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PREFACE

THE Vaifesika philosophy has not hitherto been much studied,
though it seems to deserve a thorough investigation. As regards
its scope, it differs considerably in many respects from the
metaphysxca,l systems of the Samkhya and the Vedanta, and
H épistemological basis, natural philosophy, and consequently
its mechanical view are more consistently elaborated than
might be expected in a school of ancient Indian philosophy.
The present little work does not attempt, as will be apparent,
to give a systematic and exhaustive exposition of all the theories
of the school; but I have tried, in the course.of my explana-
tions of the translation, to expound some fundamental and
characteristic thoughts, where they might be helpful in the
understanding of passages. The work is, however, designed
primarily not for scholars, but for beginners, in view of
whom the bulk of the Introduction and the Notes has been
written.

I am fully aware of many imperfections. In particular,
I oug;ht to say that the statemehts concerning the origin and
development of the Nyaya reasoning (pp. 82-4, § 2) are
according to my subsequent investigations not correct. It is
hoped that the reader will not attach importance to the
passage, which fortunately is not essential to the main purpose
of the Introduction. ’

Dr. F. W. Thomas has kindly corrected my English, and his
rigorous criticism has detected throughout the work many of
my oversights. He has also helped me in all matters connected
with the reading of the proofs, the subject, the arrangement,
and the form. But no changes have been made without my
assent, and I retain a full responsibility for all the features of
the work. For a kindness which is too great to particularize or
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ERRATA AND ADDENDA

Page 2, note 1, read Bodhicaryavatira-fika.

pe 2 0. 1, read Vijiapti-matrat@ydam.

p- 4, n. 2, read cetand.

p. 11, 1. 21, Insert ““11. Kiando-shoshijikkugiron, 1 vol., by Ko-tan
p. 18, 1. 8 from bottom, read is.

p. 36, 1. 6 8.  Mahd-sutti is found in the Mahd-ryutpatti (cciii, 27).
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INTRODUCTION
I. Tae TrEATISE
AMONG the huge collection of the Buddhist fripifake in
the Chinese translation we have only two distinet works
of dther systems than Buddhism. The one is the
Sankhya-karika with a commentary, and the other is
a Vaidesika treatise without a commentary. The former
has been translated into French by Professor Takakusu,
and the latter is represented by the present work.

The title of the treatise is in Chinese Shei-tsun t-shi-
cii-i-lun? and in Sanskrt Vwidesika-(nikdayu-)dadapu-
diarthe-dastra® ie. a treatise on the ten categories of
the Vaifesika. It was composed by a follower of the
Vaifesika, and translated into Chinese by Yuan Chwang
(Hhiien-Cwan) in 648 A.D.

A tradition says that Kwhei-ci,* a famous disciple of
Yuan Chwang, commented on the treatise; but this is
perhaps a mistake. Yuan Chwang translated a great
many Sanskrt works into Chinese; but his main effort
appears to have been devoled to the translation of the
works of the Sarvasti-vada, especially the Abkidlarma-
koda-dastra,” and of the Vijnana-vada, especially the

! Tsun or tsuny. The pronunciations of the Chinese characters are
taken principally from Nanjio’s Cetalogue and Giles’ Dictionary.

2 In Japancse Sho-shit-ji-k-ku-gi-ron, sometimes called Jikkugiron.
(C'opies exist in the Bodleian Library (Jap. 65, Y, 10, pp. 720-73b) and in
the Library of the India Office (case 64b, pp. 1 -13h).

¥ Nanjio, Cwtalogue of the Chinese Tripitaka, No. 1295, Nikdye is
probably superfluous.

4+ In Jupancse Ki-ki, usually called Ji-on, or Jion-daishi-kiki
(632-82 A.n.). He is a great commentator and the tirst patriaveh of the
Fa-hsiang-tsung (the Hosso-shit or -jiit), a sect of the followers of the
YVijiiana-vida in China and Japan,

3 No. 1269, '
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Vijhiapts - matratd - siddhi - dastra.! His disciples were
divided principally between the two schools. :

II. KwnEi-ci

Kwhéi-ci is the orthodox propagator of the Vijiidna-
vada and the authority on the second work. This is a
commentary on Vasu-bandhu’s Vijiapti-matrala-trivisol-
karika,® which is a highly authoritative exposition of
the Vijiana-vada and had ten commentaries by as many
different Indian authors.  Yuan Chwang tirst translated the
ten commentaries, but he afterwards amalgamated them
with the commentary by Dharma-pila, the teacher of
his teacher, Sila-bhadra. This second work, the Vijiiapti-
matrata-siddhi-sistra, is ascribed chiefly to Dharma-pila,
and is the fundamental work of the Fa-hsiang-tsung.
Kwhéi-ci commented on the work.®  Dharma-pala’s work
adopts an idealistic standpoint in “epistemology and meta-
physics, and refutes the realistic systems, the Samkhya,
the Vaisesika, other minor schools, and the Hina-yana
Buddhism. The Vaifesika in this work represents the
doctrines of the six categories, and scems to have been
quoted by Dharma-pala himself, because his refutations
agree with those in another work by him* Kwhéi-ci,
commenting on the passage concerning the Vaisesika,
quotes and paraphrases the treatise, although the latter
exhibits ten categories, under the three headings, the
enumeration of the ten categories and the subdivisions,

' No.1197. As for the term »ijiapti-matrald, see the Bodhicarydvatdra
(Professor de la Vallée Poussin, Bouddhisme, London, 1898, p. 271,
‘. . . cittamitre ’pi vijiapti-matrayam api . . .”)." I owe the Sanskrt.
term to Professor de la Vallée Poussin. See Lokatattru-nirnaye
(*‘ vijlaptimatrath dinyam ceti fakyasya nifcayah”) of Hari-bhadra
(Giorn. d. Soc. Asiat. ital., 1905, pp. 279, 283-4).

2 No. 1215.

* Dainikon-zoku-zokyo, 77, bk. 1 ff. A copy is kept in the British
Museum. Kwhéi-ci’'s (uotations and paraphrasing are found on
pp. 29a-40a. i

4 That js, No. 1198, a commentary on Deva's Sata-§dsira-vaipulyn
(No. 1189). Some passages are translated in this Introduction.
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the definitions of them, and the relations among them,
that is, the first and a portion of the second chapter of
the treatise. This was, perhaps, taken for a commentary
on the treatise. Kwhai-ci's quotations are useful for
understanding the treatise, so that they are freely used
in the following notes, where necessary.

ITL. The FouNpeERr or THE SYSTEM

K whai-ci mentions sowe traditional accounts concerning
the Vaifesika and its founder in the above commentary
and in his commentary on Sankara-svimin’s Heluw-vidya-
nyaya-praveso-sisiral  The traditions in the two com-
nmentaries are essentially the same, and may he supposed
to have their origin in Indis, because he has probably put
down what he had heard from Yuan Chwang.

Before Yuan Chwang, Kuméra-jiva tranglated Deva's
Sala-$astra® into Chinese, together with the commentary
by the Bodhi-sattva Vasu. The Salu-Sastra contains, in
many passages, refutations of the Samkhya and the
Vaidesika, ete.  The work was also commented upon by
a Chinese Buddhist, Ci-tsan (549 623 A.0.).3  Ci-tsan's
commentary relates the following traditions with regard
to the Vaisesika and its founder :—

“(The founder’s name) Ulika mecans an ‘owl’ . .
The time when he lived was 800 ycars before the Buddha.
By day he composed a work and by night he wandered
about for alms. . . . The sitre composed by him is called
the Vaidegika(-subra) and consists of 100,000 $lokas.
The main tenets are the doctrines of the six categories, of

' No. 1216. Kwhei-ci’s commentary is in the Dainihon-zoku-zokyo, 86,
bk. 4, pp. 346 ff.

2 No. 1188. Kumaira-jiva arrived in China (Chii-an) in 401 A.p. and
died c. 413, at the age of 74 years. He was the chief translator of the
works of the Sinya-vida. See Nanjio, Cut., App. ii, 59.

3 In Japunese Ki-chi-zo, or Kajo-daishi-kichizs. His commentary is
in the Dainthon-zoku-20kyo, 73, bk. 5, and 87, bk. 2.
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the asat-karya-vada, and that sell (dtman) is something
diffevent from cognition (buddhi).”!

In another passage he states : —

“ According to the Life of Hari-varman, ‘there lived
a follower of Ulika (at the time of Hari- varman,
¢. 260 A.p.). He said vhat the sitra composed by our
teacher, Ulaka, is named the Vaideyika(-satra), and is
subtle or scholastic. Its gencral tenet is the doetrjnes
of the six categories, und the speciality is that cognition is
something different from self. If anyone could defeat me
in disputation, I should kill myself for apology.” This iy
a little similar to the statement of the present text.
Ulaka's opinion of self evidently shows that he lived
when the Sanikhya had been systematized, and that he
founded another system, because he had discovered, as
is affirmed, the imperfection of the Sakhya®  Vaisesila,
the name of the siitra, means superior, or excellent, and
distinguished (or different). The origin of the name is
in the fact that the system is distinguished from, and
superior to, the Samkhya.”?

! Ibid., bk. 3, p. 2824, The source of his traditions 18 not clearly
hnown. Ci-tsii in his boyhood, wheu he had not yet. become a Buddhist,
saw Paramartha accompanied by his father. Paramartha arived in
China in 548 A.p. and died in 369 a.p. (499 569). Sec Nanjio, Cul.,
App. ii, 104-5.  Ci-tsan seems not to have been instructed by Paramartha
even afterwards. Paramartha was an eminent scholar of the Vijiina-
vadaand of the Abhidharma-kosu-sistra, while Ci-tsan was a distingnished
propagator of the Sinya-vidu in China, and restored the San-lun-tsung
(the San-ron-shi, or -jiit).

* This means the Samhhya doctrine of self (purusa), that is nothing but.
cognition (cit, cetana, or jiud).

3 Daimhon-zoku-zokys, 87, Lk. 2, p. 103«. '"The latter part of his
account is also found in 73, bk. 5, p. 384). The Life of Iari-varman
was composed by Yuan Ch'ang (Gen-cho) about 430 .., and is presery cd
in the Chu-san-tsan-ci-tsi (No. 1476), vol. xii, pp. 63b- 64a, which was
compiled by Sai-yiu (So-yi) about 520 A.1.

According to the original text, Hari-varman lived in the 900th year
after the Buddha's Nirvana (A.N.). The follower of Ulika surpassed
others in disputation. Having heard that the king of Magadha
favoured Buddhists, he went to Patali-putra and asked the king to be
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It can hardly be ascertained what authority these
traditions have, except the extract from the Life of
Hari-varman. Nevertheless, the whole material was not
invented by the commentator, because his account agrees
in 'some respects with Kwhéi-ci.  Kwheéi-ci states :—

“ About the end of the time of the ereation (srsfi), when
the age of creatures was immeasurable, a teacher (¢rthake)
same to the world.  He was named Ulaka. Uluka means
an ®owl’. In the daytime he meditated in a dense forest,
secluding himself from worldly affairs, and at night, when
people went to rest, he wandered about for food. This
mode of living was very similar to that of an owl, so that
he got the name Ulaka. He was also called Kana-bhuj
or Kana-bhaksa., Kepe means ‘o grain (or a piece) of
(vice-)eorn’, and bhuj or bhakse means ‘lo eat’. The
origin of the name was that he was usually wandering
about at night, but as young women were frightened hy
the sight of him he afterwards went in secret into mills,
picked up pieces of corn from riece-bran, and ate them.
He was, consequently, nicknamed the ‘corn-piece-eater’.
He was further called (the teacher of) the Vaifesika.
Vaisesika means ‘superior’ or ‘excellent’ (literally, ‘con-
quering’).  He composed a work explaining the six
categories. The work was named the Vaidesika(-distra),
since it cxeelled other works in all respects, or beeanse
it was composed by a man of superior intelligence.
As he way the master and the composer of the
Veidesika(-§dstra), he was called the teacher of the
Ve idesiha(-§istra).” t

allowed to enter into disputation with Buddhists. Hari-varman was
elected o dispute with him, ete.

According to another tradition, Hari-varman had been a follower of
the Sanikhya before he beecame a Bnddhist. He introduced some doctrines
ot the Surikhya into his own work, the Satya-siddhi-iastra.

V Dainihon-zoku-zokyé, 77, bk. 1, pp. 39%e 40a, and 86, bk. 4, p. 371h.
Cf. Nyaya-kose (Bombay 8.8., No. xlix, 2nd ed.), p. 743.
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Kwhéi-ci also calls the founder Kanada; but to the
Chinese traditions it is not known that Kanada or Kana-
bhuj means “atom-cater”, and the meaning of the term
Vaidesika is “superior” or “excellent ”.

“ Atom-cater,” as the nickname of the founder, might
not be probable, becavse an atomic theory is not special
to the system, and the Vaidesika is not the first pioneer of
the theory.! “Superior” or “excellent” is a secondary
meaning of the term, and the term is not used in this
sense in V.82 The explanation of the name Vaifesika
that it was derived from the fifth category particularity
(videsw), or the characteristic of the system that an 'object
is precisely analysed and classified, is more probable.
And the above explanation of Ulaka is different from
that of Indian commentators. Rija - sekhara, in his
Nyaya-kandali-tikd, explains that Kanada was favoured
by I§vara on account of the merit of his ardent ascetic
practice. Iévara appeared to him as Uldk«-rapa-dhari
(bearing the form of an owl). On that occasion he was
instructed by Isvara in the doctrines of the six categories?
But I$vara is not mentioned in V.S. although later
commentators strain  the meaning of some passages.t
Prasasta-pada acknowledged Iévara for the first time in
the history of the Vaidesika. Consequently the tradition
must have been originated in a time later than Pradasta-
pada, who lived in the fifth or sixth century a.n. The
Chinese traditional explanation of Uliika scems to have
been derived from an etymological meaning of the term,
but it represents an older tradition. Even Asva-ghosa

' Bub in later times the atomie theory is considered as a special
doctrine of the Vaifesika (Brahma-sitra, ii, 2, 11 {f.), and the system
is called the Pailuka. See Dharmottara. Nydya-bindu-fikd, p. 86
(Bibl. Ind.). '

10, 2, 7.

* Handt, Die atomistische Grundlage der Vaiseytka- Philosophie (Rostock,
1900), pp. 1-2; Nyaya-kosu, pp. 2-3 (dvitiye upodghdtah).

4+ See notes on ch. i, 3, 22-3 (merit and demerit).
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alludes to the meaning.! The date of Ulaka is only an
invention.? Ci-tsan’s summary of the principal tenets of
the system is perfectly correct and well characterized.
Kwhéi-ci further says:—

“ After having attained the tive sorts of siddhi’
(perfection), the Ryi (sage) Ulaka desired to enter into
Nirvana ; but he regretted that he was not able to have
a disciple and to hand down the doctrines of the six
cat@oories . . . At last (after innumerable vears) he
found one named Painca-¢ikhi (or -in). Pafica-§ikhi was
born in a family of Brahmanas in Varanasi: his father's
name was Manavaka. Manavaka means a ‘boy’ or
a ‘youth’. After a long, long time (9,000 years) Uluka
took Pahea-$ikhi into his hermitage and instructed him in
the six categories. i.e. substance, attribute, action, existence
(satta or bhdva), universality -particularity (sdmdnya-
ridesa),t and inherence.” ®

IV. Panca-sikHi1

According to another statement of Kwheéizei :—-

* Pafica-§ikhi accepted the doctrines of the categories,
substance, attribute, and action, but he did not follow the
doctrine of existence. Kanada explained that existence
is that which inheres in substances, ete., and has reality
apart from substances, attributes, and actions: it is one
and eternal.  Pafica-§ikhi rejoined that the existing of
substances, attributes, and actions is nothing hut exist-
ence; there cannot be such existence as to be something
different from the three categories and to make them

I See below.

2 Kwhei-ci places Kapila in the beginning of the time of srsfi in his
commentary on Nos. 1216 and 1197,

3 Dinya-caksus, divya-srotra, para-cita-jivina, pirod-niodscénusmrts -
Jidana, and rddhi-vidhi-jiiana.

+ This will be explained later on.

® This is an extract from his statement in 77, bk. 1, p. 29« ., and 86,

bk. 4, p. 388b. 'The exaggeration of numbering is a general peculiarity
of Chinese and Indian traditions.
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cxistent. Kanada left the explanation for a while and
proceeded to explain the category universality-particularity

. . b and the category inhercnce, which is one and
eternal.  Panca - §ikhi accepted these two categories,
except existence. Kanida then framed the following
syllogistic proof :  Existence is neither a substance, nor an
attribute, nor an action .. .* Upon this proof Panca-
sikhi accepted the theory of existence. After that Kanada
died, and the Vaidesika was promulgated by Panca-$iki”?

The tradition asserts that Panca-$ikhi was the disciple
of Kanada. The first statement of the above two is very
similar to the tradition of Asuri, a follower of the
Samkhyat  According to the Maha-bhdrale and other
Sminkhya writings Asuri had a disciple named Panca-
éikha.”  There must have been many persons whose name
was Panca-$ikhi, or Pafica-§ikha, and Panca-&ikhi might be
a different person from Panca-Sikha, a follower of the
Samkhya. Consequently Panca-Sikhi, a {ollower of the
Vaifesika, should not be denied on the simple ground that,
the name is almost the same.  But the tradition was. it is
obvious. confused with that of Asuri. TUnless we should
get other evidence concerning Panca-Sikhi, we ecannot
accept it as it is. Besides. such a syllogistic proof was
not used at such an early time. Kwhéi-ci further says in
the same commentary that the Vaifesika was divided into
cighteen schools after Panca-§ikhi, just like the cighteen
schools of the Sankhya. The reference to the Samkhya
proves that the tradition was confused with, or taken
from, that of the Samkhya. Even the eighleen schools

! Fully quoted in notes on ch. i, 10.

? Quoted m the following introduction.

4 Loc. cit., p. 3880,

4 See the introductory comment on the Sdwkhya-kirikd, v. 1. in the
Chinese translation. Professor Garbe, Sankhya-Philosophie, pp. 29- 34,

5 Mahd-bharata, xii, 218, 14-15; 8.k, v. 70. According to the
commentary on 8.k., v. 70 in the Chinese translation, the successors of
Kapila are thus : Kupila—Asuri—Pafica-éikha—Gargya—Ulika.



1V, PANCA-SIKHI 9

of the Samkhya are not ascertained. Tt is, however,
known that there were, in the course of time, many
different opinions in both systems.

V. Tue Acrnor

According to Kwhéi-ci's statement, a later follower of
the Vaifesika, or an eminent teacher among the teachers
of the cighteen schools, was Chan-ta-lo.  Chan-{a-lo is
rendered in Chinese by Iwwi-yueh, literally * Wisdom-
mooen”.  He wrote the Shi-cii-i-lun (Dasa-paddartha -
sistra).

This is the present author.  Chan-ta-lo iy the trans-
literation of Candra in Sanskit. Candra, as the original
of “ Wisdom-moon”, secems to show an omission.  Later
commentators give the full name, “ Chan-ta-(Jo-)mo-ti
(Candra - mati).” but Mati - candra?® is preferable to
Candra-madti.

He has an cpithet, Shan-co, before his name.  Shan-ci
literally means “an excellent teacher” or “a conqueror”,
and may be the translation of Vaisesika in the sense of
a follower or a teacher of the Vaisesika. “ An excellent
teacher ” (or * a conqueror ”) as an epithet can be applied
to any other eminent teacher, and does not especially
denote a follower of a definite system. In this case the
term “excellent” or “superior”, as the translation of
Vaidesika, may also not be preferable.

The life of the author is not known from Kwhéi-ci's
statement, and the time when he lived is uneertain.
But Dharma-pala’s refutation of the Vaisesika is directed
arainst the doctrines of the six categories as stated
above. If this fact implies that the author is later than

! Loc, eit., pp. 290, 3765,

2 (f. Rajendralala Mitra, Notices of Skt. MSS. (Calentta, 1886),
vol. viii, pp. 80-1: Bhandarkar, .1 Catalogue of the Collcetions or MSS.
(Bombay, 1888), p. 61 ; Hara-prasad Sastri, Notices o Skt. MSS., vol. x,

= 110
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Dharmapala, his date is between Dharma-pala and Yuan
Chwang. )

According to Yuan Chwang's Si-yii-ci' Sila-bhadra
was, when he was studying with Dharma-pala, 30 years
old, and he was 106 ycars old when Yuan Chwang met
him.?  Yuan Chwang started from China in 629 a.n,
and arrived at Raja-grha, and saw him in 633 a.n® So
Dharma-pala was still living in 557 A.n.4 ~ Consequently
the terminus « quo of Mati-candra is 550 A.p., and®the
terminus ad guem is 640 A.n.  This date ix also confirmed
by that of Prasasta-pada. Prasfasta-pada is undoubtedly
a predecessor ® of Mati-candra, and lived in the tirst half
of the sixth century or the latter half of the fifth century,
as proved later on. Mati-candra cannot be earlier than
the first half of the sixth century.

VI. THE TREATISE AND ITS COMMENTARIES

The most obvious characteristic of the treatise is
that it acknowledges ten categories, adding the four
potentiality (fukti), non-potentiality (asakii), commonness
(samdnya-visese), and non-existence (abhd@ve or asat) to
the six in V.8, and Pr. Bh. The explanations and the
source of the four categories will be found in the following
translation and notes. And the treatise has no wention of
I§vara, as in the case of V.S, 1 there is also no deseription
of the way to emancipation (mokse); even il the second
sort of merit (dharma, one of the twenty-four attributes)
corresponds to it. it is only a definition of it. As a

! No. 1503, vol. viii. p. 40a. 2 No. 1493, vol. iv. p., 1050,

3 No. 1637, vol. xii. p. 84n.

* According to Kwhéi-ci's commentary on No. 1197 Dharma-pila died
in the 32nd year of his age, though the tradition 18 a little different
from the Tibetan tradition mentioned in Tiara-nathn's eschichte des
Buddhismus (pp. 161 2), which is later and less reliable.  And Dharma-
pila is said to have heen one year younger than Sila-bhadra ; hence he
lived in 539-70 a.v.

3 This is known from the fact that the treatise buses its explanations

upon the Prasusta-pida-bhisya (Pr. Bh.) in many passages, as shewn in
the following notes.
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consequence, the author docs not allude to yoga, yogin,
or anything supernatural. The description in general is
throughout concise and has no superfluity or digression.

No commentaries on the treatise were composed by
Chinese Buddhists; but later Japanese writers composed
the following :—

1. Shoshajiklugiron-ki, 2 vols.,, by Hoé-jin, 1758 a.p.

2, Kwachu-shoshajikkugiron, 1 vol., by Ko-katsu, 1760.

3. Kwachii-shoshajiklkugiron, 1 vol, enlarged by
Son-kya.

4. Shoshajikkugiron-shakw, 2 vols., by Ki-ben, 1779.

5. Shoshigillugiron-shiks, 2 vols., by Gon-zo, ¢. 1783.

6. Shoshujiklugiron-kecchakw, 5 vols., by Kai-do, 1796.

7. Shoshiyyilkugiron-sorin, 1 vol., by Kai-do, c. 1796.

8. Shoshijiklugiron-shaku-bokwanrokw, 1 vol, by
Ko-gon, undated, refuting No. 4.

9. Jikkugiron-monki, | vol.,, by Ho-un, 1844, depending
upon No. 6.

10. Jiklugiron-koyt, 1 vol., by Ko-ho, 1898, paraphrasing
No. 6.2

VII. Tuk Surrsas OF THE SIX SYSTEMS

The dates of the founders and the sitras of Lhe six
systems have been discussed by eminent scholars: but for
the present study the dates of the founders and thos
of the safras must be treated as separate problems
because most of the founders are mystical personages
and their traditional dates are very vague. while the

! These commentaries are rare even in Japan, except Nos. 3, 9, 10
The present writer has been able to consult the last two. No. 6 is snic
to be the hest; but there are many cases of misreading and misunder
standing. All the commentaries depend upon Kwheéi-ci's paraphrasing
and other sub-commentaries on Kwhéi-ci's commentary, ete. Afte
Kwhai-ci the Fia-hsiang-tsung was not much studied ; some texts wer
lost and corrupted. The third patriarch of the sect, C’-ceu (Chi-shu, the
seventh-eighth century), misunderstood some passages of the treatise
owing to the corruptions of the text. These corruptions and misunder
- standing caused the mistaken explanations in the above commentaries.
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dates of the satras cannot possibly be so remote. Jacobi
maintains that the Nyaya-dursame and the Brahma-
siitra were composed between 200 and 500 A.b. The
Videsiku-darsana and the Mimdasiisa-sialra are about as
old as, or rather somewhat older than, N.D. and B.S.
The Yoga-satra is later than 450 a.n. and the Sasidhya-
sditra is a modern composition.!

As a matter of fact, the compilation of the satras fixes
the doctrines of the systems: but before the eompilsion
there must have been, to some extent, a systematization
of the doctrines. Therefore, even if the above opinion,
which is admirably founded, is quite acceptable, it
naturally does not mean that there were no rudiments
or no earlier stages of the development of the doctrines.
In this sense the {raditional founders and the real
compilers of the s@fras cannot be the same persons.  For
a historical study the question may be divided into two
parts. The question of the founders resolves itself into
the question of the origing of the systems, and the dates
of the safrus relate to the development of the doctrines.
specially if the study is of another work than the satre
of a system, researches into the historical development
are necessary. In the course of the following introduction
the present writer will try to study the origin, the
systematization, and some aspeets of the listorical
development of the Vaifesika. Before entering into the
questions some digressions may be permitted.

VIII. Tur Varsesika Svrra AND 1T COMMENTARIES

The historical development of the Vaifesika and the
Nyiya has been discussed by Bodas in his introduction to
Athalye’s edition of the Zarka-sawingrahe? 1t contains
reliable information, and has been quoted by eminent

1 JAOS., vol. xxxi, 1911, p. 29. During that period (200-500) lived
the old commentators : Vitsyayana, Upa-varsa, the Vrtti-kira (Bodha-

yana?), and probably Sabara-svamin,
* Bombay 8.8., No. lv.
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scholars (Max Miiller, Jacobi, and Suali). The Vaidesika
can be treated from the historical point of view, like other
systems ; but there is, as Bodas pointed out, a gap in the
history between the time of Prafasta-pada (or Uddyota-
kara) and that of Sridhara (991 AD.). The treatise was
produced during that interval, and has not yet been
influenced by theories of the Nyaya. But, having
followed Pr. Bh., it difters from V.S, in certain opinions
andstakes the lead of the modern Vaidesika works,  The
modern Vaifegika has, to speak roughly. two sources.
The one is Pr. Bh. and the other is N.N. and its Bhasyo
by Vatsyayana. The latter explained some of the Nyaya
theories by the Vaifesika and mixed them up, while
the former contended for the special theories and in some
measure changed the oviginal theories. Some of these
special theories were accepted not only by the treatisc.
but also by the laler commentators on V.S,

V.S, had and has at least the following commentaries :
Ravapa-bhdaxyat  Vetti2 Upaskara®  Bharadrdajo-vett -
bhasya,t Vierti® and Bhagyal

Sricarana in his Prakafartha says that some of {he

',

Vaifesika doctrines discussed by Nankardcirya in his

U Pro Bhe (Vizianagram 8.8, vol. iv), Introd., p. 125 Kirandrali
(Benares 8.8., No. 13), Introd., p. 125 Coandre-kanta-hliisya (Caleutta,
1887), Tntrod., p. 13 Ratwa-prabhd, by Govindananda, 2, 2, 11.

