys also are without fluidity.
In the case of ice, again, the solidity is either due
to the physical f¢jas or to the non-physical 7¢7as.  The
case is similar to salt whete we find that the fluidity
of salt is checked by the contact of #¢jas. That salt is
also watery is proved from the fact that like hails etc.,
its fluidity is seen at some other time. But the saltish
taste must be explained as due to the influence of
carthly elements. The melting of hails etc. is due to
the physical heat contact, as it is in gold etc. The
stopping of the fluidity and the starting of it both are
due to the influence of non-physical and sometimes that
of the physical #e7as%.

% Vyom., pp. 246-47.
9 Vyom., p. 247.

% Kandali, pp. 265-66.
99 Ibid.
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111
EARTH
1. Definition of earth

Earth is defined as that which possesses the absence
of the absolute negation of smell’®,  That is, that which
has natural smell is called carth. Smell is found in other
substances, but it is not natural in them. Its presence
in non-carthly substances is due to the mixture of the
earthly particles with them.

2. Qualitiesof earth

It possesses colour, taste, smell, touch, number,
dimension, separatencss, conjunction, disjunction, priori-
tv, posteriority, weight, fluidity, velocity and clasticity.
Of these, only smell is the quality which differentiates
it from all other substances. A brief treatment of these
qualities are given below:

(1). Colonr

All the seven kinds of colour, namely, white, blue
or black, yellow, green, gray, red, and citra (vauegatcd)
mturqlly belong to earth. As 1eg11ds the variegated
colour, they say that a composite is produced not from
one thread’ alone, but from several threads. Of these
threads, some are white, some red, others green and
some, again, are blue; so that, out of these threads as
the cause, a composite is ploduced where all these
colours join together and produce one effect called
variegated colour (¢itraripa). These colours cannot
counteract one another; because, in that case there would
have been no colour in the composite, and consequently,
it would not have been perceived. Nor can it be said to
be merely a collection of so many colours; for, colour is

WU, p. 18
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pyapyarrtti, that is, it pervades over the entire object in
which it exists. No one particular non-variegated colour
pervades the whole of the particular cloth, for instance;
hence, there is no harm in having an independent colour
called variegated colourl®. We should not understand
that the word variegated 1s used in the sense of several
colours collected together, but it is altogether an inde-
pendent word used for an independent colour, like
white etcl?,

(2). Taste

Taste is of six kinds, namely, sweet, acid (dw/a)
saltish, bitter (#£¢a4), hot (kutn)-and pungent (kasdya).
All these belong to earth. These prolong the life, make
the body fully developed, strong and healthyl%3.

(3). Swmell

Smell is of two kinds—good and bad.

As to the argument that smell and earth are not
co-extensive; for, there ate substances, like precious
stones, admantine, and even other ordinary stones, where
smell is not experienced, it is said that as there is the
colour produced by the chemical action in them there
exists smell alsol%t.  Others point out that if such sub-
stances are reduced to powder, smell is found in it, and
as the composite is produced out of these parts, there is
naturally smell in the composite also. ‘That smell is
not felt in these is due to the non-manifestation of it
When it is said that earth has both good and bad smell
it does not mean that in any one part of an ecarthly
substance both the kinds of smell simultancously exist;

101 Kandali, p. 30; TD., p. 14.
102 KUP., 205.

103 PPBha, p. 105.

104 KU, p. 47.

105 Setu, pp. 204-205.



IX] NON-ETERNAL FORMS OF MATTER 319

so that, in a single mango fruit, for instance, one portion
may be rotten, while the other may be good. Hence,
we say that it possesses both the smells; good portion
provides good smell and the rotten part gives bad
smell. There is no possibility of the smells counter-
acting each other or producing a variegated smelllf8,

(4). Touch

Touch of earth is neither hot nor cold, and is
produced from chemical action (pika).

These four qualities belong to both the carthly
forms eternal and non-eternal. But in both the cases
they are non-eternal due to the chemical action, unlike
the qualities belonging to the paramanus of water, tejas
and air.

(5).  Fluidity
Fluidity is not natural but conditional in earth.
(6). Samskara

There are two kinds of somskdras in earth, namely,
velocity and elasticity.

3. Division and subdivision of earth

Such an earth is of two kinds—eternal in the form
of paramdinns and non-eternal in the form of products.
This latter form of carth consists of parts which are so
combined as to serve some uscful purpose of our daily
life. They are used in forming our bed, seat, and so
onl®?.  The qualities of both the eternal and the non-
eternal forms of earth are non-eternal.

This non-eternal form of earth is, again, subdivided
into organic earth, sense-organ, and non-organic earth,1%8

ws KU., p. 48; TD., p. 7.
107 PPBha, p. 27 along with KU. and Kandali.
108 Some hold that these three subdivisions belong to the
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(1). Organic earth

By organic earth we understand an organism pro-
duced for the experiences of pleasure and pain by the
Jiwdtman through the influence of the adyssa of persons
concerned, and which has come in contact with a
particular Jivatman under the influence of the same
adyst7. 'This is the final composite. It is in this body
that the consciousness of the A#man becomes manifested
and life finds its place. Such an organism is produced
from the ultimate particles of earth Which form its
material cause.

This organism is, again, of two kmds Yonija
and ayonija. 'The word yoni although generally is used
in the sense of a mer¢ cause, yet it'is used here in the
sense of that cause alone which represents the fusion of
the male and the female (¢4 and ¢onita) of the parents,
The ayonija, however, is not a product of that type.
But we should not, thetefore, understand that this kind
of body is without any cause. | The material cause here
is the paramdipns and their conjunction is the non-
matetial cause, and merits of a definite type are the
instrumental cause. The ayonja class of organisms,
when produced by the influence of merits, represents
the organisms of gods, 7s/s, and others of the divyaloka;,
but when it is produred from the influence of demerits
it represents the organisms of lower creatures, insects and
thosc organisms whichare meant for experiencing extreme
pain in the various hells'®®. The organisms which experi-
ence extreme pain in the hell are of the class of ayonija,
because, it is not possible for the yonija class of organisms
to bear the intense sufferings of hells.®  Although the
ayonija class of organisms is generally watcry, faijasa,

eternal form of earth, namely, paramann,—anye tvasyih paraminn-
laksanayab trividbap ,ézz/j/am gariradiriipamiti manyante—N yom., p. 228,
1% Vyom., p. 229

WK, p. 56; PBT Ms. Fol. 18b.
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and airy, yet the above mentioned forms of ayonsja
organisms are earthly bodies and as such, have earthly
paramadpus as their material cause!ll.

The yonija organism is, again, of two kinds—yzréynja-
produced from jard, that is, viviparous, and apdaja pro-
duced from egg, that is, oviparous. Under the former,
we include the organisms of human beings, quadrupeds,
wild animals etc., while under the latter, the bodies of
snakes, birds, and the rest are included. Udayana says
here that the #dbbid class of organisms, representing trees,
plants etc., ought to have been included here, but it
appears that Pracastapida, thinking that this class of
organisms possesses a-yvery dull intelligence and also
that people in general do not like to think it as an
abode of bhoga, has not included it here under this class.
This shows that Udayana himself is willing to include
the class of #dbbijja under it.1% Konda Bhatta, on the
other hand, holds that really speaking there are five
kinds of yonija organisms, namely :—

(2) that which is produced by the earthly para-
manus helped by particular kind of adrsta with-
out the fusion of ¢#kra and gopita, as that of
Vagistha and others;

(b)  Jardywja, as that of human beings and others;

(¢) Apdaja, as that of bird, snake etc;

(d) Swvedaja that which is produced from sweat,
as louse, nit, and so on; and

(e) Udbhbid, that which germinates after piercing
through the carth, as trees, plants etc!13,

Raghunitha Pandita holds that according to Nyaya
there are only two kinds of organisms as poiated out by
Pragastapida, but the Vaicesikas include the wdblid class

mPD,, p. 2.
KU, pp. 57-58.
"3 PD., p. 2; TPP., Als. Fol. 1b.
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as well under yonija, as held by some!™,

The process of the production of yorjja organism
is described below :

When the semen and ovule mix together in the
mothet’s womb due to the fruition of the parents’
adysta, simultaneously with that there is brought about
the contact of the antapkarapa. The fusion produces a
sort of substance within the mother’s womb; where,
due to the force of the contact of the internal #ejus,
a sort of activity is produced in the parts of that
substance followed by disjunction leading to the des-
truction of the substance productive of conjunction.
‘Then through the contact of another 7zejas the previ-
ous colour etc. of the' puramanus forming that substance
get changed, and fresh colout etc. are produced therein.
Thus, we have then before us paraz:inns with the chemi-
cal products in which motion is produced through the
influence of adrsta and the Aéman-paramanu contact; and
then the motion leads the paramdpns to form a body in
accordance with the usual process of the formation of
dvyanuka, trasarepw, and the rest!!s,

(2). Pascabhantikatva of organism discussed

Now, a question is raised here: Is an organism
made up of the five bhitas or not? We know that the
human organism, for instance, is earthly. But our
observation shows that the human body is not earthly,
but pdncabhantika. In other words, if the human
organism be produced out of the earthly paramdipus
alone, then it cannot be the substratum of activity,
(cesta), of sense-organ, and of pleasure and pain («rtha),
and consequently, the definition of organism given
above wouyld not be applied to it. The mutual contact
among all these bhatas is not denied. We know that in

L4 PRM,, p. 21.
15 Vyom,, p. 230.
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the bodies of other /Akas, namely, Varapa, Vayn, and
Aditya, there is the contact of all the other bhitus; be-
cause, only then the various bodies can be the source
of bhoga. Moreover, even in ordinary earthly products,
like plates etc., it is found that without the help of other
bhatus there can be no production. Again, it is a re-
cognised fact that the qualities found in the product
must belong to its cause. We find that a human
organism, for instance, possesses smell, wet substance,
like juice, taijasa element, breathing and openings, which
prove that the body is made of all the five clements
(pancabbantika), having the paramapns of all the four
bhitas and the Akdpa as jits cause!.

This view is wrong, holds the Nyaya-Vaicesika;
because, the arguments adduced above are all doubtful
and fallacious. The reasons are: It is said that the
presence of the qualities of the five elements may be
due to their being the material cause and also other-
wise; that is, if the paramanus of carth be the material
cause and those of the other bbitas be the instrumental
cause, even then in the product we can have the qualities
of all the five bbitas; just as, in the case of the pro-
duction of a plate, for instance, the earthly paramdnns
are the material cause, while the paramdnus of water etc.
are the instrumental cause alone; but consequently, the
qualities of all the five bbstus are found in it. Hence,
it is doubtful whether the dbarmas of the five bhitas
found in a human body, for instance, are due to their
being the material cause, or their being the instrumental
cause alone except earth which alone is the material
cause.

Now, the following are the arguments to supportt
the view that human organism, for instance, has only
one bhita as its material cause :

(«¢) 1f more than one bhite were the matcrial

16 NS. and NBha., I11. i. 28-30; KU., pp. §8-59.
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cause of a human body, then in the effect, namely,
in the body itself, there would not have been any
smell, or taste, or colour, or touch. In other words,
if, for instance, onc eatthly paramdipn and one
watery paramany be taken together as the material
cause of a human body, then neither smell nor taste
can be producedin that body; because, there can be
no production of whatever kind from a single para-
mdpn of any bhita. That is, the first product, namely
dyyannka must have two paramdpus of the same
class for its production; a single paramanu of earth,
or of water, or of fgas, or of air alone cannot
produce that dyyapuka. The dyyapuka tequires
two paramapus of the same class for its material
cause. If a production be from one paramaipy
alone, then there should be a constant production.
And as the dvyapuka is not produced out of
three paramapus or mote, it cannot be pro-
duced. The samc rule applies to the production
of the qualities. A single quality, say smell, be-
longing to a single earthly paramapu cannot pro-
duce smell in the dyyapnfa; nor can a single taste,
belonging to a single watery paramdnn produce taste
in the dyyannka; so that, all the products, conse-
quently, would become smell-less, tasteless, colour-
less and touchless. This is due to the very nature of
the theory of causality. In other words, there is a
sort of rule that the specific quality of the material
cause is the specific quality of the effect. This rule
would be disturbed if 2 human body were produced
having all the five bhatas as its material cause'7,
(b) Again, earth possesses the generality called
prthvitva, water has jalatva, tejas has fejastva, and
air has wdyutva. ‘These are mutunally exclusive.
Now, if any product be produced out of

17 NS, NBha., NV., Tit., IIL, i. 3o.
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all these bhitas, then there would be, consequently,
all the generalities present in that product. That
is, there will be the fallacy of the overlapping of
the generalities; so that, there would be no separate
generality, like prthvitva, jalatva, tejastras  and
vayntval®,

(/) There is the grati also to support that the
human body is earthly. It is said in the mwantra
which is uttered at the time of the death of a
person that may your (addressed to the dead
person) body be mixed with the earth!. So is
said of all other bhtas constituting the body.

(d) Again, of the five bhitas, some arc pet-
ceptible and some not.  Now,'if a body were pro-
duced out of these two kinds of elements, then
it would not have beea perceived through our
eyes, like the contact of the non-perceptible air
with the perceptible trees 0.

On these grounds, it is established that the human
body, is mainly earthly; because, it has for its material
cause the earthly paramdnus alone, while the other bbatas
are only its instrumental cause. This is the reason why
the characteristics of all the bhitas are found in 2 human
organism.

Similarly, as regards the organisms of [Varupa,
Vayn and Aditya lokas, we should know that the
material cause of each is only one kind of paramdnu
of the class to which the organism belongs, while the
paramanpns of other bhitas help that particular paramann
to produce that particular organism,

(3). Earthly sense-organ

The sense-organ is that which is supersensuous,

18 Vide the Jitibidbakakariki—KU., p. 33.
s MS., 111 i. 31.
120 NMLU,, p. 23.
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is an instrument of some cognition, is a substance, and
possesses a particular location in the body. Itis the
direct cause of direct perception™!

Such a sense-organ in the earthly organism is the
odorous organ. It is produced out of the carthly
paramapns  which are not suppressed by the para-
manus of other bhatas. 'This is known from the
apprehensmn of smell. That is, it is through the
activity of the odorous organ alone that smell, which
is the distinguishing quality of earth, is known and
not otherwise. No doubt, there also much de-
pends upon the influence of adrsfa to adjust it.
As it is earthly, it possesses all the quahtles possessed
by earth with this difference that there is the excess of
smell in it. Some ar¢ of opinion that in order to
guard against the suppression of a particular sense-
organ from the influence of other bhatas, it is better
not to allow any connection between the parts of that
particular sense-organ and the parts of other blatas.
But this is not possible. Flowever, we should not for-
get that in the earthly sense-organ, for instance, the
earthlv element alone predominates, while the contact
of other bhiitas'?® is only subordinate.

(@)  Number of sense-organs in a bunan organism  discussed

Although sense-organs have been proved to be bhan-
tifa, vet doubts cannot be finally removed unless it is
proved that there are five cxternal sense-organs. The
ground which leads us to doubt is that we find that the
diversity of the sense-organs is generally established on
the different locations of those sense-organs. But this
is not a safe ground to prove the diversity; a composite,
for instance, occupies as many places as there are parts
in a body; but in spite of this, it is only one. Therefore,
we find the opponent arguing that there is only one

21 yom., pp. 232-33.
122 \/'b VL. ii. 5; Vyom., pp. 233-34.
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sensc-organ.  They hold that there is a single organ
of touch, called #wk, which pervades over the entire
organism, and as it touches all the locations of the so-
called different sensc-organs, it manifests itself as so many
different sense-organs. This is also supported by the
causal relation existing between the organ of touch
and the external cognition in general.

But this is a wrong view; for, if this be the fact,
then a blind man, or a deaf man, or a tongueless man,
or noseless man all of whom possess the organ of touch,
should get the cognitions of colour, of sound, of taste
and of smell respectively. But this is against the reality;
hence, it is wrong to hold that there is any one single
sense-organ.

To this, again, it is pointed out that just as a parti-
cular part of the ek alone apprehends the smoke and
no other part, so the particular parts of #vak alonc would
apprehend colour etc.; and if any of these parts of fvak
be destroyed, then that pasticular object would not be
apprehended.

But this very argument of the opponent, says the
Naivayika, proves the plutality of the sense-organs. And
moreover, the various bh#tas also help cognitions
through the sense-organs as all the locations of sense-
organs are yydpta by the bbatas.

Again, if there be only onc sense-organ pervading
throughout the whole body, then there should be the
simultaneity of the contacts of the Atman, the Manas,
and the sense-organs; so that, the simultaneity of cogni-
tions cannot be denied. But it is not the fact.

There is another difficulty in the way of holding
the view that there is a single sense-organ. We know
that in every case of perception the sense-organ and the
object contact is essential. But now, if there be a
single sense-organ, then the apprehension of colour and
sound cannot take place. 1t it be held that certain
sensc-organs are prapyakdri, whilc others are aprapyakari,
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like the organ of sight, then there would be another
difficulty that every colour, whether in front of or behind
the walls, would have been cognised, which is, again,
against the reality.

Moreover, there being five different kinds of objects
in the world, five different exclusive kinds of sense-
organs have been assumed to apprehend these respec-
tively. This definite arrangement would not be pos-
sible, if there be a single sense-organ.12

On these grounds, the existence of five different
and mutually exclusive sense-organs is proved.

(4). Inorganic earth

The inorganic earthly objects are those which help
our experiences of pleasure and pain, and can be per-
ceived through the external sense-organs. It is produ-
ced through the usual process of dyyanuka, trasarenu, etc.
Although there are innumerable number of inorganic
earthly productions according to their common nature,
yet these are subdivided into clay (#77), stone (pdsina)
and sthdvara. Under clay, we have the various portions
of earth, buildings, bricks, and so on; under stone, we
include the various kinds of stones, adamantive, and so
on; while under sthdvara, we include grass, grains,
plants, trees, creepers and venaspatis. 12t

It should be noted down here that by sthdrars is
meant that which has no independent activity (cestd).
Now, in that case, almost the entire class of the in-
organic earthly object can be very easily included under
sthavara alone, while trees, plants, creepers etc. should
not be at all included under it. But because, stone
etc., have other characteristic also, they are not spoken
of by that name.125

But, in any case, it is almost wrong to include trees

128 NS., I1L. i. 52-61 along with NBha.
124 PPBhi., p. 28.
125 Kandali, p. 35.
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etc. under sthavara when we know that almost all their
activities resemble the activities of living beings. The
only difference is that of degree in the manifestation
of consciousness.

v
TEJAS
1. Definition of tejas

Tejas is defined as that which is the substratum
of colour, which has the common substratum with the
absolute absence of fasze;1% or, it is that which has the
common substratum with colour, but not with weight.
The definitions generally given only enumerate the
special characteristics of #zjas. 127

2. \Qualities of tejas

It possesses colour, touch, number, dimcnsion,
separateness, conjunction, disjunction, priority, posterio-
rity, fluidity, and velocity. Of these, colour and
touch are the only distinctive qualities of zejus. The
colour possessed by ‘it is illuminating (bhdsvara); and
the touch is hot. These do not naturally belong to any
other bhita. The fluidity in /Jegus is unnatural; that is,
it is found only when strong heat is applied to it; as in
the case of all the metals.!?® The appearance of red,
yellow and other colours in #¢jus is due to the presence
of earthly or watery substances 1n it.

The touch of #ejas is hot. Non-apprchension of
hot touch in the moon, the eyes and other #z/jasa objects
is due to the non-manifestation of touch. In the case
of the touch of gold itis not felt as hot owing to its
being overpowered by earthly particles; for, if it were

26 LU, p. 31.
127KR., pp. 17-18.
128 Vyom., pp. 255-50.
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due to the unmanifestation, then gold would not have
been perceived.

[ts natural movement is upward.!?® Its colour and
touch do not undergo any chemical change; hence, they
are cternal in the paramanns, while non-eternal in the
products.130

Although there are only two prominent qualities in
tejas, namely, colour and touch, yet even taste and
smell are present there through the relation of samyukta-
samardya; ™ for, in order to make the fwjjasa objects fit
for bhnga through the influence of adrsta, earthly elements
are combined with zijasa¥®? ones, as it is in gold and
other metals.

The colour and touch of fgas are found varying.
Thus, in certain objects, it possesses both colour and
touch manifested, as in the tays of the sun; in others,
the colour is manifested, but touch remains unmani-
fested, as in the light emitting from the moon, lamp,
and so on; sometimes, again, the touch is manifested, but
colour is unmanifested, as in the #zas present in the
boiled water; sometimes, on the other hand, both colour
and touch temain unmanifested, as in the eyes.’®® But
there seems to be an exception in the case of the cat’s
eyes where the touch alone is unmanifest, while the
coiour is manifest; so that, even in dark the colour of
cat’s eyes is perceived. This also proves that there is
reallv #gjas present in the eyes.'® Heat belongs to
tejas 135

129 PPBhai., p. 39.

13073, p. 16.

18t PPBha. p. 39.

132 Wandali, pp. 40-41.

153 NBha, I 1. 36.

14 NS. and NBha., 111 1. 44.
B VS,, 1L i 4.
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3. Divisions and subdivisions of tejas

Such a Z¢jas is of two kinds—ecternal existing in the
form of pardmapus, and non-eternal existing in the form
of products. The latter kind of #jas is subdivided into
organic fejas, taijasa sense-organ and inorganic f¢jus.

(1). Organic tejas

The necessity of organic #ejus is meant for bhoga.
But it being entirely zajjusa cannot serve the purpose.
It may be suggested that really spcaking, it is the
carthly organism alone which is meant for bhogs ordin-
artlv.  No doubt, thererare deeds which necessitate the
bloga in organisms: of other clements also, but it is
possible only when ecarthly patticles are mixed with
them. Hence, in the #/jasa organisms also the presence
of carthly particles has to be admitted to make them
fit for bboga. 1t is not yomsja; because, yonija organisms
are earthly alone. Such ta7jasa. organisms exist in

Adityaloka.

(2). Taijasa sense-organ

That which does not apprehend smell, taste, touch
and sound but manifests colour alone is the #wijasa
sensc-organ. In other words, that which is the uncom-
mon cause of the apprehension of colour is the zuijasa
sensc-organ.t3 Such a sense-organ is the organ of sight.
Its location is said to be at the tip of the pupil.1¥

Now, it is urged here that heat (nswa) being taijasa,
and the relation of sapyuktasamardya being common, and
there being no other particular cause for apprehension,
like colour, the eyes being #asjasa should illuminate heat
also.

"~ To this it is said that the eyes are produced from

1w K UP., pp. 284-85.
B PD., p. 3
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the ultimate particles of fgzs which are not suppressed
by the patts of other bhatus; so that, they apprehend
colour alone. In other words, there is very little
influence of the earthly particles on the ultimate particles
of fejas when the latter produce the organ of sight
without being suppressed by anything else. But what
is the proof that such a thing is produced? The proof
is supplied by the action of the organ itself. Thus, due
to the activity of the organ of sight the apprehension
of colour alone takes place and not that of taste, touch,
smell and sound. This is not possible unless there is
a causal relation between the organ of sight and the
apprehension of colour, ' This particular production is
helped by adysta alse; so that, the paramdnus of feas,
helped by a particular adrsfa along with a very slight
combination of the paraminus of other bhitas, produce
the organ of sight . ‘That which is Zajjasa must be
produced from fajjasa paramdpns alone. That there is
the faijasa element present in the organ of sight is proved
from the fact that it apprehends the quality of /eas
alone which is not possible unless there is some intimate
affinity between them.