2P Bho, po 122 Kive, p. 125 Nyaya-kode, p. 4.

* By Sankara-mira and by Jaya-n@idayana, published in B, Ind. Dy
the latter.

* By Gangiadhara-kaviratna-kavivija (Caleutta, 1869).

* By Candra-kiinta (Calcutta, 1887).

The authors of the last three commentaries lived in the last century
Besides these commentaries therve are Raghu-deva’s Vyakhydana, Candra-
nanda's Bhdasya, Bhdasya-ratna, and Tild (Aufrecht’s Cat. Cut., i, p. 128,
and Hrgikeda Sastri's Cat., iii, No. 369). Candrananda’s Bheisyn is said
by Kielhorn to be complete, while the other three are incomplete.
It is not known whether they are good commentaries or not. As to
the first and the second in Aufrecht’s Cat. Cat., i, p. 615, it cannot
be ascertained whether they are really commentaries on the siifra.
Cf. Oppert’s Lists, ii, p. 62, No. 1041. Pr, Bh. is not. a commentary
on V.., and it is called the Paddrtha-dharme-samaraha.
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Bralma-sitra-bhasye represent an older school and agree
with Pr. Bh., but they are not in harmony with the
Ravana-bhisya. Consequently Réavana is scen to have
been later than Pradasta-pida.!  Nothing more can as yet
be found concerning Ravana.

The Virtli is quoted by the Upashdra about eight times.?
It may, according te some writers, be that which is some-
times called the Bharadrdaja-vrtti and ascribed to Uddyota-
kara, simply because Uddyota-kara is Bharadvaja?* eAnd
some writers maintain that the Velli or the Bhdiradvaja-
vrlti is the text of the Bharadvdje-vetti-bhasya. But
when the Votliin the Upashara is compared with the latter,
none of the corresponding passages agree. V8.6, 1,51
and 6, 1,12 are not found in the Bharadrdjo-vriti-bhasya.
The Upaskare's reference on V.S, 7, 1, 3 to the Votti-ldaroe,
is entirely at variance with the Bharadrdja-vrtti-bhasyo.
According to the Upaskara the Vetti-kare explains the
sibra 7, 1, 3, etena nilyesw wibyalvam whilwii, thus :
natyesv-andyatoawm wktwiv: but the corresponding sidra
in the Bharadvaja-vrtti-bhdasye runs elena nilyesu nitya
wltak> The conclusion from these compavisons is that
neither the Bharadvajo-vril i-bhasya nor the Bharadvajo-
vrtti 8 if the former is a Bhdgye on the latter, nor the
sitras in thewm can be the same as the Vrtle or the
gatras in it,  We cannol know anything further as to
the Volli,

! Bodas™ Introd.. p. 33.

F0n 1,2 L,2,4: 102,60 3,007 4L 7T 6,006 6, 1,12
7,1, 8.

3 Nyaya-kosa, pp. 3 4.

4 Instead of this s@tre, which runs * Atmantaraguninim atmintare
’kdranatvat ” in V.85 there is inserted ‘° Mantrena-adrstakiritam ” in
the Bharadrdja-vriti-bhisya, 6, 1, 7. See the Vierti on 6, 1, 5, which
says that this latter sitra is in M.S., and should be supplied to the
former satra. .

5 See notes on chap. ii, 2, 2.

8 Pr. Bh., Introd., p. 12, ‘ Varinasyam ekasya samnyisino nikate
talapattresu maithilaksarair likhitarh jirnatvit samnantic chinnarh bhiira-
dvajavrttipustakam vartate.”
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The order and the number of the satras in the
Bhdaradvaja-vrtti-bhisya are widely different from those
in the other commentaries, and sometimes are not eorreet.
About cighteen sitbrus are added. while about seventy-six
are omitted.! The sitre 2, 1, 14 has the term paraman,
which is not used in V.S, in the other commentaries, and
1, 2, 13 was evidently derived from 1. Bh:  Besides,
the explanations are much influenced hy the Sanikhya
andsare not reliable.

The Upaskara is an acknowledged commentary : hut
the explanations generally depend upon Pr. Bh. and ave
sometimes too far-fetched.” The author lived about
1650 A.n.

The Virrli principally buses its explanations upon. and
paraphrases. the Upashdra. although the author in some
passages expresses disapproval of it.!

The Bhdsya of Candra-kanta may claim Lo be regarded
as & better commentary than others, though sometimes too
short. But in some passages the Bhdsya depends upon
the Bhiradrdja-vrtti-bhdasya and is not. correct.’

The Rurvana-bhagya. as opposed to Pr. Bh., may scem to
be very close to the original meaning of V.80 but this
is not exactly the case, because Udayana’s Adraparali,
a commentary on Dr. Bh., depending upon the Racana-
blhusyaf differs in some opinions from the author of
VA, Also the Virtte seems to have been aftected by
N.8.. especially in commenting on 1, 2, 6 and 3. 1, 17.
Consequently we see that V.S, cannot have had a good
commentator like Vatsyayana on N.S.. and was explained

1 Kven the corresponding sit/ras sometimes do not agree with the
siitras in the other commentaries.

2 pp. 14 and 324 Ayutasiddhavim adhacyadharabhatanam  yub
stunbandhy iha-(ihedam iti, in the Bhdrar.) pratyayahetuh sa samaviayah.

3 See notes on chap. i, 3, 22 -3 (merit and demerit) ; n, 1, 1.

fOnl,1,4:1,1,25; 2,1,1: 2,2,5; 9, 1,8

5 Especially pp. 7-8, Bhdrad. pp. 29-30: and see especiully the
explanation of samardya.

¢ Kir., Introd., pp. 11-12.
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by commentators with different opinions. On the other
hand, such different explanations show that the Vaisesika
doctrines developed after the sitra had heen compiled.

IX. Vaisesika AND Nyava

After the compilation of 1.8, the author of N.S.
introduced its doctrines into his own metaphysies. The
not doubtful examples are V.8, 3, 1,361 (=1.8.4, 1, 8)
and 2, 1, 54 (essentially the same as 178, 7, 2, 20). "l‘ho
l)/meo/u of Vatsyayana used many passages from 1.8, even
as examples of reasoning.®

The date of N.S. scems to be between Nagirjuna (the
second-third century) and Vasu-bandhu (the fourth
century).®

Vitsydayvana had a predecessor in commenting on N8
and calls the author a 92/ ® which proves that some time
clapsed between the author and Vatsyayana. Vatsyayana
was attacked by Dig-naga. Dig-naga’s works were, for
the first time, translated into Chinese in 557-69 Ly
Paramarthal  Dig-niga must have lived at the latest in
the fifth or sixth century, probably in the middle (or the

T This sdtra has already heen pointed out by Windiseh in his Cher dos
Nydya-bhdasy (Leipzrig, 1888).  The satra is not found mm Visva-nditha s
Frti s but Uddyota-kara’s Nydye-vdrftiko and Vacaspati-misra’s Nydya-
dci-uthand b, upon the latter ot wineh the Vriti depenas, reckon it as
a «ilra of NS’ Bc-sulu, comparve N.N. .‘, I, 28 with V.8, 4 2, 3;
NOS03, 1035 with 180401, 6 130 NS 3, 1,63 with 178, 8, 2.4 5
NABL T with T8 8, 2,50 NN 3,2, 63 with 778, 7, 1, 235 and
NSO 10 with 1S3, 2040

? According to Jucobi 1.8, 4, 1, 6 is quoted hy the Bhdsya on N.S,
G, Lo33and 3. 1,69, and 17.8. 3,1, 16 by the Bhasya on 2, 2, 36.  Besides,
as the example of the second explanntion ‘of Sesarat of NS, 1, 1, 5. 8.
1108 (or 2, 2, 22) ;2,2 23 22,31 2, 1,27 are freely used, aud even
m other passages of the Bhdsya there are contained V.use:;u ka theories.
The Bhigya on 1, 1, 9 asserts that the six categories of the Vaidesika are
prameya. This assertion is followed by later writers.

SN, Smith, Early [Tistory of India, 3rd ed., pp. 328-44.

10nl, 2,0 ¢ Eke naiyayikdalh ” in the Bhdsya on 1, 1, 32 probably
allndes Lo someone of a time earlicr than that of the author of the sitrn.

> On2, 1, 15,

% Nos. 1172, 1255
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latter half) of the fifth century.! Hence Vatsyayana is
inferred to have lived in the latter half of the fourth
century, or in the first half of the fifth century.

Dig-naga was attacked by Uddyota-kara,? and his logic
was followed by Pradasta-pada.? Pradasta-pada is earlier
than, or a contemporary of, Uddyota-kara, because
Uddyota-kara alludes to Pr. Bh* Uddyota-kara is said
to have been answered by Dharma-kirti, who was referred
to Jy XKumairila-bhatta and Salika-natha’ a disciple
of Prabha-kara. These teachers were answered by
Dharmottara ; Dharmottara was criticized by Sridhara ¢
(991 A.p.).

Dharma-kirti is not mentioned by Yuan Chwang
(travelled through India 629--45), but he is spoken of
by I-tsing (671-95).7 Consequently Dharma-kirti's palmy
days were in 645-T1, and he was, according to the
Tibetan tradition, a contemporary of Kumarila-bhatta, who
was earlier than Sm‘xka.ré.cz‘u'ya. (c. the eighth century)?

1 V. Smith, loc. cit., p. 324 (the fifth century). The Tibetan tradition
asserts that Dig-niga was a disciple of Vasu-bandhu (Taranitha'’s
Geschichte, p. 131).

2 Bspetially Nyaya-varitika, pp. 14 1., 17 ., 41, 43£., 521., 36 f., 184 f.,
1L, 116 f., 122f., 1271., 347f., 389 f., 435, ete.

3 Cf. Pr. DBh., pp. 233-52, with /Hetu - vidya - nyaya - dvara - Sastra
(No. 1223 = No. 1224), pp. la-3a, 5a-7b, .,

+ Especially Farttiba, p. 288—2Pr. Bh, p. 288; V. pp. 319-20—21r.
Dh. pp. 11, 3115 17 p. 320—Pr. Bh. pp. 14, 324; V. p. 468—Pr. Bh,
p- 485 V. p. 417—D». Bh. pp. 106-7.

5 Prakarapa-paicik@ (Pandit, old series, vol. i), p. 44, quotes Dharma-
kirti’s theory of Pratyaksa (cf. Nydaya-bindu, p. 103).

v Vyaya-kendalt (Vizianagram 8.8., vol. vi), p. 76. The above state-
ment depends upon Max Muller’s Six Systems, p. 477 ; Vidyabhiisana’s
History of the Medieval School of Indian Logic (Calcutta, 1909); The
Influence of Buddhism on the Development of Nyaya DPhilosophy
(JBTS., 1898) ; Bodas' Introd. to the Tarka-samgraha ; Jacobi’s Atomic
Theory, Indische Logik (Goéttinger Nachrichten, phil.-hist. K1, 1901,
pp. 460-84), and T'he Dates of the Philosophical Siutras (JAOS., vol. xxxi,

) 1-29).
pl" No. 1492, vol. iv, p. 88a. Professor Takakusu, I-tsing, p. lviii.

8 Deussen, The System of the Vedania, pp. 35-6 ; Professor Garbe,
Samkhya- Philogophie, p. 42 (Anm. ).
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Uddyota-kara lived earlier than Dharma-kirti, perhaps in
the sixth-seventh century.!

Pradasta-pada, being earlier than Uddyota-kara and
later than Dig-naga, lived in the first half of the sixth
century, or rather in the latter half of the fifth century.
His date is also proved by the dates of Dharma-pala
(539-70), and of Paramartha (499-569), hecause the two
Buddhists cannot be earlier than Prafasta-pada. The
Vaigesika doctrines quoted and refuted by both Buddhists
came from Pr. Bh., as proved later on.

After N.3. and its DBhdsye Prasasta-pada pleclsoly
systematized the Vaisesika doctrines; his Bhdsyc seems to
be the first of the pure Vaisesika works after V.S., and
it is not influenced by the Nyaya so much as is the case
with later Vaisesika works.

Uddyota-kara, as a successor of Vatsyayana, used the
Vaifesika doctrines many times in his Nydyc-varttiko,
and ascribed the highest authority (parcmarst) to
Kanadsa.? Jacobi remarks that “the fusion of these two
schools began carly, and seems to have been complete at
the time when the Nyaya-vdarttika was written ”.2  The
fusion came for the first time from the Nyaya, and the
completeness of the fusion is only on the side of the Nyaya,
because Pr. Bh., as well as the treatise, are not much
influenced by the Nyiya.

X. VaisesiEA TENETsS AND THE EARLY SECTS
The Vaiéesika is not a haterialism in the strict sense of
the term, because the system acknowledges other factors
besides the four material atoms, and does not reduce the
former to the latter; they are all regarded as having the
same validity. But there is no doubt that a materialistic

1 Cf. Vidya-bhisana, Uddyota-kara, a contempomry of Dharma-kirti
(JRAS., 1914, p. 604).

2 Jacobi, Atomic Theory (Hastings’ Encyclopedia of Religion and Ethics,
vol. ii, p. 201b).
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tendency dominates the whole system,! and its religious
and ethical teaching is to a large extent egoistic and
optimistic. ~This is, perhaps, a consequence of the
characteristic of the system so far as it is materialistic.

Such a materialistic and atomistic tendency is not met
with in the ancient Upanisads;? consequently the origin
of the Vaisesika would not bhe traceable in the ancient
Upunisads or in any other carly literature.

After the €ime of the ancient Upanisads a great many
schools, or rather various opinions, were originated by
different teachers. ‘Among them Buddhism and Jainism
are the most prominent and influential systems. The
canons of both systems agree in deseribing other minor
teachers.

The DBuddhists are wont Lo designate them the six
teachers (tirthalka), Puarana Kassapa, Makkhali Gosila,
Ajita Kesa-kambali, Pakudha Kacedayana, Nigantha Nata-
putta, and Saiijaya Velatthi-putta,® while the Jainas
classify them into the four schools, Kriyi-vada, Akriya-
vada, Ajniana-vada, and Vainayika-vada*  Heterodox
and minor as they are, they have yet an important
meaning in the history of Tndian philosophy. They
represent a general and popular thought of the time
outside the orthodox speculations, which were usually
confined to the secluded Brahmanas. The general tendency
of the six teachers is materialistic in metaphysics, and
. sceptical or a kind of criticism of knowledge in episte-
mology. We may find the origin of the Vaidesika in the
thought of these times.

Now, Ajita Kesa-kambali contcnds that “a human

1 Cf. Handt, loc. cit., p. 28,

2 Jacobi, Atomir Theory, p. 199a.

3 Samadiiia-phala-sutta in D.N. In the Brahma-jala-sutia the famous
sixty-two sorts of different opinions are mentioned.

4 SBE,, vol. xlv, pp. xxvi-vii. Cf. ¥. Q. Schrader, Uber den Stand der
indischen Philosophie zur Zeit Mahd-viras und Buddhas (Strassburg,
1910).
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being is built up of the four elements (catur-maha-
bhatika). When he dies, the earthy in hiin returns and
relapses to the earth, the fluid to the water, the heat to
the fire, the windy to the air,and his faculties (indriyani,
the five senses, and the mind as a sixth) pass into space
(akasa)”.t

The opinion is a real and radical materialism ; there is
no soul nor any other mental factors, but only the five
sorts of materials.? Body is the combinatfon of the five
elements, and the soul is nothing but body. Ajita Kesa-
kambali is probably a Carvaka.

But Pakudha Kacciyana holds that “the following
seven things (kaya) arc neither made nor commanded to
be made, ncither created nor caused to be created, they
are barren (so that nothing is produced out of them) . . .
the four elements—earth, water, fire, and air—and casc
and pain and the soul (jZv«) as a seventh 7.3

This opinion cannot be designated a materialisin, because
the soul has an equal position with the other five elements.
but, it is materialistic. The above two opinions represent
the metaphysical aspect of the current opinions of the
time; but there is as yet no trace of an atomic theory,
because the elements are called mala-bliita or kaya, and
the earthy, ete., in a body return to the corresponding
elements. That the body is built up of the elements is

! 8BB., vol. ii, p. 73; Satra-krtange, ii, 1, 15. This is one of the
Uccheda-vadasin the Brahma-jala-suttq (46). Akdsu (= Akdsa)is rendered
by ether in the following translation of the treatise : ¢ Tatra prthivyadim
bhatani catvari tattvini tebhya eva dehakaraparinatebhyah kinvadibhyo
madasaktivat caitanyam upajayate tesu vinastesu satsu svayar vinadyati
. . . tat caitanyavidigtadeha evatma dehatirikta dtmani pramanabhavit
pratyakspikapramanavaditayd anuméanader anangikiarena pramanyi-
bhavat” (Serva-dariane-samgraha, Cirvike-darsana, p. 2).

2 Akasa is enumerated as an element. See SBE., vol. xlv, p. xxxiv(1).

3 8BB., vol. ii, p. 74 ; Sutra-kriinga, ii, 1, 21 £., and i, 1, 1, vv. 15-16.
This is the same as the Sassata-vdda in the Brahma-jila-sutta' (27). Air
(v@yw) and ease (sukha) are rendered by ‘“ wind ” and “‘ pleasure” in the

following translation of the treatise. See Professor Garbe, Sdamkhya-
Philosophie, pp. 5-6 (Anm.).
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not a production, but a combination or aggregation,
because the clements cannot be made nor be created, and
they are barren. Ilow or by what sort of force they are
combined is not explained.

As a consequence of such a materialistic view, the
religious and ethical teaching must be such as “to him
who acts, or causes another to act, mutilates or causes
another to mutilate, punishes or causes another to punish,
causes grief or torment, trembles or causes others to
tremble, kills a living creature, takes what is not given,
breaks into houses, commits dacoity or robbery or highway
robbery, or tells lies, to him thus acting there is no guilt,
. . . no increase of guilt would ensue . . . In generosity,
in self-mastery, in control of the senses, in speaking truth,
there is neither merit (puidifia), nor increase of merit” ;!
and as “there is neither slayer nor causer of slaying,
hearer or speaker, knower or explainer. When one with
a sharp sword cleaves a head in twain, no onc thereby
deprives anyone of life, a sword has only penetrated into
the interval between seven elementary substances .2

The view is held by Purana Kassapa, Ajita Kesa-
kambali, and Pakudha Kacciyana. For the materialists
merit or any ofher virtue has no meaning at all ; a human
being is only a mechanical combination of the five or the
eight elements and nothing else. “There is no such thing
as alms or sacrifice or offering. There is neither fruit nor
result of good or evil deeds. Therc is no such thing as
this world or next. There is necither father nor mother
nor being springing into life without them.”3 But it
cannot be denied by anyone that there are some enjoying
happy circumstances in this life, while others are living
miserable lives. What is the cause of this? The
materialist, Ajita Kesa-kambali, cannot give a satisfactory

1 8BB.,, pp. 69-70. This is called the Akriya(-vida, Akriya-vada).
2 Ibid., p. 74.
3 Ibid., p. 73. This is also called the Uccheda-vada.
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answer. Pakudha Kacciyana maintains that pleasure
(or ease, sukha) and pain (dukkha) are also eternal and
are not affected by any other thing. By means of the
combination of pleasurc and pain with a body and
the soul the different circumstances can be produced.
The enumeration of the soul, pleasure, and pain shows that
the doctrine of Pakudha Kacciyana is more advanced
and speculative than that of Ajita Kesa-kambali. In
this connexion Pakudha Kaccayana is more simil#r to
the Vaifesika than Ajita Kesa-kambali.

The opinion concerning pleasure and pain scems to
lead to the dogma of transmigration, as in the case of
Makkhali Gosala! (the le.ader of the Ajivakas), who
holds, however, a kind of fatalism. At any rate the
dogma of transmigration required the admission of a
certain force, which can answer the question how the
elements are combined and how the difterent circumstances
are produced. In the Vaidesika the force is called adrsta
(unseen force, destiny).

Makkhali Gosala’s opinion that « there is no such thing
as power or energy, or human strength or human vigour”
seems to have a relation to the opinion of Saifijaya
Velatthi-putta, who maintains—*If you ask me whether
there is another world (atthi paraloho)—well,if 1 thought
there were, I 'would say so. But I don’t say so. And
I don’t think it is thus or this. And I don’t think it is
otherwise. And I don’t deny it. If you ask me whether
there is not another world (n’atthi paraloko) . . . whether
there is and is not another world (atthi ca watthe cu
paraloko) . . . whether there neither is nor is not another
world (n’ev’althi na n’'atthi paraloko) . . .”?

The opinion is sometimes called an agnosticism ;* but it

! 8BB,, vol. ii, p. 71. Hisopinion is called the Adhicca-samuppanniki
in the Brahma-jdla-sutta (41). Satra-krtdiga, SBE., vol. xlv, pp. 345, 239,

? Ibid., p. 75. Cf. the opinion of Ajita Kesa-kamball, p. 73. Saiijaya
Velatthi-putta’s opinion is called the Amara-Vikkhepa (Bralma-j., 37).

3 SBE., vol. xlv, nn. xxvii-viii.
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is a scepticism .on the one hand and a primitive stage
of criticism of knowledge on the other hand, like the
sophists in the Greek philosophy. The opinion is of
a great importance, and influenced Jainism and Buddhism.!
Mahi-vira and even Buddha were compelled to provide
their teachings and assertions against the scepticism of
Safijaya Velatthi-putta, which is essentially a negation
of the four modes of expression (atthi, walthi, atthi ca
watthi ca, n'ev'atthi ma n'atthi). Negation generally
implies a kind of criticism; therefore the consequent
development of the above opinion leads to an idealism
epistemological and metaphysical, as in the case of the
Buddhist view of Nirvana and of the Madhyamika
philosophy of Nagiirjuna.® Important as the opinion is,
it could not be developed so far in the materialistic and
realistic schools; but it survives in the Vaifesika in the
method of studying.

The above opinions, the Sassata-vadu, the Uccheda-vadu
(or the Akriyd-vida), and the Amaurd-Vikkhepa, represent
the metaphysics, the ethics, and the theory of knowledge
(in a wider sense of the term) of those times.”

The Sussata-vade is too naive and not philosophic; but,
if it is refined and consequently developed, the resultant
must be atomistic. Body and things have the same
quality of elements, but they are not the same in
appearances. To reconcile the distinet contradiction an

1 Oldenberg, Buddha (6. Aufl.), p. 80 {., Die Lehre der Up. und die
Aunfinge des Buddhismus ((ottingen, 1915), p. 200 f. ; SBE., pp. xxviii-ix.
Cf. Samy. N. iv, No. 44, A ryidkatdni samy.

2 Nagirjuna's epistemology was developed from the theory of Anitman
and the Prajid-paramitd-sitras. But the influence of the opinion of
Saiijaya Velatthi-putia can be seen throughout the Mdadhyamika-sdstra.
It is very intercsting to notice that the Madhyamika system influenced
Sankara's Mayd-rida. See Professor de la Vallée Poussin, Feddnta
and Buddhism, JRAS., 1910, pp. 129-40; Sukhtankar, Teachings of
Vedanta according to Ramdnuja, WZKM., vol. xxii, p. 136 f. ; Jacobi,
On Mayarida, JAOS., 1913, vol. xxxiii, pp. 51-4 ; Walleser, Der dltere
Veddinta (Heidelberg, 1910).
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atomic theory may suit better than any other, and it
also appears to be a natural consequence. The Buddhist
view of the four elements (cattdri mahd-bhiitani) in
the Rapapadhana-kkhandha, which divides them into
two sorts, interior (ajjhattika) and exterior (bahira)!
seems to have been an earlier stage of the development
to an atomic theory. In those times the Jainas and the
Ajivakas maintained an atomic theory, which is most
primitive.

Jacobi remarks: ¢ Matter (in Jainism) is an eternal
substance, undetermined with regard to quantity and
quality, ie. it may increase or diminish in volume
without addition or loss of particles, and it may assume
any forms and develop any kind of qualities. Material
substances may coalesce into one substance, and one
substance may divide into many. Now, the Jains
maintain that everything in this world, except souls and
mere space, is produced from matter (pudgala), and that
all matter consists of atoms (paramdnu). Each atom
occupies one point (pradesw) of space.? DMatter, however,
may be either in the gross state (sthala, badara), or in
the subtle (sitksma). When it is in the subtle state,
innumerable atoms of it occupy the space of one gross
atom. The atoms are eternal as regards their substances ;
each atom has one kind of taste, sinell, and colour, and
two kinds of touch. These qualities, however, are not
permanent and fixed for the several atoms, but they may
be changed and developed in them. Two or more atomns
which differ in their degree of smoothness and roughness
may combine to form aggregates (skandha). The figures
formed by the arrangement of the atoms into groups are
manifold, and are precisely described in the Bhagavati;?®

! Mahd-hatthi-padopama-sutta (Majjh. N., No. 28), p. 184 f.

2Cf N.8. 2,218

3 The fifth Aniga (of the Jaina canon), or sometimes called the Viydha
(or Vivdha)-paiisiatti.
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everything is believed to be formed of groups of one kind
only.! The atom may develop a motion of its own, and
this motion may become so swift that by means of it an
atom may traverse in one moment the whole universe
from one end to the other.”?

The atomic theory of Jainism is undoubtedly more
speculative than the opinion of Pakudha Kaccayana ; but
it may be scen to have a close relation to the latter, or
rathe} both represent the current thought of the time
in materialistic and atomistic theories. If these thcories
are logically developed, they are easily converted into the
Vaigesika theory. At any rate Pakudha Kacciyana and
the Jainas are probably forerunners of the Vaidesika.

The opinion of Pakudha Kacciyana is called the
Akriyd-vada, while the Vaidesika is called the Kriya-
vada. Consequently the two are contradictory on this
point. Pakudha Kaccaiyana maintains, as stated above,
that pleasure (sukha) and pain (duhkha) are eternal and
substances (to use the Vaifesika’s term), just as are the
soul and other elements. Therefore, the opinion is named
the Akriyd-vada; but the Vaisesika classifiecd them among
the attributes of self (the soul) and changed the Akriya-
vdda into the Kriya-vada. Ifthe dogma of transmigration
is acknowledged, pleasure and pain cannot have a position
among substances.

Such modifications are also found with regard to the
Jaina theory. The atomic theory of the VaiSesika is, as
stated in the following notes, more advanced than that of
the Jainas; but the essential points are not changed and
the attributes of atoms remain still unfixed. In the
Vaidesika there are different kinds of atoms corresponding
to the four elements, while in Jainism there are not
different kinds of atoms. Other modifications in the
atomic theory need not be mentioned here. If we

1Cf.7V.8.4,2,1-3; 82,4; N.S. 3,1, 28
3 Atomic Theory, pp. 199-200.