Such a sense-organ is supersensuous, because of
the non-manifestation of colour in it. The explanation
of the non-manifestation of colour in the organ of sight
is that all the positive objects ate produced for the sake of
bhoga; now, if the colour were manifested, then the eyes
would have been apprehended even in the darkness,
and there would have been no bhyga for the dsta-
sattvas; in order that the drstasattvas may experience
bhoga, the adrsta influenced the creator (prajapati) to
produce the eyes without manifested colour.

As regards the non-manifestation of hot touch in
the organ of sight, it is said that if there were mani-
fested touch in the eyes then, for instance, when a
dancing-girl is dancing, or when any pleasant thing is
before us, and all the eyes are set upon her, or that
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particular pleasant object, particularly, in the hot
season, the hot rays emitting from out eyes would fall
upon the beautiful object and burn it; so that, for help-
ing bhoga, the aim of production, admm has prevailed
upon the creator to make the hot touch of the eyes
unmanifested.}® It is due to this very adysta that there
is no manifested touch in the organ of sight.13?

(a) Buddhist view regarding the visnal organ

What has been said above regarding the nature of
the visual organ is true of all the orthodox schools of
thought. The Buddhists,”on the other hand, entirely
differ from the view held above.. Dinnaga and others
think that the very eye-balls represent the visual organ.140
Thev hold that the otgan of sight, being a material
product, cannot move up to its object of perception
at a distance.!  Accordingly, by the organ of sight,
that is, the eye, they mean a material product in the
shape of the blue eye-ball—the pupil, which is helped by
a particular kind of external matter, that is, light (d/ka),
and depends upon the past deeds preceded by a desire
to apprehend an object.? In other words, the eye is
that material product which 'wants to make a colour
known under the influence of the past deeds.'#® That
the eye-ball is itself the organ of sight is further proved
by the fact that all the eye-diseases are cured by the

138 Vyom., p. 257.

139 NS., NBha. and NV., I1IL i. 38; Kandali. p. 4o.

110 Ad/Jzsl/yaﬂadba/ﬂrﬂmémm——Dmnaga s karikd, quoted by Tit.
on NS., 1. i. 4, p. r18.; PRM., p. 21; Cm(’mrgo/méam—Rev Rihula’s
gloss on ADK., I 25, p. 1

1 Na ¢ca m/é;z/;zzxfeni/'fbena praptirasti, bbitavicesasyendriyabhavat
—NV, L i 4., p. 33.

W2 Ya evdyam kyspasiralaksano bbitavicesal sa babyabhiitavigesa-
prasidanugrhbitasiatiysnapiirvakakarmapeksal) caksurityucyate etc. NV.,
L 1 4., p. 33 Tat, p. 116.

143 Bhitavicesah karméapekso ripaica  caksinagcaksurityncyate—
Tat., p. 117.
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treatment of the eye-balls alone.14

(b) Prapyakaritva of the sense-organs discussed

The Buddhist idea of the organ of vision creates
another serious difficulty. It has been said before that
direct perception (pratyaksa) takes place only when there
is a contact between a sense-organ and its analogous
object.  But now, when the eye-ball is said to be the
visual organ, and the objects_cognised through this
sense-organ ate found to be lying at a distance, then
it is held that direct visual cognitions take place without
there being any contact between the organ of sight and
the object perceived.; fory noone has ever seen the eye-
balls going out of their sockets!#¢, . Moreover, the capa-
city to perceive the objects is not found with the eye-
balls when they are taken out of their sockets. If it
were so, then things should have been perceived even
when the eyes are closed. In the same manner, the
auditory organ also is found to cognise its analogous
object lying at a great distance. . Hence, it is concluded
by the Buddhists of the Vaibhasika School that the
sense-organs of sight and hearing cognise their respective
objects without coming in contact with them.!8

The following are the arguments adduced in sup-
port of the Buddhist view:14®

() Santaragrabapit—because, things lying a dis-
tance are cognised.

M4 Tapikitsadiyogatah—Dinndga’s karikia, quoted in Tat., p.
118; PRM.,, p. 21.
NS, 1. i. 4.
M NV., L. i, 4., p. 33; (Aprapiarthanyaksimanaberotrini) trayam-
anyathi—ADK., 1. 43. aslong with Rev. Rahula’s gloss., p. 18.
197 Satyapyaksababirbhave na caktirvisayeksane |
yadi ca syattadi pacyedupyunmilya nimilandt
—Quoted in Tat., p. 118; PRM., p. 22.
18 ADK, along with Rev. Rahula’s gloss; I. 43, p. 18.
199 Santaragrabapam na syat praptan jhane dbikasya ca—Dinnaga’s
Karika, quoted in Tat., I. 1. 4; p. 118; PRM,, p. 21.
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(i) Prthutaragrabapit—because things of bigger
dimension are apprehended. If the eye were to cog-
nise objects after coming in contact with them, then it
would have done so with the objects having dimension
equal to its own. But it is not s0.150

(iif)  Digdegapyapadecai—because, there is the speci-
fication of directions in the case of cognitions ()bmmcd
through the visual organ, in the form that such and
such cognitions have “taken place in such and such
directions.  Vardhamina Upadhyaya, however, ex-
plains the above as viprakrstadigdecaryapadesar, that is,
the visual cognition is expressed as taking place at a
distance from the organiof sight, which would have
been expressed as taking place quite close to the visual
organ had the latter actually come in contact with the
object of perception.t

(iv) Sannikypstaviprakystayostulyakalagrabanai—Dbe-
cause, things lying quite close to and also at 2 distance
both are apprehended simultaneously; as for instance,
both the branches of a tree and the moon are perceived
simultaneously.

Before any argument, from the Nyaya-Vaicesika
point of view, is put forth to refute the arguments of
the Buddhists adduced above, it is desirable to point
out that the very first assumption that the eye-ball is
the visual organ is not admitted by Nyaya-Vaicesika.
The orthodox view is that the visual organ is pmduced
out of the ultimate particles of #gjas. The eye-balls are
only the means through which the rays, centred in the
fatjasa particles constituting the organ of sight, go out
omda"dh expanding in wider c11du and come in

0 Dpyagrayo bi sapyogo’lpamera sayyoginamanurudhyale na naban-
tam. Na jatu rathadisamyogd nabbo vyagunvate, md bhit sarvaiie ratha-
dinam Iatsamyogidinificopalabdbib, tena  yavanmétram  vastraiidder-
golakens  rydaptam  tavanmitrasya  grabapaprasangah—Tat., 1. 1. 4
p. 117,

BLNPP. on NP, L. 1. 4. pp. 507-508 (Bibli. Ind. edition).
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contact with the object of perception. Hence, according
to Nyiya-Vaigesika, there is no difficulty for the visual
organ to come in contact with its objects before their
cognition takes place.

Now, coming to the above mentioned probans, it
is found that they are all fallacious for some reason
or other, and hence, all are rejected as unsound. Thus, as
regards the first probans—santaragrabandt, it is pointed
out that the term-sdnfara may mean either the apprehen-
sion of things which are not reached at, or apprehension
together with the intermediary things (antara) which
may, again, include Akdsa, or negation (abbava), or any
other object.

The former alternative, when put in a syllogis-
tic form, appears to be identical with the pratijiid (the
first proposition of the syllogistic reasoning); so that,
it cannot act as a probans for proving any conclusion.
Hence, it is rejected as unsound. In the case of the
latter alternative, if the intermediary (amtara) be the
Ab#kdga, then it being coloutless, cannot be the object of
apprehension through the visual organ. Again, if it be
the negation, then also the eyes cannot perceive it for
being alone. Whenever a negation is perceived, it is
perceived only as related to something; and never in-
dependently. If, therefore, the negation that is meant
here be that which is petrceived not alone but as per-
taining to an object having colour that is perceived
by the eye, then the probans cannot conclusively prove
that the eye does not get at its object; for, it is then
applicable to the organ of touch also;! for instance,
when the cool touch of water is felt, then the absence
of heat also is felt along with it.1®® Hence, it is also
rejected as involving the fallacy of anaikantika. The
term intermediaty cannot include any substance having

BNV, Loio45 p. 34
155 Tat., 1. i 45 p. 119,
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colour, for, in that case, that object would be an
obstacle in the way of apprehending things through it.
Hence, the argument is rejected as unsound.!?

Some, however, explain the term—santaraorabanpa
as the perception of a thing in the form—this is remote
from me. But this also cannot prove that the visual
organ does not come in contact with its object; for,
the idea that the thing is remote from me—is due to
some other cause and not to the sense-organ getting
or not getting at its object. It is, in fact, having body
as the limit, the ideas of remoteness and nearness are
determined, and not due to the thing being got at or
not got at by the sense-organs. ‘The notion of nearness
takes place where the body and the sense-organ both
come in contact with the object, and when the sense-
organ alone comes in contact with the object, then the
idea of remoteness takes place. ' The perception of the
thing as remote, being due to some other cause, cannot
be accepted as a proof for the eye not getting at its
object.1%

While refuting the second argument of the
Buddhists, it is pointed out that things of wvarying
dimensions are perceived simply by their slight contact
with the visual organ, and it is not necessary that the
eye should come in contact with the entire dimension
of the object perceived.’ It is, therefore, that the
cognition of the dimension of an object is determined
by the four kinds of contacts—(#)the whole of the sense-
organ with the whole of the object; (/) the parts of the
sense-organ with the entire object ; ( y) the whole of
the sense-organ with the parts of the ob]ect (x) and the
parts of the sense-organ with the parts of the object.!5?
Viacaspatl Migra says that just as the zejas, centred in

B4NV., L i.. 4; p. 34
15NV, L i 45 pp. 34-35.
LNV, L 1. 4 p. 35.

157 Tat, L 1. 45 p. 110,

22
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the wick of a lamp, spreads out gradually in wider
circles, and illumines the nearing object of varying
size, so the 7¢jzs centred in the eye comes out and
gradually expands in circles as it proceeds further and
further and illumines the object of varying size. This
is the nature of Z¢jas158,

Regarding the specification of the directions,
it is said that here also one’s body is assumed to be the
limit for determining the directions, and as such, there
can be no specification of any direction where the
sense-organ and the body both come in contact with
the object. Such specifications are possible only where
the sense-organ alone comes in contact with the object;
so that, the argument adduced by the Buddhists can-
not deny the eye getting at its object.'%9

Regarding the argument that both a branch
of a tree and the moon are simultaneously cognised,
it is said that the very assumption is wrong; as, it is
not a fact. No sane person holds that there is a
simultancous apprehension of both the branch of the
tree and the moon through the visual organ. The
notion is really a case of false knowledge due to the
non-apprehension of the difference of the points of time,
like the non-apprehension of the difference of the points
of time in the piercing through the hundred lotus-petals
together. It should always be kept in mind that the
tejas is so light and its velocity is so great that it
becomes really difficult to mark the difference of
moments in its movements; as it is the case with the rays
of the sun which travel at such a great speed that it
appears, as if, they spread over the entire world simul-
taneously in a single moment.

Some want to justify the possibility of the simul-

158 Na caitanniryato vind pribragratim bbavatiti prthvagrati sicitd,
Yathd varitidege pinditamapi tejap prasarpatprasidodaram vyapnoti etc.,
Tat., L i 45 pp. 119-20.

15y NV., L i. 4; p. 35; Tat., L i. 45 p. 120
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taneous apprehension of a branch of a tree and the
moon through the visual organ. They say that water
and fejas are commingling (samsrsta) substances; so that,
just as any other kind of water commingling with the
water of the Ganges becomes Ganges-water, so the
solar f¢jas commingling with the oculat #gjas becomes
the /¢jas of the eyes. This being the fact, when the
tejas emanating from the eyes mixes with the external
tejas which is simultaneously pervading over all the
objects of the world and becomes one, we can say that
the #¢jas of the eyes comes in contact with every external
tejas whether near or remote simultaneously.!®

But this view is wrong; forin that case the objects
hidden behind the wall, or any other obstacle, whether
in close proximity, or far away, should be apprehended,
which is not the fact.!8t

Again, if 2 man enters a bit dark room, where
there exists a very little contact of fejas which is the
necessary condition of the conjunction of the eyes, from
the outside where there is cnough sgas, he should at
once see all the objects of the room. The condition of
the contact of the organ of sight with the objects in
the dark room being  present,  there is nothing to
prevent the perception; and if there be no petception, at
once, then there should be never. But this is not correct.
The external f¢jas, which is quite close to the eye-ball
and possesses hot touch, prevents the different kind of
(vijdtiya) contact of the eyes with the objects, in a bit
dark room, at once; and after a moment, that external

0 KU., p. 75; PP, p. 45; TPP of Konda Bhatta, M. Fol. 28a.
This view is attributed to Calikanitha by Vardhamiana in his KUP,
p. 288; but Cilikanitha in his Prakaragapaficiki attributes this
view to some one else saying—*‘Samasamayasapmwedane tu kecit pari-
haramevay varpayanti etc.”—p. 4s5; while he gives his own view
some nine or ten lines below in the very place in that very text,
and which we refer to here also.

16 KU., p. 75.
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tejas being removed the contact takes place. It is,
therefore, that a man, although unable to percetve the
mid-day sun, directly, can perccive it with the help of a
screen in the form of a piece of cloth.

Similarly, it is asked: why does not a man, forty
yeats old, having the direct contact of the eyes with the
object of perception, perceive the object? The reason
is that there is the #¢jas produced from the bilious nature
of that age which prevents the real contact of the organ
of sight and the object of perception. By the use of
glass-pairs (#panetra) that bilious f¢as is removed and
through it the organ of sight perceives the external
objects of perception.6?

Calikanatha Migra, however, says that the view
that both a branch of a tree and the moon
can be perceived simultaneously due to the comming-
ling of the #gjas is cotrect, if, only, we add to it the
influence of adrsta. 'That is, when the rays, emanating .
from the eyes, mix with the external #gjas and become
one, then only that much of it, which is determined to
be the means of apprehension through the influence of
adysta, is capable of apptehending things and not all.
Hence, we cannot say that every thing is known simul-
taneously, although there is the simultaneous percep-
tion of Bhauma, Dhruva and othets through the influence
of adysta 163 ,

Moteover, if the organ of sight wete aprapyakari,
then there is nothing in the walls and similar other
things to put an obstacle in the way of the organ of sight
to get at the things behind the walls. And we are sure
that the organ of sight does not cognise things which
are behind the walls and similar other things. Hence,
we conclude that the organ of sight is prapyakdri.
Again, had the sense-organ been not prapyakari, there

162 TPP. of Konda Bhatta., Ms. Fol. 28a-29a.
163 PP., p. 45.
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would not have been notions to the effect that a parti-
cular thing could not be cognised, as it is at a great
distance, while others could be cognised, because they
are quite near. But such notions do exist; so that, the
sense-organ cannot but be prapyakdri. It is further
proved by the fact that the organs of sight and hearing
are also sense-organs like others, and as such, should
be prapyakdri. 1t the prapyakaritva of all the sense-
organs be doubtful, then we should take the help of some
instrument (éarapa) and prove the inference. Thus, for
example, an axe, which is an instrument (keraza) and
where the activity (ér/9d) depends upon the coming
together of the axe and the object of cut, and not
otherwise. Lastly, it may be said that if the sense-
organs, or any other instrument (£urana), be not prapya-
kari, then their products, namely, the cognitions of
colour, touch, taste, smell, and hearing etc., should be
found everywhere and at ‘all times. But it is not so.
Hence, we conclude that all the instruments (karapas)
including the sense-organs ate prapyakdrir*

These very arguments also disprove the Buddhistic
assumption that the eye-balls with a specific attribute
represent the organ of sight.” Jayanta adds, further,
that the view that the existence of a specific capacity
(dharma ot vigesa) in the eye-ball helps the perception is
untenable; for, it may be asked here—if there is such a
specific capacity, then what is its support? It cannot
remain unsupported; eye-ball cannot be its substratum.
Hence, the assumption of the Buddhists is untenable
and is rejected.

As regards the medical treatment of the eye-disease
in the eye-balls, it is held that it is done for the
purifications of the substratum (ddbdra), through which
the ddbeya is purified. %5 Hence, it is essential to hold

182NV, and Tat. on NS, I. i. 43 KU., pp. 74-75; TPP., Ms.
Fol. 28a-29a; PRM., pp. 21-22.
165 NM., pp. 478-8o.
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that all the sense-organs apprehend their respective
objects after coming in contact with them.

(c). Number of eyes in an organism discussed

But even these arguments leave us in dark as to the
number of eyes in a man’s body. Even in the old
school of Nyaya we find two different views. Thus,
Vitsydyana appears to hold that there are two inde-
pendent eyes, and consequently, two sense-organs of
sight. With this assumption he refutes the view—‘that,
really speaking, there is only one organ of sight extend-
ing from one corner to the other but apparently
separated into two by the bone of nose,—by saying
that if there were only one organ of sight, then when
one of the eyes is destroyed or removed the other
should also stop functioning, but this is not the fact;
the organ of sight of one eyed-man works quite well.
Hence, there are two independent eyes.

Against this view of the Bhasyakara, it is said that
the above reason falls down on the ground that even
if a part of it is destroyed, the remaining part works
quite well; as, we find in the case of a tree, where even
if one branch of it is cut off; the whole is not destroyed.

Vitsyayana refutes rhis argument, again. Thus,
he holds—

() That if the part is removed the whole does
not exist; for, if it exists, then we will have to believe
in the eternity of the effect; so that, when the branch
is cut off, really speakmg the tree does not exist.

(ii) When a man is dead we find in his skull two
distinct holes on either side of the bone of the nose on the
spots whete the two eye-balls exist. This would not
have been possible, if there were only one organ of sight.

(iti) And lastly, when one eye is pressed with a
finger in the corner, then a single object appears as if
it were two distinct objects. This is not possible if
there were only one organ of sight; because, when that
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pressing finger is removed, then, again, that object
appears to be only one. In other words, really if there
were only one organ of sight extending from one
corner to the other, and apparently divided into two,
by a nose-bridge upon a river-like flowing substance,
then when we press a bit of one of the eye-balls in a
corner, then the rays of that particular eye should flow
to the other eye through the passage below the nose-
bone-bridge, and we should not perceive one single
object as two. But this is not the fact; hence, it is
assumed that there are two distinct organs of sight.1%

But it is strange that Uddyotakara does not agree
with the above view of Vitsyayana. On the contrary,
he gives arguments in suppott of the singleness of the
organ of sight. Thus, he says—those who hold that
there are two organs of sight are wrong; for, there
can be no simultaneous contact of the atomic Manas,
with the two organs of sight.  In that case, there should
be no difference in the act of petception of 2 man having
two organs of sight from that of another who has only
one eye. But this is not the fact; a man perceives
more with his two eyes than with a single eye. More-
over, it has been established that there ate five sense-
organs. Now, if there were two organs of sight, then
there is a clear case of contradiction, which is not
possible.’87  Vicaspati and Vigvanatha also agree with
the interpretation of Uddyotakara. Tater writers also
hold the same view.'® FEven the Buddhist writer
Vasubandhu says that although there ate two eyes, yet
they represent only one sense-organ. The two cye- ‘balls
are meant for making the appearance good!'®d.

166 NBha., IIL i 8-11.
BTNV, IIL 1. 7.
168 PRM., p. zI.
169 J3tigocaravijianasamanyat ekadbainia |
Dvitve pi caksuradinam cobbartham tu dvayodbbavah v
—ADK,, L. 19., pp. 8-9.
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(3). Inorganic tejas

The inorganic #¢jas is of four kinds: bhauma—pet-
taining to earth; dz'ﬂya~pert aining to heaven; andarya—
belonging to one’s own body (stomach), and akaraja—
produced from mines.

The bhauma is produced from the carthly fuel,
and due to this,.it is differentiated from all other kinds
of zejas. 170 The divya is produced from the fuel in the
form of water;!™ as for instance, the solar #zeas, the
lightening z¢jas, the #¢jas of the meteors, and the rest.}?
That tejas which exists within the organism and helps
the digestion of food and drink and turns these into
fine subtle essence is called z#darya. 'The change brought
about by this #¢jas is the same as that of the chemical
action described before. It has the fuel of both kinds:
earthly (bhanma) and heavenly (divya).'"® The last form
of fejas is that which is produced from mines. It
includes all the metals—gold, silver, copper, and so on.

By the way, a question is raised here: how do we
know the faijasatva of these metals, and particulatly, that
of gold which is apparently an earthly object? Thus,
the Mimimsakas urge that gold is earthly; because, it
possesses conditional fluidity; like ghrta etc. It may be
suggested then that if it werc an earthly substance, then
just as in ghrta the application of heat takes away the
fluidity of it, so the fluidity of gold also should have
been destroyed by the application of heat, which is not
the fact. To this it is pointed out by the Mimamsakas
that the application of heat affects the fluidity of other
substances not that of gold. And moreover, gold is
not well-known as a plecc of fejas.

170 Vyom., p. 258.

W gpah indbanam yasya—Nyom., p. 258; and dpap eva indbanam
pasya—KU,, p. 76,

172 Vyom., p. 258; KU,, p. 76.

173 TPP., Ms. Fol. z2a.
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The Naiyayikas, against this, hold that it is not
earthly. The negative form of inference shows that
however extreme the heat is applied to gold, its
fluidity is not destroyed. This is not the case
with any earthly object; for, no contradictory instance
is found.!” As regards the various kinds of gold and
silver dusts used in medicine, it is said that they arc
possible only when some other substance is mixed with
gold, and not otherwise.1”® Moreover, this assumption
of the Naiyiyikas is based on the Agama that—‘gold is
the first product of Agni” The presence of yellow
colour and the weight is due to the peculiar kind of
conjunction of the earthly paraniin:s. 17

After giving the:general view of the Naiyayikas,
Mahideva, gives hisiown view. He says—‘according to
me the application of heat to ghrfe which is mixed with
water does not destroy the fluidity of glyfa.  This shows
that the conjunction of the fluid substance other than
the earthly is an obstacle in the way of the destruction
of the conditional fluidity; so that, in the present case,
where the conjunction of the fluid substance, in the
form of gold which is #gas, exists as an obstacle there is
no possibility of the destruction of the fluidity. Thus,
the red or yellow colout belonging to gold and the.
non-perception of the illuminating white colour are all
due to the influence of eatthly substance mixed with it.
It is due to this very suppression of the colour of gold
by the influence of eathly paramdinus that gold is not
perceived in darkness.1??