26 . VAISESIKA PHILOSOPHY

consider at what period an atomic théory was intro-
duced into Buddhism, it will be suggestive in this subject.

Now in the Pali Buddhism there is no trace of an
atomic theory, as asserted by Franke! But in the
so-called northern Buddhist literature we can find an
early trace of the theory.

Dharmottara’s Ablidharmu-hrdayc-sastra® is of this
.opinion. His date is said to have been during the
Tsin dynasty (221 — 206 B.c.) and the Han dyhasty
(201 B.c.—9 A.D.) 3 of China. Accordingly he lived about
the third-second century p.c. He states :—

“Atoms (ann or paramdnw) in the four sense-organs
are of ten kinds; atoms in the body as a sense-organ
(i.e. the skin) are of nine kinds, and in the others they are
of eight kinds. This number of atoms are restricted to
the world possessing smell.” ¢

According to the commentaries, the ten kinds of atoms
in the eyes are earth, water, fire, wind, colour, smell, taste,
touch, the sight-organ (caksur-indriya), and the body-
{ =touch-)organ. In the cases of the other three sense-
organs the sight-organ as an atom is replaced by the other
three sensc-organs as the atoms respectively. The nine
kinds in the body are the same as the first'nine (the sight-
organ and the other three sense-organs are excepted).

! See Jacobi, Atomic Theory, p. 199.

2 No. 1288, translated in 391 a.n. The text consists of 250 $lokas ;
it has been translated with a commentary. Whether the commentary
is by the author or not is not clearly known; but it is perhaps by the
hand of another, because Dharmottara’s text is suid to have consisted of
only 230 slokas. No. 1204 is another commentary by Upa-fanta, and
No. 1287 is also a commentary by Dharma-trata; but Dharma-trita
enlarged the original text and commented with an advanced theory.
Dharma-trata’s atomic theory is quoted and criticized in the Abhi-
dharma-mahd-vibhasi-sistra (No. 1263), vol. exxvii, p. 5h f., together
with the theory of Buddha-deva, and in the Viblhasa-sastra (No. 1279),
vol. i, p. 8a ; vol. vi, p. 6b (the text in the Library of the India Office).

3 Postscript in No. 1287 (Chu-sdn-tsan-ci-tsi, vol. x, p. 59b). Or some
hundred years a.N. (preface in No. 1287).

4 Vol. i, ch. ii, p. 56a = No. 1294, p. 82b = No. 1287, p. 29a-b. -
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“In the others” means things which are not sense-organs
the eight kinds are the four elements and the four qualities,
colours, ete., as the atoms. “The world possessing smell ”
is the Kama-loka of the three worlds, because there is no
smell and taste in the Rupa-loka, whence atoms in the
Ripa-loka are less than those in the Kama-loka. The
atoms other than smell and taste are the same in both
worlds.!

In®another passage Dharmottara also states that things
in the objective world consist of atoms, while the mental
(citta and caitasike) does not consist of atoms. Con-
sequently atoms are material. The meaning of the above
quotation may be that there are the eight kinds of atoms
in the objective world, and every sensc-organ has its own
atom ; a sense-organ itself is considered as a special atom,
because a sense-organ has a special function. The four
sense-organy other than the skin partake of the atom of
the skin, inasmuch as they occupy a part of the body.
Atoms are of thirteen sorts. The view that the atoms
of the four elements are different from those of the
four qualities is derived from the fact that earth, ete.,
sometimes have certain qualitics owing to mixture with
the latter, and’ sometimes are without them. The com-
mentaries say that atoms are always mixed with one
another.?

1 No. 1288, p. 56a ; No. 1294, p. 82); cf. No. 1287, p. 29a-b.

2 An atomic theory is not met with in Katyayani-putra’s Abhidharma-
Jiana-prasthana-sastra (No. 1273 -= No. 1273), a fundamental and the
authoritative work of the Sarvisti-vada and the text of the Abhidharma-
mahd-vibhdsa-éastra (No. 1263 = No. 1264). The author is said to have
lived during the ycars 200-300 A.~. (No. 1273). But in the latter work
the atomic theory was adapted to explun the text. Afterwards the
Sarvasti-vada (= the Vaibhasi school) maintains the atomic theory, and
the Sautrantika school also follows an atomic theory. Vasu-bandhu's
Abhidharma-kosa-sastra (No. 1269 = No. 1267) holds the theory. In the
Madhyamika school the theory is rejected, while the Yogicira school
uses it to explain the process and the state of emanation of the phenomenal
world, although the school is idealistic.’ See Asaiga’s Yogdcarya-bhimi-
4dstra (No. 1170), vol. i, p. 48; Mahayandbhidharma - samgits - dstra
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The above theory is not yet refined, and does not make
distinction between substances and attributes, so that
colour, etc., and even the sense-organs, are enumerated as
atoms. In some respects Dharmottara’s theory is opposed
to the Jaina theory. But in the Vaifesika colour, ete.,
are distinguished from earth, ete., and classificd among
attributes, while the sense - organs are explained as
consisting each of a particular one among the four
atoms. The VaiSesika accepted the atoms of the® four
elements, and classified the four objects among attributes.
Accordingly the above theory appears to represent an
earlier stage of the development of the atomic theory,
and at the same time to show that an atomistic tendency
pervaded the general thought of these times.

According to the Uttaradhyayana ! Jainism maintains
that there are three categories—substance (dr«vya), quality
(guna), and developments (parydya). Substances are
the substrata of qualities; qualities are inherent in one
substance, and developments have the characteristics that
they inhere either in substances or in qualities. Substances
are six—merit (dharma), demerit (adharma), space, time,
matter, and souls;? they make up the world. The
characteristic of merit is motion, that of demerit immo-
bility ; that of space,® which contains all other substances,
is that it makes room for everything; that of time is
duration ;¢ that of soul is realization of knowledge, faith,
(No. 1199), vol. i, p. 2a, its commentary, Mahdyanabhidharma-samyukia-
samgiti-sastra, by Buddha-sirhha (compiled by Sthira-mati), (No. 1178),
vol. iii, pp. 31, 39h, and Prakaranaryardcd-idstra (No. 1177), p. 2la.
But Dig-niiga refutes the theory in his Alambana-pratyaya-pariksa-édstra
(No. 1173 = No. 1172), .and others. Cf. Dharma-pila’s commentary
(No. 1174) on No. 1173. Dharma-pala also refutes the theory in his
Viiiapti-matratd-siddhi-sastra.

! The first siitra of the four Miula-sitras, translated in SBE., vol. xlv.

2 Dharma, adharma, and space are each one substance only, while
time, matter, and souls are an infinite number of substances.

3 Nabhas, see notes on ch. ii, 1, 6. Srotram punah $Sravana-vivara-

samjiiako nabho-desal (Pr. Bh., p. 59).
4 Vartand.
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happiness, and misery; and the characteristic of Soul is
knowledge, faith, conduct, austerities, energy, and realiza-
tion (of its developments); and that of matter is sound,
darkness, lustre (of jewels, ete.), light, shade,! sunshine,
colour, taste, smell, and touch. The -characteristic
of developments is singleness (elufvw), separatcness
(prthaktea), number, form, conjunction, and disjunction.®

Usually in Jainism the categories are divided into two—
substance (dravy«) and its developments (or modifications,
paryaya). The developments include attributes (gunpae in
the Vaifesika), and leave no room for the latter as an
independent category. The most myportant distinction
between the VaiSesika on the one hand and Jainism,
together with the other schools of the time, on the other
is that the former strictly distinguishes substance itself
from its quality and quantity, while the latter confuses
them3 with each other. In these circumstances the
Vaifesika cannot be earlier than these schools. Thé
Vaisesika, developing the principle systematically, elicited
ilts notions of substances and attributes out of the above
doctrines of Jainism and the like. And probably actions
(karma), too, were derived from the same doctrines.
Almost an outline of the three categories of the Vaisesika
is to be found here.

1t may be supposed from these considerations that the
Vaisesika has its origin in the general thought of those
times, that is, the Vaidesika borrowed the materials from
the thoughts of those days and systematized them at
a somewhat later time. This supposition ean be proved
not only by two other evidences, but also by the
descriptions of Kautilya and of the sixth schism in
Jainism.

1.Cf. V.8. 5, 2, 19-20, dravya - guna - karma - nigpatti - vaidharmyad -
abhdvas (or, bha'bharas) tamah and tejaso dravydntarenivarands ca.

2 8BE., p. 152 f. See FKine Jaina-Dogmatik (Tattvarthidhigama-

sitra), ZDMG., 1906, p. 512 f.
3 Ibid., pp. xxxiii-v; Saikara on the Brahma-sitra. 2, 2, 17.
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The Vaifesika, together with the Nyaya, is a repre-
sentative opponent of the Mima1iisa in regard to the dogma
A
of eternity of sound,' and denies the absolute authority of
the Veda.? The Vaisesika contends that human beings
have nothing innate in their minds, but cvery idea or
concept results from experiences. Couscquently the
Vaidesika is an empirism; but such ideas produced by
experiences arc conveyed to others and handed down
to next gencrations, and become, as it were, innase,? so
that the system can reconcile the conflict between
cmpirism and the theory of innate ideas. From this
standpoint the Veda is regarded as having an origin
and bheing buddhi-parva* But the system observes, on
the one hand, the duty of the four periods of religious
life ele., and esteems the Yogu practice:® on the
other hand the siitra says, “likewise the making away
with those who are contrary,” “making away with
another has reference to an inferior,” “ijn the case of
an equal, suicide, or the destruction of the other,”” and
“in like manner in the case of the bursting open of one
burnt”3 Such allowances could not be consisted with the
strict rules of yogins or other observances.? The former
observances possibly came from the Veda, the Mimamsa,
or other sources in the course of controversy against
them; and the latter allowances may be considered and
could be understood as remainders of the above-mentioned

LV.S. 2,2 21-37; N.S. 2, 2, 13-40. See Muir, Original Sanskrt,
Texts, 1861, pt. iii, pp. 73-113.

2 V.8 6, 1. 11. The Nyaya defends the authority of the Veda
against the Carvika (N.S. 2, 1, 56-67. Cf. the Cirvika-scction in the
Sarva-darsana-saigraha).

3 See notes on ch. i, 3, 12 (cognition).

+6,1,1. 36,2 2-3 56,2 8; 3,2, 16, ete.

¥ Tatha viruddhindam tyagals (6, 1, 13), hine pare tyagel (14), and same
almatydgah parutydgo i (15). See commentaries on the sifras and on
6,1,12. Ina word the Vaidesika, in some cases, permits to kill others
and to take what is not given.

8 Tatha dagdhasya visphotune (5, 1, 12).
9Cf6,2,1;6,2,8; 10,2, 8.
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Akriyd-vade or Uccheda-vada. If the Vaidesika had had
its origin in orthodox Brahmanism, such curious features
could not have appeared and could not be explained.
1t is thercfore more probable that the origin of the
Vaidesika was in heterodox speculations, and in the course
of time the system was on one side ! adjusted to orthodoxy.
just as the later Vaifesika adapted itself to Saivism and
imported I$vara into the system.?

Later Mimamsakas ave, in their philosophical theories,
very similar to the Vaisesika, as in the case of Kumarila-
bhatta and Prabha-kara, and AILS. contains terms identical
with the techinical terms of the Vaisfesika. The similurities
in the philosophical theories and in one aspect of the
religious practices may suggest a conclusion the reverse of
the above. But this is not the case. Though the Mimamsa
originated earlier, as Thibaut and Jacobi® assert, the
carlier origin cannot in this case prove priority. Before
the beginning of the Christian era there is, in the field of
Brahmanieal orthodox speculations, no trace of an atomic
theory.* And the essential problem of the Mnnamsa is
ritual, while philosophical speculations are rare and quite
subordinate. Under such circulstances a systematical
theory of philosophy cannot be originated : on the contrary,
ib is more reasonable to suppose that the philosophical
theories have been taken into the system from the outside
and are used Lo make the sacrificial injunctions (dharma)
or other essential factors of the system transcendent in

1 Cf. V.8.6, 2,1-9. 'l‘ho Vaifesika 1s called the Ardha-vaindsika by
Sankara in his Bhdsyae on 2, ‘2, 18.

2 See notes on ch. i, 3, 22 (merit). Cf. Bhandarkar, Vaisnavism and
Saivism (Buhler's Grundriss, iii, 6), p. 117.

3 Thibaut, Introduction to the Artha-swmigrahe (Benares, 1882), p. ii:
SBE., vol. xxxiv, pp. x-xiii; Jacobi, Zur Friihgeschichte der indischen
Philosophie (:Silzun./aberwhted k. p. Ak. d. W., 1911), pp. 738-9.

4 See Brahma-siitra, 2, 2, 17. Saunkara on the sittra and on 1, 4, 28 :
Deussen, The System of the Vedanta, p. 22 (15). Some Mimamsakas did
not acknowledge an atomic theory (blolu wiritika on 1, 1, 5, sec. 3§,
&1, 183).
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relation to them. Kor instance, the Mimarhsa acknowledges
the nine sorts of the means of knowledge (pramana);!
but the means of knowledge have no such philosophical
import in the system as in other systems; they only
serve to prove that the sacrificial injunctions are far
superior to them,> and accordingly they are adopted in as
large a number as possible. The philosophical speculations
also serve the same purpose, never serve for the foundation
of the system. Conscquently the philosophical theories
are so loose that eminent followers could explain them in
their own ways, and this led lo ditferent opinions. Those
theories in the system which are common to the Vaidesika
arc due to the receptiveness of the system when continually
attacked by the latter.® Thus this system cannot be
considered as the source of the Vaifesika.

As for the Amard-Vikkhepa, the Vaifesika did not
accept it as it was. As a realistic system, the Vaidesika
is contrary to the idealistic tendency; nevertheless it
was influenced by the Amara-Vikkhepa. A Jaina
tradition says, “indem alle diese 36 Unterabteilungen
(9 substances, 17 attributes, 5 actions, 3 universalities,
particularity and inherence) der sechs Grundprincipien
sich unter vier Gesichtpunkte stellen, niimlich 1. den
der Position (Beisp. pudhari = prthivi); 2. den der
Negation der Position (Beisp. apudhavt); 3. den der
Prohibition (Beisp. nopudhuvt); 4. den der Negation
der Prohibition (Beisp. no apudhavt), so ergeben sich

! In Sabara-svamin’s Bhdsya on M.S. the six sorts are enumerated
(pp- 6, 10). The Gauda-pida-bhasya on S.K. v. 4 asserts that sambhava,
pr atibh(i, and aitihya are acknowledged by Jaimini. Cf. 8. 7T.-Kaumud:
onv.5; N.S. 2,2, 1-12; Pr. Bh., pp. 213-30.

2 See the siitras 1, 1, 4—5

3 That the system is comprehensive will be seen in Kumarila-bhatta’s
Sloka-virttika. Not only the Vaidesika theories, but also the essential
parts of Dig-niga’s logic are accepted and taken in by Kumarila ay
well as by Pra.bh5,~kara. Almost all the varieties of logical theory from
Dig-naga down to Kumarila are contained in the Sloka-viritika on M.8S.
1, 1, 5, autpattika-sitra, sections 3 and 5.
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die 144 (Punkte).”! This is perhaps a prior stage of
cnumeration (uddesu), definition (laksana), and explana-
tion (pariksa)?; but the relation to the Amara-Vikkhepn
cannot be denied,® because the above four points of view
are almost the same as the four modes of expression
(atthi, w'atthi, atthi ca w'atthi ca, and w'ec'atthi na
2w'atthi).  Further, this strict method of investigation
seems to have helped the development of the Vaidesika
prinoiple, distinguishing substance itself from attributes
and actions, and of the theories concerning the relation
between concepts and their objects, and of logic* in the
system.

XI. DATE OF SYSTEMATIZATION : THE CATEGORIES

(ienerally a philosophical system may be described from
the three points of view, epistemology, metaphysics, and
ethics. In ancient times metaphysics is usually pre-
dominant, and epistemology appears at a later time and
in advanced philosophical speculations. Consequently,
though epistemology is really the foundation of meta-
physies, the former is much neglected as compared with
the latter in the ancient history of philosophy. The
epistemological factor of the general thought of the time
of Mahé-vira .and Buddha is' not much developed in
the Vaidesika ; but the essential parts of the three points
of view are well combined in the system. The facts are
therefore in, favour of the conclusion that the origin of
the Vaifesika was in the time of Maha-vira and Buddha
(the sixth—fifth century B.c.).?

1 Leumann, Indische Studien, Bd. xviii, p. 121 f.

* Nyaya-kandali, pp. 26-7; Nydya-bhdgya, p. 9 ; Nyaya-varttika, p. 29.

3 See Brahma-jala-sutta, pp. 37-40.

4 See notes on ch. i, 3, 12 (cognition).

3 Another evidence that the origin of the Vaisesika is as old as
Jainism is found in the fact that the terms hetw and pramdna have
the same meaning in both systems. See Vidyabhusana, History of the
Medieval School of Indian Logic, pp. 4-5; V.8. 9, 2, 4 (hetur apadeso,
lingam pramanan karanam ity-anarthantaras),
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But the systematization of the Vaisesika cannot be
carlier than about 300 B.c. Kautilya (Canakyd) 'in
his  Arthu-$astra states that philosophy is only the
Samkhya, the Yoga, and the ILokayata (Carvaka)
(Sammkhyaimr Yogo TLokayatain ca ity-anviksiki). Olden-
berg remarks, “dagegen ist dies kaum zweifelhaft, dass
die Nichtnennung d:r beiden eng untereinander verbin-
denen Systeme, denen zu begegnen man hier mnoch
erwarten konnte, des Nyiya und Vaidesika, in der
Tat auf deren damaliger Nichtexistenz beruht. Den
Auspruch  @wwviksiht (die auf Priifung beruhende (Wis-
senschaft)) zun  sein erhob  seiner Zeit der Nyaya
chenso entscheiden wie bereclrtigt.” ! Consequently the
systematization of the Vaifesika is later than 300 n.c.,
probably in the first century n.C., because the
information concerning {he sixth schism (I8 AD) of
Jainism reveals that the Vaifesika had already heen
systematized beforc the beginning of the Christian era.
This does not, however, dircetly refer to the date of the
compilation of V.S. V.S, seems to have been composed
carlier than the other siifrus; but it presupposes not only
the Mimamsa and the Sainkhya, but also the Vedanta
and others.” On the other hand, the Vaisesika doctrines
in V.S, represent the earlier, perhaps the genuine, doctrines
of the system-—at least the doctrines prevailing before the
time of the sixth schism in Jainism, and the orthodox of
the system. .

A distinet characteristic of the Vaifesika is a sharp
and strict analysis of an object. The six categories are
only the six modes of observation and of the explanation
of an object. The distinction between substance and its

1 Die indlische Philosophie (Kultur der (fegenwart, ally. Gesch. d. Phil.),
pp. 32-4; Jacobi, Zur Frihgeschichte der indischen Philosophie, pp. T30,
738, 743.

? Especially see 2, 1, 20 (relying on the commentaries); 3.1, 1-2:
5,2,19-20; 7,2,88; 7,2,13; 9,2, 3.
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attributes and actions! is one of the fundamental
principles. It leads to the theory of the Asal-karyu-
vade and self (@tmun) distinguished from cognition
(huddhi). But the relation belween the fourth and the
fifth category, universality (swmdiny«) and particularity
(widesu), is not in accordance with the above - noted
characteristic, because an objeet is, on the onc hand,
classified under universality, and, on the other hand.
unders particularity, so that it cannot be fixed in a
definite category. This iy a natural consequence of the
conceptual relations, as in the case of the classification
of coneepts in formal logic: but from the principle of
the system it is not so strict as the other categories.
Various opinions on this point arose even bhefore the
Christian era. Roha-gutta, vhe chief teacher in the sixth
schism of Jainism (Lrairvasikoa-matam, 544 A.v.=18 A.1.)*
imported the Vaidesika doctrines into Jainism. Its first
three categories and the last (sixth) are just the same as
enumerated in V.S, ; but the fourth, universality, and the
fifth, particulavity, are different from those of the sit/ra.
The original runs:—-
csamanpam  tivihai: 1. maha - sianannan, 2. satia -
simannam, 3. samanna-visesa-samannati,
tatra mahasimanya satsv api padarthesu padarthatva-
buddhi-kiri - satiasamanymi  bhii-padartha-sad -
buddhi-vidhayi—simanya-vifesa-stunanyar 3 dras -
yatvidi 3 (I). anye tu vyacaksate: (inahasimanyari)
bhu-padartha-sat-kari ; sattasimanyar dravyatvadi :
siimanya-visesah prthivitvadih (11).
viseso egaviho; evam . . . anne bhananti : samannai
duviha : param aparamin ca (IIT); viseso duviho :
anta-viseso ananta-viseso ya.”

The Sanskrt equivalent of universality has been rendered

1 Cf. 8BE., vol. xlv, p. xxxiii f. and notesonch. i, 1, 1, and ch. ii, 2, 11.
? Indische Studien, xviii, pp. 121 f., and SBE., p. xxxvii f. (4 radyaka,
the second of the four Wala-siairas, vv. 77-83).
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into Chinese by various terms: “generality,” “universality,
“ existence,” “ great universality,” and “ great existence
The first two are translations of samanya, the third
is that of satta or bhawva, while the fourth is evidently
that of maha-samanya. The fifth might be a translation
of mald-satt@, but the term is not met with in any
work. It is perhaps a translation of satf@ modified by
the analogy of the fourth. These Chinese equivalents may
show that there were also different opinions concerning
the fourth category, even in later times,and that the term
mahd-samanya was still used. That the tern samanya-
videsa (“ universality-particularity ”) occurs in the Chinese
translations has already been pointed out in the preceding
passage ; it was not classed under the fourth category, but
the fifth category itsclf was called samanya-videsu.?

The three subdivisions of samanyae in the above
quotation from the Jaina record are not known to V.8,
Pyr. Bh., the present treatise, or to any other works,
and the three different opinions (I, II, III, in the above
quotation) concerning the subdivisions came from different
points of view.

In the first opinion (1), i.e. the opinion of Roha-
gutta, the maha-saimanyu corresponds to ablhidheyutra
(“ capability of being dcesignated ”) and jiieyatva
(“ knowableness ), as common properties (sadharmya)
of the six categories in Pr. Bh, and to “knowable” in
our treatise.® This view was probably suggested by V.S.
1, 1, 8¢ As it is applied only to the categories, the

! The first is used in the translations of the Sufa-sdstra and the Satya-
siddhi-sastra (both by Kumara-jiva), and of the Upaya-kausalya-hrdaye-
dastra (by Kekaya), the second and the fourth in the translation of our
treatise (by Yuan Chwang), and the second to the fifth in Kwhei-ci’s
commentaries on Nos. 1197 and 1216.

2 See notes on ch. i, 10 (commonness).

3 Pr. Bh., p. 16, and notes on ch. ii, 11.

41, 1, 8 runs, sad anityatvam dravyavat karyai kiranam simianya-
videgavad iti dravya-guna-karmanam avidesah. The other three cate-
gories relate to the same object, in which the first three categories
reside.
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mahd-samanyce does not relate to the contents of the
categories; but the samany«, lower than the mahd-
samanye, includes the contents of the categories and
relates to the wvidesu, so that the lower samanya is
called samanya-vifesu. The suttd@-samdanya corresponds
exactly to s«lt@ or bhive in V.8 The division of mahd-
samanya and samduya-visese springs from the same point
of view (padarthalve, “category-ness,” and dravyatve,
“substance-ness,” ete.,as the objective entities corresponding
to the subjective concepts of category and substance,
cte.), while the satfd-simdanye comes [rom the notion
with regard to the bhi-pudartha® that that is existent.
Both satta-samanye and sanuinya-visese have the same
scope, and sdmdnyc-videse naturally implies existence.
Even maldi-sémanye must imply existence. Pr. Bh.
aseribes existence (uslilve) to the six categories as a
common quality (sadharmya). Accordingly, pudarthatva
in padarthetva-buddhi-kari implies existence (sad, in
bh a-padartha-sad-buddhi-kiri).  Satta-sémanya, there-
fore, turns out to be superfluous, and the three subdivisions
are reduced to two. If bha-padarthe should mean the
six categories, the mahd-samanye and the satl@-samanya
would, after a]l, become one. The third opinion (III,
Param aparan cw) probably aceepted such a consequence.
This third opinion was adopted by Pr. Bh., which maintains
that the para-samanya (“the highest universality ) is
satta, while the apara-samanya (“the lower universality )
includes samanyu-videsu-saimany«e in the first opinion,
and apanta-viseso (wnanlya-videse), the second sort of
riseso (videsw). Consequently, the visesu (“particularity”)
contains unta-viseso (untyu-videsa, “ the tinal species or the
ultimate particulars”) alone. The second opinion (II) is
too artificial.

The fifth category, videse, is not usually subdivided.

! Bha-paddrtha includes the first three categories. See I’r. Bh.,
pp- 17, 19,



38 VAISESIKA PHILOSOPHY

Kven Pr. Bh. does not know the two sorts of widesa,
but a similar subdivision is met with in Kwhéi-ci’s
commentary.!

These different opinions show that the intention was
to classify things either under universality or under
particularity, and to fix them in the definite classes.
At the same time they prove that the systematization
of the Vaifesika theories contained in V.8. took place in
a time distant from 18 aA.nD. Besides, that the Jainas
themselves maintain that the Vaisesika system was
established by Roha-gutta is a good reason for holding
that the systematization was not very ncar to the sixth
schisin, because, had the systematization been very recent,
they could not have claimed to be the founders.* On the
other hand, it may be supposed that the systematization
did not take place at a time very remote from the schism :
otherwise the Jainas could not have connected Roha-gutta
with its origination, because the founder would have been
conceived as a legendary personage. The probabilities are
in" favour of even the middle of the first century B.c. as
the date of the systematization.

XII. Tre Surr4; EVIDENCE For DaTiNG: 1. Tnk
ViBrasa, ETC.

We have now established the date of the supposed
origin and systematization of the Vaifesika, and learned
a little in outline of the doctrinal development. We shall
next proceed to obtain some materials concerning the date
of V.8. and the development of the doctrines from Chinese
translations.

1. To begin with, we shall first refer to the Ablidharma-
maha-vibhasa-sastra,® which was composed by Vasu-mitra

1 See notes on ch. i, 10 (commonness).
2 SBE., vol. xlv, pp. xxxvii-viii.
3 See gupra. Vol. cxiii, p. 53b.



XIl. THE SUTRA: DATE: l. THE VIBHAS4, ETC. 39

and others under the patronage of Kaniska (the first
century A.D.)! The work consists of 200 volumes, and
is not easy to read. Only one passage has been found.
“The Vaifesika maintains that there are five sorts of
actions, namely, throwing upwards, throwing downwards,
contracting, expanding, and going as a fifth.”

The Vibldsa-sastra, which seems to be a short extract
from the above work,” also refers to the Vaifesika.
“ A certain teacher maintains that there are five sense-
organs, the organ of smell, of taste, of seeing, of touch,
and of hearing. This opinion is the same as held by
the Vaifesika.”* Next mentioned is the Samkhya, which
holds that there are the five intellectual organs (buddhi-
indriya), the five organs of action (karmna-indriya), and
a mind (manas).