174 Nyayakaustubha-Pratyaksa, pp. roo-1o1.
WKV, p. 78.

176 Nyayakaustubha-Pratyaksa, p. 101.

177 Nyayakaustubha-Pratyaksa, pp. 1o1-102.



CHAPTER X
CONCLUSION

Tuk idea of matter, as understood by Nyiya and
Vaigesika, has been made clear in the preceding pages.
Like all other schools of [ndian philosophy, these two
systems also aim at the realization of the Highest Good
(nibgreyas)’.  'This aim is achieved by the true knowledge
of each and every object of the universe. Accordingly,
Nyaya has classified the positive objects of the universe
under sixteen categories—1. means of right cognition
(pramdna); 2. objects of right cognition (prameya);
3. doubt (samgaya); 4. motive (prayojana); . instance
(drstanta); 6. theory (siddbdanta); 7. factors of syllogism
(avayava); 8. hypothetical reasoning (farka); 9. demons-
trated truth (wirpayz); 10. discussion (vddas); 11. disputa-
tion (jalpa); t12. wrangling (vitapdi); 13. fallacious
reason (betvabhasa); 14. perversion (chala); 15. casuistry
(jati); and 16. clinchers (#/grabasthina), the true know-
ledge of which leads to the attainment of the Highest
Good. If the nature of |these categories is closely
observed, it is found that all of them can be easily
included under the single category of the objects of
right cognition (prameys), and for the knowledge of
which, again, the knowledge of the means of right
cogiition (pramana) is required; so that, it would have
been advantageous to recognise these two cate-
gories alone. But in spitc of this, that the author of
the Sitra includes all the rest of the categories shows
that the necessity of the treatment of the categories of

INS, L i 1; VS, L i 4
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doubt etc. is to distinguish the Nyiya system from the
Upanisads®.  This, again, makes it clear that the objects
of knowledge dealt with here are only those which are
required in the system within certain limitations. In
other words, the treatment of the Atman, for instance,
here will be according to the scope of Nyaya; so is the
case with the other objects of knowledge.

Again, of the objects of knowledge®—Atman,
physical organism, sense-organs, things (ar/ha), cogni-
tion (buddhi), Manas, activity (pravyiti), defect, (dosa),
rebirth (pretyabhiva), fruition (phala), pain and emancipa-
tion (apavargz), except the first and the last, all other
are subsidiary. The only object of knowledge required
for the attainment of the aim is the emancipation with
reference to the Asman which is apparently in bondage
due to the influence of nescienced. In other words, the
Highest aim is achieved, ultimately, by the true realiza-
tion of the nature of the Aswan, for which the know-
ledge of the means of right cognitionis also essential’.
Hence, Nydya lays motre emphasis on the means of
cognition.” The treatment of thz objects of right cogni-
tion in Nyiya is only subsidiary.

Coming to the Vaicesika system, we find that it
also wants to achieve the Highest Good through the
true knowledge of its categoriesS, namely, substance,
quality, motion, generality, quiddity and inherence, into
which the whole universe is classified. Here also,
ultimately, the true knowledge of the Atman alone is
required for the realization of the Highest Good; for
which, again, the right knowledge of the true naturc
of the rest of the categories is cssential. This system,
thus, lays more emphasis on the ontological aspect of

2NBha,, L i 1.
$NS., L i o

4 NM., pp. 427-28.
5 NBha., I. i. 1.
6VS., L i 4.



348 CONCEPTION OF MATTER [ cH.

the universe. In so doing, it has, sometimes, to go
deeper into the nature of its categories.

Both of these systems take into account the com-
mon-sense view and the worldly usage in explaining
the worldly phenomena. They seldom go beyond the
common-sense experience. They take the objects of the
universe as they are, and rightly believe in the existence
of the close correspondence between the order of our
thoughts and the order of the external reality. The
existence of the external world is independent of our
consciousness, in so far as its existence is prior to the
existence of, and is 2 coandition of the possibility of,
our mental phenomena”.

The orthodox view about the nature of the vatious
systems of Indian philosophy is that there exists a sort
of synthesis between them. They represent the various
phases of one and the same T7#). The synthesis is in
the ascending order which is corroborated by the
actual experiences of our life also. . The true knowledge
of the objects of the universe being recognised to be
the means of achieving the Highest Good, every school
has to give its own explanatlon of the ob]ects of the
universe. We begin with the most ordinary form of
explanation given by the Indian Materialists. They hold,
as has been said even before, that there are only four
clements, namely, earth, water, fire and air which consti-
tute the entire universe. Every object is ultimately a
product of these elements. _dédgz is considered to
be that which possesses no obstruction, and perhaps,
therefore, includes Di& within it. Atman is nothing
but an organism, or a sense-organ, or a vital air, or the
Manas, endowed with the quality of consciousness,
which, in its turn, originates from matter. This is the
crudest form of e\(planqtlon given about the phenomenal
world.

7PWSS., Vol. L. pp. 33-34.



X | CONCLUSION 349

Nesxt, it is found that an attempt is made, for the
first time in the history of Indian philosophy, to dis-
tinguish between the nature of .4¢wan and that of matter,
and to show that these are two independent entities.
In fact, it is for the first time that the existence (saf) of
Atwan as an independent entity has been established by
Nyaya and Vaigesika. But, if we go a bit deeper, we
shall see that this Atman is essentially jada, and becomes
conscious only when consciousness is produced in it;
so that, although its independent existence has been
established, yet its nature is not very much different
from that of matter. Again, when we look to the
nature of the material wotld, we find that it is classified
under eight categories, namely, eatth, water, fejus, air,
Akdga, Kila, Dik and Manas.  The first four categories
have got two forms—one eternal and the other non-
eternal. The other four are all eternal. Thus, there are,
ultimately, eight eternal forms of matter, according to
Nyaya and Vaigesika. Beyond these they cannot go.

But as the scientific enquiry always wants to find
out unity amidst diversity, it cannot stop with these
eternal forms of matter. Hence, when a subtler
enquiry into the naturel of these is made, it is found
that these are no longer incapable of being reduced to
subtler forms. They ate all non-eternal, and conse-
quently, are reduced to their subtle forms at the next
stage represented by Sinkhya. The causal analysis
of Sankhya leads gradually to Prakyt/, which is pure
matter and consists of extremely fine composites, called
gupas, in a state of equilibrium,

If we study the classification of the elements of
Sankhya, we shall find that we are lifted up step by
step from the grosser to the subtletielements until
we reach a very high level. The paramapus, which were
supposed to be indivisible with Nydya and Vaigesika,
are shown here as products of the five fanmdtrds, which
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are, again, the products of the zamas aspect of abarikdra.®
Akdga, Kila and Dik, which were all-pervading and
eternal with Nyaya-Vaicesika, are reduced to one divi-
sible element, namely, A4dza®, which, in its turn, is a
product of the gabda-tanmarral®. Similatly, the indivi-
sible atomic Manas also is proved to be a product of
aharkdrall. So it is quite obvious that the so-called
eternal elements of Nydya-Vaigesika are reduced to
subtler elements in Siankhyal2,

But the scientific enquiry, again, does not stop with
the dualism of Sankhya. It is left for the Carkara-
Vedanta to resolve the dualism of the former into the
unity of the Supreme Trath. Hete the enquirer realizes
his ultimate end, and hence, stops.  This is how from
the grossest form of matter we start and end in the
Absolute Unity.

Leaving the Cankara School of Vedinta for the
present, if we look into the Kashmir Caivaism, we find
that both Prakyti and Parusa of Sankhya are capable of
further dissolution. The Prakrs itself is a manifestation
under Mayd along with het five £adicnkas'®. ‘This Maya,
again, is ultimately resolved into Parama Civa, through the
various other stages represented by Caddbavidya, Ipvara,
Sadagiva and Cakt. It is the Parama Civa-tattva which
possesses within itself the entire universe as its own
svardipa®®. It is at this stage that the final unity is
reached and all the enquity into the nature of the
material world stops. Although the so-called entire

8 TK. on SK., 22.

9 8S., I il. 12.

10 SK., 22.

1 SK., 24-25.

12 Umesha Mishra—Synthetic gradation in Indian philosophy-
AUS., Vol. L, pp. 90-94.

13 Parapraveciki, pp. 8-9.

M Paripravegiki., p. 6.

¥ PrHy., p. 8.
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material aspect of the universe merges into Parama Civa,
yet it does not lose its existence’s. All the forms in
their own independent nature remain present within
Him until He wants to manifest them out of His
own Free Will'?. Besides the dissolution of matter into
such a subtle entity, as Parama (iva, the matter itself
becomes endowed with the very nature of intelligence,
as it is the very nature (svardipa) of Parama Civa's.

These make it clear that matter, which is devoid
of consciousness and is jads with the schools of Nyaya,
Vaigesika, Mimamsa and Sankhya, not only becomes
endowed with intelligence, but also merges itself into
Brahman, ot Parama Civa, and remains no longer distinct
from consciousness. - (Caifanya). + This is like a mystery
surrounding the conception of matter in Indian thought.
We should never forget that Absolute Unity is the final
aim of Indian Dargana and when that aim is achieved,
we think that Dargana has achicved its end. This is
realized with the systems of Cankara-Vedanta and
Kashmir Caivaism.

This is a very brief reference of the different stages
of matter in Indian thought. But as the present thesis
is limited in its scope, T have confined myself with the
treatment of matter as found in Nyidya and Vaigesika;
and by the way, I have touched the other phascs of it
only to keep myself in harmony with the highest aim
of Dargana which rightly teaches—

Vcarambhanam vikdaro namadbeyan,
Myttiketyeva satyam.

6 Cf.  Antahsthitivatameva  ghatate bahiratmani—Ilgvarapratya-
bhijfia, p. 13.
17.Cf. Criparamagivah svatmaikyena sthitam vigram etc—PrHt.,
. 8.
18 PrHr., p. 8; Tantrasira., p. 8; Yogardjacirya’s Com. on
Paramarthasara., p. 73.



CHAPTER XI

CONCEPTION OF ATMAN
INTRODUCTORY

IN the foregoing pages, the idea of matter, according
to the systems of Nyiya and Vaigesika, has been dealt
with at great length. Besides what has been said in
Chapters I* and I1% about the necessity of the treatment
of the nature of the conscious element, it is an admitted
fact that a thing, in order to be known thoroughly,
should not be merely distinguished from objects of its
own class, but also from its heterogeneous class. This,
again, is possible only when its heterogeneous class
also is known in all its aspects. Hence, our knowledge
of the conception of mattes, as shown in the previous
chapters, would remain incomplete unless we also know
the conception of non-matter, that is, the cetana aspect
of the phenomenal world, which is, generally, known as
Atman. ‘Thetefore, with a view to have the complete
knowledge of the idea of matter, an effort is made here
to study the nature of the Asman also as given in
Nyiya and Vaigesika.

It has alteady been made clear before that there is a
conscious element also in the universe. Its existence is
as indispensable as that of the matter itself. Even then,
following the traditional line, it is necessary to prove
its existence before proceeding further. Nyaya-Vai-
cesika, representing the Realistic School of thought,
believes in the existence of two Atmans— Jivitman and

Y Vide Supra, pp. 51-55.
2 Vide Supra, p. 57.
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Paramdtman®.  Hence, both of these are separately
treated here under different sections.

A

JIVATMAN
1. Existence of Jivatman proved

The existence of [awdtman is proved through
direct petception (intuition—pratyaksa), inference, and
authority. Now, to begin with the first means we
know that a certain section of the Naiyayikas, whom
Jayanta designates as szaysithyih, holds that the term ‘I’
in the exptessions—T am happy,™ T am sorry,” ‘I know’
etc., is an object of perception. This ‘I naturally,
refers to the Jawdrman and not to any material object,
like body, sense-organ, Manas etc. It is clear from the
above mentioned expressions that the substratum of
happiness, sorrow, desire, cognition etc., is nothing but
‘I” Now, this is not possible, if ‘I’ were taken to mean
anything other than the [avdtman, such as body, sense-
otrgan, Manas etc.; for, none of these is conscious; while
happiness etc. cannot be attributed to a non-conscious
agent. Happiness, sortow ete. show that their subs-
tratum must be a conscious and eternal agent.

The opponent may raise an objection here against
the implication of the term ‘I’ in the above expressions;
for, the term ‘I’ in the expressions—I am fat, ‘I am
beautiful,” ‘I am blind,” ‘T am deaf” etc., really refers to
either body, or a sense-organ; so that, it is not quite
sound to base the decision merely on the implication of
the term ‘I’

To this it may be said in reply that as the objection
of the opponent is based on the false identity of the
body with the Asman, it has no weight. The substra-
tum of the term ‘I’ is Atman alone, while in other cases,

3KR., p. 39.
23
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it is due to wrong notion* and false imposition.
Cankara Micra adds that inasmuch as the cognition
of the term I’ refers to one’s own Atman, and as it
does not refer to other’s A[tman, it is concluded that the
term ‘I’ primarily refers to Amman. If, on the other
hand, it were to refer primarily to the body, then the
cognition of the term ‘I’ should have beeni produced
through the external sensc-organs; for, the body is not
an object of perception dircctly through Manas, while the
cognition, expressed in the form ‘I am this,” is produced
through the instrumentality of Manas; as it is produced
even without the operation of the external sense-organs.
As regards the view that'if . Asman be directly per-
ceived, then it should have colour, it is pointed out
in reply, that the necessity of having colour is restricted
to the external substances alone. Hence, there is noth-
ing to prevent the intuitive perception of _dtman.
Others ate of opinion that there are direct grutis to
prove the existence of Afmanf. But as the grutis will
not convince the unbelievers like the Buddhists, they
adduce inferences to prove the existence of it. So says,
Gautama, in his Nyaya-satra?, that desire, hatred, effort,
pleasure, pain and consciousness® are the various
probans to prove the existence of Atman. Kanada adds®
the vital airs—prdpa and apana, the closing and the
opening of the eye-lids, state of living, the movements
of Manas and the affections (vikdra) of the other sense-
organs to the above mentioned probans of Gautama.

tNM., pp. 429-434; VS., IIL ii. 9-14; ATV, p. 95; TM,,
pp. 3-6. B
5vU., 1L i, 14.

8 NBha., I. i. 10; Vide-Due brabmani veditavye etc.

NS, L i. 10.

8 Vigvanatha holds that as consciousness, desire and effort
are the probans of both the Afmans, pleasure, pain and hatred
alone should be taken to be the right probans of the Jiwgtman—Vr.
on NS, I i. 10.

9VS., III. ii. 4.
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Now, desire, ctc., being qualities, cannot exist with-
out a substratum. Then, inasmuch as it is known that
the qualities, which belong to the physical organism
etc., continue as long as the physical organism etc,
exist; and as desire etc. are not found to be so, they
cannot be regarded as qualities belonging to the physi-
cal organism?,

Again, it is a fact of common experience that there
exists desire, which has been defined as a wish for the
attainment of something not already obtained!. This
desire is produced in a man for the attainment of an
object which had been the source of pleasurc to him
in the past. This necessitates: that the substratum of
the desire should be that which possesses consciousness
and is identical with that which had experienced pleasure
from the object of desite in the past. Physical organism,
neither being conscious nor being an unchanging ele-
ment, cannot be the requited substratum. Recognition
(pratyabhijra) is not possible in physical organism.
The organs of sense also cannot be the substratum of
desire; for it is not necessary for a single scnse-organ
to be both the desirer and the experiencer of the past.
For instance, when a man perceives 2 mango fruit and
desires it to have, we cannot say that the visual organ
which perceives the fruit at present also possesses the
experience of the good taste of the fruit.  Again, Manas,
being accepted as a sense-organ and an instrument ;
cannot be the substrate of desire}®, Hence, that which
is the substratum of desire is Afman. Similarly, hatred
etc. also prove the cxistence of a separate entity, called
Atman.

Likewise, consciousness (j#Zina) also is an indicative
of the existence of Azwan as an independent entity.

NV, L i 10 NM., p. 434.

U PPBha., p. 261.

12 NBha., NV. and Tit., L. i. 10; NM., pp. 434-42, Kandali.,
p. 261.
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Besides what has been said before regarding the subs-
tratum of consciousnessi3, it should also be further
pointed out that it cannot belong to the Manas; because,
if the Manas be the substratum of consciousness and
accordingly be regarded as perceiving colour etc. with
the help of some sense-organ which is other than the five
external sense-organs, then the difference is only verbal,
that is, that other sense-organ would become the Manas,
while the Manas itself, as a substratum of consciousness,
would become the Afman. 1If the Manas, however, be
believed to be functioning independently and not in
co-operation with that another sense-organ, then in the
case of an object with a colour, taste etc., the organ of
sight etc., being always present, there should be simul-
taneity of knowledge, which 'is against the reality.
Hence, consciousness does not belong to the Manas
which is merely an instrument?4,

Again, as from the motion of a chariot the exis-
tence of a conscious guiding agent, in the shape of a
chatioteer, is inferred, so also from the activity and
cessation from activity appearing in the physical organ-
ism which have the capacity of acquiring the desirable
and avoiding the undesirable, the existence of an
intelligent guiding agent for ‘the body is inferred.
This conscious agent is no other than the Armant®

There are several other grounds for establishing
the existence of Atman's. Thus—

1. The presence of the variegated functioning of
the vital airs in an organism proves the existence of a
conscious agent in the orgenism who acts like the
blower of the wind-pipe.

2. From the regular action of the opening and
closing of eye-lids, the existence of a conscious agent

8 Vide Supra, pp. 53-55; 280-83.

14 PPBha., p. 99; Kandali., pp. 72-73.
1 PPBha., p. 99.

18 PPBha., p. 99.
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in an organism, who would act like the puller of the
pulley, is inferred.

3. From the fact that the wounds of an organism
arc healed up, we infer the existence of a conscious
agent who would be like the master of the house re-
pairing it.

4. From the action of Manas towards the contact
of the sense-organs apprehending desirable objects,
we infer the existence of an agent, who would be like
the boy in a cotner of the housc throwing a ball to
another ball stuck in the ground.

5. When we see an object through the organ of
sight, and recall the taste of that object (experienced
before), we find a certain change appearing in the organ
of taste. From this, also, we infer the existence of a
single guiding agent of the two activities, like a person
looking through many windows!?.

These are some of the proofs adduced to prove the
existence of the Atman.

Now, let us examine the same question in a different
way. We are aware that the viewpoint of the Indian
Materialists represents the feelings of the common class
of people. Ordinarily, it is very difficult, if not impos-
sible, to reject their views. The reason is quite simple.
However learned one may be, after all, in his every
day dealings, he is no better than a true Materialist.
Proceeding on this assumption, it is, undoubtedly, very
difficult to assert the existence of the world hereafter,
the existence of the Atman, and similar other things.
In the course of our busy wortldly life surrounded by
the thickest fog of nescience, it is difficult to see things
beyond ourselves; and it is no strange that one is entirely
unable to know of the .Atman which is so very subtle
in nature,

This is the reason why the existence of Arman.

17 PPBha., pp. 69-70.
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as understood by the orthodox schools, is questioned.
But at the same time nobody ever denies that there is
an entity which possesses consciousness. And accord-
ingly, even the extremists of the Materialistic school
have given some explanation ot other of .Azman. 'They
do not recognize the existence of Atman as something
different from matter, or its product. Within their own
limitations, nothing more and better can be expected
of them. No worldly man apparently ever thinks that
the term ‘I’ is not used for body or sense-organs. Even
in the expressions ‘I am happy,” ‘I possess conscious-
ness,” etc., the term ‘I’ apparently refets to body, ot to
the various sense-organs.  But all these views fail to
satisfy the needs of the Naiydyikas and the Vaigesikas,
and the propounders of other orthodox schools.

It seems to be a recognized fact that the joint
system of Nyaya-Vaigesika occupies the first starting
place in the realm of Indian Metaphysics. Hence, it
appears that the first attempt, to assert the existence of
Atman as quite difficrent from  matter or its product,
was made by Nyiya and Vaicesika, We know that the
description of the Sapreme Entity from the empirical
(vydvaharika)t® point of view is that it is Saz, Cit, and
Ananda. 'The last two aspects naturally depend upon
the first. If a thing has no existence (saz), it is im-
possible to assert of it anything. Hence, the first and
the foremost attempt should be made to prove that there
is (Saf) a Supreme Entity quite apart from body, sense-
organ, vital airs, and the Manas. This is done by
Nyiya and Vaigesika. We do not know anything of
this Atman within the limitations of Nyaya and Vaicesika
except that it exists (Swf). The attempt to prove the
existence of othet aspects, namely, Ciz and Ananda,
remains for Sankhya and Vedanta respectively.

18 From the paramarthika point of view nothing can be said of
the Supreme Entity; cf. the Gruti-—yase vico nivartante aprapya manasa
saba.
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It may be asked here: when it is possible to have the
intuitive perception of the Azman, why should an effort
be made to prove the same through inference? There
are two possible answers to this question—(1) That
there is the intuitive perception of it is not accepted by
all, and (2) that it is generally scen that those who take
delight inargumentation desire to prove a thing through
inference even when it is proved through direct percep-
tion. So says Cankara Migra that although sometimes
the Atman is really perceived through intuition, yet, like
cognition, produced by the flash of lightning, it does
not get so much fixity being disregarded by such other
conflicting perceptions as ‘1 am fair, ‘I am lean
and thin,” and the like. 'Here another form of cogni-
tion produced by probans which are other than those
connccted remotely (anyathasiddbas), makes the former
cognition itself (that is, the intuitive cognition) quitc
firm.  Moreover, it is necessary to have argumentation
(manana) about the Atman as taught in the injunction—
‘the Atman should be heard about, reflected upon,” etc.
—which only is a means towards the realization of that
which is desirable, namely, the Highest Good. If there
be no argumentation about it, then meditation (#ididhya-
sana) would be impossible, and consequently, there
would be no direct realization, and no final emancipation

(apavarga)®,

II.  Jwadtman defined

The existence of the individual self having been
proved, it is defined as that which is the substratum
of consciousness which itself being a product is non-
eternal,® and also that of the feclings of pleasure, pain
etc.? within the limitation of a physical organism. Again,

vVYU., UL . 11,
2 SC,, 1; p. 12, quoted by NK., p. 263 (Second edition).
2TD., p. 13,
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it has been defined by the author of the Upaskara as that
which employs the olfactory and other sense-organs
to their respective objects of cognition and that where-
in the experiences of the objects of cognition reside.?2
Uddyotakara defines it as one who recognises (pratisan-
dhata)?.

III.  Qualities of Jivatman

Jivatman possesses consciousness (jAdna), pleasure,
pain, desire, aversion, effort, merit, demerit, impression
(samskdra), number, dimension, separateness, conjunction
and disjunction?®, A brief treatment of some of the
qualities is given below.

1. Conscionsness (buddbi or jhana)

Here, in Nyaya-Vaigesika, the term consciousness
(jAigna) is synonymous with intellect (bnddbi) and appre-
hension (#palabdhi)?® as against the Sankhya view accord-
ing to which intellect (bzddhi) is the first evolute of the
unconscious primordial matter (Prakrsi) and is an inner
instrument;28 consciousness ( j7ana) is the function of this
intellect?”; while apprehension (#palabdhi) belongs to the
non-active Parusa itselfs.

2 VU, 1L i, 2.

BNV, L i 10; p. 64.

24 PPBha., p. 70.

3B NS., L. i. 15; PPBha., p. 171,

26 SK., 22, 33.

27 SK., 23.

8 Cetanasyakarinrupalabdhiriti—NBha., 1. 1. 15. The psychologi-
cal process involved in the above is explained by Vicaspati Migra
as given below:-—Buddhi is a modification of the three gupas, which
are unconscious entities. Hence, Buddhbi, which also is unconscious,
through the passage (prapdlf) made by the sense-organ, comes in
contact with the object and becomes itself modified into the form
of that object. The ¢itigakti, on the other hand, is unchanging
and is of the nature of eternal consciousness. When Buddhi comes
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Though there are various forms of cognition
(buddhi), as objects of cognition are innumerable, yet it is
classified under two broad heads—right cognition
(vidyd) and wrong cognition (avidyd).*® ‘The former is
subdivided into directly sensuous, inferential, recollec-
tive and superhuman (drs«)®. The latter also is subdi-
vided into doubt, perversion (viparyaya), indistinct cog-
nition (anadhyavasiya) and dream3i,

Of the right cognitions, that cognition which is
produced by the contact of the sense-organs with their
tespective objects is said to be directly sensuous or direct
petception®?.  Gautama makes it more clear when he
says that direct perception s that cognition which is
produced by the contact of the sense-organ with the
object, which is not exptessible (@vyapadegyant), which
is not erroneous and which is decisive®. The objects
of perception is either gross, asa pot, a cow etc., or
subtle, as pleasure, pain etc;  The perception of gross

into close proximity to this ¢/#gakss, it reflects within itself this
citigakti, and thereby appeats as if it itself were conscious,
and becoming modified into the form of the object, it cognises
the object; so that, the modification of the Baddbi into the form
of the object cognised is said to be the cognition (j#idna) of that
_object. The contact of the conscious entity, through reflection,
with the Bauddhi in the shape of the object cognised, is expressed
as the function (yapdra) of the conscious entity (Atman or Purusa),
and is called the apprehension (#palabdbi) of the object by the
conscious entity. Just as the moon, being essentially devoid of
light, teflects the light of the Sun which is essentially in possession
of light, and with this reflected light illumines objects. In the
same way, Bwddbi, though itself unconscious, yet reflects the
consciousness of the Citigakt; and thereby cognises objects and
makes them apprehended—Tit., I. i. 15, pp. 233-34; Kandali,
Pp- 171-72.

2 PPBha., p. 172.

30 PPBha., p. 186.

% PPBhi., p. 172.

32 PPBhi., p. 186."

3 NS, L i 4.
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objects is through the external sense-organs, while that
of the subtle objects is through the internal sense-
organ® alone. Even in the case of the perception of
gross obiects, there are two definite stages of perception.
For instance, after the operation of the psychological
process involved in the act of direct perception,
namely, the contact of the sense-organ with the object,
followed by the contact of the Manas with the sense-
organ and lastly, that of the Manas with the Atman’®,
the first cognition that is produced is said to be free
from discrimination. It is, therefore, expressed as
Simple  apprebension or indeterminate cognition (nirvikal-
pajriana)®. 'This is followed by the deferminate cognition
which is accompanied by the knowledge of the object
along with its qualities. = This is technically called
savikalpajiianas’.

Against the view that determinate knowledge
(savikalpajitana) is the only type of direct perception,
it may be pointed out that if the indeterminate form
of cognition of an object be not admitted, then inas-
much as there would be no remembrance of the word
denoting “it, there would not be the determinate
cognition of it either. Hence; in order to have the
determinate knowledge of an object one must admit the
indeterminate knowledge of it also38,

The auxiliaries for the direct perception of an
object are: the presence of magnitude (wabattva), pos-
session of several parts, presence of manifested colour
aided by merit and demerit. Besides these, the contacts
of the Atman, Manas, sensc-organ and the object are also
necessaty factors for the direct perception®®.

3 Kandali., p. 188.

3 NBhi., I. 1. 4; Kandali., p. 188.
8 PPBha., p. 186; Kandali., p. 189.
87 PPBha., p. 186; Kandali., p. 189.
# Kandali., p. 189.

3 PPBha., p. 186.
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The direct perception of colour, taste, smcll and
touch is caused by  the contact of their respective
sense-organs with their respective objects, by  their
inherence in composite substances, and by virtue of
their having peculiarities within themselves (svagatavi-
cesat)®.  The perception of sound proceeds from the
two-fold contacts, namely, the contact of the Manas
with the sense-organ wherein the sound inheres, and
that of the Manas with the Atman. It is cognised
through the auditory organ itself*t. The perception of
number, dimension, separateness, conjunction, disjunc-
tion, priority, posteriority, viscidity, fluidity, velocity
and motion proceeds from theit inherence in perceptible
substances through the instrumentality of the visual
and the tactile sense-organs*®. The perception of cogni-
tion, pleasure, pain, desire, avetsion, motive is due to
the ccntact of the Manas with the Azman. The percep-
tion of the generalities of substance, quality and motion
is by means of those sense-organs which perceive their
substrates, wherein they inhere4?.

As regards the perception of yogins in the ecstatic
condition, it is due to the Manas aided by the yogic
properties that the intuitive perception of one’s own
sclf and that of another, of Akdga, Dik, Kala, Paramidnn,
air, Manas, and of the qualities, motions, generalities,
quiddities and inherence inhering in them, takes place.
In the case of yogins, who are not in ecstatic mood,
direct perception is possible regarding objects, which ate
subtle, hidden and removed far off through the four-fold
contacts helped by the yogic propertiesi4.

The next is the inferential cognition which is pro-

10 PPBha., p. 186; Kandali., p. 194.

4 PPBha., pp. 186-87; Kandali,, p. 194.
12 PPBha., p. 187; Kandali., p. 194.

13 PPBha., p. 187.

44 PPBha., p. 187.



364 CONCEPTION OF MATTER [ cH,

duced by the petception of the probans®. The Cabda-
pramina admitted by Nyaya is included under inferenceé.
The third form of vidyi is remembrance. It is caused
by the contact of the Awwan and the Manas aided by
such causes as the perception of an indicative (lriga-
dargana), desire for temembering and the associated
ideas and the like, and from impression produced by
distinct cognition, by repetition and by an impressive
regard for the object concerned??.

Coming to the supethuman (drya) type of cognition, it
is found that in the case of sages who are responsible for
the propounding of the Vedas, it is found that from the
contact of the Atman and the Manas helped by a particular
kind of merit, there appears an intuitional cognition
(pratibhajiiina), correct in all its details, as regatrds the
supersensuous objects—past, present and future, and also
regarding dbarma etc. mentioned or not mentioned in
the scriptures. Generally, such an intuitive perception is
found with superhuman beings—sages etc., but some-
times it is also possible with ordinary human beings?.

Besides these forms of cognition, there is another
form of cognition called siddba-dargana. ‘This is a sort
of direct perception which is acquired by the use of
cettain ointment applied to the eyes and to the feet and
also by the use of pills etc., through which one
can ditectly petceive objects which are very subtle,
hidden and removed far off®.

Of the wrong cognitions (avidyd), that wherein a
doubt is felt as to the nature of the object on account
of its possessing the distinctive characteristics of several

45 PPBha., p. 200.

46 PPBha., p. 213.

4 PPBha., p. 256 Also Vide—Umesha Mishra—Smzti Theory
according to Nyaya-Vaigesika—K. P. Pithaka Commemoration
Vol. pp. 177-86.

48 PPBha., p. 258.

4 PPBhi., p. 258.



XI | CONCEPTION OF ATMAN 305

objects but not the differentiating characteristics; so that,
no decisive knowledge can be had about that object,
it is said to be a case of doubtful cognition®. A perverse
knowledge (viparyaya) pertains to direct perception and
inference only. As for the former, we find that of the
two objects, possessed of distinctive characteristics, it
so happens that the real object is not perceived by a
person whose sense-organ is affected by bile, phlegm
and wind; and then from the impression produced by
the previous perception of the object not present before
the observer, helped by the contact of the Manas with
the Atman aided by demerit, there appears a cognition
which is quite opposite. to- the -nature of the object
present. ‘This is a case of perverse knowledge5t.

Indistinct cognition also appears in regard to direct
perception and inference, As for instance, sometimes
we find a mere idea, abouat an object, appearing in the
form-‘what may this be’?  This may be either due to
the absent-mindedness of the obscrver, or to the fact
that the observer is desitous of knowing further details
about the object itself.  This is said to be a case of
indistinct knowledge®?.

The last form of wrong cognition is dream. When
our sense-organs have ceased to function, and the Manas
has retired, then through the impressions of the sense-
organs cettain cognitions are produced during our
half-sleeping state. These cognitions are known as
dream cognitions®,

Now, it may be enquired whether these forms of
cognition belonging to the Jivdtman are eternal or not;
for, we find that non-touchability, which is a quality of

5 PPBhA., pp. 174-75.

51 PPBha., p. 177.

%2 PPBha., p. 182.

5 FPIBhi., pp. 183-84; Also 1Y7de—Umesha Mishra—Dream
Theory in Indian Thought—Allahabad University Studies, Vol.
V. pp. 269-3z21.
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consciousness, is found both in an eternal substance,
like the Akdga and also in a non-cternal entity like
karian; hence, there appears a doubt. To this it is
said in reply that—(1) Consciousness is known to every-
body as non-eternal, like pleasure and pain. (2) The
experiences, expressed as ‘I shall know,” ‘I know,” I
have knowrn’, refer to all the three divisions of time,
which is not possible unless consciousness is non-
eternal. (3) Again, it has also been said above that
cognition is a product®. All these prove that cognition
is non-eternal.  But by non-eternity of consciousness we
should not mistake it for being momentary (&sapika).
It is also clear from this that consciousness is not
the very natute of Azwan. 'In fact, the Atman is es-
sentially non-conscious ( jada), but it becomes conscious
only when, due to the sense-organ and the object contact,
consciousness is produced in it*, If consciousness were
the very nature of it, then evetybody would have be-
come omniscient®. By consciousness the Naiyayikas
mean the cognition of an object produced by Manas, or
the sense-organ and the object contact. Such a cons-
ciousness is only occasional in the Asman, although both
are inseparably related to eachother®?. This, again,is pro-
duced, as is clear from the 'above, only when the Arman
comes to possess an organism, and not otherwise®®.

2. Pleasure and pain

Happy experiences, felt in the Jwdtman through the
contact of the Asman and the Manas aided by the results
of virtuous deeds, arc denoted as pleasure (s#kba).
Affection, happy appearance etc., are its cffects.
In regard to past objects, it is produced through

54 NS., L i. 4; NM., p. 496; Kandali,, p. 73; PRM, p. 34.
5 NM., pp. 432-33, s12; SPBha., 1. 145.

56 NM., p. 432.

57 NM., p. j12.

58 NK., p. 264, (2nd Edition).
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memory; in regard to future objects, it is brought
about by volition (sarikalpa); and that which is
felt by the wise, even in the absence of such causes
as remembrance of objects, desire and volition, is
duc to their sclf-knowledge, control over the sense-
organs, contentment and specific merits®®,  As it is
not a fact that all the feelings of onc who has acquired
discriminative knowledge (vivekin) are naturally of
paintul nature, we should not consider pleasure to be
merely an absence of pain. That persons having truc
knowledge do possess happy cxperiences (awpraba)
within themselves is a fact which admits no denial®®,

Similarly, unhappy-experiences felt within one’s
own self at the presence of undesirable objects through
the contact of the Manas with the Atman, aided by the
results accruing from non-metitorious deeds, are des-
cribed as pain (dupkba). In case of past objects, it is
due to memory, while in case of future objects, it is
produced by volition (sasifalpa)®™. Pain should not be
considered as merely an absence of pleasure®?.

Naiyayikss do not admit pleasure to be a distinct
catcgoty. But then it should not be considered that
they deny the very existence of feelings of pleasure.
What they mean is that pure happiness cannot be found
in this universe. It is generally mixed up with pain.
Hence, pleasute 2lso is a form of pain®?,

3. Desire (iccha)

It is a sort of wish for the attainment of an object
which one has not got® and which is expressed in the

5 PPBha., p. 259.
60 Vyom., p. 624.
81 PPBha., p. 26o0.
62 Vyom., p. 624.
%3 NBha., I. 1. 2, 9.
64 PPBha., p. 261.
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form—‘may this be minc’ etc.®® This is produced out
of the contact of the Manas with the Atman, through
pleasure etc., or through remembrance etc. It is the
cause of effort, remembrance, merit and demerit. 1t has
several forms®s,

4. Aversion (dvesa)

It is the feeling which makes one think himself
burning or being irritated. It proceeds from the con-
tact of the Manas with the Atman through the help of
pain or temembrance. It is the cause of effort, re-
membrance, merit and demerit. It has several forms®?.

5. Effort (prayatna)

It is of two kinds—(1) that which proceeds from
mere living, and (2) that which proceeds from desire
and aversion. The former 18 that which helps the
series of upward and downward breathings in the
sleeping man and which brings about the contact of the
Marnas with the external sense-organs during the waking
state. ‘This is produced from the contact of the Manas
with the Afman aided bv merits and demerits. The
latter kind of effort is, however, produced out of the
contact of the Manas with the Arman helped by desire,
or aversion. It helps the preservation of physical
organism and such activities which lead to the attain-
ment of desirable and to the abandoning of the un-
desirable®®,

6. Twpression (samskara)

Regarding the process of its production, it may be
pointed out that after the usual process of cognition,

65 Kandall., p. 201.
66 PPBha., p. 261.
67 PPBha., p. 2063.

68 PPBha., p. 203.
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when the result is obtained, a kind of impression is
left behind by that resultant cognition which itself
vanishes away afterwards. Such an impression, which
is the exact copy of that cognition, has got the Arman
as its substratum. Every piece of cognition leaves be-
hind it an impression. But those which are due to (1)
intensified (puz#) cognitions, (2) repeated cognitions,
and (3) impressive (ddara) cognitions produced by
special efforts are more vivid and are easily recalled®.

It is the cause of remembrance and recognition of
objects previously seen, or heard, or experienced; and is
counteracted by contrary cognition, intoxication and
intense pain etc.”

7. Merit and demerit (dharmidbarma)

Metit (dharma) is produced in the Jivatman by the
contact of the Manas with the Atman itself helped by
the various means, the purity of thoughts (bhavaprasada)
and the absence of desire to attain any visible result from
those means™. The means ate: faith in dharma, harmless-
ness, benevolence, truthfulness, freedom from desire for
undue possession, frecdom from lust (brahmacarya), purity
of intentions, absence of anger, bathing, use of purifying
substances, devotion to particular deities, fasting and
carefulness towards one’s own duty. Besides, the per-
formance of the various religious duties of the four
castes and the dgramas, as laid down in the gratis and the
swirtis, also helps the accruing of merit?.

The performance of these injunctive deeds cannot
be said to be the direct cause of those happy results
which appear after a long intervalj hence, it is assumed

6 PPBhi., p. 267. Also I7de Umesha Mishra—Smirti theory
according to Nydya-Vaigesika, K. B. Pathaka Com. Vol. pp. 179-
8o.

70 PPBhi., p. 267.

" PPBha., pp. 272-73.

72 PPBha., p. 272.
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that such deeds when performed leave behind them
their impressions in a stagnant form which, when, in
course of time, become mature, yield their respective
results”™.  These after-effects of our meritorious acts
remain unseen for sometime and hence, they are called
adysta. '

It brings about happiness, means of happiness (/iZa)
and final emancipation to the agent (kar#7). It is supet-
sensuous. It is destructible by the experience of final
happiness;™ so that, it should not be confused with the
mental impression™. It is also destroyed by true
knowledge.”™ It cannot be said to be eternal, as some
hold it to be; for, in that case, as there would be no
exhaustion of it, and consequently, no end of the
wotldly experiences of pleasure, there would have been
no final emancipation.”

Likewise, demerit (adbarma) is also a quality of the
Atman. It is produced by the contact of the Manas
with the Atman aided by the performance of deeds
which are prohibited in the scriptures, and which are
contrary to the causes of merit mentioned above; the
non-performance of deeds which are enjoined in the
scriptures; and carelessness' (pramada). 1t brings about
pain, means of pain and sin to the doer (&arzy), that is,

" Setu on PPBhi., p. 368.

"4 PPBha., p. 272. Inasmuch as dbarma is an effect, it must
be destroyed. But it is not destroyed so soon. Sometimes its
results are such as can be experienced in thousands of years.
Such being the case, if the dbarma were to be destroyed by its very
first result, then there would be nothing left to yield the remain-
ing parts of its results; not is it possible tor dbarma to be destroyed
in parts, as it is an absolute integrity (eko nirbbagah). It is for
these reasons that dbarma is held to be destructible by the ex-
perience of final happiness resulting from it—Kandali, p. 27s.

5 Samskare’pi  smytidvarenairam  bbavatityatontyasukbasamvijiia-
navirodbiti—N yom., p. 638.

8 Samyagvijianena dbarmo vindgyate—Kandali., p. 275.

7 Kandali., p. 275.
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the [adtman. It is supersensuous and is destroyed by
the experience of the last pain resulting from it,

That both merit and demerit belong to the Juatman
is proved by the fact that there must be something on the
basis of which the physical organism, for the experience
of pleasure and pain by the [zatman, is to be made. The
qualities belonging to the organism themselves cannot
be of any use, as the organism itself has not come to
exist yet; nor can such qualities of the [ivdtman, which
come to exist in 1t after its connection with the organ-
ism, namely, consciousness, pleasure, pain, desire,
aversion and effort, help-the production of the organ-
ism. Even the impression (bhavand) which accompanies
the Jirdtman from ege organism o another, cannot be
the required cause; for its eapacity becomes known
when it gives rise to remembrance, which itself is possible
only when the [#drman has come to possess an organism.
Hence, through the method of Residue it is assumed
that the qualities which guide. the production of|
physical organism are merit and demerit™,

Besides, there are also @wtis like—Yavaddtman:
dbarmddharman tavadayu)) gariragirdriyapi visaydgea etc. as
long as the [ivdtmap possesses merit and demerit, so
lr)mr there exist span of life (4yus), physical organism,
sensc-organs and other objects for the experiencing of
pleasure and pain, for it, to prove that merit and de-
merit belong to the Jivdtman®.

Some are of opinion that merit is of the nature of
paramapn itself. 1t it were so, then like paramanus,
merit also would have been eternal, and that there
would have been no religious activitics ete. to produce
any merit. There would have been no death even.
But as these are against the actual reality, Nvaya-

" PPBha., p. 280.
" Vyom., pp. 638-39.
8 Vyom., p. 639.
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Vaicesika rejects the view as unsound®L

Likewise, the view chat both merit and demerit
are the qualities of paramdpn is also rejected as wrong
on the ground that inasmuch as paramdpns are like
common properties for all, all persons ought to have
experienced only one type of pleasure and pain. This,
again, is not the fact82.

Some, again, improving upon the former view,
think that some paramapns possess merit, while others
possess demerit; so that, those organisms which are
produced out of the meritorious paramdapus are meritor-
ious, and cause the experience of pleasure, while those
which are produced from-the demertitorious paramdanns
help the experiences of pain.  To this it is said in reply
that if it were so, then as paramdpns are eternal, there
would not have been any religious activity in the world,;
and also there would not have been any death. Hence,
this view, also, like the previous one, is rejected as
unsound?,

8. Plurality of Jwatmans

As regards the question—Whether there is only one
Jivdtman or many, it is pointed out that there are as
many Atmans as there arc living beings in the universe.
The proof for this assumption is the existing differences
in the universe®. Thus—

(1) 1t is found that some are in bondage and have
to pass from one life to another, while others are free.
Had there been only one Jivdtman, then together with
the liberation of one Atwan, all others also should have
been liberated.

(2) Similarly, some are happy, while others are un-
happy. Some, again, are rich, while others are poor.

8 Vyom., p. 639.

8 Vyom., 639.
8¢ VS, III. ii. 20; KU., pp. 150-51; Kandali., pp. 686-87.
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[N

That these and similar other differences do really exist
in the universe cannot be denied. Had there been only
onc Jwatman, how would it be possible to explain these
differences?

As to the view that just as in the case of Akda,
although it is only one, yet due to the diversity of its
limitations (#padhis) in the form of ear-cavity, we have
diversity in the sound-experiences; so, in the case of
Atnian, believing that it is only one, we may explain
the diversity of experiences as being due to the diversity
of its limitations, in the form of physical organisms,
it may be said in reply that the instance cited above is
not quite analogous. The diversity of sound experi-
ences might well be explained as due to the sound-
comptrehending agencies, in the form of car-cavity
and the rest, which have been brought about by the
merit and demerit, which are restricted to each indivi-
dual person. But in the case of Atwan, on the other
hand, there would be no diversity in the merit and
demerit, since all these would belong to one and
the same Atman; and as such, thete being no diversity
in the bodies (whichare brought about by the merits
and demerits of the .Azwan cnsouling the body), what
would be the cause of the diversity of pleasure and
pain experienced by different persons; especially, when
the Atman is one, the contact of the Manas also would
be common to all persons?

For one, however, who believes in the plurality of
Atmans, though all of them, being omnipresent, would
be present in all the bodics, yet their experiences
would not be common to all of them; as each of them
would experience only such pleasures ete., as weuld
appear in connection with the particular body brought
about by the previous deeds of that Azwan and not
those which belong to other bodies also.  Again, the
past deeds also stick, in the form of adysta, to that very
_Atman in contact with which the patticular organism
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had performed it. Hence, the restriction of body is due
to the restriction of the past deeds®.

_ The ¢ratis laying down the non-difference of the
Atmans must be taken as figurative. Besides, there are
direct ¢rutis also to prove the plurality of the Atmans®®.

It has been shown above that every individual
being has got one separate Aswan, and consequently,
there ate as many Afmans ss there are individuals in the
world. To differentiate one Atwan from the other,
several reasons have been given which are just in keeping
with the view-point of the school. But besides these,
there is another point also to consider in support of the
above view. The Vaicesika-Stutra—*T"yarasthato nana’®?
says that the plurality of the Agwans is due to ryarastha
(status), which has been explained and illustrated above.
Now, this gives rise to several questions, such as—
(1) To what is the status (pyavastha) due? (2) How
long does the cause of the status operate? 'That is, does
this status influence the Azman only in this world,
or even hereafter? (3) How far does this status in-
fluence the Awman duting the state of Moksa?

If we just think a bit we find that this status is
exclusively due to the result of the past deeds. In
other words, it is for the sake of the experience of
pleasure and pain of our own deeds of the past life or
lives that we come to this world, and also pass from
onc life to another, in case the experiences of pleasutre
and pain are not exhausted. The status and the condi-
tion of a being are determined by his own deeds. This
being the case, as long as the influence of the past deeds
lasts, the status (vyarasthé) is sute to continue. As
for the continuity of the influence of the past deeds,
no one can say how long would it last; so that, the

85 Kandall., p. 87.
86YV., XIX, 46; Katha, V. 13,
87 VS, 1L ii. z20.
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vyavasthd not only operates in this world, but also con-
tinues hereafter. And it is due to this that some go
to heavens, while others enter hell; and even there,
all do not experience equal status.

What about the Atmans which are liberated? It is
a fact that the Atman becomes liberated only when it
has exhausted the experiences of the results of all its
past deeds; so that, there being no more influence of
the past deeds, the Azwan will become free from all
the vyavasthas which were due to those past deeds. Now,
if there be no wyavasthd, then it will have to assume,
according to the apparent meaning of the S7tr, that
there is no plurality of the A7mans. That is, the plurality,
which is due to the presence of the vyavasthd, will cease,
when that vyavastha is temoved. In other words, as
Candrakanta appeats to think,® in the state of liberation,
there will be only one A#man without having any
distinction.