The references are too slight to supply detailed ideas
of the Vaifesika; but there is ground for concluding
that the Vaifesika had been acknowledged by the
Buddhists in these days as a system having the special
doctrines.

According to Jacobi the oldest reference to the Vaisesika
is found in the Curaka-surichita Caraka seems to have
lived in the time of Kaniska.® Subsequently the Vaisesika
is known to have been veferred to by various writers.

' The date of Kaniska has lately been discussed by English eminent
scholars in JRAS., 1912, pp. 665, 981 ; 1913, pp. 55, 627, 911 f.
Cf. Oldenberg, On the Era of Kaniska, JPTS., 1912, pp. 1-18.

2 No. 1279, translated in 383 a.D.

% See Tao-an’s (D6-an, died in 383 A.v.) preface to the work (Chu-sin-
(adn-ci-tsi, pp- 58-9); cf. Dr. Watanahe, The Oldest Record of the

Ramdyana in a Chinese Buddhist Writing, JRAS., 1907, p. 99f.
Allusions to the Mahd-bharata and the Ramdyana a,lso occur in this
work, pp. 4h, 8b ; see Professor Takakusu, On the Abkidharma Literature
of the Sarvdsti-vada, JPTS., 1904-5, pp. 68-146.

4 Vol. iv, p. 23a. The original text explains that the organ of smell
is the nose and so on.

% Zur Friihgeschichte der indischen Philosophie, p. 732 (2). (Carakua-
swnhitd, i, 1. 43 £., 63 £.)

Y Jolly, Medicin (Biihler's Urundriss, iii, 10), 1~ 11.
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2. Adva-ghosa in his Satralankara® states: “Once there
lived a Brahmana, Kausika by name, who had thoroughly
mastered the Samlhya-Sastre, the Vaisesiku-sastra, and
the édstra of Jinati-putra? . . . Kausika said to his friend,
‘... Why do you look down upon the teachings of our
Buddha so much ? The Vaidesiku-$astra is so defeetive
that it is by no means to be compared with the teachings
of Buddha. The $asfr« cannot properly explain what
an object is, and misunderstands causality . . . The
friend asked him, ‘For what reason can you assert that
the Vuidesika-sistra does not properly explain causality ?
The $istra explains that broken potsherds are the cause
of a pot. How can it be said that the Sistra cannot
properly explain causality ?’ Kausdika answered, <If the
Vaisesika-dastra really assert it, the assertion is nonsense.
Threads having become warp and woof are, as everyone
knows, the cause of a cloth. Just so in the case of a pot
and a jar. When a pot has existed, there can be pot-
sherds; but it is never the case that there are potsherds
without a pot having existed. DBefore a pot has been
broken into potsherds, the pot is of use. Droken pot-
sherds are, therefore, by no means the cause of a pot.
A potter makes, it is certain, a pot from clay, but never
from potsherds . . . Before Buddha, who has das$abala

! No. 1182, translated by ]\mn.ua -jiva in 405 A.n.  The work has been
translated into French by Edouard Huber (Asraghosa, Satralaildra,
]’.ms,, 1908).

2 Sastra in such cases does not denote a special work, but simply
means ‘“doctrine”. In another passage Kumiira-jiva used the Samkhya-
satra and the Vaifesika-sitra. Shitra also means ¢ doctrine”.

Jiati-putra is Zho-thi-swei-mo (or Jo-t:i-souei-mo) in Chinese.
Zho-thi (Jo-t'7) is evidently the transliteration of Na-ti (= Jhati), while
Siwei-mo (souei-mo) is doubtful. 1n Buddhist works the Samkhya, the
Vaidesika, the Nirgranthas, and the Jiiati-putras are connected with one
another in respect to their opinions; accordingly I have ventured to
replace Zho-thi-swei-mo by Jiidti-putra. Tn such cases the Jhati-putras
are called Ajivakas, while the Nirgranthas are called naked medicants
(l)lg.ambara) SBE val ¥lv nn yvivevvy
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(“ten sorts of power ) came to the world, all creatures
were so uncultivated and blind to truth that they
looked upon the Vuisesika-dastra as the best. But
after our Buddha, the sun, appeared and shone, wisdom
(of creatures) became clear, so that the Vwidesika-Sdstra
was known mnot to contain any reasonable explana-
tion and to be good for nothing, like an owl that is
flying and energetic at night and conceals itsclf and is
not energetic in the daytime . . .72

“Broken potsherds are the cause of a pot” is not met
with in V.8, but “threads are the cause of a cloth” is
a hackneyed metaphor in the Vaifesika® Potsherds as
broken pieces cannot, as it stands, be the cause of other
pots; but this example probably means that potsherds
are in essence the same as clay, and the difference between
them comes from the difterence of the state, that is, clay
is called so hefore it has become a pot, and potsherd:
exist after a pot has been broken.*  Perhaps an imperfect
illustration of the Asat-karyc-vada. The example of an
owl possibly eame from the meaning of Ulitka and does
not appear to be an accidental coincidence. Ci-tsan and
Kwheéi-ci may have followed Asva-ghosa in the explana-
tion.  Asva-ghosa placed the origin of the Vaiesika in
a time before Buddha; but, as stated above, there
was before Buddha as yet no theory similar to the
Vaifesika. We therefore understand that Kanada was,
even at the time of Aéva-ghosa, known to have been an
ancient Rsi, and that the followers of the Vaisesika had
traced their doctrine back to this ancient 1lsi, who was,
nevertheless, not the real founder, if he indeed lived in
a time prior to Buddha.

v Maha-vyutpatti, vii.

2 Vol. i, pp. 72a, T3b.

3 Upaskara, on 2, 1, 22; 5, 2, 24; 10, 2, 3; 10, 2, 5.

4 This may be compared with Nydya-bhisya, on 4, 1, 16, and Nydya-

varttika, p. 458. [In the later Vairegika works the two kupdlas,
¢ sherds,” often occur as the material cause of ¢“ pot ”.—F. W. T.|
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3. Before proceeding further we have to study the
dates of Nagirjuna, Deva (Arya-deva), Hari-varman, and
others,

San-cao (S6-jo0), a fumous disciple of Kumara-jiva,!
states that Deva lived 800-900 ANZ  According to
Yuan Chwang’s Si-yii-ci Deva seems to have seen
Nagarjuna when Nagarjuna was passing his days on
the Sri-par\'uta near the River Kistna. Nagarjuna lived
about 750-850 A.N.

San-jwei (So-yei), another disciple of Kumira-jiva, says
that Aéva-ghosa came to the world after the time of the
Can-fa (sho-bo), and Nagarjuna came at the end of the
time of the Hsiang-fi (z0-bo)® He quotes an Indian
tradition which says, “if Asva-ghosa and Nagarjuna had
not come into the world at times following respeetively
that of the Can-fa and that of the Hsiang-fa, the
teachings of our Buddha would have seriously declined
and would have ceased to exist.”® Now the time of the
Can-fa is the duration of 500 years A.N,, and that of the
Hsiang-fa is another 500 years after the Can-fa according
to Nagarjuna and Hwui-jwei* (K-yei), another disciple of
Kumara-jiva. Consequently Asva-ghosa may be placed
in 650 A.N. and Nagarjuna in 800 A.N.

Hari-varman is said to have lived in the 900th year a.x.,

1 Kumara-jiva is the first translator of works of the three great
Buddhists.

# In his preface to the translation of the SeabetSidntra (Chu-san-t3di-ci-tsi,
p. 62a) : ¢800-900 A.N." is literally * 800 and some yeurs .

4 In his preface to the translation of the Prajia-paramitd-sastra
(No. 1169) of Nagiirjuna, translated by Kumdra-jiva (Chu-san-tsdin-ci-i~i,
p- 60a-b).

4 Chu-san-tsdiv-ci-tsi. p. 30b; Mahd-prajid-piramitd-sistra, vol. i,
p. 16a ; vol. Ixvii, p. 36/. Some Buddhists explain that the Can-fi 13
the duration of 1000 years A.N.; but this opinion does not mnatter in
the present oase, because the authorities of the above discussion are the
disciples of Kumira-jiva and Nagarjuna himself. Cai-fa literally means
**the true law (sad-dharma)”; the true law of Buddha remains for
00 years A.N. us it was, while during the time of the Hsiang-fi the true
lnw declines.
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i.e. 800-900, according to Yuan-Ch’ang,!' and in 890 A.N.
according to San-jwei.? Hari-varman was a disciple of
Kumara-labdha of the Sarvasti-vada.®

The date of the Nirvana held by Kumira-jiva and his
disciples is 637 B.c* Hence we conclude the following
dates: Asva-ghosa lived about 13 A.p., Nagarjuna about
113 -213 A.1., Deva about 163-263 A.n,, and Hari-varman
about 260 or 270 a.n.

There are more than fifty different traditions of the
date of the Nirvana in Chinese Buddhist works. The
date 637 B.c. is one of them. The present writer does
not mean that 637 n.c. is the only possible date of the
Nirvana ; but he holds that the dates stated above must
be caleulated from the date of the Nirvana held by
Kumara-jiva and his disciples.

Yuan Chwang remarks, “in his (Kumara-labdha's)
time As$va-ghosa in the cast, Deva in the south, Nagirjuna
in the west, and Kumara-labdha in the north were called
the Four Shining Suns.”®  Asva-ghosa was, according to
the traditions, a disciple of Parsva® and a copyist or a
writer in the fourth Buddhist Council under Kaniska.?
According to another tradition the suecessive order of
Buddhist Patriarch is ‘¢ Pariva— Punya-yasas — Adva-
ghosa — Kapi-mala — Nagarjuna — Deva 7.8 Nagarjuna

1 In his Lift of Hari-rarman, see before.

2 In his preface to the Sw/ya-siddhi-sastra (No. 1274, translated by
Kumara-jiva) of Hari-varman.

3 A verse by Kumira-labdha is quoted by Vasu-bundhu in his
Abhidharma-kosa-s@stra.  According to Yuan Chwang Kumaira-labdha
was a follower of the Sautrantika (Ni-ye-ci, vol. xii, p. 63¢). The
Sautrintika is an advanced branch of the Sarvasti-vida.

4 Bukkyo-Dainempyo (The Chronology of Budidhism, 'Tokyo, 1909),
Introd., p. 12

& Si-ya-ci, vol. aii, p. 63a.  Watters, ii, p. 280.

S Life of the Bodhi-sattra Asva-ghosa (No. 1460), p. 111h.

"7 Life of Vasu-bandhu (No. 1463), p. 116h: Professor Takakusu,
.1 Study of Pavamdartha’s Life of Vasu-bandhu, JRAS. 1905, p. 39.

8 No. 1340 (Record on the Niddna of transmittine the Dharma-pitaka),

p. 399,
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mentions Pardva in his Mala-prajida-paremiti-sastral
and the substance of what he states agrees, to some
extent, with No. 1340. He also states in the same
work, “ Kaccayana (= Katyayani-putra) composed the
(Abhidhwrma-Y ii@na-prusthana-sittra in eight granthas
(Asta-grantha)® . . . afterwards followers of his composed
the Vibhdsa (or Vuibhdsi), because Buddhists in later
times (later than the author) could not (or will not)
thoroughly understand the eight granthas”®  This

! Vol. xcix, p. 99q.

2 This is No. 1273 = No. 1275. Satre is somctimes confused with
sastra by Kumira-jiva.

3 Vol. ii, p. 18 ; cf. vol. iv, p. 34b; vol. xaxviii, p. 102a.

The date of Adva-ghosa is one of the most difficult questions among
(‘hinese and Japanese Buddhists, because the Mahd-yina-sraddhotpiade-
dastra (No. 1250 = No. 1249), one of the fundamental and the most
svstematic works of the Maha-yana Buddhism, is aseribed to him, and
the question of his date is, accordingly, connected with the origin of the
Mahi-yiina, while his Life does not suggest that he was a Mahiyanist and
the author of the work. Besides, the fact that the doctrines contained
in the work are contrary in some points to the doctrines of the Fa-hsiang-
tsung (both have similar doctrines) adds to the difficulty of the question.
Though it is clear from No. 1340 that he knew the L’rujiia-paramitai-
doctrine, the question is still undecided. Some writers believe that
there were two persons numed Asva-ghosa, relying upon a tradition held
among the Sarviastivading (mentioned by San-yiu in hisx Chu-san-tsin-
ci-tsi, p. 72a-b). But this is only a mention of the name without any
account of him, and is only by hearsay. Nevertheless, the present
writer contents himself, at the present time, with the above date, relying
upon the oldest and native tradition, and regards the question of A.’s
date as different from that of theauthor of the work, which is not always
ascribed to him by old traditions, and from that of the origin of the
Mabi-yina.

Nagiirjuna's date has also many different traditions. (ienerally the
date 15 believed to be 700 A.N. Its source is in the Makd-mdayd-sitra
(No. 382, translated in 479-502 A.p.). where the Buddha prophesies
that Nigarjuna will be bern 700 a.x. But the date of the Nirvina
held by the author of the Sitra is not known, and the Sifra is not
relinble ; it eonsists of a collection, so 1o speak, of materials from the
Mahid-parinibbanu-sutta and other sifras, or from unknown sources.
Nagarjuna's date is, at the earliest, undoubtedly later than 500 years a.x.,
because in his Prajiid-paramitd-sistra, vol, ii, p. 16a ; vol. xxx, p. 52b;
vol. xxxv, p. 84a ; vol. Ixiii, p. 14a; vol. Ixvii, p. 36, he states that
Buddhist schools were oririnated after 500 vears A.N.
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passage clearly shows that Nagarjuna knew about the
compilation of the Abhidharmu-maha-vibhasa-sastra in
the fourth Council. Consequently, Afva-ghosa, as a
disciple of Pariva, secms to be a little earlier than
Nagarjuna, just as Hari-varman, a disciple of Kumira-
labdha, is a little later than Nagarjuna. Kumara-jiva's
tradition is one of the oldest.

Hari-varman’s Satya-siddhi-§istra has no commentary ;
but Nagarjuna's Madhyamika-$asira® and Deva's Sata-
Sdstra have commentaries by Indian authors. The com-
mentary on the former is by Pingala,> and that on the
latter is by the Bodhi-sattva Vasu. Some scholars believe
that Pingala (or Pingala-netra or Nila-nctra) is another
name of Deva.®? But Kumara-jiva and his disciples never
suggest that the commentator was Deva. Nor do they
assert that the Bodhi-sattva Vasu is the same person us
the famous Bodhi-sattva Vasu-bandhu; but Ci-tsan, the
commentator on the translation of the work. asserts that
YVasu is Vasu-bandhu,* and Peri® is of the same opinion.
Be that as it may, the Madhyamika-sastre and the Sata-
Sastra were translated in 409 and 404 A.n. ~ Kumira-jiva
(c. 340-413 A.p.), according to his Life, had been instructed
in these works about 353 A.n. by Sarya-soma in Shi-chi

! No. 1179. The work has heen translated by Walleser from Chinese
into German (Heidelbery, 1912),

% p. 23c,—San-jwei says in his preface to the work that there were
many commentaries on it in India ; the commentary was by a Brahma-
cirin, or a Brihmana, Pingala, the Blue-eyed in Chinese, who devoted
himself to the doctrine ; but his commentary was not perfect, so that the
translator, Kumira-jiva, filled up and omitted some passages.

3 Nanjio's, App. i,4. Walleser identifies Pingala-aksa with Vimalaksa
(Tntrod., pp. x-xiii). Nagarjuna is said to have quoted a verse of Deva in
his Akutobhaya, a commentary on the Mdadhyamika-sistra (Walleser; Die
mittlere Lehre, Heidelberg, 1911, p. 173). In the Chinese translation
(p. 57¢) the verse also occurs as a verse of the Catul - sala - pariksid
(cf. Tara-nitha’s Geschichte, p. 83); but in Bhiva-viveka’s Prujiid-dipa-
distra (No. 1185), another commentary, the verse is omitted (p. 1380).

4 In his sub-commentary Dainthon-zokuzokys, 73, bk. 5, p. 372a.

5 V. Swmith, loe. cit., p. 329 (N. Peri, 4 propos de la date de Vasu-
bandhu, Bull. de I’Ecole fr. d’Extréme-Orient, t. xj, 1911, pp. 339-90).



46 VAISESIKA PHILOSOPHY

(Yarkand,! a province in Chinese Turkestan). Accordingly
Pingala and Vasu lived during 150-300 A.n. The special
doctrines or opinions in the connmnentaries may be considered
as having prevailed during that period.

4. Nagarjuna mentions the Sainkhya (Kapila). the Yoga,
and the Vaifesika (Uluka) in his Dase-bhitmi-vibhasa-
gistra ® . but the most important passages are found in his
great work, the Muha-prajia-paramild-§astra.  Here,
having stated the theory which says that time (kala) is
the cause of everything in the world, and having quoted
two verses® he says: * Another maintains that all things
in the world, c.g. heaven and earth, agreeable and disagree-
able things, are not considered as products of time.  But
time is unchangeable and has the real existence relating
to a cause (V.N. 2, 2.7-9: 5,2 26: 7,1, 25). The
substance time, being subtle, cannot bc seen, nor known
(by the sense-organs). It is, however, inferred from the
effects like (the opening of) flowers and (the ripening of)
fruits. That is to say, by the marks - -the past year and
the present year, posteriovity and priority, slowness and
(uickness —time is known as existent, however invisible

2, 2, 6). This reasoning is that from eflect Lo cause.”

As for space (duk), he does not accept it as a sul)sta.ncc,
but he acknowledges it from the standpoint of common
sense (vyaraliarikae), because, in his idealistic philosophy,
its reality is not ascertained.

! Professor Shiratori, 4 Study on ** Ta-yuan-kuo™ in Han Dynaxty
('The Toyo-gakuho, Reportsof the investigations of the Oriental Society,
val, vi. Na. 1, pp. 3, 49).

2 No. 1180, vol. ni, p. 11 : Eka-dlolu-distra.(No. 1212), p. b,

3 The first half of the verses agrees with the verse in the commentary
on S.K. in the Chinese translation (No. 1296), p. 89), and in the
Gawda-pada-bhisya, v. 61,

4 Vol. ii, p. 14h.  \most the same statement is found in Pifigala’s
commentary, p. 44b f., and Vasu's commentary, p 47a. Cf. Sata-sdsira-
raipulye, by l)em(No 1189), pp. 490-50a. V.N. 2,2, 6, runs, apurasminn
aparai yugapal civai kgipram its kilalingdni. 5, '2 26, kiaranena kaluh,
and 7, 1, 25, kidrape kalah. As to thix sort of reasoning sec notes on
ch. i, 2,1 4,57, chi 3 12
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“Someone will ask me, * Why do you maintain that
theve is no such real thing as space ?  Although the four
divisions (= Culrary drya-satydni) in your system do
not contain it, our six categories contain it: space is not
enumerated among the five skundhas, the twelve dyutanas,
and the eighteen dhdtus' of your system; but it is
enumerated under our category substance’ (V.8. 2, 2, 11).
The substance space has the characteristics of eternity
and of real existence, that iy, space is clernal and really
existent (2, 2, 11-2). The siifre says, * Where the sun
rises 18 the cast, where it sets is the west, where the sun
moves is the south, and whither it does not go is the north.
The conjunction of the sun (with space) takes place in the
three divisions of its course, prior (or past), present and
posterior (or future). The divisions of the course pre-
suppose space.  Where the conjunction (of the sun in its
course) first takes place is the east.  In liké manner the
south and the west are explained (2. 2, 13-5).  Whither
the sun does not go there is no division of the course.
“(That is) far, (this is) near, that (is there), and this (s
here),” are the marks of space. Without space there are
no (such notions as) that and this. ‘That’ and ‘ this™ are
the marks of space ; they are not space itself (2,2, 10)."*

Concerning self («fman) Nagarjuna naturally denies its
existence : “There is no self asserted, because the mark
of its cxistence cannot be found out. OF everything
existence is inferred when marks are known; c.g. the
‘existence of five is known from seeing smoke and feeling
hot . .. Someone will object ‘that there is breathing
out and in (prane and apana) in a body is a mark of
the existence of self. Neeing and winking (or the opening

1 See Dharma-samgraha, 22, 24-5, or Maha-ryutpatti, 100, 106 -7

® Vol. x, p. 67b. The passage in Vasu’s commentary, p. 47u, is more
similar to V.N. V.8. 2, 2, 10, runs, ita idam iti yatas tad-disycin lingam ;
2, 2, 14, dditya-sumyoydd bhiutapirvad bhavisyato bhitdc ca praci ; 2,2, 13.
tathd daksing pratict udict ca. ’



48 VAISESIKA PHILOSOPHY

and closing of the eyes), life, (the motions of) mind, pain,
pleasure, desire, aversion, and effort, etc., are the marks
of self (V.8.3,2,4). To whom do they belong, if there is
noself? . .. Asself is too subtle to be perceived by the
five sense-organs, its existence is inferred from the marks
8,1,2)" ...

In other passages, refuting the eternity of self, he says
that, « if self be eternal, there is no sin in killing others,
because self cannot be killed even when the body is killed
... (cf. N8. 3,1,5)"2

He also states the different opinions which assert that
there are two kinds of self, eternal and non-eternal, or
subtle and eternal (i.e. inactive) and active, and that self
is neither eternal nor non-eternal® Then follow the
distinctions of various opinions with regard to self and
the world, which are similar to the distinctions in the
Brahmu-jala-sutta.*  First, the Samkhya is fully stated,
after which we read: ¢ Next, another says, the world
is, at the beginning, produced from atoms® Atoms are
eternal, indestructible, and unconsumable, because they
are subtle (V.8. 4,1, 1; 7,1, 10). Such atoms are
caused to aggregate with one another by the force of
merit and demerit (dharme and adharma, ic. adrsta in
V.S. 6, 2, 13) and form bodies (cf. 5, 2, 17-8). Heaven

! Vol. xxiii, p. 130. The same proof of self is found in Pingala's
commentary, p. 330 ; Vasu’s commentary, p. 39b; Bhava-viveka’s
Prajiid-dipe-sdastra, p. 110b; Mahdyana-tala-ratna-$istra (No. 1237),q
p. 65a ; Luksandanusira-sistra (No. 1280, see below), pp. 79b0-80u.
Cf. Dharma-pala’s Taipulya-sata-sastra-vyikhyd (No. 1198), p. 79a.
Buddhi is enumerated as an attribute of self in the first and the last
two works. See notes on ch. i, 2, 8. V.8. 3, 2, 4, runs, prdna-
apana-nimesa-unmesn-jivana-manogati-indriyantaravikarah sukha-dublche-
iccha-dvesa-prayatnis ca-atmano lingani.

2 Vol. xii, p. 80a.

3 Vol. Ixx, p. 48a.

4 The divisions occasionally occur in his and Deva’s works. The
sixty-two sorts of drsti are always used in Buddhist works. Cf. Dasa-
bhivmi-vibhdaga-sastra, vol. viii, p. 35b; Pingala’s commentary, pp. 380, 55a.

5 Cf. vol. xexi, p. 620 ; Pingala’s commentary, p. 23« ; Walleser, p. 1.
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and hell, etc., having been produced, not by father and
mother (i.e. the world is not produced by other causes,
but it is an aggregation of atoms), are dissevered after
the force of merit and demerit has been exhausted.”!

Nagarjuna, in many passages of his works,? refutes the
Asat-karya-vida, but his refutation of the theory is not
restricted to the Vaifesika, because there were some
Buddhists who advocated this theory. Even in V.8. the
theory is not so fully discussed as is the Sut-karya-vadu
in S.K. (v. 9).

As regards ether (akasa), Nagarjuna’s Madhyamika-
Sastra ® denies its reality. But in the text ether is one of
the six elements* (dhatw), which are not known to the
Vaidesika. Pingala explains that ether is the universal
vacuum, where the four elements are contained. This
concept of ether is the same asin V.8.> In another passage
Niagarjuna states: “Sowme, both heretics and Buddhists,
acknowledge eternal things. Some of the eternal things
are common to both, but others are not common. The
former are ether and Nirvana, ete., while the latter are
self, time, space, atoms, and prakrti”’® It will be seen
that this passage refers to the Vaisesika and the Samkhya.

Nagarjuna did not refute the VaiSesika theory of
attributes so thoroughly as in the case of substances.
Only one passage has been found in the Maha-prajiia-
paramita-sastra, where he refutes the reality of number

1 Cf. vol. xii, p. 79a ; vol. xxxvi, p. 890 ; vol. Ixxxix, p. 53a-b. These
passages sometimes refer to the atomic theory of the Sarvasti-vada, and
not always to the Vaifesika.

? e.g. Madhyamika-$astra, pp. 27b, 45a f.; Dvadasa-dvara-sasira
{No. 1186), p. 68a and others.

 pp. 28a-b.

4 Prthiit, ap, tejas, vayu, dkasa, and vijiiana. The six elements are an
important factor in the Shin-gon-shi (the Mantra sect).

% See notes on ch. i, 2, 5-7, and Jacobi’s mention of the atomic theory
of the Jainas quoted above.

¢ Maha-prajid-paramitd-sdstra, vol. xv, p. 98a = Pifgala’s commentary,
p. 27a, and Vasu’s commentary, p. 46b.
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and individuality (swiikhya and prthaktva)! If the
passage is compared with the parallel passage in Deva’s
work and Vasu's commentary, the refutation is seen to
have been directed against the Vaisesika.?

The above quotations might possibly seem to favour the
supposition that V.S. had been composed before the time
of Nagarjuna, that is to say, was composed about
50-150 A.n., though some of his references (e.g. to space)
are not correctly stated. But, in fact, this incorrectness or
the deviation from the original is, in this case, of such
a kind as to show that the author had once had the
original sitre in his hands or known about it. That
the quotations are not sufficient in number is perhaps no
objection, because they contain the proofs of self, space,
time, atoms, etc., which are peculiar to V.S. We shall
next consult the works of Deva and Hari-varman with
a view to supporting the supposition.

5. Deva, relying upon the last quoted statement of
Nagarjuna, refutes the reality of ether, time, space, and
atoms, and quotes the asserlions of the other system.
“The other says, ‘there really exists a substance ether,
which is eternal, all-pervading, and does not consist of
parts (V.S. 2, 1, 28-31), because everyone believes its
existence in every place and in every time’ (sittra).”?
And, “the ‘other says, ‘ether must exist; it is all-
pervading and ecternal, because actions (kurma) are

' Vol. i, p. 14a.

2 Sata-$istra,c. 3,4. In the Updya-kansalya-hrdaya-sistra (No. 1257,
translated in 472 A. v.), it is stated that the Vaidesika is the system of the
£1X categories, substance, ete. (pp. 8b-9a), and the six categories are
regurded as a kind of principle or method of reasoning. The work refers
to Buddhism, Fire-worshippers, (irammarians or Mimamsakas, the
~chool of medicine, Vaifesikas, Sarthkhyas, Yogas, Nirgranthas, teachers
who maintain that everything is one in essence, and teachers who
maintain that everything is different from one another. The work is
ascribed to Nagarjuna, but this is very doubtful.