But, is it a fact that when Atwans become free
from the influence of the past deeds, there is nothing
to differentiate one A¢man from another, due to which
alone, Candrakanta Tarkalankara and others think that
beyond this empirical world (zyavabarabbimi), the plura-
lity of the Atmans does not exist? The answer is in
the negative. We know that according to Nyaya and
Vaicesika, the Manas is as much eternal as the [watman.
Their connection also is eternal; so that, when a parti-
cular Atman becomes free from the bondage of the
universe, even then its eternal companion, the AManas,
remains with it. The presence of this very AManas
makes every Jivatman retain its own personality although
cach of the liberated Atmans may be pure and free from
the influence of its past deeds. Hence, even after the

8 (1) Vyavabarabhimikiyam khalu vyavasthato nana; (i) Castra-
samarthydcca pratipadyamabe eka evalma vyavahdrabhimay bbidyate—
VBha., III. ii. 20-21.
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nescience (withydjiiana) is removed, the difference (bheda)
existing between one Atman and the other is sure to
remain as before, even in the state of liberation®,

9.  Dimension of Jivatman

It is all-petvasive and hence, it possesses the highest
dimension?®. If it were not so, then action would not
have been produced in the respective objects possessing
limited dimension, as a result of conjunction of the
Atman carrying its adysta, inasmuch as adysta being
present in a different substratum is dependent upon
proximity (pratydsatti) in order that it may be produc-
tive of action; and that proximity is nothing but con-
junction of the Afwan carrying its, adrsta.  Likewise,
as the body moves on, the production of knowledge,
pleasure etc., in particular  situations is impossible or
incapable of proof except on the ground of the all-
pervasiveness of the Arman®L.

It is further suggested that as the effects of Azman,
namely, consciousness, happiness; etc., are found every-
where, it is proved that .4sman is all-pervasive®2.  We
know that both merit and demerit are the qualities of
Atman, and if their substratum, namely, Atman, be not
all-pervasive, then there would have been no upward
motion of the fire, no transversal motion of the air,
and no initial motion of the apx# and the Manas; for,
merit and demerit depend upon the conjunction with
their substratum. Being the qualities of the Atwan,
they cannot produce any motion without the contact
of the Aman, just as the cffort requires the contact of
the .4tman to produce activities in the hand. In the

8 VV.,, on VS, IIL ii. 21; Vyom., p. 410; CS., p. 366.

WYS,, VIL i, 22.

O Yadyatmanah sakalamiiriasamyogitvam na bhavettada fesu tesu
adystavadalmasapyogitkriya notpadyeta, vyadbikaranasyadystasya pralya-
saltyapeksaya kriyajanakatvat etc-—VU., VIL 1. 22,

2 KU, p. 151.
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absence of any other cause, adysta 1s assumed to be the
cause of these®™. Hence, Atman is all-pervasive.

Again, it is a fact that a yogn, having acquired
higher powers, constructs various bodies equipped with
all the sense-organs, and simultaneously, experiences
pleasure and pain in all those bodies. This is possible
only when the Atman is all-pervasive®.

Jwdtman possesses, on these very grounds, the
highest dimension. It cannot be atomic; for, in that
case, pleasure, pain, desire etc., also would have become
supersensuous. Again, it cannot be of the intermediate
dimension (wadlyama-parimana); for, in that case, the
Atman would have become non-cternal®; which is not
possible. Again, no petson; who has no feeling of
attachment (rdga), is found to take birth ever. Posses-
sion of such a feeling necessitates previous existence of
the Atman, which is not possible, if the Atman were
non-cternal®.  Moreover, thete is nothing to prove that
Atman has got parts®.

Again, it is supported by the recognition (pratya-
bhijiid) in the form ‘I, who had seen the thing, am also
touching that very thing,” and again, ‘that very I, who
had touched that very thing, am also looking at it.’%
Its being eternal also shows that there is no beginning
of this Atman.

It is also clear from the fact that a few days old baby
sometimes smiles, sometimes quivers, and sometimes

9 Tatha dharmadbarmayoratmagunatvaltadicrayasyapyapakalre na
syat agneriirdbvajvalanam  1dyostiryaggamanamanumanasostvidyay  kar-
mell layoh svacrayasapryogdpeksitrar.  Yathd prayatno hastakarmanyét-
masamyogapeksastathd  dbarmddbarmardtmasapysgam vind na Rarma
kuryatamatmagupatiat etc. Vyom., p. 411,

" NBha., L ii. 19; TBha., pp. 91-92, (S. M. Paranjapc’s edi-
tion); PWSS., Vol. I, pp. 47-58; Vyom., p. 411.

Y5 Setu., p. 390.

“6NS. and NBha,, 11, i, 24.

"7 VUL, HIL i .

"8 KR., p. 38.
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cries out, which activities are only due to the recogni-
tions of the deeds producing joy, fear and grief, of the
past life%; for, being only a few days old, his smiling
etc. cannot be due to his experiences of this Jifel®0,

It is further said that had not the Atwan been
cternal, one, who is desirous of the other world, would
not have been attracted towards its acquirement. Again,
the knowledge, that the particular activity will be help-
tul, which leads the newly born baby to suck the
mother’s breast, also proves that Afman is eternal'®L
That a person takes birth itsclf proves that the Azwan
must have existed even before the particular birth,
wherein it had cherished desires for the next birth;
for, persons free from longings ate never found to be
borni®%, The very ‘fact that the Atman is eternal
proves that it will exist even when the present body falls
down as dead!93. All these things prove that the
Jivatman is all-pervasive,

1o.  Other gualities of Jivetman

Jivatman also possesses conjunction and disjunction.
This is proved by the ptoduction and the destruction
of pleasure and pain whete the presence of the non-
material cause, in the form of conjunction and dis-
junction respectively, is necessaryl®, It isa substance
as it possesses qualities'®. Because it is all-pervasive,
it does not possess any motion%,

It has no dgritatra. ‘That is, it has nothing as its

M KR., p. 38.

100 NBha. and NVr. on NS, IIL i. 18,

101 NS. and NBhai., 111, 1. 21.

102 NS., IIL., i. 25; I\P p. 167, and Makaranda on the same;
ATV., pp. 104~105

108 NS., IV. i. 10.

1"4\/Vom p. 411 KU, p. 152,

105 V., IH i, 5,VBha 111 i 3,

106 V5, V i, 21,
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substratum'®?, That it has no cause of its own follows
from its being an eternal substance'®®, It possesses the
specific qualities, ' which are neither eternal nor pet-
vasive.110 It is the agent (karsy)1L.

IV, Moksa and the Possibility of its

Achievement

We have talked much about AMoésa, but doubts are
felt as regards its possibility. There are several un-
surmountable difficulties in its way, some of which are
given below:

1. Ruannbandha—According to the gratis when a man
comes to this world, he owes three debts—(1) to the
Ryzs, (2) to the Pitys,and (3) to the gods. To clear off
the first debt, he has to'live as a brabmacarin for a certain
period. For clearing off the second debt, he has to
marry and produce a child, and then pass his days as a
householder (grhastha).  Lastly, he has to engage himself
in the performance of religious rites and ceremonies,
such as Dargapiirnamadsa etc., which sometimes last for
even hundred years, to pay off his debt to the gods.
All these debts must be cleared off. Now, during the life-
time of a man there is hardly any time even to do these.
How can then one think of Moksa? Hence, the talk
about AMoksa is only a pious wish. The view—that
since one does not live long enough to do all these
things, and then to prepare for Moksa, he should leave
something undone, cannot help him to seck after Moksa;
for, no one is entitled to try for Moksa unless he has
finished all other duties.

107 Kandali., p. 16.

108 Kandali., p. 18.

109 Kandali., p. 24.

e KU., p. 38; Kandali., p. 25.
L KR., p. 37.
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2. Klegannbandha—The defects—attachment, aver-
sion and ignorance, are so powerful that it is not easy
to get rid of them. There are hundreds of instances
where these defects have shown their superiority. And
without becoming free from these no one can achicve
Moksa. ‘This also is a great obstacle in its way.

3. Pravrttyanmbandha—Again, the presence of at-
tachment etc. compels 2 man to engage his attention
towards the worldly activities, which, instead of leading
him towards the liberation, entangles him with the
wotldly aims, which in their turn, help him to take
morte births and deaths.

4. And lastly, it is a fact that every such activity
must end in some result, the experience of which must be
exhausted. But as there is no end to the activities it is
very doubtful if they will be ever exhausted completcly.
The view—that the attainment of the true knowledge
destroys the activitics, is mevely a blind faith in the gra7is.

On these grounds, it appeats that the attainment of
Moksa is merely a pious wish. Now, the Naiyayikas
reject all these views and show that the attainment of
final emancipation is quite possible. The following are
their arguments :

1. The use of the term ‘debt” in the above case is
only secondary. All that has been said in that con-
nection is to show that observance of brabmacarya, the
producing of children, and the performance of religious
rites ctc., must be done. Reference to the jardmaryardda
cte., is only recommendatory and is said in praise of
karmen.  Regarding the complaint of time, it is said hat
had there been no possibility of liberation duc to the
lack of time, then there would have been no mention of
the stage of life after the gplasthigrama. The real signi-
ficance of the fourth stage of our life lics in preparing
for Moksa. Even grutis and smytis support thistt,

112 Manu., Chap. VI.
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2. As regards the presence of defects, it is said
that the constant thinking of the contrary of these will
naturally make a man free from these. And again,
these are not eternal, nor are they products of chance,
nor are the means of their destruction unknown. Hence,
it is quite easy to get rid of them. Besides, there are
so many defects in all these that a man naturally becomes
disgusted with the world and is compelled to seek
after Moksa. 'The constant thinking of the contrary of
these defects ( pratipaksabbavand) is sure to bring freedom
from their influences. As for the possible objection
that the Atman is never found to be free from the con-
tinuous chain of these defects; hence, it is impossible to
think that the constant thinking of the contrary of these
even will ever bring freedom, it may be pointed out
that it is not true; for, every one of us has got the
experience that the J#uan is completely free from these
defects during the state of sugupsi.

3. Regarding the Prarpttyanubandha, it should be
understood that when the defeets, the cause of the
bondage, have been removed, the activity (praiys#i) can-
not help the continuity of the samsaral1s.

An objection is raised here: well, the defects being
removed there may be no further addition to the per-
formance of deeds and consequently, there would be no
turther birth for reaping the fruits of fresh decds. But
what about the result of those deeds which have been
already hoarded up? Several views are advanced to
remove the above objection. Some think that the future
being stopped, the gradual experiencing of the fruits of
the past deeds will, some day or other, be exhausted.
Others hold that through the jyooc powers all the
past deeds will be experienced in the same single body
by the help of the wrmdpakaya*. 'The third and the

U3 NS, IV. i, 64.
14 (i) It is a body ora series of bodies assumed at will by a
Yogin who has risen above the so called laws of nature and learnt
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most important view is that the true knowledge itself
will make the past deeds quite ineflective, as heat does
to seed, and thus, one can easily become free from
the chains of &arman and sccure Moksa'15.

The fact is this that the result of the prarabdba-
karmans will be exhausted only by experiencing them,
either in the ordinary course, or through the yogic
powers. The saficita and the saficiyamaina, on the other
hand, will become ineffective by the attainment of the
true knowledge. In this way, no difficulty is felt to-
wards the achievement of Aloksa.

There being no doubt as regards the possibility of
realizing Moksa, both Gautama and Kanida have said
that the true knowledge of the categories will bring
the Highest Good, that is, the Moksa'16.  After the true
knowledge has been acqulrcd the wrong notions about
the Atman will disappear followed by the disappearance
of the defects. The defects having been removed, these
will be no activity (praiyifi) towards the worldly thanQ
In fact, our worldly activities alone compel us to take
fresh births; but now, when the cause itself is made
ineffective, there would not be any more birth. Again,
all our pains are due to our faking birth, but now,
when the birth is stopped, why should there remain
any pain? That is, a man becomes free from pain, in
the long run, after acquiring the true knowledge. In
other words, he acquites Mokysa in the true sense of
Nyaya and Va1ges1ka117

There are certain other kinds of doubts. For ins-
tance, some feel that if there be really the cessation of

to command its secret forces—PWSS., Vol. 1., pp. 47-58.

(1) Yogr hi yogardbisiddhyd vibitanikhilanijadharmadbarmakarmi
nirmaya tadupabhogayogyani tesu tesiipapartisthanesn tani tani sendrivani
garirani etc. NM., p. 5z0.

1 NM., pp. 1324

16 NS, T L. VS L i 4.

17 NS. and NBha L2,
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pain in the Moksa, then everybody would like to become
liberated. And if that be the fact, then some day or
other, all will become liberated, and the worldly process
will certainly stop. To this it is said that the knowing
ones being continuously emancipated, there does not
become 2 void (of the Atmans), inasmuch as the number
of these .4tmans, in the universe, is infinite; if there were
an end, or an increase and decrease in their number,
then alone could such a void be possible, as in the case
of things of limited dimensions. When the Atwan
is without any limitation, then there is no possibility
of such doubts!,

Again, others feel that the Aiman being eternal,
there would be no emancipation for one who perceives
or realizes this eternal Aspan; as being always affected
by a longing for pleasure, he would have an attachment
to the means of pleasure and aversion to those of pain;
and these two, namely, attachment and aversion, would
give rise to constant activities and cessations from
activities; and these, in their turn, would give rise to
merits and demerits which will lead to births and rebirths
and consequently, there is na possibility of Aloksa.

To this it is said that it is not so; because, for one
who recognizes the eternal Aswan, there would come
about due dispassion, produced from a recognition of
the evils inseparable from the objects of enjoyment;
and this dispassion would, in due course, bring about
liberation1!9,

V. State of Jwwatman during liberation (Moksa)

Moksa has been defined as the absolute frecdom
from pain'®, its cause!®! and everything connected with
it. In order to achieve this, one has to acquire the

118 Kandali., p. 88.

119 Kandali., p. 89.
RONS., 1. i. 22.

20T, I 1. 22, p. 238,
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true knowledge of the categories laid down by Gau-
tama'?? and Kanada!?3, which in gradual process brings
about liberation, as has been shown before. As the quali-
ties of Atman are non-eternal, they leave the Atman in the
state of liberation. Hence, the Asman, being free from
all its qualities, remains in its own natural state during
the state of liberation. It was, perhaps, this very aspect
of the Atman that led Criharsa to remark that Arman,
according to Gautama is a mere slab of stone!?,

1t appears that there was an old view that eternal
bliss becomes manifested in the A#man during the state
of liberation. But Vitsyayana shows that this view is
not tenable for want of sufficient proofs, and hence, he
rejects it125,  The arguments of Vatsydyana are given
below : :

He says—what is the cause of the manifestation of
the eternal bliss? It also cannot be eternal; for, if it
were so, then why should it not be felt during the state
of bondage? If both were eternal, then it will also
have to be assumed that together with the eternal mani-
festation of the eternal bliss, even during the state of
bondage, there arc the simultancous experiences of
pleasure and pain due to the merits and demerits, which,
of course, is against the reality.

In order to remove this difficulty, if it be held to
be non-eternal, then, again, the cause of it must be
found out. Besides the contact of the Manas with the
Atman, thete must be some auxiliary cause also. Merit
cannot be this auxiliary cause; for, in that case, it is
necessary to find out the cause of this merit also. Nor
can it held that the merit produced by the Yogic
Samadhi is the necessary cause; for, every merit, after
producing its requisite result, is destroyed; so that, the

122NS, L. i, 1-2,
123 VYS, ILi. 4.
NG, xvii. 74.
125 NBha., I. i. 22.



X1 | CONCEPTION OF ATMAN 385

yogic dbarma also will come to an end at some particular
time, and together with it the effect of it, namely, the
experience of eternal bliss, will also disappear.

Nor can it be held that although the bliss is
eternal, and as such, is equally present both in the state
of liberation and that of bondage, yet it is not experienc-
ed during the latter state owing to the presence of an
organism; for, the presence of organism, which is
exclusively helpful to the experience of pleasure and
pain, cannot be an obstacle in the way of the experience
of eternal bliss.

Therefore, Vitsyayana thinks that the view is un-
sound and rejects it.

It is very difficult to say exactly what was the original
view of the Naiyayikas and the Vaigesikas on this point.
It is clear from the Nydya and the Vaigesika Sitras,!26
and other works of the schools that . absolute freedom
from pain exists during the state of liberation. In other
words, the Atman becomes free from all the qualities
which directly or indirectly lead to pain’®?. But we find
that there exists some distinction between the view-
point of the two schools. Madhavacarya in his Sanksepa-
cankarajayal?® says that Cankaricarya being asked
by some one, had said that according to the Vaigesikas,
the state of the Atman is just like the Ak and that
it is absolutely free from its qualities, while according
to the Naiydyikas, there is also the experience of bliss.
Although much doubt is felt regarding the authenticity
of this work, yet we cannot entirely overlook this view,
Even later on, the author of the Sarvasiddhanta-
sangraha!®® and Bhiasarvajfial®® clearly support the view

126 NS,, I 1. 22; VS, L. 1. 4.

127 We should remember that pain includes the worldly
pleasure also—NBha., L 1. 2, 9.

128 XVI. Verses 68-69.

128 Naiviyika Paksa, Verses 41-42.

130 Nvayasira; Agama-Parichheda.

25
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of Miadhava. And it is, therefore, that we find an old
verse wherein some one expresses his desire to go and
pass his days in the fine forest of Brnda, as a jackal
instead of desiring for the Moksa of the Vaigesikal®. 1t
may also be suggested that perhaps it was the Nyaya
view which led Vitsyayana to criticise it in his Bhagya.

Considering both these two views it appears that
the view—"‘there is the mamnfestation of cternal bliss in
the Aoksa’ is an old one. The supporters of this view
might have thought that cven the Gautama-Sutra does
not deny the existence of eternal happiness. What the
Satra says is that there is the absolute freedom from
pain and its cause. But what does it mean except that
there is eternal happiness which appears after the pain
and its cause are removed? It is quite likely that even
in the later centuries, the view got its supporters. But
the supporters do not reptresent the Nyiya-view in
general.  Bhasarvajha, one of the supporters, has got
his own independent views on several topics \Vthh are
not accepted by all the Naiyayikas.

Moreover, it is not quite certain whether the view
originally belonged to the Naiyadyikas. Scholars, like
Raghunatha Ciromani, (radadhara Bhattacirya, Raghat-
tama, and others attribute this view to old Mimamsakas,
while Viacaspati Migra 1, Udayanicarya, and others
appear to attribute it to the Vedintins. There is some
confusion between the views of the old Mimamsakas
and those of the Naiyivikas on certain points, and our
imvestigations show that some of the views which
originally belonged to the Mimamsakas became associa-
ted with the Naiyayikas so much so that people forgot
the original source and came to recognize the Naiyayikas
as their ortiginal propounders. This might be also due
to the fact that the view-points of these two schools
resemble very much.

8 Vide—Varam byndavane ramye groilatvap bhajimyabam
Na punarvasgesikim muktim prartbayimi kadicana 1
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Hence, as it has been alrcady said, it appears that at
no stage, the Atwan of the Naiydyikas possesscs any
natural happiness or bliss. It is essentially jada although
owing to the activitics of the sense-organs and the
Munas it comes to possess happiness etc. The only
thing which remains with the Azman dusing the state
of liberation is its own Manas.

VI Srate of Jiwvatman during the Cosmic Rest

It would not be out of place to point out the
diffcrence between the state of liberation and the state
of Atman during the dissolution period (pralaya). 1n
both the states, the wAiman, is undoubtedly, free from
pain, but in the former statc the cause for the ex-
perience of pleasure and pain is absolutely exhausted,
while it is not so in the latter case. It is, therefore,
that as soon as the Cosmic Rest is over, the [idtman

comes to possess an organism under the influence of
merit and demerit!?2,

13
PARAMATMAN

It has been said above that both the production and
the destruction of the individuals and the universe
ultimately depend upon the good will of Mahecvara'3s.
But the very existence of His is doubted by some.
Hence, it 1s nccessary to adduce arguments in support
of His existence before proceeding turther.

I Existence proved
Inference and authority (Agema) are the only means

132 NM., pp. 507-508.
133 Vide Supra, pp. 258, 264, 270.
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of right cognition to prove His existence. But as the

gamic proof is not accepted by the non-believers, like
the Buddhists and others, the Naiyayikas first adduce
several inferential proofs in support of His existence.
As for the Vaigesikas, it is very difficult to say whether
they actually believed in the existence of the Paramat-
man. Efforts have been mude to interpret some of the
Vaigesika Sttras'®, so as ro show that the Vaigesikas
also, like other orthodox schools, were originally theistic
in nature. But the interpretations are very doubtful. One
can easily interpret these two SGtras and see that Kanada
did not mean to include [pzazq in his SGtras. And it is,
perhaps, one of the reasons why the Vaigesikas have
been called half-atheists (¢rdhavainigifas) by the later
orthodox writers. But there is no doubt that the later
writers on the Vaigesika Stitras did introduce the theistic
element in their works.

1. Udgyana’s view about the existenve of God

It has been said above that the existence of the
Paramatman is doubtful; hence, proofs are adduced
to prove His existence. "But Udayanacarya in his
famous theistic treatise says that there is hardly any
ground for doubt and consequently, any need for in-
vestigation regarding Ilis existence; for, every one
knows and worships Him in some form or other.
Thus, he says that the followers of the Upanisads
(including the Vedantins) worship Him as One who is
pute (secondless) and enlightened by nature; the fol-
lowers of Kapila, as the perfected First- Knowet (Adi-
vidvan,  Siddbah—Kdtasthanityah)®%;, the followers of
Pataifijali, as the Being who is untouched by the afflic-

BaYS., 1. i 3; IL i 18.
135 For the implication of these epithets »ide PWSS., Vol. IL

pp. 170-173.
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tions (&legas)138; actions (Rarman);'¥ their fruits (vipdaka)
in the form of jatis, namely, manugyatva etc., ayus (the
contact of the vital air with the organism), and bhoga (the
experience of pleasure and pain within oneself); and
a¢aya (that which sleeps or remains in the Asman till the
time of the fruition of the past deeds, that is, the adryza),
and Who by assuming a ‘phantasmal body’ (nirmdina-
kgya)¥38 revealed the Veda!® and imparts grace (in
the form of bestowing upon us the reward of heaven
and liberation etc.); the followers of Makdpagupati, as the
absolutely Independent One who is undefiled by actions
opposed to those enjoined in. the Vedas and sanctioned
by popular usage, that-is, He who is absolutely free
from the so-called ‘ demeritorious ‘acts; the Caivas, as
Civa (free from the three gupays); the Vaisnavas, as Pura-
sottamaM0 the Paurinikas, as the Supreme Father (lit.
the Father of father); the Sactificialists, as the Presiding
Deity of the sacrifice (ygjmapurasa); the Saugatas (that is,

138 The five kinds of afflictions referred to here are:i—avidya
(nescience), asmita (egoism), rdga (attachment), dresa (aversion), and
abbinivesa (love of life as expressed in the form “would that I wete
never to cease.  May 1 live on’) YS. and YBha., I 3-9.

187 By karman is meant here the performance of metitorious
deeds in the form of Agvamedba etc. which is the cause of dharma
and the demeritorious deeds in the form of killing a Brahmana etc.
which leads to adbarma.

1381t is felt that how can God without having an organism,
in the absence of any worldly action, be able to start a tradition?
For this it is said that He for the purpose of creating the universe
manifests His own body merely by His desire or out of the col-
lected cetana of the wotldly creatures and this body of His is known
as the ‘phantasmal body.” For the full explanation of this term
vide—PWSS,, Vol. L. pp. 47-58.

3 Sapipradiyate gurupi pisydyeli sampradiyo Vedap—KPP., p- 145
Bodhani includes the usage of ghata, pata, ctc., also. Thus, God
has revealed the Veda and has taught the usage of ghuta, pata,
etc.

10 Uttama means all-knowing and non-worldly.
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the Buddhas), as the Omniscient;!¥ the Digambaras (one
of the Sects of Jaina) as Urcovered;*2 the Mimamsakas,
as That which 1s enjoined (by the Vedas ) as the object
of worship; the Naiyayikas, as the Being who is endowed

1 The term ksanika-sarvajia as used by Vardhamana explain-
ing the term sarvajfia is really God conceived as such. It is well-
known that sarvajiia is one of the names of the Buddha (1ide-
Amarakosa, 1. 13). The word &sapika implies that the doctrine
was of those Schools of Buddhism which upheld the theory of
Universal Flux. The Clinyavadiss are, of course, excluded—PWSS.,
Vol. I1.  p. 178.

142 There is no room for a Supreme God in the Jaina teligious
philosophy. The Digambaras believe that every soul passes through
fourteen stages, (gumasthana) on its wvay-to final deliverance. The
last two are known as Sagogire alignnastbinaka and Ayogikevalignpa-
sthanaka and correspond to Jranmukti and 1idehamukti, tespective-
ly. The former represents the stage in which the soul gains
eternal wisdom, unlimited - insight, everlasting happiness and
unbounded power, and becomus, as a matter of coutse, the Gurn
of the entire universe, including the devas, The third part of
Cukla-dhyina is developed in this stage, the first two having been
already perfected in the preceding stage. Though the soul still
resides in the body, it reaches every part of the Universe. On
this level of spiritual cultute the [ma is able to found sects
(Tirthas) and thereby, become ¢ Trrthanfara, if only he is inclined
towatds it and preach the truths revealed to him. Such 2 [ive,
viz., a Tirthankara, is the object of human worship. The four-
teenth stage, called by the name of Ayogi-Kevaii, is the last in the
series, and as soon as this is reached, the soul realizes Nirvdpa
and becomes a Siddba. The Siddba and freed soul, together with
infinite others of a similar order, dwell for ever, above the Siddba-
Cilg, descending no more on the lower planes and taking no
longer any interest in the affairs of the world. He has a formless
existence, and a body which is neither light nor heavy.

The term Nirdvarapa (uncovered) as used in the text stands
for the last two gwmasthanas, specially, the fourteenth. All the
ghatikarmans, viz., those which obscure the jiina and darpana
(jAianavarapiya and darganivarapiya) of the soul and those which
infatudte it (Mobaniya and anturdya) disappear in the 12th stage;
so that what are generally known as aghati-karmans (viz., Vedaniya,
Apyus, Niama and Gotra) only remain in the thirteenth. [These
aghatikarmans cotrespond to a certain extent to the so-called
‘prarabdha’ karmans which result in ja#/-Nama and Gotra as named
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awith all the attributes which befit Him; Carvikas, as
One whose authority is established by the convention
of the world;¥ what more—whom even the artisans
wortship as Vigvakarman, the Great Architect, now,
although with regard to such a Being, thc Lord
Cira, whose power is universally recognized, like caste,
famﬂv,“‘l pravara,*® school (gakhi) of Veda, family duties
etc., there can hardly be any ground for doubt, and
consequently, any need for investigation. 48

A question is raised here: If God is so well-
known, then no effort should be made even by the
Naiyﬁyikas to prove His existence according to the
dictum—*inference should not be -adduced in support of
things having either absolute non-existence, as hare’s
horn, son of a barren woman etc., or bemg proved
bcw)nd all doubts, like the Papamitman in the present
case; but only in cases where doubt exists.”1#7 To this
Udayana says that all the discussions and inferences
about His existence are of the nature of contemplation
(manana) which follows gravapa.  His references in the
Crutis, Smytis, Purdpas etc. represent the stage of gravapa
only; so that, nothing is wsong if in spite of His being
so well-known to all, efforts are; made to prove His
existence through inferences.

here), Ayns and bboga ( == Vedaniya)]. 'These do not obscure the
omniscience of the soul, but help to keep up the body, and as
soon as these are exhausted the body falls off. The two kinds
of Moksa (Sadeha and Videha) ate known as Bbdvamoksz and
Drryamoksa respectively—PWSS., Vol. II; pp. 178-179.

143 King etc., or an image with four hands etc.—Bodhani, p. 4.

144 The word gotra means the name of the Ry in whose line
one is born, the ancestor being a son or descendant of one of the
seven great Ryis and the eighth Agastya. For a clear understand-
ing of these terms—gotra and pravara. Vide P. V. Kane—]JBBRAS

N. S.) Vol. 11., Nos. 1 and 2, 1935, pp. 1-17.

145 Vardhamana explains it as the Ry/ chosen by the Yajamana
in a sacrifice.

16 ICP., Stavaka I, Verse 2 along with the prose portion.

147 NBha., I. 1. 1.
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2. Grounds for donbts

Udayana notes five kinds of objections against His
existence which may possibly be raised by the non-
believers, on the following grounds: (1) absence of a
supersensuous ground for the existence of life after
death; (2) the possibility of otherwise (that is, without
admitting God) carrying out the means to another
world, namely, sacrifice; (3) the exitsence of proofs
demonstrating His non-cxistence; (4) His unreliable
character as a proof or a source of right knowledge even
on the assumption of His existence; and (5) absence of
proofs proving His existence., Now, these five objec-
tions are generally attiibuted to the Carvaka the Bud-
dhist and the Mimimsakas, Udayana has given vety
clear and lucid answers to all these objections in his
Nyiya-Kusur afijali and Atmatattvaviveka. Giving even
in brief the summary of these answers would unusually
enlarge the volume of the book. In fact, answers to
these questions exhaust a considerable pottion of Nyiya
and Vaigesika and may form a separate independent
volume altogether. Hence, 1 do not want to proceed
here on that line. I shall give answers to the last
objection which requires direct proofs for demonstrating
His existence, and then pass on to His other aspects.

3. Grounds for His existence

The following are some of the reasons to prove
the existence of the Paramdtman :

(1) The earth being a product, like a pot, must
have 2 doer. A doer must have the direct knowledge
of the cause of the product, a desire to produce it,
and also an effort to bring about the effect. A human
being cannot be such a doer. Therefore, we conclude
that there is God who is the creator of this earth.

(2) Again, it 1s a fact that paramdnus do not possess
productive motion during the Cosmic Rest (Pralaya).
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Without such a motion they cannot join together so as
to form effects in the form of dvyapuka, etc.  Paramapus
and adystas, being non-cefana, cannot produce that motion.
The ]zwy also, without bcmg in contact with an organi-
ism, which is not possible during the period of dissolu-
tion, cannot produce that motion. But motion must be
1mpartcd to the paramdpns for grouping together. Hence,
it is inferred that there is an Intelligent Agent, that is,
Itvara who impatts this motion.

(3) Again, the whole universe must have a direct
or an indirect support; for, being weighty it does not
fall down; like the body of a bird in the sky. Similarly,
the whole universe is-to be destroyed by the effort of
some one; as the universe is a product, like a cloth
which is to be destroyed. Now, a human being can
neither be a support, not a dcstroycr of the universe.
Hence, we infer the existence of Igpara for these purposes.

(4) The various traditional arts of this universe,
such as, the making of pot, cloth, etc. must have a
teacher to teach to others and give a start to the con-
vention. This also is not possible for any human
being. Hence, we presume the cxistence of a super-
natural Being who is God.

(s) The authoritativeness of the Veda depends
upon the authoritativeness of the cause, that 1s, its
author. This is not possible in other than God.

(6) Again, the Vedas nccessitate that they must
be produced by an Omniscient Being. That w ‘hich s
not so is not a Veda. It must be said here that the
Naivayikas believe that the Vedas have got authors,
like other authoritative texts.  Against the apanruseyatva
of the Mimamsakas, the quya\ ikas hold that there is no
authoritativeness in a work if its author is not known.
So says Udayanicarya—when we have proved that words
are not immaculate sclf-sufficient entities, we can regard
the Veda as the word of a reliable authority, and hence,
an instrument of right cognition. Otherwise, if the
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Veda were eternal, it would be open to this suspicion
that it may not be reliable; as no one knows when and
by whom it was propounded; in ordinary usage, all such
words as cannot have their source traced, are regarded
as of doubtful veracity8. 1In this way, also it is proved
that there is an Omuiscient God.

(7) Lastly, the dvyanika and the tryapuka, being
substances, possess dimension which, being a quality
of an cffect, is an effect itself. Neither the dimension of
the paramann nor that of the dyyapnka can be its cause;
for, the former is the crernal dimension, while the
latter is apuparimapa. If these were the causcs, then it
will have to be admitted that an effect is produced cven
without a support, and that the dyyapuka posscsses

magnitude, which is not possible. " Owing to these and
similar other difficulties, it is admitted that the dimension
of the dvyapnka and the fryapuka is produced by number.
For the production of the dimension of a dyyapuka,
out of number two we tequite an apeksdbuddhi in order
to produce the generality called dvifva. No human
being is present just after the Cosmic Rest is over;
so that, our apeksabuddhi cannot help the production of
the d1mens1on of the dijapnka. Hence, we infer that
there is God whose apeksabuddli has hclped the produc-
tion of this dlmensmn and consequently, the production
of the entire universe4?,

All these ate supported by grazis  and  smytis.
Besides, there are several other grutis to prove the
existence of the Paramdiinan.

I, Definition of Paramatman

Having proved the existence of Paramatman, we may
proceed with His definition. The authors of Nyiya have

18 NP., Ms. pp. 9350-31. 177de also Ft. Notc of Dr. Jha’s transla-
tion of NBha. and NV., Vol. IL., p. 317.
MY KP., Stavaka s.
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defined Him as the instrumental cause of the universe.
Upon Him depends the acquisition of the fruits of one’s
past actions.}30  He is also defined as One whose wor-
ship is declared to be the mecans of heaven and
liberation.*® He is also known to us as One who
possesses eternal consciousness, bliss and other similar
qualities, 152

1. Characteristics of Paramatman

He is endowed with such qualities as—absence of
demerit, false knowledge and negligence; presence of
merit, true knowledge and intuitiveness (samddbisampad).
He also possesses the eight-fold powcrs consisting of
animd, laghima, mabima, . praptiy prakinya, vagitva, igitva
and yatrakamavasayitra*®, asa result of His merit and
knowledge. His merit follows the bent of His Wil
(sarikalpa). He controls the activity of the residuum,
of merit and demerit subsisting in cach individual (Jiv-
dtman), as also that of the earth and other material
substances. He is Omnipotent in regard to His crea-
tion, not however, failing to be influenced by the results

150 NS. and NBba., IV. 1. 19.

151 KP,, stavaka 1, Karika, 2.

B2 TD., p. 12,

153 That power through which one can reduce himself to the
form of paramans is known as amimd; that which makes a man
capable of making his body so light as to rise up even through
the help of the rays of the sun is called Jaghima; that which enables
a man to make the subtlest possible thing as big as possible is
known as mabimd, that which qualificc a man to touch even the
moon through the tip of his little finger is called prap#; that which
makes him enjoy freedom of desite so as to even enter into
the ground as if he is diving into water is known as prakamya;
that which makes him bring under his conttol everything with-
out himself being under othet’s control is called vagifra; that which
qualifies him to produce, protect and destroy everything is called
igifra; and that which makes him achicve whatever he desires
at whatever time is known as yarrakdmadrasdyitva ot satya-sasikalpa.
YBha,, 1 44.
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of acts, done by the beings He creates. He has
obtained all the results of His deeds, and continues to
act for the sake of His created beings; because, just as
the father acts for his children, so does Ippara also act
for living beings. He is the Seer, the Cogniser, and
the Knower of all things.!5*

He is the instrumental cause of the universe. This
is proved from the fact that the Primordial Matter,
paraménn, and karman, being themselves unconscious,
are found to act only when prior to beginning they have
an intelligent agent to control them. Such an agent is
the Paramatmant®. He creates the universe by reason of
His natute being so, just as the-carth upholds things,
because such is its natute. It is [pyara who makes the
less-knowing Jiva go to heaven or to hell. The
activities of the universe exist as long as He remains
awake, and when He takes rest all the activities remain
stopped in the state of Cosmic Rest. This proves that
He is the instrumental cause of the universe.’® His
very nature consists of activity (pravy?2i).t

He is diflerent from the [watman, as He possesses
distinct qualities, such as—eternity of intelligence, num-
ber, dimension, separateness, conjunction, disjunction,
desire, and effort!®. Uddyotakara lays emphasis on
number, dimension, separateness, conjunction, disjunc-
tion and intelligence only as His qualities'®®. Further on,
Uddyotakara asserts that He possesses desire which is
not tainted with nescience and is not obstructed in
regard to anything, like His intelligence!90,

154 NBha., IV. i. 21.

BENV., IV, 1. 21.

158 NV, IV. 1. 21. p. 467.

BTNV, IV. 1. 21.

138 BhaP., verse 34; NV, p. 244; NV, IV., 1. 21, p. 465.
159 NV., p. 465.

180NV, p. 466.
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He does not possess any organism*!. Vicaspati also
quotes Crutz in support of this?®2,  He teaches us what
is good and bad through the Vedas. He is the Father
of the Universe!®. He is only Onel®4,

‘The Paramatman is neither baddha, nor liberated. He
is beyond these. As He does not possess nescience
and pain, He is not under bondage. Again, there
exists dbarma in Him through ALarman, and through
dharma again, there is the eight-fold ajwaryas in Him,
He cannot be called liberated as well.  Uddyota-
kara says that as these are related terms, Ipvara, who is
never baddba, cannot be ever liberated$s, It is, there-
fore, that He is called cternally liberated.

v A brief discussion about some of His characteristics

(1) It has becn told above that Paramitman
eternally possesses knowledge. Now, a question is
raised: whether Ippara is of the very nature of Jidna, as
some hold, or is only a substratum of [#dna. Vaitsyi-
yana, undoubtedly, holds: the latter view and is of
opinion that the Cruti—*Pagyalyacaksup......... Sa...vetti
vedyan’*® also supports that Iprara is the substratum of
knowledge. Even the Cruti—Yuah sarvajfiah sarvavit’s®?
speaks of the same. Again, it is said that the existence
of the Paramatman, who is not qualified by intelligence,
desire and effort, cannot be proved; so that, all these
three qualities are the probans of the Paramatman also 188

161 Tat,, p. 421; Laugaksi Bhaskara says that there is the pos-
sibility of God’s having an organism produced through our adrsza
just as the adrsta of a man causes the production of the organism
of his wife—TK., p. 5.

162 Tat., p. 426.

163 NVr., p. 244.

164 Kandali., p. 57.

165 NV, IV. 1. 21. p. 466.

186 CU., 3. 19.

67 MU, Wit 7.

168 NBhi., on NS., IV. i, 21. p. 686.
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This also disapproves the view that Irvara is attributeless.
Then again, it may be asked: What about the grasis
which directly speak of the Paramadtman as attributeless?
To this it is said that the gratis speak of the Paramidtman
as such only to prevent the possibility of the devotees
becoming attached to the various Airaryas belonging
to the Paramditman which would only drag them back
to the wortld and be an obstacle in their way to the
final liberation9,

(2) About the number of qualities possessed by
Itvara there is a difference of opinion between the Nyaya
and the Vaigesika systems. According to the Vaigesikas,
Igvara possesses the ordinary qualities of number, dimen-
sion, separateness, conjunction and disjunction, and the
specific qualities of consciousness, desire and effort.1%0
But Cridhara does not accept this view!?. He further
notes that others, however, hold that to God belongs
unobstructed intelligence alone which constitutes His
creative power through which alone the activities pro-
ceeding from desire and effort are also performed.
Hence, according to these people, God does not possess
these two qualities. In other words, He has only six
qualities in all'"2.  Although Ciidhara attributes this
view to others, yet he himself appears to have accepted
it where he speaks of Iprara as the substratum of six
qualities??,

But then there is another difficulty. Pracastapada
clearly says that due to the desite of Mabegrare creation
and dissolution take place’™.  While commenting upon
this, Cridhara does not say anything and silently ac-
cepts the presence of desire in Mabecvara. Again, Ud-

169 KP., Stavaka ITI. Karika. 17;- KPP. on the same.
170 BhaP., verse 34.

171 Kandali., p. 57.

172 Kandali., p. 57.

17 Kandali,, p. 57.

174 PPBha., p. 48.
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dyotakara also says that Irpara possesses six qualities
only!™, But just after this, again, he says that, of course,
unchecked desire belongs to IpparaA™.  Similarly, Vacas-
pati also accepts that both desire and effort are eternally
present in Ippara'®. Jayanta also supports this viewl?,

In order to remove this difficulty should we say
that those who hold that both desire and cffort do
not cxist in Igpara think that His unobstructed intelli-
gence alone constitutes these two qualities, and there-
tore, these arc not separatcly mentioned?

Jayanta makes his view clear in a different way.
Even accepting the eternity of desire (svardpamatrepa) in
Igvara, he says that sometimes duting the interval of
creation and dissolution, a desire, in the form ‘may a
particular man experienee a- particular kind of bhoga
proceeding from a particular kind of action’ is produced
in [erara'™. This is also clear from the writings of
Pragastapada and others who in spite of the fact that
they believe in the eternity of desite in Ippara, say that
a desire is produced in Mabegrara to create the universe
or to dissolve it. In other words, it appears that there
is, no doubt, eternal desirc in Irzara, but that is of no
use for the worldly activitics, just as in spite of the
fact that the Azman is ever in contact with the Manas,
yet that contact does not produce any cognition, and
for which another contact is required.

3)  Jayanta is of opinion that Ippara also posscsses
eternal bliss (sw&ha). This is supported by Agama. 1f
there be no eternal bliss in Him, then there cannot be the
capacity to create and dissolve this universe!®,  But we
know that almost all the Naiyayikas are opposed to this

175 NV, IV. 1. 22, pp. 464-65.
6NV, IV. 1. 21, p. 466.

177 Tat,, p. 425.

e NM,, p. zo1.

1ML, p. 20t

WONM., p. 201,
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view. They hold that even the word ‘dmands’ in the

gruti—<dnandam Brahma’ does not mean happiness or bliss.

It means the absence of pain. The wortd ‘sukba’ is very

frequently used in the sensc of the absence of pain'8l.

Gangega Upadhyiya, rejecting the view of Jayanta, even

goes so fat as to say that the use of the term ‘dnandd’

in the neuter gender in the gruti— Nityam vijfianamdnan-

dam Brabmd' etc., shows that Brabman is not dnandasva-

riipa.  The teason is that the word ‘dnands’ in the sense

of ‘dnandasvaripa’ is always masculine. Hence, according -
to Gangega, by ‘Grnandan’ we should understand ‘ananda-

v.ista’ 182 But in other place Gangega himself uses the

term ‘dnandd’ in the sense of ‘absence of pain’ It

appears that as the Naiyiyikas do not believe in the

existence of eternal bliss in the liberated Atman, so

they are not prepared to attribute it to the Paramadtman

also. But still thore is a difference of opinion here
aiso.

(4) It has been told above that Irvara possesses
dbarma and the eight-fold powers. Now, Uddyotakara
and Vicaspati say that He does not possess dbarma. As
regards the production of everything, the two eternal
Caktis of His, namely, Jiana and Kriya will help Him.183

(5) As regards His cight-fold azaryas also there is
a difference of opinion. Uddyotakara says that His
Algvarya is eternal'®.  Vicaspati says that because His
Jidnagakti and Kriyagakti ave eternal, His Adgparya also is
eternal. But as for the apimd etc., they ate non-eternal,
and this is clear from the Bhisya also when it says that
this form of a/varya is the result of His dbarma*®.  This
makes it clear that according to Vatsydyana there are
two kinds of aigparyas in the Paramdtman—cternal and

181 NBha., L. i. 22, p. 117

182 Jevaranumana, p. 181.

18 NV, IV, i. 21, p. 464; Tat., p. 420.
182 NV., IV. 1. 21. p. 464.

18 Tit., p. 420.
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non-etetnal. The latter is the result of His dharma
produced by the particular £arman. If it be not due to
karman, then there will be the difficulty of reaping the
fruit of those actions which have not been performed.
And it is, therefore, that Vitsydyana has said that He
possesses dharma. Although, apparently, there is no
karman in Him, yet it is the &arman in the form of His
Will (sarikalpa) which is said to be the cause of this
dharma which, in its turn, is the cause of the non-
eternal aigvarya.  'This makes it clear that the dbarma of
Igvara is not meant  to lead to heaven but to produce
the cight-fold aigvaryas to move the adrstas of the Jwas
to form creation just after the Cosmic Rest is over.

IV. Aim of Igvara in c¢reating the Universe

There is a view that Ippara cannot be the creator of
the universe. The reason is—No wise man does any-
thing without having any aim before him. God cannot
have any selfish aim; for, He possesses all the ajpraryas
and is fully satisfied. There is' nothing left unachieved
for which God will desire and make efforts to create
universe. To this it is said that it is not a fact that
all our activities proceed from sclfish motive alone.
For instance, a father, e¢ven having nothing to do for
his ownself, does make efforts to do things for the good
of his children. Similarly, although God, does not do
anything for His own good, yet He desires and makes
efforts to create the universe for the good of the would-
be created beings!®s.

Now, an objection is raised here: If God creates
the universe being compassionate towards the J7as, then
He ought to have created only happy persons and not
painful. To this an obvious answer may be given that
God does not create the universe without taking into
consideration the meritorious and the demeritorious

1% NBhi., IV. 1. 21. p. 685.
26
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deeds of the Jwas. There may be an objection here to
the compassionate nature of God, but otherwise, there
will be the defect of reaping the fruits of the undone
actions and not those of the actions which are per-
formed!®”. Helping the [7vas to reap the fruits of their
past deeds in order to qualify themselves for liberation
is itself a compassionate action of Ipparal®s.

Some, again, hold that Irpara creates the universe for
His sportive (kridd) motive. But it is untenable; for,
only those, who do not otherwise experience bliss, take
to kriga (rati). Bhagarat does not possess any pain,
hence, He does not do anything for achieving bliss.

Others, again, think that God wants to make others
know His own aigparyas; and therefore, creates the
universe. But this ‘is also tejected on the ground that
as God is fully satisfied in every respect, why should
He like to make a show of His aivaryas which does not
add to Him anything; nor does He lose anything with-
out making a show of His aivaryas'®.