3 Sata-sdstra, ch. 9, p. 49b. Satra means the text of the work by Deva

himself. At the time of Kumaéra jiva «#fre and $istra are not strictly
distinguished from each other.
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possible by presupposing it’ (i.e. without ether the
actions throwing upwards, throwing downwards, going
and coming can never happen) (safra)! (cf. V.8. 2, 1,
20).” The references arc only two, but they contain the
cssential points.

As for the other substances Deva states: “The other
says, ‘there exisls the substance time, because it has
the marks of being cternal (satra), (V.S. 2, 2, 6 8).’
‘Through dependence on a past time (the future or
present) time exists (safra).” < Time exists really, because
there are distinctions of characteristics or effects among
(past, present, and future) times (sitlra)’ * Past and
future time have their own special characteristic or
eftect distinet from each other (silre).”” The last three
propositions can be understood by referring to V.S. 2,
2,92 “the term time is applicable to a cause, inasmuch
as it exists not in eternal and exists in not eternal things.”

“The other says, ‘space is really existent, because it
has the marks of heing eternal (s@tra; 2, 2, 10--12).
The other says, ‘no, (the difference of) the effecls of
space presupposes a whole universe (sitbra).’” The last
part has the same meaning as “its (space’s) diversity
is (caused to, be conceived) by the difference of its
effects.” 3

“The other says, ‘ there exist atoms, which are, though
not all-pervading and eternal as well, yet non-pervading
and eternal, because they have the effects (aggregates) as
the marks of their existence (swifra: 4, 1, 1-4)’* We

1 p. 46h. The explanation is found in Vasu’s commentary.

? (fjough's translation. The original runs, nityesvabhdvad anityesu
bhavat karane kalikhyd-iri. Cf. 5,2,26; 7, 1, 26 ; and N.8S. 2, 1, 39-43.

3 Karya-rifegena nanatvam (V.S. 2, 2, 13). **No” in the latter part
is against Deva's refutation from the Vaidegika. Vusu’s commentary on

the above three passages (ether, time, space) agrees to great extent
with V.8,

# Vasu explains that everything in the world is subtle in the state
of cause, or near to cause, hut gross according as it is far from the
first cause. The aggregate of two atoms is the first effect, and one
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(=Deva) object that ‘two atoms do not conjoin with each
other on all the sides,! because the effects (aggregates) are
not spherical (parimandala) (siitre; 7,1,20)°.  Weobject
that ‘ atoms must be non-eternal, because they are divided
throughout by ether (satrea; 7,1,9-10; 7,1, 20; N.8. 4,
2, 18)°. Further (‘atoms must be non-eternal’) because
they are distinguished by colour, ete. (satra; 7, I,
18-9).

The last quotations suggest to us that ether, time.
and space are all-pervading and eternal as well, differing
from atoms, which agree with the three substances in
the quality of cternity, but do not agree with them
in being all-pervading. Atoms are imperceptible, but
they are spherical and have no normal extension; this
is a characteristic of the atomic theory of the Vaifesika.
And atoms are inferred from their effects, but they are not
proved by the method of analysis (anavasfhi); this is
also a characteristic of V.S. The aggregate of two atoms
corresponds to the “ binary atomic compound (dvyanulka)”
in later Vaiéesika theories, but there is no suggestion of the
theory of the “ternary atomic compound (lryanuka)”.?

All the above quotations from the Suta-sisira, depending
on the statement of Nagarjuna, appear to be a complement

atom is the cause. From the aggregates atoms are inferred to exist ;
atoms are spherical and eternal, because they have no cause. The
explanation agrees with F.S8.; and the proof of the existence of atoms
i3 not a kind of analytical method (ancrasthd). Sec notes on ch. i,‘.
1, 1-4.

! Vasu explains that if two atoms conjoin with each other on all the
sides, the effects must be spherical, but the effects of two atoms are
not spherical as seen. If atoms can conjoin with each other, there
cannot be two atoms conjunct. If two atoms are accumulated, the
effects have height. Consequently, atoms must have extension. If so,
they are not eternal. A similar refutation is found in Sankara’s Bhdsya
on B.8S. 2, 2, 11 f. According to Vasu the effect of two atoms is
perceptible, while one atom is imperceptible. See notes on ch. ii, 2, 1.

2 pp. 47a-b. Cf. Sata-sdstra-vaipulya, ch. i, p. 49a; ch. iii,
pp. 49b-50a.

3 See notes on ch. i, 2, 1-1 (earth to wind).
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to Nagiarjuna! The supposed date of V.S. may be
supported by these quotations.

In the refutation of self Deva quotes the assertions
of the other system and criticizes them. We extract his
own statement of these also without commentary.

“Self really exists, because it has the inferential marks
(¥.8.1,1,10; 2,1,23; V.8.3,1,19; 3,2,4).” “Self
exists surely, because pain and pleasure are felt (ibid.).” 2
“ Self exists, because colour, ete., are perceived (cf. N.S. 3,
1, 2).” «Self exists, because the other sense-organs are
excited by the operation of one sense-organ (N.8.3,1,12).”
“ And because the same thing is perceived by both sight
and touch (N.S. 3,1, 1).” “There exists a self, becausc
the memory of existence i a previous life is continuous,
so that grief and joy arise even in a new-born baby
(N.S. 3,1, 19).” «Self must exist, because what is seen
by the left eye is recognized by the right (N.8.3,1,7).”3

According to the commentary of Vasu the other systems
refuted in the work ave the Samkhya, the Vaidesika, and
the Jaina.* Deva never mentions the name Nyaya or

! The quotations are taken from ch. ix of the Sata-s@stra.  This
chapter is called Refutation of Eternal Things, which are ether, space,
time, atoms, and Nirvana (of other systems than the Buddhist). Self
1s discussed especially in ch. 2, Refutation of Self, which contains the
refutation of the Samkhya and the Vaidesika.

2 Next come: ‘“ No, because self has no touch, like ether,” and
‘¢ Like the owner of a house, self suffers from pain”. The first is the
answer to Deva's refutation, which says that, if self feels pain when
the body is killed, self also must be killed. The second means that, as,
when a house is on fire, the owner suffers from lcss, 1n like manner self
suffers when the body 1s killed, but self itself cannot be killed like the
owner. These opinions may be compared with N.8. 3, 1, 4.

3 Ch. ii, pp. 40b-41b. A very similar statement is found in Pingala’s
commentary, pp. 560-57a. Cf. Sata-sastra-raipulya, p. 49a-b. N.S. 3,
1,12, runs: ‘‘indriyantara-vikarat” ; 3, 1, 1, ‘‘darana-sparfanabhyam
ekirtha-grahanat’ ; 3, 1, 19, *‘ parvabhyasta-smrty-anubandhaj jatasya
harsa-bhaya-foka-sampratipatteh ” ; and 3, 1, 7, *‘ savyadrstasya-itarena
pratyabhijiianat.”

4 Vasu says, ‘‘the followers of Kapila recite S.S., the followers of
Uliika recite 1.S., and the followers of Rsabha recite the Nirgrantha-
satra” (p. 37b).
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Naiyayika in any works of his; but the above quotations
.cannot be found in the V.S.; they exactly agree with the
N.8. It is curious enough to motice that Deva himself
used the Nyidya theories instead of the Vaifesika in
regard to so important a doctrine as the existence of
self, while Vasu. commenting on the same work, used the
Vaiéesika theories, which were also handled by Nagéarjuna.
It is thercfore clear that Deva considered the Nyiy:
theories as being also Vaifesika. In other passages also
Deva confused the Nyaya theorics with the Vaifesika,
c.g. the theory that the eyes have a kind of light which
goes out to objects, when we perceive them, and makes
them perceptible,! and the theory of the relation hetween
a whole and its parts.®> Consequently, the Nyaya system
was not regarded as distinet from the Vaisesika, if indeed
the former had been systematized or N.S. had been

composed.®
1 N.8. 3, l 32-4. Sata-sdstra, p. 4a; Sata-sastra-raipulya, p. 50b.
2 N.8S.2,1,31-4; 4,2, 4-17; Sata-sastra, p. 42a.

3 Nos. l2a4 1259, and 1260 (all were translated in 508-35 a.n.) are
ascribed to Deva, but it is doubtful whether they are really Deva's works.
No. 1259 refutes the four systems, which maintain that self and cognition
are one and the same thing (the Samkhya), that they are something
different from each other (the Vaidesika), that they are either the same
or different (the Nirgrantha), and that they are neither the same nor
different, (the Jiiatiputra). This classification of the four systems is
followed by Sira-mati’s Maka-yana-pravesa-sastra (No. 1243, p. 65a), by
Dharma-pala’s Vaipulya-sata-$astra-vyikhyd (a commentary on No. 1189,
p. 116a, a little different), and Vijiiapti-matrata-siddhi-sastra, p. 3b.
The first and the second of the four systems are also set forth in the
Sata-sdstra, chs, 3, 4. No. 1254 has the first two of the four systems ir
a part of the commentary by an unknown writer. Deva’s text consist:
of one hundred syllables (the work is called the »Satal:mra-éaatra), an(
contains a description of the first two of the four systems. No. 1260
states the twenty different opinions concerning Nirvana. The seventh
is the opinion of the Vaifegika. It runs, ‘“ The Vaisesika maintains that,
utoms and 8o on (here the text is corrupted) are eternal and produce all
things in the world, intelligent and unintelligent, by combination.
'The first process of combination is the combination of two atoms and so
on. Without atoms and so on there is no combination of them. 1f there
is no combination, they exist dispersed. The dispersed existence of
atoms and so on is Nirvana. Consequently the Vaifegika says that (the
knowledge of) atoms and their qualities leads to Nirvina.”
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Deva also refutes the Asut-karya-vada,! attributes,
universality, and particularity,? but the refutation is not
of great importance. Universality and particularity in
Deva’s work will be referred to later on.

6. Hari-varman, in his Satya-siddhi-sistra, says: “An
opponent urges, ‘ Some teachers maintain that everything
exists, while others contend that everything does not exist.
What are really existing and what are not existing ?’
The author answers, ‘Those things which really exist
are contained in the twelve ayatanas named by the
Buddha. The substances, such as earth, ete.: the attiri-
butes, such as number, ete.; the actions, such as throwing
upwards and throwing downwards, ete.: universality,
purticularity. and inhereuce-—these objects and prakrti
are, like the horn of a hare, the hair of a tortoise, the
feet of a snake, the smell of salt, and the colour of
wind, called non-existent. In a certain sitra the Buddha
said, “There is no trace left (by birds) in sky, no
Sramana among Tirthakas, and people like to discuss
in vain whether the Tathagata exists or not (after
death).” (These are examples of things non-existent.)
But, according as people adhere to different systems, they
differently acknowledge things as existent or real. The
six cabegories, such as substance, etc., are real in Uluka(’s
system); the twenty-five principles are real in the
Samkhya: and the sixteen topics (artha) are real in the
Nyaya .. ."*

! Sata-sdstra, p. 45b f. ; b"ata-édatra-uaipulya. p. 51b.

? pp. 416-43a; p. 5la.

3 Ch. xxiii, p. 17a. Nydya is originally na-ya-hsiu-mo in Chinese.
Na-ya is the transliteration of Nd-ya (=Nydya). Hsiu-mo is the same
as Swei-mo in Zha-thi-swei-mo. Prajid-ruci in his translation of the
Madhyantanugama-sistra (No. 1246, translated in 543 A.n.) uses the
transliteration Zho-ya-su-mo. Zho-ya is the transliteration of Na-yu
(= Nydya). Su-mo is the same as Hsiu-mo and Swei-mo. Both Ndya
and Ndya are the same as Nydya (Jacobi, Ausgewdihlte Erzihlungen in
Mahdaragtri, p. 119; Andersen, Pali Reader, p. 105); but Ndya is also
identified with Jiidta in Jiataputra (Jiiatiputra, Weber. Ind. Stud.. xvi.
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We have here, for the first time, a mention of the
six categories.! Though Nagarjuna and Deva knew
the six categories, they did not name them side by side.
Importance attaches to the reference to the sixteen
topies of the Nyaya. The sixteen topics are not
explained in the work, nor does the name Nyaya occur
again throughout the work. But it is evident that the
Nyaya had been systematized before Hari- varman.
Hari-varman also confused the Nyaya theories with the
Vaifesika, and did not regard the Nyaya as a system
independent of the Vaisesika.

Hari - varman further says, “Some teachers (the
Sammkhya) maintain that colour, ete., are nothing but
clements (mahd - bhittw), while other teachers (the
Vaisesika) contend that elements are something different
from colour, ete.”? The statement corresponds to the
characteristic of the VaiSesika that substances are
distinguished from attributes and actions.® “According
to the VaiSesika the four elements are sometimes

p- 308). The substitution of Nydya for Na-ya-hsin-mo depends upon the
fact that the sixteen topics seem to be those of the Nyaya, and the
Madhyant@nugama-édstra mentions the name in the passage where logical
theories are discussed, and ascribes the name to followers of a system of
logic. Ci-tsih in his commentary on the Sata-sastra says that the
Mahedvara(-deva) school has the sixteen topics of logical theory. Mis
enumeration of the sixteen topics exactly agrees with .NV.S. But he
identifies Naya-hsiumo with the Nirgranthas. Ife also enumerates the
sixteen principles of the Nirgranthas, which do not at all agree with
N.S. (Dainihon-zokw-zokys, 73, bk. 5, p. 3850). The Madhyantanugama-
fas/ra also asserts that the Mahedvara-school is connected with logic.
.\.S. acknowledges Ifvara (4, 1, 19-21) and followers of the Nyaya have
a relation to Saivism, so that the Nyaya and Saivism were sometimes
confused with ench other. See Bhandarkar, Vaisnavism and Saivism,
p. 117; Nyaya-varttika, p. 466 (cf. Mandakya-karika, 1, 9; Brakma-
sitra, 2, 1, 33).

! The mention of the six categories occurs once more on p. 68a.

¢ Ch. xxxviii, p. 21b. The Asat-kdrya-vida is discussed in ch. cli,
pp. 786-79%.

3 This characteristic is refuted by the author in ch. exliv, pp. 76-77a.
The author’s standpoint is not a realistic, but a kind of idealistic one.
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imperceptible,”! and “ when things are destroyed, they
pass into atoms”> From these passages it is plain
that the term element means atom, and that the author
did not distinguish the one from the other; this arises
from the fact that the author did not, in bis system,
acknowledge an atomic theory. In his quotations the
atoms are of four sorts.

“The followers of Ulika maintain that the touch of
earth is neither cold nor hot, and the soft (touch) of wind
is explained as in the case of earth; but the touch of
water is cold and that of fire is hot (V.8. 2, 2, 4-5). . . .
Earth alone has the quality of being changed by baking?
and this is not the case with water, ete. (7, 1, 6).7*
V.S. does not mention that the touch of earth is neither
cold nor hot; but it is stated in Pr. Bh®> The opinion
that cold and hot are included in touch is not known to
V.8 The reference to the theory of pakajc is noticeable.

As for earth, it is said : “ Question, < The followers of
Ultika contend that smell is an attribute belonging to
earth alone (V.8. 2, 2, 2). Is the opinion acceptable
ornot ?’ Answer, ‘ There is, in reality, no substance like
carth; this has been explained above. The opinion is,
therefore, not,correct. Besides, the Vaisesika maintains
that white copper, lead, tin, gold, silver, and copper, etc.,
are included in fire and possess smell in themselves.
Consequently, smell is not confined to earth alone . . "7
This is an interesting reference. V.S. says that the
fluidity, throngh conjunction with fire, of tin, lead, iron,

! Ch. xxxix, p. 22a.

2 p. 676,

* Literally ¢ Ripening-change . ¢ Ripening ™ has, at the same time,
the same meaning as *‘ baking ", like pake in Sanskrt. ‘¢ Ripening-
change ” is paka-ja.

i p. 32a.

5 p. 27,

6 See notes on ch. i, 2, 1-4 (earth to wind).

7 p. 31b.
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silver, and gold, is common to them with water.! Fluidity
is a natural attribute of water and the cause of flowing :*
consequently fluidity in tin, ete., is accidental. In V.S,
tin, ete., are not classified as fire. /. Bh. divided fluidity,
for the first time, into two sorts, intrinsic (sa@nsiddhila)
and occasional (naimittika). The former is the fluidity
of water and the latter is that of earth and water® But
cold, ete.. are not included under fire.* According to later
followers of the Vaisesika gold is so classified.” The origin
of their opinion belongs to a time earlier than Hari-varman.
* This has been explained above” refers to ch. xxxviii,®
where it is argued that elements (muaha-bhita) are not
real, but are only names, that is, there are no elements
independent of colour, ete.: elements are nothing but
colour, etc.”: and it also relates to the following:—

* Question, * Some teachers hold that one sense-organ
has one nature (i.e. prakrti. material cause) (e.g. the
olfactory organ consists of earth, because) the cognition
of smell is produced by reason of the predominance of
the attribute (smell in the organ) and of possession of
smell.  (Similarly water, fire, and wind are the material
causes of the organs of taste, sight, and touch respectively,
because) the cognitions of taste, colour, and touch are
produced (in the organs, in which) water, fire, and wind
are predominant® Is the opinion correct or not?’

! The original runs, ¢ trapu-sisa-loha-rajata-suvarninam agni-sariyo-
gid dravatvam adbhih simanyam (2, 1, 7).”

292.1,2and 5, 2, 4.

3 p. 264. 4 See pp. 28, 39.

5 Nyaya-kosa, pp. 946-7 ; Siddhanta-muktivali (Benares, 1882), p. 25 ;
Upaskara on 2, 1, 7.

S p. 21b f.

" The view of the author is the same as that of the Samkhya. The
author is said to have been a follower of the Samkhya before he became
a Buddhist, as stated above. .

8 The passage in the Chinese translation cannot be understood literally.
Bat it must be understood by reference to V.8. 8, 2, 5-6, “‘bhayastvid
gandhavattvic ca prthivi gandhajiiane prakrtih ; tatha-apas tejo vayus ca
rasa-ripa-sparda-avidesat.”
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Answer, ‘It has been answered before that the opinion
is not acceptable. Earth possesses not merely smell, but
also other attributes, so that earth is not the material
cause (of the olfactory organ). And, as earth originates
in an aggregation of many elements (i.e. atoms, according
to the other’s theory), there is no pure carth apart from
water, ete. If the cognition of smell is produced (in the
olfactory organ) by reason of possessing smell, the
cognitions of colour, cte., must be produced at the same
time, because earth possesses the four attributes (i.e. colour,
taste, smell, and touch).” Question, ¢ Smell is possessed by
earth alone, and the olfactory organ is terrene, so that the
olfactory organ ouly can perceive smell.” Answer, ¢ The
attributes of earth are nothing but earth ; the olfactory
organ must perccive all the attributes of earth. Also
water alone possesses cold touch, and fire alone possessesx
hot touch ; and cold and heat must be perceived by the
tongue and the eyes. But this is not the case. Besides,
there are in reality no substances. Consequently the
sense-organs cannot, be established. And the function of
them, i.e. the production of cognitions, comes from contact
with substances; but, il there are no substances, there
is no contact., nor function of the sense-organs. It is,
therefore, impossible that the sense-organs should have
definite material causes.””!

Pop.26a.  p. 236 : ¢ Some teachers maintain that (1) in the eyes fire-
elements are predominant, because the eyes come from karma’s, which
posgesses a quality similar to the eyes, that 18, the eyes are obtained
by presenting light to others (in the previous life). (2) The eyes perceive
objects by the help of light, and cannot perceive anything without light.
"Therefore the eyes must have predominance of the fire-element. (3) Fire
in general illuminates objects in a distant place ; in like manner the eyes
perceive coloured objects at a distance, because there is fire in the eyes.
{(4) After a man has died, the cyes return to the sun, consequently the
eyes are known to have the sun as their essence. (5) The eyes perceive
:olour only ; and, as colour is possessed by fire, the eyes perceive, after all,
their essence. In this way ether, earth, water, and wind are known to
he predominant in the other organs. When a man has died, the organ
of hearing returns to ether, because the organ perceives sound, which is
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The quotation tells us that the Vaidesika is of opinion
that earth possesses the four attributes, water three, five
two, and wind one ; but such earth, ete., are not atoms,
because the passage treats them as aggregates. This
agrees with V.81 But the special attribute of earth is
smell, that of water is cold, and that of fire is hot. This
also agrees with V.8.,2 except that cold and heat are touch.
Not only is the relation between the sense-organs and the
objects explained as in V.S, but also the opinion thut
cognition comes from contact is quite correct. In another
passage Hari-varman quotes: “ Cognition is produced by
the contact of self with mind. Self is eternal, like sound.”3
The passage, together with the above long quotation,
asserts that self is something different from cognition, and
that mind is an indispensable factor in the psychic process.
The theory that sound is eternal, like self, is a well-known
dogma of the Mimamsa. The statement is sometimes
confused even with the Mimarsa.

As for the perceptibility of the categories, Hari-varman
says: “a certain teacher maintains that number, extension,
single individuality,* conjunction, disjunction, agreeable-
ness, disagreeableness,® actions, universality, particularity,

possessed by ether. The other organs are similarly explained. The
conclusion 1s that each element is predominant in the corresponding
organ.” See .N.S.3,1,63;1,1,13: 3, 1, 70-3, and notes on ch. i1, 1, 6.

12,1, 1-4.

22,9, 2-5,

3 p. 42a, pp. 630, 67,

4 Single individuality is literally ‘“one (or sameness) and difference
(or separateness) ".  This is certainly a translation of eke-prthaktra.

3 Agreeableness and disagreeableness are perhaps corruptions of
paratva and apuratva, and may be replaced by priority and
posteriority. Ci-tsan, evidently depending upon this passage, states
that unity, difference, conjunction, disjunction, number, extension,
agreeableness, disagreeableness—these eight attributes reside in the
nine substances. But the first two (unity and difference) cannot be
independent of number and extension, or priority and posteriority,
so that eight must be seven. He further says that pain, pleasure,
aversion, desire, foolishness, cognition, effort, and negligence—these
eicht, reside in self and mind. But foolishness and cognition (lit.
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and (some) substances, although not coloured things, ave
visible (V.8. 4,1,11; 8,1,5).”! “Number, extension,
single individuality,® conjunction, disjunction, agreeable-
ness, and disagreeableness *—these things each have reality.
The siitra of the other system mentions that a pot is
something different from pot-ness (ghatatva, cf. V.8. 1, 2,
11-16), and that the cognition of a pot presupposes pot-
ness (8,1,6).”* “Colour residing in substances which are
large and more than one is visible (4, 1, 6). Wind is
invisible (2, 1, 10).” %

When the above passage is compared with the statements
that « the four elements are sometimes imperceptible ”, and
“when things are destroyed, they pass into atoms”, it iy
seen that all atoms are imperceptible, while substances as
aggregates are perceptible upon condition of being large
(muhat) and more than one (aneka-drevya); but wind
is an exception. These and other points are in agree-
ment with V.S. '

Perceptibility of sound is discussed in chapter 1, On
the Perception of Sound. The qualities of sound
affirmed by the other system can be summarized as
follows: ““Sound is an attribute (guna) of ecther (V.8.
2, 1, 27). It reaches to the organ of hearing and
causes the cognition (cf. 2, 2, 21). Though sound is an
attribute, its transiency is common to action (tarma),

2, 2, 25); but sound has, like other attributes, no
-action, because it is an attribute (7,1,15; 7,2,12; 7, 2,
'25).  Sound is produced by conjunction, disjunction, or
cleverness in Chinese), being complementary to each other, are a
translation of buddhi, and effort (lit. diligence) and negligence are
also a translation of prayatna, so that eight must be six. The
number of attributes in Ci-tsai’s commentary is seventeen (Dainihon-
2oku-zokye, 73, bk. 5, pp. 384h, 385a).

1 p. 30b.

2 See n. 4 on the last page.

3 See n. 5 on the last page.

4 p. 44D,
5 p. 77a.
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another sound (2, 2, 31). Sound is momentary (ksanika),
as actions are, and continuous (santana).”! These
qualities almost agree with V.S. But the qualities of
being momentary, like actions, and continuous, are not
mentioned in V.8. This is a natural consequence of the
qualities of sound stated in V.8.; and these two qualities
were accepted for the first time by Pr. Bh2 Continuity
is also accepted by N.S. (2, 2, 17): but momentariness is
rejected (3, 2, 11 f). If we compare the passage with
“ Others say. ‘ You contend that the cognition of colour
is produced without contact of the eyes with coloured
objects. This is impossible, because the eyes have light,
and the light goes out to contact with the colour (of
the objects), and then the cognition is produced, ”2 the
passages are seen to contain Nyaya theories. The latter
is cvidently the Nyaya theory.* Other theories similar
to the Nyaya are found also in chapter cxxix, On
Dowbt, which may be compared with N.8. 1, 1, 23;
its Bhasye, and 2, 1, 37.

The most important reference is the following:
« In substances which have no (distinct) attributes the
attribute is produced by conjunction with fire, that is,
the original black colour is destroyed and the red colour
is produced.”

This refers to the theory of pakaja. The Vaisesika
theory of pakuje is different from the Nyaya theory.
'The former is called the Pulu-pika-vada, while the
latter is named the Pithara - pake-vida® As stated
above, Hari-varman knew the Vaisesika theory of
pakaja ; but this reference is more similar to the Nyaya

1 p. 28a f., and chs. xlix, Ivi.

* pp. 287-8.

3 p. 280,

4+ N.8. 3, 1, 30-50.

5 p. 28h.

8 Pr. Bh., pp. 106 7. See notes on ch. ii, 2, 2; Upnekdraon, 1, 6;
Vivrti (Sastrartha-samgraha, App. in Bibl. Ind.), p. 466; Nyaya-kosa,
p. 455 f. ; Cowell, Serva-darsana-samaraha. vo. 154-5.
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than to the VaiSesika. At least such a process is not
explained in V.8, But N.S. says, “ Or as the blackness of
an atom is not eternal.”! Thus the Nyaya is always
confused with the Vaisesika, or the former is rvegarded as
a complement to the latter.

Hari-varman also states that the Brahmana has six sorts
of duty, the Ksattriya four sorts, the Vaidya three sorts,
and the Siadra one, according to a Dharmu-sitra,? and
that it is not sin, but a cause of good rewards, for the
Ksattriya to kill others in ovder to protect another
from danger. The author denies not merely the last
permission, but also the injunction of the Ved«, which
permits to kill animals for sacrifice.® “ Question,  There
is no guilt on the part of a man who commits robbery
for the support of his parents, as a Dharmu-siitre allows :
a man wmay steal food from a Sudra when he has been
without food for seven days; stealing in such cases ig,
for him, not guilty. When his life is in danger, stealing
food from a Brahmana tends not to sin, even though he
is not really righteous, because he is in a erisis. Like
ether, which cannot be defiled by anything, he is not
stained (cf. Upaskara on 6,1, 12)" Answer, ‘A certain
sittra of the Brahmanas says, “ when a Brahmana is about
to commit robbery, if the possessor of things comes to
prevent it, he must deliberate on both himself and the
possessor. If the possessor be inferior to himself, he
may put the possessor to death (V.N. 6, I, 14), because

T NS 4, 1, 67, ‘“anu-syamata’nityatvavad va: 3, 2, 77, ‘anu-
dyamata-nityatvavad etat syat > (this, an opponent will say, may be just
like the eternity of the blackness of an atom), is rejected hy the author
of N.S.