After criticising these two views Uddyotakara gives
his own. According to him God creates the universe,
because it is His very nature to do so. It may be then
asked: 1If that is His very nature, then as He cannot
get rid of it, there will be a constant creation and never
any dissolution. To this, again, Uddyotakara gives his
reply that God possesses intelligence through which He
creates only when the auxiliary causes of creation
present themselves to Him. These auxiliaties do not
appear simultaneously. Hence, there is bound to be
succession in creation and also in dissolution!®,

Jayanta also holds a similar view. He says that it
is the very nature of God that sometimes He creates

187 NBha., IV. 1. 21. ,

188 NM., p. 202; Kandali., pp. 53-54.
1 NV, IV. i 21. pp. 462-63.
BONV., IV. i 21. p. 463.
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the universe and sometimes destroys it, like the rising
and setting of the sun!®l, '
L

V. Difference between Jwdtman and Paramdtman

Vitsyayana distinguishing the Paramdtman from the
Jivdtman says that He is a different Atman qualified by
attributes. This leads some to doubt whether these
two Atmans are onz or two different entities. But
Vitsydyana himself says that they do not belong to
two different classes, for both of these two _Armans
are conscious, and as such, they cannot be classed under
any of those categories which are non-conscious!'¥2,

Although both are classed under the same category,
that is, the Azman, yet there is enough difference bet-
ween them. The [ivaiman possesses demerit, nescience
and carelessness!®, It does not possess the eight-fold
azgvaryas. Bondage and liberation arc attributed to this
Atman. There are infinite [ivatwans. But Paramditman
possesses none of these attributes.

Tt is needless to say that this difference is preached
here only because we want to confine ourselves here
within the limits of Nydya and Vaicesika, otherwise the
fact is—

Ekamevadvitiyam neba nandsti kificana.

11 NM., p. 202.
192 NBhi., IV. i. 21. p. 685; NV., IV. i. 21. p. 464; NM., p. z01.
193 NBha., IV. i. 21. p. 684.






INDEX

A

Abbava, explicit recognition of,
39, 1. .

Abbdvavada, canse of the origin
of the universe, 225.

Abbighita (forcible contact), ex-
plained, 77, n.

Adbisthana (substrate) of the
empirical world, 15.

Adysta, its necessity, 266-67; its
influence 55, 267-68. .
Advaita-Vedanta of -Cankara-
citya 31; the two schools
undet it—dpstisysti and Spszi-

drsti, 31.

Afflictions, the five
389, n.

Aggregation ( pracaya), the cause
of dimension, 122-23.

Abampratiti, 11, n.

Alr 288; existence of air proved,
288; probans to prove the exis-
tence of, 289-go; Definition of,
291; characteristics of, 60-61,
291-92; instrumental cause of
taijasa products 292; percepti-
bility of, discussed, 293; views
of Vyoma, 294-95; of Ciro-
mani, z95; of Konda Bhatta,
295; air has no weight and
possesses the swiftest motion
amongst the bhautikas, 61;
identity with earth, 299-300;
divisions and subdivisions of,
300; organic air, 300; airy-
sense-otgan, 301; Jayanta’s
view on the tactile organ,

kinds of,

302; inorganic air, 3o07; vital-
ait (prapa) and its sub-divi-
sions, 307; other views re-
garding its subdivisions, 3o07.

Aigvaryas, the eightfold, 395, n.

Ajasamyoga  between  vibbus,
difference between Nyaya and
Vaicesika, 47-48.

Aksapada, 5-6.

Apnirvacaniya, 30;—Recalism, 33.

Anumana, 4; gesavat type of, 4.

Anupalabdhi, 16.

Annyogi, explained, 41, n.

Apeksabuddhi, 47,—of Ivara, 119-
20, 394.

Apanruseyatva of the Mimim-

sakas, Nyaya view, 393-94.

Ardbavainacika used for the
Vaicesikas, 388.

Aprtha, its specific meaning in the
system, difference between
Nyaya and Vaicesika, 48.

Arthacastra, 6.

Arthapatti, 16.

Asidbirapa type of logical fal-
lacy, 44.

Atomic dimension proved, exis-
tence of, 62-63.

Avayavin, formation of, 95-97;
objections against arayavin and
their refutation, 1oo-13; Avay-
avin and avayava, their relation,

100-101; Vaibhisika  view
against the formation of,
101, 0.

Aversion, treatment of, 368; the
production of, 368,
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Abbasa 23, 28.

Akiga, defined and existence
proved, 162; sound as the
specific quality of, 162; charac-
teristics of, 61, 171-72; non-
eternal nature of, 171, n.,
Vatadardja’s view, 172, Can-
drakanta’s view, 172; as a
product of subtler Akdira, 172;
some of the attributes discuss-
ed, 173-74; general nature and
function of, 161; logical inter-
pretation of, 161; its being a
form of matter proved, 161-
62; has no colour, 173; not an
object of direct perception,
174; is an object of direct pet-
ception according to some,
174; objections against its
existence and nature 174-75;
Citomani’s view, 174; Nageca’s
view, 174; Anandajfiina’s view
175; is not a Kriyopandyaka,
177, difference and similarity
_with Kila and Dik, 195.

Alayavijiiina, 10,

Amviksiki, 2, n.; it includes
_Paramannkaranavida, 100._

Arambbakavida, 61, 101, Aram-
_bhavida, 227, 232-33.

Arbata, 6, 8.

Ativabika body, production and
function of, 193-54, 221.

Atman, 2-3; of the size of organ-
ism, 11; as miria, 11, n.; as
svaprakdga according to Pra-
bhiakara, 11, n.; Mimimsa-
ka’s conception of, 11, n.;
distinct from j#dna 13; identi-
fied with organism endowed
with the property of cons-
ciousness, 26; its nature dur-
ing the state of liberation,
difference between Nyiya and
Vaigesika, 48; Atman and

OF MATTER

Manas, Extra-contact between
them to produce cognitions
etc., 149-50; its place under
Realism, 53.. Atman and
organism, their peculiar con-
tact for experiencing pleasure
and pain, 149-50; its contact
with a particular organism,
267-70; Aéman and mattet,
distinguished, 349; its nature,
349; its Saf aspect, 349; cif
aspect of, 358; ananda aspect
of, 358; conception of, 3s52;
necessity for the treatment of
the nature of, 352, existence of
two Azwmans, 352-53.

Aulikya, 6.

Aupanisada, 7.

B

Background of the illusory ap-
pearance, 22.

Background of the creative pro-
cess, eternal, 57, 160-62.

Banddba, 5-8.

Buddbi-tattva, jatd, its empirical
aspect, 28.

Buddhivrtti, as jhiana, 28.

Buddhism, 7.

Buddhist standpoint, ro1-02.

Bhiasarvajiia, views of, 39, n.;
46, n.

Bhiskara school, 13, 14, 16;
differentiated from Nimbiarka
school, 14.

Bhitta Mimamsi, 6-7, 17, 23, 20.

Bhautika Materialistic Realism,
30.

Bhantika object, nature of, 303,
30§-00.

Bhedibhedavada, 13.

Bhitavida, as the cause of the

origin of the universe, 225.

Brabman, 10; as the adisthana-
caitanya, 15.
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Brabma, measure of, 263; Relief
of the existing Brahma, 264.
Buddhist schools, 6-7.

C

Categories of Nyaya and Vaigesi-
ka, 346-47; of the other
schools of thought compared,
349-5 1.

Causality—the principle of, re-
jected, 226; problem of Causal-
ity, its importance, 227,

Causality and Carvaka, 234-44;
Vardhamana’s view,  238;
upddana niyama, 241; kddacit-
katva, 240-41.

Cause and effect, their relation,
227; modes of operation “of
cause, 227; different views
regarding its nature, 230-31;
views of the followers of
Sanksepagariraka, 230; views
of the followers of Vivarana,
231; Vacaspati Migra’s view,
231; view of the author of
the Padirthatattvanirnaya,
231; Prakacinanda’s view,
231; cause defined, 235; anya-
thasiddbas explained, 235-37;
Gangega’s view, 235-36; Vic-
vanitha’s view, 236-37. Var-
ieties of cause, 244-48; nature
of relation, 244-45; avutasid-
dbas, 245; characteristics of
causes, 248-50; plurality of
causes  discussed, 250-54;
cause and Cakti 254-55; sat-
kdaryavida refuted, 256-57.

Carvika, 5-7, 17, 24, 26; various
schools of, 7.

Citicakti, 361, n.

Citkriya, 9, n.

Citrariipa, separate existence of,
107.

Cit-tattva is jiata-jhianasvarfipa,

29.

Cetana, necessity of its accep-
tance, §1.

Caitanya, 10,

Caitanya school, 12.

Change and motion, 72.

Chemical action (Pika), 75-95,
meaning of, 75-76, its wide
scope, 77, 1. ; Vaicesika view,
77-78; Nyaya view, 79; Uda-
yana’s view, 79-80; process
of, 77-84; views of Cankara
Migra, Bhagiratha and Konda
Bhatta, 76-77; chemical action
and adrstaand Divine Will, 93;
time-limits of, 84-89; Kandal?’s
view, 8¢9-g91; difference bet-
ween Nyiya and Vaigesika
92-93; Konda Bhatta’s view,
93; Mimamsaka’s objection
against chemical action and its
tefutation, 93-94.

Chronological accounts of the
orizin of philosophy, 3.

Cit as jratd and distinct from
Adna, 12.

Citikarirtva, 9, n.

Cognition, divisions and sub-
divisions of, 361; superhuman
type of, 364; psychological
process involved in it, 364;
simultaneity  of, disproved,
142-46; Neo-Naiviyika’s view,
146-51; general cause of its
occurrence, 149.

Colour, its manifested presence
is the cause of perception of
other than the Akdra, 174.

Common characteristics of Mat-
ter and self] s59.

Consciousness is an indicative of
the Atman, 25; is a product
of paramanus or bhitas, 25-206;
is not a quality of Asman ex-
plained and refuted 54-55; its
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cause—Materialistic view,
278-80; its refutation, 280-83;
Nyaya and Sankhya view,
360; difference regarding the
meaning of, according to
Nyidya, Vaicesika and Sin-
khya, 360-61; psychological
process involved in the pro-
duction of, 360-61, n.; is non-
eternal, 366; is_not the vety
nature of the Azman, 366.

Conservation of Matter and

Weight, 234.

Cosmic Rest, existence of, z59;
objections  against, 259-63
their refutation, 259-62; proof
for gradual decay, 262-63; kinds
of Pralaya, 263; process of, 265-
65; period of its duration, 265;
necessity of the existence of
motion during, 2065.

Creation, meaning of, 258, n.;
background of, 63; cause and
aim of, 265-66; creation and
adrsta, 266-70; derails of the
production of human organ-
ism, 2068-69; Law of Karman
and creation, 266; process of
creation in detall, z70-71;
classification of; 272.

Creative process,  necessaty,
conditions of, 160-62.

D

Dargana, general observations re-
garding, 1; concept and aim
of, 1-2; root meaning and
connotation of, 1; origin of,
3-4; Nastika, 6; Avaidika, 6-7;
varieties of, 48; Six Darpanas,
4-6; Astika, 6-7; Vaidika 6-7 ;
divisions and subdivisions of,
8; divisions and subdivisions
on the basis of triple relation
between jiata, jAdna and
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Jfieya, 8; points of difference
between the various schools
of, 8.

Death, cause of, 153.

Definition, general character of,
162-63, n.

Demerit, the treafment of, 370-

Desire, the process of its pro-
duction, 367-68.

Distinction, meaning of, 6a.

Digambara school of the Jainas,
6-7.

Dik, logical necessity to believe
in its existence, 187-88; its ex-
istence proved, 188-89; defi-
nition of, 189-9o; attributes of,
61, 190-93; general nature and
function of, 161; its being a
form of matter proved, 161-62;
kinds of and their significance,
190-91; Vyomavatl’s explana-
tion, 191; Civaditya’s division
of, 191; the view that Dk is
an object of direct perception
is rejected, 192-93; it does not
influence all-pervasive subs-
tances, 193; some other views
regarding D7k and their refu-
tation, 193-95;  Ciromani’s
view, 193; its refutation by
Venidatta, 193; Vaidika view,
193; Mimimsaka view, 193; its
refutation by Jayanta, 193-94;
Acirya’s view, 194; its refuta-
tion, 194-95; difference and
similarity ~ between _dkdsa,
Kala and Dik, 195; Motions of
changing Dik, 195.

Dimension, definition and kinds
of,66-67, Vallabhacarya’sview,
66-67, 126; Udayana’s view
67; Cankaracirya’s view, 126
causes of, 117-126; kinds of,
117; the fourfold contacts in
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the cognition of, 337.

Direct perception, 361-62; divi-
sions of, 362; auxiliaries of,
362; perception of some of the
qualities, 363; perception of
the yogins, 303.

Direct Momentary Realism, 33.

Divine existence proved, 53-54.

Divine Will and Motion, 73-74,
2064.

Doctrine of momentariness, 258.

Dream, 3; dream-cognition,
difference between Nydya and
Vaigesika, so; the cause of
dream-cognitions, 148-49,
305.

Drstisrstivada explained, 31.

Duitva, the production, of, differ-
ence between Nyaya  and
Vaicesika view, 46-47.

Duyapuka, necessity of, for the
ptoduction of a composite,
116-17.

E

Earth, definition of, 317; Quali-
ties of, 59-60, 317-19. Solidity,
a natural quality of, 6o, divi-
sions and subdivisions of, 319~
20; organic earth and its sub-
divisions, 320-22; formation of
organic earth, 320-21; subdivi-
sions of yowija organism, 321;
Pragastapada’s  view, 3215
Udayana’s view 3z1; Raghu-
nitha Pandita’s view, 321-22;
formation of ysmija organism,
322.

Earthly object and motion, s9-
6o.

Earthly sense organ, 325-26.

Efforts, the production of, 368;
produced by Atman and Ma-
nas contact, 154-55.

Empirical world is unreal, 22.

i
1
\
]
f
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Existence (Sa#43), the three
stages of, 31-32.

Experiments, practical, 3.

External world, the independent

nature of, 348.
F

Fluidity, the destruction of, Ma-
hadeva’s view, 345.

Freedom from the chains of
Karman, 382.

G
Geometry, 3.
God’s  having an organism,
Laugiksi Bhaskara’s view,
397,-1n.

Gold is raijasa, Go, n.

Gupa Realism (Sankhya), 28.

Gupagupa  Realism, (Raminuja
school), 29.

Gurugita, 6.

H

" Hayacirsa-Paficaratra, 5.

Fetvabbasas  (logical fallacies),
difference between Nydya and
Vaicesika, 43.

Highest Good, the realization of,
546-47.

Iechagakri, 14.

Idea of a straight line, 71-72, n.

Idealism, defined, 22z.

Idealistic view, the extreme
orthodox, 31.

Ideo-Realistic school, 31.

Immediate conviction, 2.

Impressions, cause of their re-
vival, 149; the process of the
production of, 368-Gg; the
treatment of, 368,

Indirect Momentary Realism, 35.
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Inference, the number of rela-
tion in drawing, difference bet-
ween Nyiya and Vaigesika, 49.

Inferential cognition, 363-64.

Inference, difference between
Nyiya and Vaigesika view, 4o-
41; meaning of, 4o0-41; as
supersensuous, 40; is only one,
297.

Inorganic water, 316.

Inorganic earth, 328-29.

Intermediary stages in the forma-
tion of the final composite,
discussed, 144-177.

Introductory chapter, 1-56.

Intuitive perception, 1.

vara, 11; as niyantd, 12; s Brah-
man, is regarded as parigami
(Bhaskara’s view), 13-14; His
body is formed by Paramanus
98, 127, n.; Udayana’s view,
127.

Ipvaravada, cause of the origin of
the universe, 225.

J

Jaiminiya, 5-6.

Jaina, 5, 24, 26; Jaina school
6-7, 13, 15; brief account of,
35-30.

Jardmaryavada, 380.

Jiva, an aspect of Ipvara, 12-13;
different from Igpara, 12-13; as
Cakti of Ivara, 12; is self-
illuminating, 12-13; is atomic

12-13; is the fafastha-gakti of

Igvara, 13; is distinct from
JAana; 13.

Jevdtman and Paramatman, cons-
cious agents, §7; existence of,
proved, 353; Cankara Migra’s
view, 354;intuitive perception
of, 354; probans to prove the
existence of, 354-57; defini-
tion of, 359; qualities of, 360;

|
|
|
|
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brief treatment of the more
important  qualities, 360
whether its qualities are eter-
nal or not, 366; plurality of,
372-76; causes of plurality,
372-74; Status (vparasthi) and
plurality of, 374~75; the influ-
ence of status in the state of
Moksa, 374-75; cause of differ-
entiation between the various
Atmans daring Moksa, 375-76
and Manas, their relation dur-
ing Moksa, 375-76; dimension
of, 376-78; and eternity, 377-
78; some other qualities of,
378-79; state of, during
Moksa, 383; the state of, during
the period of Cosmic Rest,
387.
Jivegvarabbeda, 12.
Jtvecvarabbeda, 12.

_ Jivecvarabbediabbeda, 12.

J#ana, prominence of, 10; identi-
cal with Cakt, 10; predomina-
tes over JAdtd, 10; Ksanika, 10;
identical with Brabman, that is,
the Caitanya, 10; as the very
nature of ffva, 12; essentially
non-active, 14; jfina and
Jfieya, their relation, 14; same as
J#eya, 14; distinct from jieya,
14-15; momentary, 14; essenti-
ally active, 14; as the creative
agent of the empirical world
14; self-illumined nature of,
15; depends upon external
reality for its occurrence, 27;
its production according to
Mimiamsi, 27;eternal, all perva-
sive, ajada, dnandardipa, capable
of sankoca and vikiga, illu-
mines things other than itself
(Raminuja), 29; formless, 34;
with forms, 34; its substrates,
according to Carvakas 36.
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Jranalaksand, explained, 185, n.

Jrata (knower), prominence of,
9-10; identity with jAana, 9-10;
represented by Ipwara or Jwa,
10; Svaprakdifa, 11; drkcaktyd-
tmaka, 9; Kriyd-gaktyatmaka, 9;
svatantra, 9; karly, 9; identity
with Civa, ¢; identity with
JAina, 10; predominates over
JAana, 10; distinct from jiina,
10, 14; 4S jada, 10-II; as
ajada, 11; as atomic, 11-13; of
Madbyamaparimanpa, 11; as
vibbu, 11; as support of
J#dna, 115 of the size of the
organism, 11; [Aald, [#Aina and
Jaeya identical  (vaibbisika),
33; identified with the various
forms of Matter, 36.

J#eya, as forms of cognition, 14;
as eternal, 16; identical with
J#ana, 15; as unconscious, 153
as the modification of Brah-
man, 16; as ajada, 16; is of the
very naturte of Brabman (Val-
labha), 16; JAeya, Jiati and
J#ana, their relation according
to Mimamsa, 27; divisions -of,
according to Rimanuja, 29;
eternal, distinct from j#dna,
free from consciousness, and is
liable to change (Rimianuja),
29; jada, eternal, real and
different from J#a/a and
JAana, 30; manifestation of
Parama  Civa, [Jhdnasvariipa,
real (Kashmir Caivaism), 3o.

K

Kanida, 5-6.

Kapila, 5-6.

Karapas and sense-organs are

" prapyakdri, 341.

Karkacatva, generality called,

difference between Nyaya and

Vaigesika, 49-50.

Karman, the law of, 266,269,
the function of, 272-75; varie-
ties of, 274-75; duration of,
'difference between Nyaya and
Vaigesika, 42-43.

Karma-Mimimsi, 6.

Kdla, its general nature and func-
tion 160; its being a form of
matter proved, 161-62; defini-
tion of, and existence proved,
175-78; probans of, 175-76; it
is the connecting link between
the movements of the Sun and
the worldly objects, 176-77; it
is. Kriyamatropandyaka, 178;
attributes of, 178-80; direct
perceptibility of it discussed,
182-85;  Jayadeva Micra’s
view, 184-85; Bhagiratha
Thakkura’s view, 185; Pribha-
kara’sview, 185; some other
views regarding it, 185-87;
astronomer’s view, 185; its
refutation, 185-86; it is not a
separate entity, 186; its refu-
tation, 186; it is neither a
power nor a force, 186;
Civaditya’s view, 187; Candra-
kanta’s view, 187; Ciromani’s
view, 187; its refutation by
Venidatta, 187; it does not
influence all-pervasive subs-
tances, 193; difference and
similarity with .dkda and
Dik, 195; its rotions are cons-
tant, 195.

Kalavida, cause of the origin of
the universe, 224-25.

Kashmir Caivaism differentiated
from Cankara Vedanta, 3o0.

Kayapydha, its function, 157; the
meaning of, 157, n.; Kayar-
yiha and adrsta, 157.

Kbhanda-Pralaya, 265.
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Kriyagakti, 14.
Ksanikasarvajiia, 390, n
L
Laksmi, original propounder of
Riminuja school, 29.
Law of change, 224.

Life and Consciousness, mate-
rialistic view, 277-80; 283-85.

Life, spontaneity of, refuted,
285-87.
Lokgyata or Lokgyatika, 6, 8.

M

Mababbitas, 23.

Mabapacupati, followers of, 389,

Mabegvara, a desire of, to des-
troy the entire creation, 2064,
387.

Manana, meaning of, 2.

Manas, defined and existence
proved, 132-34; attributes of,
61, 134-37; all-pervasiveness
discussed and refuted, 137-46;
atomic nature of it proved,
63, 134-48; Annam Bhatta’s
view, 147; eromams view,
150. Raghudeva’s view, 150
Neo-Naiyayika’s view, 150;
Manas and  motion,152-58;
Cause of motion in Manas
152-§3; apasarpapa and #pas-
arpana of Manas, 221-22, 153-
54; number of Manas in each
organism, 151; Cridhara’s view
151-52; its function outside
the body impossible, 151, 154-
56; must have anl organism for
having motion except once,
154; it has the swiftest pos-
sible motion, t55; Yogins send
theit Manas even out of their
organisms, 156; adrsta and the
motion in Manas, 158; its
contact with a particular

OF MATTER

organism, 159; contact of
Manas with the Atman is the
cause of plurality of the latter
even during Moksa; 159;
Manas and dtivabika body, 222.
Matter, meaning of, 24, n.; defi-
nition of, s1, §3; its place 1n
Nyéya and Vaigesika, 52; its
importance in the universe,
51-52; problem of, in Indian
philosophy, 52, and in Nyiya
and Vaigesika, s51-52; is a
manifester of consciousness,
s2; matter and spirit, origin of
their relation, 53, 55, 57; divi-
sions and subdivisions of, 56;
eternal and non-eternal forms
of, 61; characteristics of each
torm of, 59-62; as continuum,
57; similar characteristics of,
§8-62; general treatment of,
57-63; treatment of bhautika
matter, 64-132; matter and
eternity-atomic, 64-159; treat-
ment of non-bbantika matter,
132-59; matter and eternity—
ubiquitous, 160-95; the ubi-
quitous forms of matter are the
necessary conditions of the
creative process, 160-62; bbauti-
kaand ubiquitous forms of mat-
ter, 162-75; non-bhantika forms
of ublqultous matter, 175-95;
matter and motion, 196-223,
and their relatlon, 197-99;
matter and causality, 224-57;
conservation of, 234; matter
and creation, 258; matter and
consciousness, 276-87; matter
and life, 276-87; cause of life,
276; Materialistic viewpoint,
277-80; Matter and produc-
tion of life, 287; non-eternal
forms of, 288; different stages
of, 348-51; matter and cons-
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ciousness identified, 351.
Materialismn, the meaning of, 22,
24; its crude form, 26 n.
Midhva school, 12-13, 15, 23,
26; is petfectly dualistic, 30.
Madhyamika, 7.
Maya, Ipvardgrita, 231; Jivigrita,
231.
Mayavadin, 22.
Mental activity, its process, 158-

59-

Merit, the treatment of, 369; the
process of the production of,
369-71; the substrate of, 371;
other views regarding it, 371-
72; merit and its destruction,
370, 1.