2 Vasigtha-dharma-sitra(SBE.), 2,13 f. : Mann, x. 75 f. Cf. Apastamba,
2, 5, 10, 4 f. ; Gawtama, 10, 1,f. ; Bauwdhiyana, 1,10, 18,2 f, ; Pr. Bh.,
pp. 272-3.

3 p. 47a. Also tho passage says that one who dies on the battle-field
goes to heaven, as a verse asserts that one who dies in a campaign (goes
to heaven) and is selected by angels as their companion. This may be
compared with the Bhagarad-gita or other works.
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he, being superior to the possessor, can atone for his
deed by confession or some other means. In the case
of an equal suicide and killing the other have the same
degree of sinfulness (6, 1, 15), because the sin is so
grave that it is difficult to dispel it. In the case of
a superior suicide is to be committed (6, 1, 16), because
the sin, if one kills the possessor, cannot be atoned for.
In like manner plunder and murder must be diseriminated
nang

These permissions are one of the characteristics of
the VaiSesika, which scems to be a survival of the
Akriya-vada, as stated above. That Hari-varman calls
the siitre a satra of the Brahmanas, or a Brahmanical
siitra, may show that the Vaisesika had been acknowledged
as a Brahmanical system.

7. The preceding long extracts from the works of
Nagarjuna, Deva, and Hari-varman agree with 1.8, so
well that the date of the siatra can be assigned to a
time little earlier than the three great Buddhists. We
are perhaps quite safe in concluding that V.S. had been
composed before Hari-varman ; otherwise the fact of so
many passages agreeing with V.8. can hardly be understood.
Besides, Hari-varman’s work shows that there were many
different opinions prevailing among followers of the
Vaidesika before his time, to say nothing of the follower
of the system, who disputed with him, as stated in his
Life. On the other hand, Nagarjuna’s and Deva’s works
do not offer evidences with respect to the variant opinions
of the Vaifesika; they seem to represent the doctrines
contained in V.8. Deva’s meution of the fourth and the
fifth category exactly agrees with V.S., as proved later on.
The fact is explained, if we suppose that Nagarjuna and
Deva knew the siitra and did not pay attention to the
different opinions, because according to the Jaina record

1 pp. 47a, b.
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there existed different opinions among the followers of the
Vaiéesika. i

Jacobi’s researches into the dates of the-satras of the
six systems fix the date of V.8. at about 200-500 A.D.,
and Suali, following Jacobi’s proof, places the date in
250-300 A.p.! Jacobi bases his proof mainly upon the
relation of the silras to the Buddhist schools, the Stnya-
vada and the Vijiiana-vada. V.S. does not directly relate
to the Buddhist. schools. Consequently he deduces the
date from the date of N.S2 But, as stated above, V.S.
is quoted by the author of N.§., and such quotations are
found in the work of Nagarjuna; and Deva makes a
complement to Nagarjuna's quotations. Therefore, V.S.
would appear to have been composed before Nagarjuna.
But the date of 1".S. cannot be earlier than Roha-gutta
and Asva-ghosa, The conclusion is that V.S. was composed
about 50-150 a.n. Ji Nagarjuna is not so early as
113-213, the date of V.8. will be placed at a time later
than 50-150 A.p. At any rate the date is earlier than
Nagarjuna, and the contents of V.8. do not contradict
this supposition.?

! JRAS. 1914, p. 1091.  Suali, Iniroduzione allo studio della filosofia
indiana (Pavia, 1913, p. 14).

2 JAOS. 1911, pp. 6-7. 1e says, ‘* The V. .D. is probably as old as the
N.D.: for V.D. iv, 1, 6, is twice quoted by Vatsyayana, namely, in his
comment on N. /). iii, 1, 33 and 69 : and I". D. iii, 1, 16, is quoted by him
in his comment on V. /). ii, 2, 36 ; and Uddyota-kara quotes the V.D.
several times simply as the safra or the Sdstra, and once calls its author
Paramarsi, a title accorded only to ancient writers of the highest
authority.”

3 The Samkhya had already been systematized before 300 =.c.,
although the works of the Siskhya are not so early. The allusion in
V.S. to the Samkhya is intelligible from this fact. 8. K. is said to have
been composed at the time of Vasu-bandhu, because the author, T4vara-
krana, is traditioned to have been a contemporary of Vasu-bandhu.
Vasu’s commentary has a noticeable passage : ‘“ The Samkhya-satra says
that sacrifice is avoidable, because it is connected with impurity, decay,
and excess ” (p. 39b). 8. K. v. 2, ‘“drstavad anuéravikah sa hy aviduddhi-
ksayitisayayuktah.” The Samkhya had a work before the 8. K. (v.72);
see Schrader, Das Sagfi-tantram (ZDMG., vol. Ixviii, pp. 101 f., 1913) ;
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XIII. VaiseEsikA DocTRINES: 1. GENERAL

We have now finished our researches into the date of
the Vaiéesika-siitra. The next task is to study the
historical development of the Vaifesika doctrines and
historically to connect the doctrines contained in the
present treatise with those generally set forth. TFor
the former N.8. and its Bhasye must be carefully
examined, because they share an important part in the
history of the Vaifesika. The later Vaifesika was
affected by the Nyaya in its logical theories, but the
influence upon its other philosophical theories is not so
great. On the other hand, the Nyaya introduced the
Vaidesika doctrines into its system. Consequently it is
not necessary for the present task to trace the develop-
ment in this connexion. Our present purpose is to
connect our treatise with the Vaifesika doctrines. Its
relation to V.8. and P». Bh. will be studied in the
following notes. Here we shall try to collect from
Chinese translations some materials concerning the fourth
and the fifth category.

2. The ditferent opinions stated in Hari-varman’s work
are partly preserved in [’r. Bh. and partly accepted by
the Naiyayikas and the Mimamsakas. These different
opinions are scarcely contained in our treatise. The
most obvious divergence from V.8. and Pr. Bh. is un-
doubtedly the ten categories. Among these ten the
fourth (universality) and the (ifth (particularity) ave
interesting from the historical point of view.

In Deva’s Satu-sistre and Vasu's commentary on it
the categories are six in number. In the work itself the
sixth category (inherence) is not clearly described. But

Professor Garbe, Sankhya-Philosophie (pp. 57-60, 32-4); Paiicadikha,
Festgruss an R. von Roth (p. 75). The well-known eight causes of
imperceptibility (8. K. v. 7) are found in Nagarjuna’s Dvidasa-dvdra-
édstra (ch. ii, p. 67b), Satya-siddhi-ddstra (ch. xlvii, p. 270, more vhan
eight). : '
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Bhava-viveka, an eminent follower of his,! states that
Deva had disproved that category.

The explanation of universality and particularity in
the Sata-sistra agrees with V.8, Universality includes
existence (salt@) on the one hand and pot-ness (ghatatva)
on the other hand. Existence is eternal and has reality
apart from the things in which it resides. In another
respect also pot-ness is included in particularity. Con-
sequently, universality and particularity are relative, like
father and son, the latter also being father of his own son.
Universality is possible by dependence on particularity ;
without particularity universality cannot be established.®
From the explanation of pot-ness we gather that substance-
ness (dravyctve), attribute-ness (gunatva), and action-ness
(barmatra), are similarly explained, and are -either
universality or particularity. The ultimate particulars
(antya-visesa) are not alluded to ; but, if we compare the
explanation of pot-ness with that of atoms, the latter
would appear to have been so named3 There are no
such subdivisions of universality and particularity as
stated in the Jaina record and in Pr. Bh.

Even in Hari-varman's work there is no trace of
ditterent opinions concerning universality and particularity.
The works of Asanga and his brother Vasu-bandhu supply
no material on this point.  Dig-naga’s Helu-vidya-nyaya-
dodra-dastrat stales as follows: “The perceptions of
‘substances), pot, etc., (attributes), number, ete., (actions),
throwing upwards, ete., (universality), existence, and
(particularity), pot, ete., are false perceptions (pratya-
ksabhdasw),” because these perceptions are altogether
conceptual and mediate perceptions  (savikalpaka-

v Prajid-dipa-éastra, p. 119a.

¢ Sata-sastra, ch. iii, pp. 41b-42a ; ch. iv, pp. 42b-43a; Sata-éastra-
raspulya, ch: vi, p. 5la.

3 The ultimate particulars are the nine substances as causes—tlhe four

atoms, ether, time, space, self, and mind.
4 No. 1223 = No. 1224, p. 3a = p. 8a.
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pratyaksa)! and are not immediate (nirvikalpaka-
pratyaksa)! The sixth category, inherence, is not
enumerated in the passage, because inherence is
imperceptible ; accordingly, the passage shows that the
categories are wsix. If wuniversality is confined to
existence and excludes pot-ness, particularity must
include pot-ness as well as other sorts of the lower
universality (apara-samanya, in Pr. Bh.). But in the
passage pot is enumerated among substances and as
particularity, so that universality must contain beth
existence and other sorts of the lower universality.
Universality and particularity also agree in Dig-naga’s
work with V.8.

Sankara-svamin, a disciple of Dig-naga, offers an
important testimony in the course of illustrating, in his
Hetu-vidya-nydya-pravesa-$istra® contradictory reasons

1 As for these terms see notes on ch. i, 3, 12 (cognition).

2 pp. 10-11a (No. 1216). Vidya-bhiisana, in his History of the Medieral
School of Indian Logic (p. 89), ascribes the Nydya-pravesa to Dig-niiga,
and identifies it with the Nyiya-drara-sastra (No. 1223 = No. 1224),
relying upon a Tibetan tradition. But in Chinese the two works are
quite difterent. No. 1216 is called, according to Kwhéi-c1’s trans-
literation, Hetu-vidyd -nydya-pravesa-sdstra, the Tibetan title being
Tshad-ma-rigs-par-hjug-pahi-sgo (Pramana-nydya-pravesu-dedara), while
No. 1223 = No. 1224 is Hetu-vidya-nydya-drara-é@stra. The contents of
the Nydya-pravesa as given in Vidya-bhiisana’s work exactly agree with
this No. 1216, but not with No. 1223 = 1224, Kwheéi-ci and other
disciples of Yuan Chwang, the translator of the works, assert that
Saikara-svimin was & disciple of Dig-niga, and No. 1216 was *‘ composed
by the Bodhi-sattva Suiikara-svamin ”, as the Chinese translation asserts.
No. 1223 = 1224, and the Pramdanpa-sistra-praveia in Vidyz‘l.-l)ht‘nsm_m.'sl
work (p. 100, sec. 60), would appear to be the same, becausec he
remarks that ‘it was translated into Chinese by the Chinese interpreter
Thasan-tsan (Hhiien-Thsang = Yuan Chwang), and the Chinese version
was translated into Tibetan ””. The Tibetan title is stated to be
Tshad-mahi-bitan-beos-rig-pa-la-hjug-pa (Pramdna-sastra-nydya-pravesa) ;
but according to Cordier’s Cutalogue du Fonds Tibétain (p. 435) the
Tibetan titles have been interchanged by Vidya-bhisana, and the
Nyaya-pravesa must be the same work as No. 1216, since Cordier attaches
the Chinese title of the latter. Hence the contents of the Nyaya-pravesu
must be those of No. 1216. There seems to be confusion in Vidya-
bhtigana’s treatment of the works. The ascription of the Nydya-pravesn
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regarding existence on the part of the Vaisesika.
It runs—

« Existence is neither a substance, nor an attribute, nor
an action;
Because of possessing one substance and attributes and
actions,
Like universality-particularity.” !

In this case existence is only universality, and
particularity is called universality-particularity (samanya-
videsa).  Universality - particularity can never be two
categories, otherwise the reasoning is a kind of petitio
Principii.

Dharma-pala, in his Vijaupti-matrata-siddhi-sastra *
and Vaipulya-suta-sistra-vyakhya,® mentions the fourth
and the fifth category. The Vaifesika in these works
holds the doctrines of the six categories, “you advocare
the six categories.”* And the six categories are substance,
attribute, action, cxistence (universality), universality -
particularity, and inherence® In many passages® he
refutes the reality of the six categories. His accounts
of the fourth and the fifth category are summarized as
follows :—

to Dig-niign is not correct. Vidya-bhiisana translates the passage
thus : *“ Sdmdanya (generality) is neither substance, quality, nor action.
Because it depends upon one substance and possesses quality and
action (p. 95)”. According to the Chinese translation there is the
example ‘‘like samanya-risesa ”. Without the example the illustration
can hardly be intelligible.

1 V.81, 2, 8, “dravya-guna-karmabhyo ‘rthantaram satta”; 2, 2,
23, ¢ ekadravyavattvan na dravyam”; 1, 2, 9, ‘‘guna-karmasu ca
bhivan na karma na gunah”; (1, 2, 7, ‘““sad iti yato dravya-guna-
karmasu sii satta”).

2 No. 1197. Bhava-vivekd, a contemporary of Dharma-pila (Yuan
Chwang, 8i-yii-ci, p. 53b. Cf. Walleser, Der (iltere Vedanta, p. 19), also
calls the fifth category samdnya-visesa (No. 1237, p. 650).

3 No. 1198. 4 No. 1198, p. 113a. 5 No. 1197, p. 2b.

8 No. 1198, pp. 76w, 86e, 105h, 1132 ; No. 1197, pp. 3a-b, 4a ; No. 1198,
pp. 100a-b, 106a-b, 109a, 111d, 112a, 114a-b, 116a, 117b,118a ; No. 1197,
pPp. 2, 3a.
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Universality is confined to existence. Existence is
common to all things, so that it is called universality.!
Existence is something different from substances, attributes,
and so on.? It has reality and is perceptible, depending
upon its substratum.! Consequently, existence is one, and
the cause of the cognitions with regard to all things that
they are existent.

Universality-particularity as the fifth category includes
substance-ness, attribute-ness, action-ness, and earth-uess,”
colour-ness, pot-ness, cow-ness (go-tva)? etc. It is also
something different from the substrata. Things are
common to one another in one respect, but they are
particular in the other respect.* Universality-particularity
is manifold® and pervades the substrata. It is real,
eternal, and perceptible. Like existence, universality-
particularity is the cause of its cognition. Whether the
category includes the ultimate particulars is not clearly
stated ; but it is inferred from the explanation of atoms
and of the process of their combination that it does
include them.

In Roha-gutta’s opinion universality was divided into
three : mald-samanya, satta-sdmanyde, and samanya-
videse-samanya. These three subdivisions resolve them-
selves, as a logical consequence, into two subdivisions,
the highest 'universality (para-samanya), and the lower
universality (apara-samdanya), which were accepted by
Pr. Bh. According to LPr. Bh. the highest universality
is nothing but existence, and the lower universality
includes all sorts of universality with the exception of
existence and the ultimate particulars, the latter of which
are particularity.® And Praasta-pada remarks that

! No. 1198, pp. 100a, 112a.
2 No. 1197, p. 2b.

* No. 1198, p. 100a.

¢ p. 112a.

5 p. 8la.
* Pr. Bh., pp. 11I-13, 311-22.
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existence is the only proper universality, and the lower
universality is also called particularity, but the ultimate
particulars are not called universality. .Dharma-pala’s
account of universality (existence) exactly corresponds to
the higher universality in Pr. Bh., while universality-
particularity includes the lower universality and
particulavity. If the highest universality is the only
proper universality there can hardly be reason for
classifying the Jower universality under the fifth category
universality. In consequence of this the category
universality-particularity was established. As the lower
universality was classifiel under the tifth, the name of
the fifth category was changed from particularity into
universality-particularity.

Sankara-svimin, as a disciple of Dig-naga, must have
lived in the fifth—sixth century, and he was almost a
contemporary of Prafasta-pada. Consequently, the change
of particularity into universality-particularity took place
about the time of Prafasta-pada.!

But our treatise differs from these in regard to this
point, because it enumerates existence or universality,
universality - particularity, and particularity as three
distinet categories.

Prajasta-pada and the other authority adduced by
Nankara - svamin and Dharma - pala have the common
opinion that universality can be limited to existence ounly.
And the former maintains that the ultimate particulars
are only particularity. Therefore, the lower universality
is a medium between universality proper and particularity
proper. The ultimate particulars can, as the name itself
proves, never be universality. If so, the ultimate
particulars cannot logically be classified under universality-
particularity, because they are only particularity. The
logical consequence has been followed by the author of

! Cf. Sapta-padirthi of Sivaditya (Vizianagram Skt. S., vol. vi):
‘‘ simdnyam param aparam pariparam ca-iti trividham ” (p. 12).
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our treatise, and universality-particularity is established
as a category distinct from particularity.

The later Vaiesika, subsequent to Sivaditya and
Udayana, acknowledged non -existence as a seventh
category. Non-existence is affirmed in V.8, but it is not
a category. If this establishment of a seventh category
can be justified, the establishment of the three distinct
categories, universality, universality - particularity, and
particularity in the treatise, may also claim to be
justitied.

As for the other categories (potentiality, non-potentiality,
and non-existence), they are not historical developments,
but are directly derived from the sifra. Consequently,
they will be treated in the following notes.

3. Our main task is almost finished; but we shall
proceed to collect some miscellaneous accounts of the
Vaidesika.

(«) Asanga wrote many voluminous works, but he did
not refer to the Vailesika as his predecessors did. He
distributed the doctrines of other systems than Buddhism
into sixteen classes.! Even in those classes the Vaidesika
is not clearly indicated.

(b) Vasu-bandhu is also a great writer ; but distinet
references by him to the Vaidesika are exiguous. We shall
cxtract two ‘passages from his works. In the Karma-
suddha - prakarana - $astra® he states that, “Kanida?
maintains that atoms conjoin with one another and
produce effects (aggregates). The cognition of length
is produced by seeing the long side (of an object), that
of shortness is by seeing the short side. The cognition of

! Yogdacarya-bhami-éastra (No. 1170), eh. iii, p. 3 f. ; Prakarandrya-
wicd-$astra-karikd (No. 1202), p. 89a ; Prakarandrya-vica-sastra(No. 1177),
ch. ix, pp. 3%a-h. The first is ascribed to the Bodhi-sattva Maitreya,
but it is naturally by Asanga.

2 No. 1221 = No. 1222 ; p. 900 =95r. The former was translated in
631 A.p. and the latter in 541.

3 In one of the two translations Kanida is rendered (‘‘ the system of)
corn-piece-eater ”. This is also found in No. 1198, p. 92b.
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square comes from the equal length of the four sides, and
that of sphericity from things globular in all the sides.
The cognition of height is produced from the convex form,
and that of lowness from the concave form. The cognition
of flatness comes from the even surface of things, and
that of unevenness comes from the jagged surface. When
things possessing various colours are rotating, the cognition
of variegated colour is produced.” V.S, Pr. Bh., and our
treatise mention small (unw), large (makat), short (hrasva),
long (dirghw), and spherical (parimandulyce); but this
passage explains them in detail. Among followers of
the VaiSesika these explanations were probably adopted.
because they appear to be quite natural.

*In the Buddha-gotra-sistra Vasu-bandhu refutes the
realism of the Vaifesika in respect to sound. He says that
“the Vaifesika maintains that sound is of three sorts-—
sound destroyed by the effect, sound destroyed by the
cause, and sound destroyed by both”. These qualities of
sound correspond to the theory of momentariness of sound
in the Sutye-siddhi-$astre and Pr. Bh. But they are,
for the first time, distinctly mentioned in our treatise.
Vasu-bandhu also mentions that sound as an attribute
cannot, according to the Vaisesika, possess any attribute.
This is a very important doctrine of the Vaifesika. Vasu,
commenting on the S’a(a-.s‘dstra, says that “sound can,
according to the Vaidesika,? neither be ealled great nor be
called low (small)”.  The meaning is that “ great (large)”
and “small ”, heing attributes, cannot qualify sound at all.

The above passages do not supply important materials :
but they prove that some doctrines, which are not found
in V.8. and Pr. Bh. and are met with in our treatise, are
not originated by the author of the treatise and existed
before his time.

As to emancipation (moksa, apavarga, nwiksreyasa), V.S.

! No. 1220, pp. 76a-b.
2 Sata-$dstra, p. 48D,
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does not clearly mention it,! while Pr. Bh. fully deseribes
it.2 In this matter Chinese translations supply some
materials.

Deva states in his Sata-distra®: “The other says,
‘there is emancipation, which is eternal and has'no
distress (kleSa). Emancipation is the mental state free
from distress (Saftra)’” The Vaidesika's concept of
emancipation seems to be negative, as in the case
of other systems, although the system is not at all
pessimistic.*

Vasu remarks in another passage that disciples of
Uluka recite the Vaifesika-siitra, which, in a passage
relating to the category “attribute”, says that, when a man
washes his body (in the River Gangi) thrice a day and
offers something to fire, ete., twice a day,a kind of good is
produced in, and resides in. himself* Ci-tsan explainsg
the passage in his commentary : “ Washing one’s body is
preparatory to the production of good, because washing
purifies, while offering fire, ete., produce good. But such
a kind of good is not the final good and only leads to
heaven.”® This is called an exaltation (abkyydaya),” and
is different from the highest good (nikéreyusa) in V.8.

(¢) Paramartha (499-569 A.D.) describes the Vaisesika
doctrines in the Lalksandnusara-$astra®: “ According to
the VaiSesika self (alman) has fourteen sorts of mark,
i.c. the tive external and the uine internal (V.S. 8, 2, 4).
The former are breathing out, breathing in, closing.

! See notes on ch. i, 3, 23, 24 (merit and demerit).

? pp. 272-82.

3 ch. ix, p. 47h.

1 Cf V.8 5,2, 15-18; 6, 2, 10-16; Handt, loc. cit., p. 13 f.

5 Ch. i, p. 37b.

¢ Dainihon-zoku-zokya, 73, bk. 5, ps 385b.

7V.8.6,2,1; 6,2,89; 10,2, 8; 1,1, 2-3.,

* No. 1280, pp. 790-80a. The work is ascribed to Guna-mati, a disciple
of Vasu-bandhu, but the extant work is not Guna-mati’s original,
because the contents evidently confute the authorship of Guna-mati.
Paramirtha translated the original work and commented on it (No. 1504,
p. 65b). The extant. work is one part of his own commentary.
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(lit. winking), opening (lit. seeing) of the eyes, and life.
The latter are the following : The system maintains that
self is eternal, and mind (munas) is as regards extension
atomic (unw) (3,2,5; 7,1, 23), but is also eternal (3, 2, 2).
There are merit (dharma) and demerit (adharma) apart
from these.! Merit is good and demerit is evil. They lead
to contact of self with mind. Nine things are produced
from the contact. From self and mind comes cognition
(buddhi), which recognizes everything. From cognition
come pleasure (sukha) and pain (duhkha). Pleasure and
pain produce desire (icch@) and aversion (dvesa), i.e. desire
is caused by pleasure and aversion is by pain. Desire and
aversion produce effort (prayatna). By effort pain is
avoided and pleasure is sought. Effort produces merit
and demerit.! Kternalists (Sasvala-vadin) believing in
existence in a future life practise asceticism in the present
life; this is merit:? while Exterminationalists (Uccheda-
vadin), rejecting the future life, do not control their
minds and commit evil; this is demerit. From merit
and demerit comes impression (samskdra = bhavanda).
Impression is the cause which reminds us of past events
(9, 2,6-8). Merit and demerit, i.c. udrsta,® remain after
the present merit and demerit have gone away, and after-
wards combine with self and produce a new merit and
demerit, as stated above. Merit and demerit, i.e. adrsta,
cause the following tive activities: the upward flaming of
tire, the sideward blowing of wind (5, 2, 13), the falling
down and sinking of carth and water (5,1, 7; 5,1, 18;
5, 2, 3), the conjunction (and disjunction) of atoms with
{and from) one another (5, 2, 13), and the contact of self
with mind (5, 2. 13; 5,2,17; 9,2,6) . . .

“ The tirthaka maintains that there are two kinds of
dissolution of the world (samvarta), the antara-sarmvarta

13,1,18; 3,1,19; 3,2,1: 3,2,3; 3,2,19; 5,2,13; 5,2, 15;
1,2,17; 6,2,2; 6,2,12; 6,2,3; 6,2,14; 1,1, 4.
2 See Pr. Bh., p. 10, and notes on ch. i, 3, 22-3 ‘merit, and demerit).
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and the tejal-sarvarte. The former has the duration of
300,000 kotis (kott=ten millions), that is, three kalpas of
100,000 kotzs. The first kalpa of 100,000 kof7s is the period
of a fire-world, the second of a water-world, and the third
of a wind-world. During the first kalpa the world is
created and dissolved, and so in the second and the third.
At the time of dissolution every gross thing is dissolved
into its component atoms, which exist without conjunction
with one another throughout the period. At the time
of creation, merit and demerit, ie. adrgla, cause the
combination of atoms. The combination of atoms through,
or with, merit brings about sugati, while the combination
through, or with, demerit brings about durgati. By
combination atoms grow bigger and bigger and produce
the whole world. Self and mind conjoin with, and are
disjoined from, each other, when atoms do the same.
After the three kalpas the antara-sariwvarta is over, and
there comes the tejuk-swiwarta. When three kalpas of
the tejub-sarvartu have elapsed, all atoms exist without
conjunction with one another, and self and mind also
exist without conjunction. At that time self is in
temporary emancipation. Afterwards merit and demerit,
i.e. adrsta, cause the conjunction of self with mind . . .
One who seeks eternal emancipation ought to devote
himself to inorality (§ile), liberality (dana), asceticism
(tupas), and yoga.! From these four sorts of practice is
produced the supreme merit which leads to the attainment
of emancipation or heaven. The supreme merit brings
ahout exaltation (abhyudaya) and knowledge of truth
(lattvayiiana). Exaltation is enjoyment of pleasure in
heaven. Knowledge of truth leads to eternal emancipation
(i.e. mihéreyasw), when merit and demerit, i.c. adrsta, have
been completely destroyed, and self and mind never come
into conjunction with cach other, that is, when the nine

17.8.6,1,5-6,2,9; 5,2, 15-18; 6, 2, 14-16.
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things are no more produced. The whole doctrine set
forth depends upon the concepts of self and atoms.”

This statement agrees generally with V.S, but it is not
cxactly the same. The nine things, as the attributes of
self, are not clearly stated in V.8. I Bh.! tries, for the
tirst time, to prove the nine things to be attributes of self.
The proof evidently shows that P». Bh.is the first work
to enumerate the nine attributes of self.? And the theory
of the antura-smivwwrte and the tejah-samvarta is also
not found in V.8, although the dogma of transmigration
suggests the introduction of the theory of creation and
dissolution into the system. V.S. does not undertake to
explain the process of creation, etc., but it tries to explain
the construction or the state of the world. Pr. Bh.
explains the process of dreation (srsti) and dissolution
(sarivhdra)® As for the way to and the means of the
attainment of emancipation, Pr. Bh.* agrees with the above
statement more exactly than does V.S. These three points
prove that Paramartha’s statement came from Pr. Bh., and
that Paramartha is later than Prasasta-pada.