Metaphysics, Indian, the “first
starting place in the realm of,
358; metaphysical position of
of various schools, 8.

Mimidmsi, §6; Piarva, 7, 17, 26;
Uttara, 7.

Moksa, Summum Bonum, 38;
defined 383; manifestation of
eternal bliss during, 384-87;
Vitsydyana’s view, 384-85;
difference between Nydya and
Vaigesika, 385; the possibility
of the realization of, 379-83;
difficulties in the way of the
attainment of, 379-80; defence
from the Nyaya-Vaigesika
point of view, 380-83.

Motion defined, 72, 199; its
necessity for creation, 72-73;
not intrinsic in matter, 72, 74,
197; its necessity during the
Cosmic Rest, 73, 197-98;
motion and adrsta, 73; some
of its characteristics, 166, n.,
its necessity for the psychic
and non-psychic changes, 196;
the non-productive nature of,
198; its utility, 198; it comes
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from conscious agent, 199;
the process of its destruction
after the Cosmic Rest is over,
199; charactetistics of, 199
202; causes of, 202; vatieties
of, 202-204; details of each
vatiety, 203-204; causes of,
204-23; details of each cause,
204-23.

N
Nakulica-Pigupata, 6.
Nastika, 5.
Neco-Nyiya school, the back-

ground of its foundation, 39.

Nididhyisana, the meaning of,
2-3.

Nimbirka school, 13-16.

Nirmainakdya (phantasmal body)
381-82, n.; 389,

Nirnimittavada, cause of the
origin of the universe, 225.

Nirvikalpajiiina, 362.

Niyativida, the cause of the
origin of the universe, 224-25.

Nodana (impulsion) explained,

7 0.

Non-bhantika, meaning of, 135-
36, n.; its nature, 303-304.

Nyiya emphasises on the means
of right cognition (pramana),

8.

N;iya—Vaigesika, a joint realistic
system, the position of, 37;
inter-relation and points of
difference of these two sys-
tems, 37-50; Nyiya-Vaigesika
and Mimimsa, their points of
similarity and difference, 37.

Number, process of its produc-
tion and destruction, 121; as
the cause of dimension, 121-
22, 124; Objective wortld is
real 23; its nature, §7;



414
0’

Organ of sight, difficulties in its
being aprapyakari, 340-41, me-
dical treatment of, 341; num-
ber of eyes in an organism dis-
cussed, 342-43; Vatsyayana’s
view, 342-43; Uddyotakara’s
view, 343; Viacaspati Migra’s
view, 343. Vigvanitha’s view
343; Vasubandhu’s view, 343.

Organism, its varieties, differ-
ence between Nydya and Vai-
gesika,  50;  PdAcabbantifa,
nature discussed, 322-25 ;
human organism has only one
bhira as its material - canse,
323-25.

Origin of wortld, factors contri-
buting to the, 57.

Origination, theory  of,
107, 160.

101,

P

Pancaratra, 6.

Patafijali, 6-7.

“Parama-Civa, the only persisting
entity in Kashmir Caivaism,
30.

Paramann, defined and existence
proved, 64-65; it is an indi-
visible particle, 65; objections
against its partless nature,
68-71; refutation of the objec-
tions, 69-71; attributes  of,
65-66; its intuitive perception,
66; Kamalikara  Bhatta’s
objection against the partless
nature of  paraminpus, 1
Naiyiyika’s answer to Kama-
likara’s view, 71; partless
character and eternity of, dis-
cussed, 67-71; varieties of,
along with their respective
characteristics, 74-75; Para-
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maps and dimension, 66-67;
earthly paramann, 74; watery
paraméinn, 74-75; faijasa para-
mans, 75; aity paramips, 75;
paramipy and motion, v2-74;
paramann and avayavin, 95-97;
paramdnpn and quiddity, 130-
32; the body of Ipvara, 98, n.
127; Udayana’s view, 127
paramanpus endowed with cons-
clousness, 25, n.; various
other views regarding para-
méns, 127-29; the state of para-
méapn during the Cosmic Rest,
392; paramans and the pro-
ductive motion, 393; para-
mannkdraparida discussed 97-
100.

Paramdrman, Existence proved,
387; Paramatman and the Vai-
cesika Sutras, 387-88; Udayana
on the existence of God,
388-91; idea of Paramdtman in
different schools of thought,
388-91; grounds to doubt His
existence, 392; grounds for His
existence, 392-93; definition of,
394-95; characteristics of, 395-
97; 1nstrumental cause of the
universe, 396; He 1is different
from the Jwdtman, 396; a-
brief discussion on some of
His characteristics, 397-407;
Blissful nature of, 400; Gan-
geca’s view, 4oo; Paramdtman
and dbarma, and saikalpa, 400-
4o1; His aim in creating the
universe, 401; various views,
402-403; points of difference
between Nyidya and Vaigesika,
403.

Paripama, its meaning and modes
of operation, 228; its varieties,
228; Paripamavada, 227-29.

Parimandala, the meaning of, 67.
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Pagupatimata, 7.

Pgka (chemical action), differ-
ence between Nyidya and Vai-
Gesika, 41-42;

Panini, 5-6.

Péramarthika-satid,
31-32.

Patanjala, 6-7.

Pagupara, 6.

Perception, factors which are in
the way of, 64, n.

Perceptibility of air, various
views about the, 297-98.

Phenomenal  world, crudest
form of explanation about fit,
348.

Philosophy, the connotation-of,

explained,

1-3.

Pitharapikavida, 42; Cankara
Migra’s view, 82; Mimimsa-
kas the oldest propoundets of,
82, n.

Pilupikarada, 42, 81.

Pleasure and pain, the treatment
of, 3606-67; pleasure not a
distinct category, 367.

Pracaya, the meaning of, 117, n.

Pragmaric Vedidnta view, 371.

Prakrti, constituents of, 28; s
jada, dr¢yd or bhog ya, 28; re-
presents j7ieya, 28.

Pralaya, meaning of, 264; process
of, 263-65; objections against,
259-63; their refutation, 259-
63.

Pramina, difference  between
Nyaya and Vaigesika, 39.

Pramapa-cistra, 39.

Pratiyogi, meaning of, 41, n,

Pratyabhijid, 6.

Pratyaksa, idea of, difference
between Nyidya and Vaigesika,
39-40; Mallinitha’s view, 299.

Prayrttivijiidna, 10.

Prabhikara Mimimsi, 6-7, 17,
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23, 26.

Psipa, 284; modes of operation
of, 284-8s5; life and prina,
283-85.

Prarabdba-Karman, 382.

Pratibbasika-sarta, the meaning
of, 31-32.

Predicable existence,
characteristics of, 58.

Present time discussed, 180-82.

Problem of Realism, traced in
the Jaimini Satra, 27.

Product, nature of, 62.

Production not out of void, 62.

Psychic existence, marked by
consciousness, will, etc. 8-

common

59.
Pudgala has forms, 36.
Purasa, 1o, as conscious, jidrd,
drasty, siksin, bhokty, and trans-
cendent, 28.
Purunsavada, cause of the origin
of the universe, 225.
Piarnaprajfia, 6.
Q
Quiddity, the treatment of, 131-
32.
R

Rasecvara system, 6.

Ramanuja school, 6, 12, 15, 23,

26, 29.

Realism, definition of, 22; divi-
sions of, 26-36.

Realism and objective world,
22-24, 37, 57; Realism and
Materialism distinguished, 24-
26, Realistic schools, 26; brief
account of each school, 27-
36.

Religion, difference  between
Nyiya and Vaigesika, so.

Remembrance (Smyp#), the cause
of, 364.
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5

Saddarganas, the enumeration of,

5.
Sakbapdopadhi, explained and

illustrated, difference between '

Nyiya and Vaigesika 44-45.
Sambandba, fotms of, 47.
Samyoga (contact), explained and

illustrated, 47.

Sameaya, the necessity for its
treatment in Nyaya, 346-47.

Sacita-karman, 382.

Sadiciyamana-karman, 382.

Satkdryavada, 229-33.

Sattarki, s.

Saugata, s, 7.

Sautrantika, 7, 17, 24, 26; view
explained, 34-35.

Savikalpakajiiana, 362.

Sadhirana type of logical fallacy,
44.

Sankhya, 5-7, 23, 26; as a Realis-
tic system, 28; differentiated
from other Realistic schools,
28.

Schools of Indian philosophy, 6.

Science, 3.

Scientific study, the scope of, 1.

Seal, B. N. on #r#i, 128.

Self, the basis of psychic life, 58.

Sense-organ comes in contact
with a paramanu, 66; bbautika
nature of it discussed, 3oz;
Sankhya view, 302-303; its
formation, 3o04; sense-organ
and  Mababhiitas, 306; the
nature of, 326-28; prapyaka-
ritva of it discussed, 334-35;
sensible world is the manifes-
tation of Mdaya, 3z2.

Siddba-dargana, a sort of direct
perception, the process of,
304.

Sleep-sound, utility of breathing

i
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during, 198.

Sound, specific quality of
Akdga, 162, 167-68; 2 probans
for the existence of .Akda,
162; its nature discussed, 163~
68; views of several schools,
163-171; is not a quality of air,
Dik, Kala, Atman and Manas,
167-88.

Specific quality defined, 167. .

Speculation, the place of, 1-3.

Speculative philosophy, 2.

Spirit, the existence of, proved,
53.

Systidrstivada explained, 31.

Standpoint, difference between
Nyaya and Vaigesika, 38-39.

Supethuman cognition (Arsa),

64.

Supreme God and Jaina religious

philosophy, 390, n.

Sukumdratva, difference between -
Nyiya and Vaigesika, 49-so.
Susupii, absolute absence of cog-

nition, its cause, 147-49.

Sutras, philosophical, 4.

Svabbivavida, the cause of the
otign of the universe, 224-25,
240-41.

Svaprakdica, 15.

Svarapasambandba, explained and
illustrated; its place in Neo-
logical literature, 41.

Systematization, 4.

Systems of philosophical thought,
their nature, 348-49.

T

Tarka, 6-7.

Tattvas, their mutual difference,
28.

Térkika, 7.

Tejas, definition of, 329; quali-
ties of, 6o, 329; and their
brief treatment, 329-30; divi-
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sions and subdivisions of, 3371;
organic zejas, 331; faijasa sense-
organ, 331; DBuddhist view
regarding the visual organ,
333-34; lnorganic 7efas, 344;
its varieties 344; faijasa nature
of gold and other metals,
344-45-

Time (Kala), characteristics of, 61.

Truth, 1-3.

Trati, 128-29, 150.

Tryanuka, its necessity for the
formation of a composite, 114-
16; several views regarding
the nature of, 114-16.

U

Udayana on the theory of suc-
cessive decay, 262-63.

Ultimate particles, the state of,
during pralaya, 264.

Universe, divisions of, sr; cause
of its otigin, 224.

Upalabdhi, psychological process
involved in, 360-61, n. San-

khya and Nyaya views, 360-61.

Upanisad, contents of, 4.

Upanitabhina, explained, 185, n.

v

Vaibhisika, 7, 17, 24, 26; it be-
longs to the sect of Sarvasti-
vating, 33.

Vaibhisika compared and cont-
rasted with Sautrintika 34-35.

Vaigesika emphasises the onto-
logical aspect of the Cosmic
Order, 39, 347-48.

Vaisnava schools, 7, 13, 14.

Vallabha school, 13, 16.

Vakovikya (tarkagistra), inter-
pretation of Cankaricirya,
100,

Veda, authorship of, according
to Udayana, 393-94.

27
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Vedanta, 6.

Vedavyisa, 6.

Velocity (vega), differcnce bet-
ween Nyaya and Vaigesika, 43

Vibbigaja-1ibhaga, explained
and illustrated 42-46, differ-
ence between Nyaya and Vai-
cesika, 45-46.

Vicaragastra, 7.

VijRanaskandba, 33.

Vijhdnavida, 10, 14.

Vikrtis, the constituents, 28.

Vigistidvaita, 12.

Vigvasaratantra, 6.

Vivartavada, 227, 229-32.

I yadhikarana, a case of, 45.
Vyavabira and prariti, their place
in Nyaya and Vaigesika, 52,
Vyavabarikasatta, explained, 31-

32.
Vyasa, 5-6.

G

Cabda, as a pramapa included
under inference, 39, n., 364.

Caiva, 5-6.

Cailvamata, s, n.

Caivaism of Kashmir, 9, 14, 23,
26.

Cankara-Vedanta, empirical as-
pect, 1o, 15, 23, 26, 31-35.
Calikanitha’s view, 339, 1., 340.

Cariraka-Mimamsi, 6.

Craddba, 2, n.

Cravana, the meaning of, 2.

Cri, original propounder of
Ramanuja achool, 29.

Crisampradaya, 29.

Cuddhadvaita, 13.

Canyavada, 227, 232.

Cunyavadins, their criticism re-
ferred to, 27.
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Water, defined, 308; characteris-
tics of, 6o, 308-13; divisions
and subdivisions of, 313; or-
ganic water 313-14.

Watery organistm as a means of
bhoga, 314; watery sense-organ
314.

Weight, necessary condition of
falling down, 6o, conserva-
tion of, 234; Uddyotakara’s
own view, 234.
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Will of God, for imparting
motion to the paramanus in the
beginning of the creation, 73.

Wrong  Cognitions,  364-65;
notions, 2; forms of, 365.
Y

Yadrechavada, the cause of the
origin of the universe, 224-25.

Yoga, the old meaning of, s, n.,,
5-7.

Yogamata, 5, n.

Yogicira school, 22.
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his disposal he has given a clear exposition of bis subject and excelled
thereby all bis predecessors. One of the special features of his book
that will attract his readers is that bis style is simple and lncid.

The book has removed a great want in the field of the study of
the Nydya-Vaicesika system. There is not an iota of doubt that



4

it will be highly appreciated by scholars. Universities where there
are arrangements for teaching Indian Philosophy will do well to
preseribe it as a text book”—Vidhushekhara Bhattachrya, Maha-
mahopidhydya, Sir Ashutosh Professor of Sanskrit, Calcutta
University.

The Hindustan Review, Patna, May 1937— '

“Dr. Umesha Mishra has presented us with zhe first complete
discussion of the Conception of Matter in the Nyidya-Vaigesika system
of Indian Philosophy. For many years he has studied these two
systems with the aid of men skilled in the tradition of the schools
and he has further qualified himself for the task by investigations
of Western ideas. His work is based on the examination not
merely of the printed sources but of unpublished treatises, and
be bhas unquestionably produced a work of permanent valne.

The essential importance of Dr. Umesha Mishra’s contribu-
tion is that 77 is devoted to the clear and full presentation of the principles
of the two systems in question. It can be referred to with confidence on
all issnes, and students of other schools of Indian Philosophy have
thus @ most useful instrument to assist them in comparative studies.
The author has made no attempt to reinterpret the philosophy in
the light of Western ideas, ancient or modern, with the result that
his work gains greatly in objectivity and thetefore in value for its parpose.

The merits of the work are enhanced by the excellence of the print-
ing and production and the inclusion of a useful index.

. Dr. Umesha Mishra deserves the highest praise for so substantial
and so laborions an achievement >—-Dt. A, B. Keith, Edinburgh,

The Tribune, Lahore, Suaday, May 30, 1937—

“The book under review is an important contribution to the two
orthodox systems of Indian philosophy: Vaidesika and Nyiya.
The author has taken great pains, has studied almost all the works
of his predecessots on the subject and deals with the problems in an
exhanstive manwer. It is not a mere compilation but & critical survey
of the whole of the doctrine......... The treatment is very comprehensive.
I cannot help congtatulating the author on the brilliant success he
has achieved in dealing with a difficult problem of Indian Philoso-
phy. What has particularly impressed me are the judicions and sober
JHdgments which the author has brought to bear upon the subject.
His independent and critical outlook is very creditable to him.”

The United India and Indian States, New Delhi, May 29,
1937—
“Dr. Umesha Mishra although has restricted his thesis to the
Conception of Matter according to one of the Indian Systems,
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i.e., the Nyiya-Vaidesika, he has done that very thoronghly and even
roamed through the various other systems for purposes of compari-
son and illustration.

Dr. Mishra has almost completely exhausted all the available
materials—manuscripts and printed books and is the first 10 present
the public with a full discussion of the conception of Matter in Nyiya-
Vaigesika. His book is undoubtedly @ valuable contribution to the
books on Indian Philosophy.”

Statesman, Calcutta, April 11, 1937—

“The volume is to be recommended to students of Indian
Philosophy both for the rich and exhaustive bibliagraphy and the
wealth of material it contains.”

Leader, April 13, 1937, Allahabad—

“The learned author of the work must be warmly congratu-
lated......... For the first time, I think, he gives us a philosophically
sound and coberent classification of the Darshanas......... To the student
in the West intcrested in the history of Philosophy, these pages
will be well worth careful study—indeed I may venture to say that
I know of no such thorough and helpful discussion in Western
philosophical literature.........

To be had of,—

KrisaNa Das Gurra
Bookseller and Publisher,
40/5 Thatheri Bazar,

Benares City, U. P. (India)
Price Rs. 7



Select opinions on other works of Dr. Umesha
Mishra, Allahabad University

1. DREAM THEORY IN INDIAN THOUGHT

Dr. H. R. Randle, India Office—
Have drawn materials from so wide a range of literature,

Dr. M. Eliade, University of Bucharest (Rumania)—

Interests me very much with its sound and acute philosophical
interpretation.

Dr. A. B. Keith, Edinburgh—

Most interesting paper. It is a most excellent and complete
survey and testifies to your wide teading and capacity of exposi-
tion,

A. B. Gajendragadkar, m.A,, Professor, Elphinstone College,
Bombay—
Very interesting. It brings together quite a mass of informa-
tion scattered over a wide arca and speaks eloquently of your
extensive reading.

MM. Vidhushekhara Bhattacharya, Professor, Calcutta Uni-
vetsity—
1 shall no doubt be benefited by your works. I do not
feel 1 have capacity or qualification to guide a learned scholar
as yourself, please consider me as'a co-worker.

2. PHYSICAL THEORY OF SOUND IN
INDIAN THOUGHT

Dt. M. Wintetnitz, Professot, Prague University—

It is full of useful information and will be very valuable for
students of Indian Philosophy especially in Europe.

Dr. P. C. Chatterji, Sir Ashutosh Professor of Sanskrit, Calcutta
University—
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Most interesting papet......... Have taken the trouble of
collecting and marshalling in a scholarly way all possible and
available materials bearing on the subject. 1 am really proud
to say that your learned paper will setve to show to the Western
world that the Indian theory of Sound does not fall below the
mark of scientific accuracy but deserves to be cautiously studied
even in the days of scientific speculations.

Dr. A. B. Keith, Edinburgh—
Very interesting paper.

Dr. E. Eliade, Rumania—

Interests me very much with its sound and accurate philo-
sophical interptetation.

3. SYNTHETIC GRADATION IN INDIAN THOUGHT

Journal of the Royal Asiatic Society of Great Britain and
Ireland—
The paper......... will, no doubt, prove to be of interest to
scholars busying themselves with Hindu Philosophy.

Dr. Sir S. Radhakrishnan, Andhra University—
Read it with much intetest and pleasure.

Dr. A. B. Keith, Edinburgh—
Read it with interest.

4. PLACE OF YOGA IN VARIOUS SCHOOLS OF
INDIAN THOUGHT

Dr. M. Winternitz, Prague University—
Interesting paper.

5. SMRTI THEORY ACCORDING TO
NYAYA-VAICESIKA
Dr. A. B. Keith, Edinburgh—
It is very clear and sums up a great deal of information in
brief space.

Dr. M. Winternitz, Prague—
Interesting paper.



6. INTRODUCTION TO INDIAN PHILOSOPHY

MM. Vidhushekhara Bhattacharya, Calcutta University—
Very well written.

Professor K. A. Subrahmanya Iyer, Lucknow University—

Quite interesting. You have brought out very cleatly some
of the important characteristics of Indian Philosophy, not
always fully appreciated by foreign scholats.

7. GAUDAPADA AND MATHARAVRTTI

Dr. A. B. Keith, Edinburgh—

I note your proof of the incorrectness of the suggestion of the
relative antiquity of the Matharavriti and I trust that the matter
may now come to be regarded as disposed of.

Dr. M. Winternitz, Prague University—
You seem to me to have made out a good case for the lateness
of the Matharavstti as we have it

Professor K. A. Subtrahmanya Iyer, Lucknow—
Found quite interesting.

8. MURARI MISHRA’S DISTINCTIVE VIEWS ON
CERTAIN TOPICS OF PORVA-MIMAMSA

Dr. A. B. Keith, Edinburgh—-

You have carried matters as far 4s it is now practicable with
the available evidence.

Dr. M. Winternitz, Prague University—

It is a useful contribution to the history of Mimamsa and
Indian literature.

Professor K. A. Subrahmanya Iyer, Lucknow—
Quite interesting.

9. VIDYAPATI THAKURA, A CRITICAL STUDY OF—

Professor Batuknath Sharma, Benares Hindu University—
A treasure kept concealed by you for such a long time.



MM. Vidhushekhara Bhattacharya, Calcutta University—
Papers on Vidyapati supply a lot of information hitherto

inaccessible.

S. M. Mukhopadhyaya, M.A., Benares—

Such a good momnograph......... It is a valuable contribution
to the study of the famous poet who is equally honoured in
Mithila and Bengal. You appear to have gone deeper and dealt
with all the aspects of the problem of Vidyapati.

The Leader, Tuesday, August 10, 1937—

The present booklet is a creditable effort at explaining the
significance of Vidyapati Thakura in the history of Maithili and
Hindi literature.

ro. THE BACKGROUND: OF BADARAYANA SUTRAS

Professor S. M. M., M.A., Benates—

The paper is logical and can be easily comprehended by an
ordinary reader. But yout attempt is praiseworthy and if you
continue and persevere you will, T am sure, render very great
setvice to the cause of Indian Philosophy.

r1. INDIAN MATERIALISM

Dr. A. B. Dhruva, ex-Pro-Vice-Chancellor, Ahmedabad—

I just glanced through your two articles—Indian Materialism
and Introduction to Indian Philosophy, They present several new
points of view and I am sure they will be appreciated by all who take
interest in Indian Philosophy......... The labour and the thought
which you devote to the solution of the many problems of Indian
Philosophy delight me.

Professor R. D. Ranade, Allahabad University—
It is a very valuable essay indeed.

12. BHASKARA SCHOOL OF VEDANTA

13. THE FOUR VAISNAVA SCHOOLS—RAMANUJA,
MADHVA, NIMBARKA AND VALLABHA

ALLAMAPAD LAW JTOURNAL PREW. WLLAHABAD
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