(d) Lastly, Dharma-pala is important. He says: “The
Vaifesika maintains that, if the causes of pleasure and
pain have beem completely destroyed, and attachment to
things has been rooted out, self becomes entircly alone
(keevale), free fromn disturbances, and is in accordance with
its real nature. Self in this state is not active any more,
but absolutely happy and eternal. This is emancipation.”

1 pp. 67-70. )

2 p. 10, ¢ gunil ripa - rasa - gandha - sparsa - saikhya - parimana -
prihaktva - saihyoga - vibhaga - paratva - aparatva - buddhi-sukha - duhkha-
icchd - dvesa - prayatnad ca - iti kantha - uktih saptadada ; ca - dabda -
samuccitii§ ca gurutva-dravatva-sneha-samskira-adrsta (i.e. dharma-
adharma)-dabdas ca sapta - eva - ity - evarh caturvithdati - gunah.” The
passage proves that Pr. Bh. enumerates the twenty-four attributes for
the first time after the switra was composed.

3 pp. 48-9.

4 pp. 272-82,

5 No. 1198, p. 79a.
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When we compare the passage with Pr. Bh., pp. 281--2,
we find them both in agreement. ‘

Dharma-pila, from his own standpoint,! refutes the
Vaidesika's concept of self, which is something different
from cognition, and he enumerates the nine attributes of
self, pleasure, pain. desire, aversion, effort, merit, demerit,
impression, and cognition. These attributes pervade the
substratum sclf.?

Mind is, according to his statement, corporeal, and its
extension is the same as that of atoms? (puraimndnuw),
i.e. spherical (parimurdalya). V.8. aseribes the extension
of atoms (ann) to mind: but the silre does not use the
term paramdanu, which is found in Pr. Bh. In the latter
work the term uvnw is not the designation of atoms, but
one of the five sorts of extension (parimdna).  If mind
is called ane in the sense of Fr. Bh.'s terminology, the
extension of mind must be the same as that of binary
atomic compounds (dvyanuka) and non-eternal.®  The
passage, thevefore, suggests that Dharma-pila knew the
distinction between paramdanw and apu.  Consequently,
we may conclude that the passage depends upon Pr. Bh.

He further states that “followers of Ulaka say that
the sense-organs, the eyes, ete., consist of tive-, ether-, earth-,
water-, and wind-substance in order. The eyes perceive
three substances: fire, carth, and water, and especially
colour. The skin perceives four substances out of the five,
excepting ether, and especially touch. The ear perceives
sound, the nose pereeives smell, and the tongue taste”
V.8. does not assert that ether is the material cause of
the ear. Otherwise ether must be an element (bhiilc).
But in V.8. ether is the cosmical vacuum.  Po. Bh. reckons
ether as one of the five clements® and as the material

! No. 1198, p. 84b.

2 p. 8la.

4 See notes on ch. i, 3, 6 (extension).
4 No. 1198, p. 109a.

S p.o24.
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cause of the organ (indriya-prakrti). The passage is
proved to have come from Pr. Bh.

“The Vuifesika maintains that the sixth category
(inherence) is one in its reality and pervades its
substrata. Inherence is supersensuous (atindriya) and
imperceptible (uprafyuksa).”t These qualities of inherence
are not exactly stated in V.8, but they arc clearly
mentioned in Pr. Bh*  Also the classification of substances
into cternal and non-eternal, corporeal and incorporeal,
and the classification of attributes into those pervading
the substrata and those not pervading, ete., agree with’
Pr. Bh. Moreover, the explanations of the categories,
except the fourth and the fifth,* exactly agree with
Pr. Bh.

The classifications of substances and attributes are also
mentioned in our treatise. Desides, the two sorts of
causes, elernal and non-eternal, and the contradictory ana
non-contradictory relations between causes and effects,
c.g. beltween conjunction and actions, and between two
actions, etc.” which are mentioned in the treatise, are
found in Dharma-pala’s works.

Dharma-pala quotes some intercsting opinions:- -

Some of the, Vaidesikas are of opinion that «colour, ete..
arc the real objects and possess universality-particularity.
The objects are perceived by the eyes, ete., in consequence
of the impression (sasnskdra)® of colour, ete.”  Another
contends that “ substances are perceptible in consequence
ol containing more than onc substance. and in con-
sequence of colour. Without these two conditions they
are imperceptible, like wind and atoms ™. Another holds
that « substances are perceptible in consequence of colour,

1 No. 1198, p. 100h ; No. 1187, p. 2b.

2Cf7,213; 7,2 26-8.

3 p. 329.

4 Dharma-pila knows the theory of pika-ja (No. 1198, p. 114b).

5 No. 1198, pp. 114b, 117h.
¢ See I.8. 4, 1, 5-6.
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ete. But in hot water water hides the colour of fire, so
that fire, though existent in water, cannot be perceived ”.
In a certain work (§astra) of the Vaisesika some teachers
refute this opinion and say that “when a white cloth
has been dyed with blue or other colour, white cloth is
not perceived any more, but it cannot be contended that
the cloth also is not perceived. - When the blue colour
is perceived, the essence! of the blue colour is also
perceived. The essence of the blue colour is inherent
in the cloth, consequently the cloth is perceived at the
‘'same time when the blue colour is perceived. In like
manner, though the colour of fire is not perceived, fire
can be perceived, when water is perceived in consequence
of colour, because fire is conjunct with water ”.2

The first two opinions are found in V.8, as well as in
Pr. Bh.; but the latter two can be traced neither in the
two works nor in our treatise. Krom these passages we
may conclude that there were many different opinions
among the Vaifesikas before Dharma-pila. Kwheéi-ci’s
mention of the cighteen schools of the system, though
it cannot be accepted as it stands, is to some extent
true. And it is confirmed by the record of the Jaina
schism, by the Sutycw-siddhi-distra, and by the com-
mentaries on V.S. The author of the treatise may not
be considered as the representative of his time; but
contemporary works, if any, are either non-existent or
not yet discovered, and the treatise has a close relation
to V.S. and Pr. Bh., so that the author plays a significant
part in the history of the VaiSesika.

XIV. THE NyAva: 1. KNOWN T0 DEVA, ETC.
1. A few remarks on the Nyaya may be added.
The Nyaya was not known to Kautilya (300 B.C.), but
the system had been constituted before Hari-varman

1 ¢ Blue-colour-ness (nila-riipa-tva).”
2 No. 1198, p. 106a.
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(c. 260 AD). Not only Hari-varman, but also Deva
referred to the Nyaya theories. And even Asdva-ghosa
knew the five-membered (pafica-avayava) reasoning, as
shown in what follows.

In the Sutralavkara he states: “ Kausika said to his
friend: ‘The Samkhya-siitra (i.e. the theories of the
Samkhya) may essentially be summarized in the five-
membered reasoning : 1, thesis (pratijfia); 2, reason
(hetu); 3, example (uddharana or drstanta); 4, applica-
tion (upanaya); and 5, conclusion (nigamana)! But
the Sarkhya-siitra cannot supply any example,
because . . . the Sawmkhyu-sitra explains that pradhane
(= prakrti) is not produced by any other thing; it has
an eternal nature, and produces all things; it is uni-
versally pervading (vibhw), and (at the same time)
penetrates everywhere? (sarva-gata). The explanation
contains a contradiction, because there is in the worll
nothing such as to produce other things and never to be
produced by anything else. Also, a thing which is uni-
versally pervading and penetrates everywhere is proved to
have been wrongly conceived. An universally pervading
thing cannot move anywhere, and a thing which moves
cannot be universally pervading; the concepts are
inconsistent with each other .. .'”3

Jacobi remarks on Kautilya’s saying (Samlhyas Yogo
Lokayatar ca-ity anviksikt) that « Wir haben jetzt die
Gewissheit, dass Samkhya und Yoga schon 300 v. Chr.
vestanden, und zwar als philosophische Systeme, die sich
auf logische Beweissfiihrung stiitzten (@nviksiki), und
nicht etwa nur in der Form intuitiver Spekulation,
wie das sogenannte °epische Samkhya’, das nur eine

! Huber, in his translation, identifies these with sabda, anumdna,
upamdna, 1'égalité and la certitude absolue (or with pratyaksa or sabda,
anumdne, upamdna, arthapatti, and enupalabdhi), pp. 15-16. But Lun-i
(reasoning) in Chinese does not mean pramdna as he understands it.

% This is a literal rendering in the Chinese translation.
3 Vol. i, pp. 72a-73b.
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popularisierende Entartung des eigentlichen Samkhya
ist”! If the Samkhya was employing-logical demonstra-
tion in 300 B.c., the Samkhya of the time of Asva-ghosa
may possibly have mtroduced the five-membered reasoning
into the system.?

2. The essential and characteristic feature of the Nyiya
is the five-membercd reasoning. Accordingly, the syste-
matization of the Nyaya mode of reasoning is earlier
than the Christian era. As for the origin of the Nyaya,
we can trace it at the time of Maha-vira and Buddha.
The Jaina canons hold that there are four sorts of hetw ®
(= pramana, means of knowledge), which are exactly the
same as those in the Nydya, and employ a primitive
form of reasoning.t The Brahma-jale-sulte tells us that
there were many teachers addicted to logic (turkin) and
reasoning (mimdinsin).?

But argumentation naturally prevailed among philo-

Y Zur Friihgeschichte der indischen Philosophie, p. 738.

2 The Samkhya system is very logical, as seen in S.K. S.K., v. 5,
defines anumdna ** tal-linga-lingi-parvakam ”. The definition may be
taken to mean the abstract and universally valid relation between the
middle (linga) and the major term (lingin), i.e. rydapti. If this is really
the case, the definition favours the supposition that S.A. adopts the
three-membered reasoning, which is more advanced than the five-
membered ; and some versesin S. A. really propound the three-membered
reasoning (vv. 9, 15-18). But according to the Gauda-pida-bhisye on
that verse the delinition does not always represent the universally valid
relation ; and, also, according to Kurharila’s Stoka-virttika (Anumana-
pariccheda, v. 143), the Vindhya-vising (Iévara-krsna, the author of
S8.K., ete.) did not know the universal vyapti, but only the »yapti whict
is valid in special cases. And the verses in §.K. aro necessarily short
because they are in the Arya metre. Besides, the commentary on & K.
in the Chinese translation and the Gayla-pada bhisye always use the
five-membered reasoning. Consequently the Sankhya is proved to have
used the five-membered reasoning even at the time of Livara-krsna and
his followers. Such is the case with V.8. as well as V.S. The three-
membered reasoning was elaborated by Dig-naga for the first time in the
history of Indian logic (No. 1223 = No. 1224, p. 2b = p. 7b).

3 As for the term hetu in this sense, see before. According to Colebrooke
the four sorts of pramana are acknowledged by the Nyiya only.

4 Vidya-bhiisana, History of the Medieval School of Indian Logic, pp. 4-5.

5 Ibid., p. 60.
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sophers even in early times. A remarkable example
is found in the Brhad-aranyoke-upanisad (the third
adhyaya), and the Chandogya-upanisad (7, 1, 2) reckons
Vakovakya (Dialogue)® as one of the sciences at that time.
But these cannot be regarded as the direct origin of the
Nydya reasoning.

The establishment of a kind of syllogistic form seems to
have been necessitated by Safijaya Velatthi-putta and other
sophists. Maha-vira was forced to establish the Syad-
vade (Sapta-bhangi-naya) and the Nuyas. Buddha had
a special mode of answering questions.? A Jaina sage,
Bhadra-bahu (died 293 B.c.)? elaborated a syllogistic form
with ten members (dafa-areyava-vakyaw)t This form
appears to forestall the five-membered form of the Nyaya ;
but another syllogistic form with ten members, which is
set forth by Vatsyayana® may have preceded the five-
membered form. The first five of the ten members are,
as Vatsyayana asserts, superfluous as members of a syllo-
gistic form.

In the times previous to the author of N.S. there were
a great many sophists, as seen from the fifth chapter of
N.8., where the twenty-four kinds of futility (jat:), and
the twenty-two kinds of ““ unfitness to be argued with”
(nigraha-sthana) are mentioned. Futility is also mentioned

! Logie, according to Sarikara and to Max Muller's translation.

2 This is called the catvd@ri vydkaranani, viz. ekansa-vyakarana, vibhajyu-
vydkarana, pariprech@ - vyakarane, and sthapaniye - vydkarana. See
Vibhasa-sastra (No. 1279), ch. 7, pp. 23« -b (the text of the Library of the
india Office). Also the Makd-prajiid-paramita-sastra often refers to it
(vol. xxxv, p. 85b, ete.).

3 Jacobi, Kalpa-sitra, p. 11 ; SBE., vol. xxii, p. xlii.

4 Vidya-bhusana, loc. cit., pp. 6-7; Leumann, ZDMG., xlvi, p. 649.
The ten members are pratijid, pratijida-vibhakti, hetu, hetu-vibhakti,
vipaksa, vipaksa-pratisedha, drstanta, dsankd, dsankd-pratisedha, and
nigamana.

5 OnXN.S8. 1,1, 82.. They arejijiiasd, samsaya, sukya-prapti, prayojana,
suidaya-vyudasa, pratijndg, hetu, uddharana, upanaye, and nigamana.
This is also referred to by Dig-naga, who says ‘‘jijiidsd, etc., and
upanoya and nigamana are excluded from the syllogistic form ”
(No. 1223 = No. 1224, p. 2b = p. 7b).
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in the Updya-kausalya-hrdaya-sastre ! (20 kinds), the
Tarka-$astra® (22 or 27 kinds), and Dig-naga’s Hetu-
vidya-nyaya-dvara-sastra ® (22 kinds). “Unfitness to be
argued with ” is also mentioned in these three works, and
the Tarka-§astra* perfectly agrees with N.S. in this point,
though the explanations sometimes agree with, sometimes
differ from, those of Vatsyayana. The agreement evidently
shows that the “ unfitness to be argued with ” in this work
was derived from N.S.

3. The date of N.S. has been discussed by Jacobi and
Suali, as stated above. The former places the date in
200-500 A.p., while the latter places it in 300-350. The
basis which Jacobi took for his argument is the fact that
N.8. attacks the theory of Sunya-vada, but the Vijiiana-
vada is not alluded to.

Nagarjuna, discussing pramdpra in his Vigraha-

1 No. 1257, translated by Kekaya in 472 A.p.

2 No. 1252, translated by Paramartha in 550 A.D.

3 No. 1223 = No. 1224, translated by Yuan Chwang and by I-tsing.

4 Ch. iii, Nigraha-sthana, p. 72a. Dharma-gupta, a Buddhist of
Southern India, came to China in 590 A.p. and died in 619 A.p. (Nanjio’s
App. II, 131). According to his Life (No. 1493, p. 92h, No. 1485, p. 66b)
he read the work in Sha-16 (a province of Chinese Turkestan), when on
the way to China. What he read consisted of 2,000 slokas. But the
extant work consists of about 330 flokas. Some of the oldest Catalogues,
Nos. 1604, 1609, mention that the book is in 2 vols., but the extant one is
in 1 vol. And the beginning of the work clearly shows that it is only
a concluding part of the original. It has only three sections in
a chapter, apparently the last, called Pariprcchd, (1) *‘ wrong
refutation”, (2) ¢‘true refutation (of jati)”, and (3) migraha-sthina.
The work is sometimes ascribed to Vasu-bandhu, but this is doubtfu..
Paramirtha commented on it, but the commentary (3 vols.) has been
lost (No. 1504, pp. 56h, 92a, No. 1609, p. 1llla, No. 1483, p. 77b).
He also translated the Nigraha-stha@na-sistra (1 vol.), the Puariprechda-
dastra (1 vol.), and the Can-shwo- (or lun-) tdo-li-lun (1 vol.); and he
wrote a commentary (5 vols.) on the last, called the Explanation of the
Cari-lun. All have been lost. Caii-shwo- (or lun-) tdo-li literally means
‘‘correctly (truly) explaining reason (or reasoning)”, which may have
been the translation of Nyiya. Yuan Chwang translates Nydya by
¢¢ true reason (or reasoning) ” (Can-li). If so, the Cadi-shwo- (or lun-) tdo-
li-lun may have been a translation of N.S. That the commentary
consisted of 5 vols. suggests the five adhyayas of N.S.
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vydvartani! says: “If a pramdna can establish objects,
the pramdnea needs also to be established by ancther
pramana. What sort of pramdane can establish the
pramane ? If (you say that) the pramana is established
without another, your argument is incoherent and defective,
so that another reason should be offered.? If (you say
that) the pramana is compared to the light of a lamp,
which illuminates both itself?® and other things—so that
the pramdana can establish itself and other objects, your
argument is a mistake, because the light does not illuminate
itself like a pot* in the dark, and illuminating itself is
inconsistent with illuminating other things.”

N.8. says, pramanatah siddheh pramapandm pramdanc-
antara-siddhi-prasangah,® tad-vinivrtter va pramana-
siddhi-vat tat-siddhih? na pradipa-prakasa-siddhi-vat
tat-siddheh, and kvacit tw wivrtti-darsandad anivrtti-
dardande ca kvacid anekantuh® (2, 2, 17-19). If we

! No. 1251, pp. 13D, 18a-b. See Madhyamaka-vriti (Prasanna-padd,
Bibl. Bud., No. 4), pp. 16, 30, 56 (n.), 69 (n.).

2 See note 6.

3 According to the commentary ¢‘itself’” means ¢‘light itself”.

4 According to the commentary, if the light of a lamp can illuminate
itself, the light must exist as being dark before it has been illuminated.
A pot is dark in & dark room, before it has been illnminated. Just so in
the case of illuminating itself. But the light is not dark ; consequently
it cannot illuminate itself,

5 Ballantyne: ¢‘Since it is by Proofs (pramdna) that the existence of
Proofs is established, the existence of other Proofs presents itself (for
demonstration).”

¢ Ballantyne: ““Or in the absence thereof (—i.e. of Proof,—since
Proof may, in virtue of itself, be Proof), then, just as Proof is established
(independently), so may this (viz. right knowledge, independently of
any cause of it) be established.” 'The translator of the Vigraha-
vydrartani may have understood -vi pramana-siddhi-vat as -va-a-pramapa-
siddhi-rat.

7 Ballantyne: ‘It is not so (—that an endless series of Proofs of
Proofs are required—), because it (viz. Proof) really is, just as the light
of a lump is.”

8 This last satra is not reckoned as a siitra by the editor of the
Nyaya-bhagye (Bibl. Ind.) or by the Nydya-satra-vrtti of Visva-natha ;
but Vicaspati-miéra enumerates it as a siitra in his Nyaya-sici-nibandha
(App. in the Nydya-varttike, Bibl, Ind.).
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compare the latter with the former, we can hardly deny
the relationship between the two passages. The Vigraha-
vydvartant is principally engaged in refuting the realistic
explanation of pramana and prameyu (objects of pramana)
and establishing the author’s idealistic system. Pramana’s
are enumerated as four : perception (pratyakya), inference
(anumana), analogy (upamdana), and trustworthy instruc-
tion! (dabda). The refutation in this work of the relation
between pramdna and prameya, and the answer and the
attack by N.S. on the Sﬁnya.-v{»da, may lead to the
supposition that the si@ire was composed about the same
time as Nagarjuna and Deva, in order to protect the
realistic standpoint against their attack. If such be the
case, the date of N.S. may be placed in 150-250 A.D.

4. As stated above, N.S. was commented upon by an
unknown author before Vatsyayana. The next extract
from Pingala’s commentary on the Madhyamika-Sistra
seems to represent an explanation of inference earlier
than Vatsyayana's Bhasya. But it cannot be ascertained
whether Pingala quoted from the commentary by the
unknown author or not.

“If you argue that the existence of self is established
by pramana, this is not possible, because the four sorts of
pramana cannot support it. The four sorts are, namely,
1, perception (pratyaksa); 2, inference (anumdna), e.g.
we infer the existence of fire from smoke; 3, analogy
(upamana), e.g. for people who have not as yet seen brase,
brass is compared to gold; and 4, trustworthy instruction
(@pta-vacana = sabda), e.g. in assertions like ‘there exist
hell (naraka), heaven (svarga), and the Uttara-kurus
(a kind of paradise)’, which are altogether unascertainable

! The Upaya-kausalya-hrdaya-sistra also enumerates four, Asanga
enumerates three, pratyaksa, anumdna, and sabda (No. 1170, pp. 65a-680),
while Dig-ndga admits only two, pratyaksa and anumdna. Dig-niga
says, ‘‘$abda and wpamdna are contained in pratyaksa and anumdna >

(No. 1223 = No. 1224, p. 3a = p. 8a). After Dig-niga all Buddhists
admit only two.
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by perception, but are believed upon the authority of
trustworthy instruction.! The existence of self can never
be proved by any sort of pramdna; that is to say,
existence is not proved by perception or by inference.
Inference is reasoning concerning an object which has not
yet been experienced from an object which has been
seen, e.g. if a man has ever seen that, where smoke is,
there is fire,? he can afterwards infer the existence of fire
from seeing smoke. This is not applicable to the proof of
self. If you argue, ‘we can prove the existence of self
from seeing the five skandhas, because we have seen that
self conjoins with the five skandhas. Thisis also supported
by the following sorts of reasoning. There are three sorts
of inference, purvavat, Sesavat, and samdanyato drsta.
The parvavat is the reasoning in which a man has formerly
known that where smoke is there is fire, and afterwards
infers the existence of fire, as in the former cascs
(parvavat), from seeing smoke?® The Sesavat is the
reasoning in which a man, having known that one grain
of rice has been cooked, can infer from that that all other
grains in the cooking kettle have also been cooked.* The
samanyato drsta is the reasoning in which a man, ‘ha,ving
seen that amother person has started from one place and
arrived at another, and ha,viﬂg hence known that he
is locomotive, can infer from that that the sun has

! Cf. Gauda-pada-bhdsya on S.K., v. 4.

2 Literally, ‘“if a man has once seen that fire has smoke, afterwards
he can infer the existence of fire from seeing smoke.” The first part is
not strictly logical, but it may be justified if the author means the first
experience, which is followed by the knowledge of the concomitant
relation between fire and smoke, when the experience is repeated.

3 This is the second explanation of the piarvavat in Vatsyayana’s
Bhdagya. The Bhdsya says, ‘‘pirvavad iti yatra yatha parvam pratya-
ksabhitayor anyataradaréanena-anyatarasya-apratyaksasya-anuménam,
yatha dhiimena-agnir iti” (p. 13).

¢ This example is not found in the Bhdsya. A similar example is used
in the Gauda-pada-bhdsya on S. K., v. 5, ‘‘$esavad yathd samudrad ekaim
jalapalam lavanam asidya éesasya-apy asti lavanabhava iti.” This has
the same meaning as the above. See notes on ch. i. 3. 12 (cognition).
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motion, though not seen, because the sun'moves from the
east to the west.! In like manner pain, pleasure, aversion,
desire, and cognition, etc., are known to have a substratum,
just as a people has the king as supporter’2—this is not
possible. The reason is that in the procedure of.the
samanyato drsta we infer that the sun has motion, because
we have observed its change of place; but in the case of
self its existence cannot possibly be inferred from the
five skandhas, because the conjunction of self with the
skandhas has not been observed. In the same way
existence is not proved by trustworthy instruction, because
trustworthy instruction has its origin in perception.
Consequently, self cannot be concluded to be something
existent.” 3

Vatsyayana explains the three sorts of inference in two
ways. According to the first of these the parvavat
is reasoning from cause to effect, i.e. from the present
to the future, and the des«vat is reasoning from effect
to cause, i.e. from the present to the past, while the
samanyato drs{fa occurs only in the present This
explanation was followed by the unknown commentator
on 8.K. in the Chinese translation. The second explanation
is more logical, and almost agrees with Pingala’s, as
stated above. The pa@rvavat in the second explanation
is after all the same as the $desavat in the first, as
Vatsyayana suggests,’ including the parvavat in the first
explanation. The samanya«to drsfa in both the first and,
the second explanation is the same reasoning as Pingala

! This is the first explanation of s@manyato drsta in the Bhasya
The same explanation is found in the Guuda-pdda-bhisye and Sabara-
svamin's Bhdsya on J. 8. (p. 10).

? The Bhdgya by Vitsyayana, *“. . . yatha-icchd-adibhir atma iccha-
adayo gunih gunidé ca dravya-samsthanih tad yad esir sthinam sa
atma-iti ” (p. 14).

3 No. 1197, ch. xviii, p. 43b.

4 Vatsyayana says, °‘trikala-yuktd arthdi anumanena grhyante
(p. 14).

5 See n. 3, p. 87.
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explains it. Then there is no logical reason for the
§esavut in the first explanation; hence, the desavat has
to be explained after Pingala’s manner and Vatsyayana's
second explanation!; they are complementary to each
other. It appears that Vatsyayana intended in his Bhasya
to comprise and unite different explanations.

5. It has been stated that Deva and Hari-varman did not
distinguish the Nyaya school from the Vaidesika, or rather
they did not regard the Nyaya as a system distinct from
the Vaifesika. Pingala and Vasu may have been of the
same opinion, because, commenting on the works of
Nagarjuna and Deva, they did not make a distinction
between the two systems and confused the Nyaya theories
with the Vaidesika.

Such a tendency is also found even among followers of
the Nyaya ; since the author of the su@ira uses the
Vaisesika theories, Vatsyayana and Uddyota-kara use the
Vaidesika theories many times, and Uddyota-kara calls
Kanada Paramarsi, and the Vaidesika-sitra the Sistra
or the siilru. Followers of the two systems, at least the
Naiyayikas, did not disapprove of this attitude. Handt
holds the opinion that the name Vaifesika in early times
must have included followers of Kanada and Gotama.
Brahmanas and Buddhists usually reckon them as followers
of one system. Even Sankara, naming the Vaidesika
system the school of Kana-bhuj, criticizes the Nyaya
theories in the course of his refutation of the former.
In Madhava’s Surva-darsana-samgraha the term Nydyw
is only applied to the theory of logic.?

! Sesavan nima parifesah sa ca prasakta-pratisedhe ‘nyatara-apra-
sangiic chigyamine sampratyayah. Cf. 8.-tattva-kaumuds on 8.K., v. 5,
and A. Burk, Die Theorie der Schlussfolyerung (anumdna) nach der
8. -t.-kaumudi des Vacaspati-misra, VOJ., vol. xv, pp. 251-64, 1901.
The division between vite and arita in anumdne is, as the writer asserts,
dependent upon the Nydya-kosw, p. 728 (n.), not for the first time
established by Vacaspati-misra. It has been used by Uddyota-kara in
his Xyaya-varttika, p. 126. .

2 Die atomistische Grundlage der Vaisesika-Philosophie, p. 26.
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According to Hall's Bibliography ! Vacaspati - misra
wrote works or commentaries on the five systems other
than the Vaisesika. In his case the Vaisesika is probably
considered as included in the Nydya; he wrote the
Nyaya-varttika-tatparya-tika.? Udayana® wrote on the
one hand a commentary on Pr. Bh., named Kirandvalt,
and a pure Vaifesika work called the Laksapdvali*; and
on the other the Nyaya-varttika-tatparya-parisuddhi
and the Kuswmadijali® The Kusumaijali is a Nyiya
work, because Udayana enumerates the four sorts of
pramdna.® He himself is an eminent Naiyayika. In
this work Udayana proves the existence of Paramatman,
ie. I¢vara, and states the fourteen different opinions
relating thereto.” The Naiyayika is one of them, but the
Vaidesika is not enumerated. In the Kirandvali he also
states the different opinions of the Samkhya, the Yoga,
the Vedanta, and the Tautatita® concerning emancipation
(apavarga). If Udayana had considered the Nyaya a
distinct system from the Vaiesika, he would have referred
to the Nyaya in the Kirapaval? (a Vaifesika work).
If his not having donc so is due to being a Naiyayika,

1 p. 87. Cf. Woods, Yoga-system of Pataiijali, p. xxi.

2 Published in Vizianagram Skt. 8., vol. xiii. Vacaspati-midra also
wrote the Nyaye-tattvaloka (Cat. of Skt. MSS. of the India Ojfice, No. 18G8),

3 As for the dates of Vicaspati-mifra and Udayana, see Cowell’s
Introduction to his Kuswmdiijali ; Bodas’ Introd. to the Tarka-samyraha,
Introd. to the Nydya-varttika-tatparya-tika ; Candra-kanta’s Introd. to the
Kusumdiijali ; Professor Garbe, Berichte d. k. s. G. d. W. Philol.-hist.
K., 1888 ; and Keith, JRAS,, 1898, pp. 522 f. Vacaspati-midra lived in
the ninth century and Udayana in the tenth.

4 Published as an appendix of the Kirandrali (Benares S.S.), and in
the Pandit, xxi, 625 fl., with the Nydya-muktdvali.

5 Published and translated by Cowell with a commentary, Calcutta,
1864 ; and also published by Candra-kianta with Udayana's P’rakarana,
a commentary and a gloss, Calcutta, 1891 (Bibl. Ind.).

8 Ch. 5.

7 Ch. 1.

8 pp. 6-8. ¢ Tautatita” is the followers of Kumarila Bhatta, who are
usuully called the Bhatta. See Upaskdra on 7, 2, 20, Vivrti, p. 461.
Here the Tautatita js the representative of the Mimarmsakas.
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he would have cited the Vaidesika instead of the
Nyaya in the Kusumdfjali (a Nyiaya work). We
face a dilemma in this point. If we suppose that he
considered the two systems as one school, the dilemma
can casily be solved. Vacaspati-misra also, being his
predecessor and following Vatsyayana and Uddyota-kara,
will not have made a distinction between the two
schools. It may therefore be concluded that there were
some tcachers, even in the Nyaya, who did not regard
the Nydya as a distinet school. The facts that the
term Nyaya as the namec of a school is hardly found
in the Chinese translation of the Tripituka, except in
the Satya-siddhi-sastra and the Madhyantanugama-
Sastra, and that Buddhist writers often confuse the Nyaya
with the Vaidesika, arc probably due to this tendency.
Udayana’s enumeration of the four systems, which includes
the VaiSesika and the Nyaya, as the representative schools,
shows that in those days there was a growing tendency
to reckon the so-called six systems as one group, since
in earlier times the six systems (rad-darsuna) seem not
to have been regarded as a group.






DASAPADARTHI

A TREATISE ON THE TEN CATEGORIES
OF THE VAISESIKA

CHAPTER [
INDIVIDUAL PROPERTIES OF THE TEN CATEGORIES

Section 1.—Ten cateyories

There are ten categories: 1, substance; 2, attribute;
3, action ; 4, universality ; 5, particularity ; 6, inherence;
7, potentiality ; 8, non-potentiality ; 9, commonness; and
10, non-existence.

Section 2.—Substance

What is the category substance ? Nine substances are
called the category substance.

What are the nine substances? 1, earth; 2, water;
3, fire; 4, wind; 5, ether; 6, time; 7, space; 8, self;
and 9, mind—these are the nine substances.

What is earth ? That which has colour, taste, smell,
and touch (as its attributes) is called earth.

What is water ? That which has colour, taste, touch,
fluidity, and viscidity (as its attributes) is water.

What is fire? That which has colour and touch (as its
attributes) is fire.

What is wind ? That which has touch only (as its
attribute) is wind.

What is ether? That which has sound only (as its
attribute) is ether.

What is time ? That which is the cause of the notions
of simultaneity, non-simultaneity, slowness, and quickness
with respect to that and this (thing) is time.



94 VAISESIKA PHILOSOPHY

What is space ? That which is the cause of the notions
of the east, the south, the west, and the north, etc., is space.

What is self? That of which the recognition of an
inherent cause of cognition, pleasure, pain, desire, aversion,
effort, impression, merit, and demerit, ete., is the mark (of
its existence) is self.

What is mind ? That of which the recognition of a
non-inherent cause (for the production) of cognition,
pleasure, pain, desire, aversion, effort, merit, demerit, and
impression is the mark (of its existence) is mind.

Section 3.—Attribute

What is the category attribute ? Twenty-four attributes
are called the category attribute.

What are the twenty -four attributes? 1, colour;
2, taste; 3, smell; 4, touch.; 5, number; 6, extension;
7, individuality ; 8, conjunction; 9, disjunction; 10,
priority ; 11, posteriority ; 12, cognition; 13, pleasure;
14, pain ; 15, desire ; 16, aversion ; 17, effort; 18, gravity;
19, fluidity ; 20, viscidity ; 21, impression; 22, merit;
23, demerit; and 24, sound—these are the twenty-four
attributes.

What is colour ? Colour is the quality which has one
(substance) as its substratum and is perceived by the eyes.

What is taste ? Taste is the quality which has one
(substance) as its substratum and is perceived by the
tongue.

What is smell? Smell is the quality which has one
(substance) as its substratum and is perceived by the nose.

What is touch? Touch is the quality which has one
(substance) as its substratum and is perceived by the skin.

What is number ? Number is the qualities, unity, and
so forth, which are inherent in every substance and the
cause of the notions with respect to one substance and
more than one, etc., that that is one and they are more
than one, ete.
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What is extension ? Smallness, largeness, shortness,
length, and sphericity, etc., are called extension.

Smallness is the quality which has a binary atomic
compound as its inherent cause and the cause of the
notion with respect to one substance, which is produced
by two (atoms), that that is small.

Largeness is the quality which is caused by plurality,
is inherent in a ternary atomic compound, ete., which
arise from a kind of aggregation, and the cause of the
notion that one substance is large.

Shortness is the quality which has a binary atomic
compound as its inherent cause, and the cause of the
notion with respect to one substance, which is produced
by two (atoms), that that is short.

" Length is the quality which is caused by plurality, is
inherent in a ternary atomic compound, ete., which arise
from a certain aggregation, and the cause of the notior
that one substance is long.

Sphericity is of two kinds: (1) absolute minuteness and
(2) absolute largeness.

Absolute minuteness is the quality which is possessed
by, and inherent in, atoms, and the cause of the notion
with respect to one substance that that is absolutely
minute. '

Absolute largeness is the quality which is inherent in
the substances cther, time, space, and self, and the cause
of the notion with respect to onc substance that that is
absolutely large. It is also called all-pervading.

What is individuality ? Individuality is the qualities,
single individuality, and so forth, which are inherent in
every substance, and the cause of the notions with
respect to one and more than one substance that that is
individual.

What is conjunction? It is called conjunction when
two separated things come to conjoin with each other.

It is of three kinds: (1) conjunction produced by the
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action of one of the two conjunct things, (2) conjunction
produced by the actions of both, and (3) conjunction
produced by conjunction.

The conjunction produced by the action of one of the
two conjunct things is that which is produced by an active
and an inactive thing.

The conjunction produced by the actions of both is that
which is produced by two active things.

The conjunction produced by conjunction is that in
which an inactive thing, which consists of many substances,
conjoins with ether, etc., when the thing is produced (by
the conjunction of them).

What is disjunction ? Disjunction is the separation of
two conjoined things from each other.

It is of three kinds: (1) disjunction produced by the
action of one of the disjunct things, (2) disjunction
produced by the actions of both, and (3) disjunction
produced by disjunction.

The disjunction produced by the action of one of
the disjunct things and the disjunction produced by the
actions of both are explained by the analogy of the
conjunctions.

The disjunction produced by disjunction is that in which
a formerly produced substance disjoins (part from part)
through another cause, and then from ether, etec., after
the substance has been destroyed.

What is priority ? Priority is the qua,hty which is
produced by one substance, upon which depends the
notion of remoteness (of another substance) occupying
the same time, etc., and the cause of the notion that that
is remote.

What is posteriority ? Posteriority is the quality which
is preduced by one substance, upon which depends the
notion of nearness (of another substance) occupying
the same time, etc,, and the cause of the notion that that
is near.
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What is cognition? That by which every object is
understood is cognition.

It is of two kinds: (1) perception and (2) inference.

Perception is the sensory representation which is
originated when sense-organs and so on come into
contact with colour and so on, residing in appreciable
substances. .

Inference is of two kinds: (1) inference from seeing
a common property, and (2) inference from not seeing
2 common property.

Inference from seeing a common property is reasoning
which produces knowledge of an inferred object, the
whole of which is not scen, by sceing the inferential
mark, by recollecting the connection of the inferential
mark with the inferred, and by contact of self with
mind.

Inference from not sceing a common property is
reasoning which produces all kinds of knowledge of any
invisible objects by seeing the cause of, the effect of, or
a thing conjunct with, them, or by seeing a thing inherent
in the same object, or a thing contradictory to them, by
recollecting the connection with each (of the five objects),
and by contact of self with mind.

What is pleasure? Pleasure is the quality of one
substance, self, and its ndture is satisfaction. '

What is pain? Pain is the quality of one substance,
self, and its nature is suffering.

What is desire ? Desire is the quality which is inherent
in one substance, self, and attaches to colour, ete.

What is aversion? Aversion is the quality which is
inherent in one substance, self, and shuns colouy, ete.

What is effort ? Effort is the quality which is inherent
in one substance, self, and is volition which is produced
by contact of self with mind caused by desire and
aversion.

What is gravity ? Gravity is the quality which is
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inherent in the substances earth and water, and the causc
of falling down of one substance.

What is fluidity ? Fluidity is the quality which is
inherent in the substances earth, water, and fire, and the
cause of flowing of one substance.

What is viscidity ? Viscidity is the quality which is
inherent in the substance water, and the cause of cohering
into one substance, like earth, etc.

What is impression? Impression is of two kinds:
(1) cause of reminiscence and (2) cause of actions.

The cause of reminiscence is that which is inherent in
self, and it is a particular mental impression produced by
the impressions of the perceptive and the inferential
knowledge of one substance.

The cause of actions is impetus, which is produced by
actions arising from impulsion, etc., and has one substance
as its substratum, and is possessed by corporeal substances.
This sort of impression is (identical with) impetus.

What is merit ? Merit is of two kinds: (1) activity
and (2) cessation.

Activity is the cause of (bringing about) pleasure in
a desirable body, etc., is inherent in self, and destroys one
substance by its effect.

Cessation is the cause of (obtaining) delight in perfect
cognition, which is free from *attachment, is inherent in
self, and destroys one substance by its effect.

What is demerit? Demerit is the cause of pain and
imperfect cognition, is inherent in self, and destroys one
substance by its effect.

What is sound ? That which has one (substance) as its
substratum and is perceived by the ears is sound.

Section 4.—Action

What is the category action? Five actions are called
the category action.
What are the five actions? They are: (1) action
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throwing upwards, (2) action throwing downwards,
(8) action contracting, (4) action expanding, and (5) action
going.

What is the action throwing upwards? The action
throwing upwards is the cause of the disjunction of the
(formerly) conjunct, like atoms, etc., in the direction of
upper and lower, in the intermediate directions, and in
ether, etc., and has one substance as its substratum.

What is the action throwing downwards? The action
throwing downwards is the cause of the conjunction of
the disjunct, like atoms, etc., in the direction of upper and
lower, in the intermediate directions, and in ether, etc.,
and has one substance as its substratum.

What is the action contracting ? The action contracting
abides in large and long substances, has one substance as
its substratum, and is the cause of the disjunction in whirh
a thing (regarded as) fixed in the near end connects with
the near region separating from the other region.

What is the action expanding ? The action expanding
abides in large and long substances, has one substance as
its substratum, and is the cause of the disjunction in which
a thing (regarded as) fixed in the near end disjoins from
the near regien connecting with the other region.

What is action going ? The action going is that which
can be inherent in every corporeal substance, has one
substance as its substratum, and is the cause of conjunctions
and disjunctions (in order).

Section 5.— Universality

What is the catggory universality? The category
universality is existence.

What is existence ? Existence is that which is inherent
in all (things belonging to the following) categories,
substance, attribute, and action, perceived by all the
sense-organs, and the cause of the recognitions with
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respect to substances, attributes, and actiox;s that they
are existent.

Section 6.—Purticulurity
What is the category particularity ? The category
particularity is that which exists in substances only, has
one substance as its substratum, and the cause of the
intellection of excluding others and detexmining the one.

Section 7.—Inherence
What is the category inherence ? The category inherence
is that which is the cause of the recognition with respect
to the inseparable connection among substances, ete., that
(the one) is here (in the other); its reality is one.

Section 8.—Potentiality
What is the category potentiality ? The -category
potentiality is that which is inherent in substances,
attributes, and actions, and is indispensable for them to
produce sometimes co-operatively their own common
effect or sometimes independently their own particular
effects.

Section 9.—Non-potentiality
What is the category non-potentiality ? The category
non-potentiality is that which is inherent in substances,
attributes, 'and actions, and is indispensable for them in
order to produce neither co-operatively another effect nor
independently other effects than their own.

Section 10.—Commonness

What is the category commonness? The category
commonness is that which is substance-ness, attribute-ness,
and action-ness, and (also) earth-ness, colour-ness, and
throwing-upwards-ness, etc., which are inherent in one
thing contained in each of the three categories.

Substance-ness is that which is inherent in every
substance, the cause of the notion with respect to every
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substance that it is a substance, exists neither in attributes
nor in actions, and is perceived by both the eyes and the
touch-organ.

Attribute - ness is that which is inherent in every
attribute, the cause of the notion with respect to every
attribute that it is an attribute, exists neither in substances
nor in actions, and is perceived by all the sense-organs.

Action-ness is that which is inherent in every action,
the cause of the notion with respect to every action that
it is an action, exists neither in substances mor in
attributes, and is perceived by both the eyes and the
touch-organ.

Earth-ness and so on are defined in like manner.

Section 11.—Non-existence

What is the category non-existence ? Five nouv-
existences are called the category non-existence.

What are the five non-existences ? (1) Antecedent non-
existence, (2) subsequent non-existence, (3) reciprocal
non-existence, (4) natural non-existence, and (5) absolute
non-existence—these are called the five non-existences.

Antecedent non-existence is that in which the cause
and accessories for substances, attributes, or actions do not
yet combine, and no effect is produced.

Subsequent non-existence is that in which the produced
substances, attributes, or actions have been destroyed after
the force of their causes had been exhausted or the
accessories for their overthrow had been produced.

Reciprocal non-existence is that whereby some sub-
stances, etc., are not mutually present in others.

Natural non-existence is that whereby existence,
substances, and so on do not yet come either to conjoin
with or entirely to abide in one another.

Absolute non-existence is that whereby a thing cannot be
produced and be absolutely arisen in the present, the past,
and the future, because there is no cause for it.
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CHAPTER 1I
CoMMON PROPERTIES OF THE TEN CATEGORIES
Section 1.—Substance

1. Substances Active and Inactive, etc.

Which of these nine substances are active; which are
inactive ?

The five substances, earth, water, fire, wind, and mind,
are active, while the other four are altogether inactive.

That they are corporeal or are incorporeal, have
impetus or have no impetus, possess priority and
posteriority, or possess neither priority nor posteriority,
is explained as in the case of being active and inactive.

2. Substances possessing Attributes, etc.

Which of these nine substances are possessors of
attributes; which are not possessors of them ?

All the substances without exception are possessors
of attributes. '

That they are inherent causes, have each substance-ness,
have each particularity, are not destroyed by their effects,
and are causes which presuppose others, is explained in
like manner.

3. Substances possessing Touch, ctc.

Which of these nine substances possess touch ; which
do not possess it ?

The four substances, earth, water, fire, and wind, possess
touch, but the other five do not possess it.

That they are both productive substances and causes of
substances, attributes, and actions, or are only causes
of either substances, or attributes, or actions (but are not
productive substances), is explained in like manner.
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4. Substances possessing Colour, ete.

Which of these nine substances possess colour; which
do not possess it ?

The three substances, earth, water,- and fire, possess
colour, while the other six do not possess it.

That they are visible or are invisible, and are objects
of sight or are not objects of sight, is explained in like
manner.

5. Substances Eternal and Non-eternal, ete.

Of these nine substances five substances (ether, time,
space, self, and mind) are eternal. The other four will
be discriminated as follows :—

Among these four substances the non-products are
eternal, while the products are not eternal.

That they do not inhere in another substance or do
inhere in another, do not consist of parts or do consist
of parts, are not destroyed by their causes or are
sometimes destroyed by them, are ultimate particulars
or are not ultimate particulars, and are spherical or
are not spherical, is explained as in the case of being
eternal and non-eternal.

6, Substances und Sense-organs

Of these nine substances five are (material causes of)
the sense-organs, and the other four are not (material
causes of) the sense-organs.

What are the five ? They are earth, water, fire, wind,
and ether.

The sense-organ of smell consists of earth, that of
taste consists of water, that of sight consists of fire,
that of touch consists of wind, and that of hearing
consists of ether.,

7. Substances and Attributes

Among the nine substances by reason of how many
attributes is earth called the possessor of attributes? It
is by reason of fourteen attributes.
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What are the fourteen attributes ? They are (1) colour,
(2) taste, (3) smell, (4) touch, (5) number, (6) extension,
(7) individuality, (8) conjunction, (9) disjunction, (10)
priority, (11) posteriority, (12) gravity, (13) fluidity, and
(14) impression. '

By reason of how many attributes is water called the
possessor of attributes? It:is by reason of fourteen
attributes. ‘

What are the fourteen attributes ? They are (1) colour,
(2) taste, (3) touch, (4) number, (5) extension, (6) in-
dividuality, (7) conjunction, (8) disjunction, (9) priority,
(10) posteriority, (11) gravity, (12) fluidity, (13) viscidity,
and (14) impression.

By reason of how many attributes is fire called the
possessor of attributes? It is by reason of eleven
attributes.

What are the eleven attributes? They are (1) colour,
(2) touch, (3) number, (4) extension, (5) individuality,
(6) conjunction, (7)disjunction, (8) priority, (9) posteriority,
(10) viscidity, and (11) impression.

By reason of how many attributes is wind called the
possessor of attributes ? It is by reason of nine
attributes.

What are the nine attributes? They are (1) number,
(2) extension, (3) individuality, (4) conjunction, (5) dis-
junction, (6) priority, (7) posteriority, (8) touch, and
(9) impression.

By reason of how many attributes is ether called the
possessor of attributes ? It is by reason of six attributes.

What are the six attributes? They are (1) number,
(2) extension, (3) individuality, (4) conjunction, (5) dis-
junection, and (6) sound.

By reason of how many attributes is time called the
possessor of attributes ? It is by reason of five
attributes.

What are the five attributes? They are (1) number,
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(2) extension, (3) individuality, (4) conjunction, and
(5) disjunction.

Space is explained as in the case of time.

By reason of how many attributes is self called the
possessor of attributes? It is by reason of fourteen
attributes.

What are the fourteen attributes ? They are (1) number,
(2) extension, (3) individuality, (4) conjunction, (5) dis-
junction, (6) cognition, (7) pleasure, (8) pain, (9) desire,
(10) aversion, (11) effort, (12) merit, (13) demerit, and
(14) impression.

By reason of how many attributes is mind called the
possessor of attributes? It is by reason of eight attributes.

What hre the eight attributes? They are (1) number,
(2) extension, (3) individuality, (4) conjunction, (5) dis-
Junction, (6) priority, (7) posteriority, and (8) impression.

Section 2.—Attribute

1. Attributes Perceptible and Imperceptible

Which of these twenty-four attributes are perceptible ;
which are imperceptible ?

Colour, taste, smell, and touch are either perceptible or
imperceptible:

In what conditions are they perceptible? They are
perceptible when they abide in large substances and more
than one substance.

In what conditions are they imperceptible ? They are
iinperceptible when they abide in atoms and binary
atomic compounds.

Sound is altogether perceptible.

Number, extension, individuality, conjunction, dis-
junction, priority, posteriority, fluidity, viscidity, and
impetus are discriminated as in the case of colour, taste,
smell, and touch. ’

Cognition, pleasure, pain, desire, aversion, and effort
are perceptible to self.
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Merit, demerit, impression (and gravity) are only
imperceptible.

2. Attributes as Products and Non-products

Which of these attributes are products; which are non- -
products ?

Cognition, pleasure, pain, desire, aversion, effort, merit,
demerit, impression, disjunction, priority, posteriority, and
sound are only products.

The other attributes are either products or non-
products.

Colour, taste, smell, and touch are, if they are possessed
by earth, altogether products.

Colour, tasfe, touch, fluidity, and visecidity, when
inherent in (aqueous) atoms, are non-products, and the
same attributes, when inherent in binary atomic
compounds, are products.

Gravity is explained in like manner.

Colour and touch abiding in fire, and touch abiding
in wind, are explained like the attributes of water.

Fiuidity abiding in both earth and fire is altogether
a product.

Number one (=unity) and single individuality are
either products or non-products, according as they abide
in produced substances or non-produced substances, and
numbers from duality upwards and dual individualities,
etc., are altogether products.

Largeness, smallness, shortness, and length are altogether
products, but sphericity is always non-product.

Conjunctions of corporeal substances with another
corporeal,-and those of corporeal substances with another
incorporeal substance, are products.

3. Attributes Eternal and Non-eternal

Eternality and non-eternality of attributes are explained
as in the case of products and non-products.
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4. Varying Perceptibility of Attributes
Of these attributes sound, touch, colour, taste, and
smell are severally perceived by one sense-organ, number,
extension, individuality, conjunction, disjunction, priority,
posteriority, fluidity, viscidity, and impetus are perceived
by the sight- and the touch-organ.

5. Causes of Attributes

What have these attributes as their causes ? (1)

Colour, taste, smell, and touch, which have things of
the same class as their causes (are those which) are
inherent in binary atomic compounds (ete.). (2)

Those which have conjunction with fire as their cause
are the colour, the taste, the smell, and the touch in the
atoms belonging to earth, and the fluidity possessed by
both earth and fire. (3)

The gravity possessed by both earth and water, and
the fluidity and the viscidity possessed by water—these
(three), when inherent in binary atomic compounds, ete.,
have things of the same class as their causes. (4)

Number one (=unity) and single individuality, when
inherent in binary atomic compounds, cte., have things of
the same class as their causes. The numbers from duality
upwards and the individualities in dual individualities
have things of both the same class and different classes as
their causes. Single individuality has its notion as its
cause. (5)

Largeness and length are caused by plurality and have
each a kind of aggregation (of atoms) as their cause.
Smallness and shortness have (one substance produced by)
two (atoms) as their cause. (6)

Conjunction and disjunction have the action of one of
the two conjunct things and of the disjunct things, the
actions of both, conjunction and disjunction as their
causes. (7)



108 VAISESIKA PHILOSOPHY

Priority and posteriority have each as their causes
(a substance which) occupies the same time, ete., and
(upon which) depend the notion of remoteness and
nearness. (8) .

Cognition is twofold, perception and inference. (9)

Percepgion is fourfold, (1) doubtful perception,” (2)
decisive perception, (3) imperfect perception, and (4) perfect
perception.  (10)

What is the cause of doubtful perception? Doubtful
perception is that which is preceded by the perception of
properties common to more than one object, has its cause
in contact of self with mind caused by the recollection
of specific properties of the alternatives, and is the
knowledge in deliberation, as “ which is this ?” (11)

What is the cause of decisive perception? Decisive
perception is that which is preceded by doubtful perception,
has its cause in contact of self with mind caused by
the ascertainment of the specific property of one of the
alternatives, and is the knowledge in assertion, as “it
is this”. (12)

What is the cause of imperfect perception ? Imperfect
perception is that which is preceded by the perception
of properties common to more than one object, has its
cause in contact of self with mind caused by taking
improperly the specific property of one of the alternatives
for that of the other, and is the knowledge in incorrect
assertion. (13)

What is the ecause of perfect perception? Perfect
perception is that which is preceded by the perception
of properties common to more than one object, has its
cause in contact of self with mind caused by the
perception of the specific property of one of the
alternatives, and is knowledge without error. (14)

Inference is also classified and explained, as in the case
of perception. (15)

Perception is produced in three ways, (1) perception
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produced by contact of four (factors), (2) perception
produced by contact of three (factors), and (3) percep-
tion produced by contact of two (factors). (16)

What is the perception produced by contact of four
(factors) ? It is the sensory representation. All the per-
ceptions of colour, taste, smell, touch, number, extension,
individuality, conjunction, disjunction, priority, pos-
teriority, fluidity, viscidity, impetus, which are altogether
appreciable (by residing in more than one and coloured
substances), and of the actions throwing upwards, ete.,
abiding in the substances, earth, water, and fire, and of
existence, commonness, potentiality, and non-potentiality,
with the exception of the potentiality, non-potentiality,
and sound-ness which are inherent in sound, have their
causes in contact of four (factors), self, sense-organs, mind,
and objects. (17)

What is the perception produced by contact of three
(factors)? All the perceptions of sound and of objects
like potentiality, non-potentiality, sound-ness, and exist-
ence which are inherent in sound have their causes in
contact of three (factors), self, sense-organ, and mind. (18)

What is the perception produced by contact of two
(factors) ? All the cognitions of the objects like pleasure,
pain, desire, aversion, and effort, and of the objects like
potentiality, non-potentiality, commonness, and existence
which are inherent in these (five) attributes, have their
causes in contact of two (factors), self and mind. (19)

Inference is that which is preceded by the knowledge
of one of two things inherent in the same substance, and
of a, thing contradictory to the other, and has its cause in
contact of self with mind, taking place in consequence
of the recollection of the connections between them. (20)

Pleasure and pain have their causes in contact of the
four (factors), the three, and the two, caused by merit
and demerit. (21)

Desire and aversion have their causes in contact of
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self with mind caused by pleasure, pain, reminiscence,
and imperfect perception. (22)

Effort has its cause in contact of self with mind caused
by desire and aversion, in the instinct to live, because
there is as yet no desire, and in actions like breathing in
and out, ete. (23)

What is the cause of impetus ? Its cause is the impetus
of the actions arising from impulsion. (24)

Merit and demerit are preceded by desire and aversion,
and have their causes in contact of self with mind, caused
by hearing and reflecting on, or by disregarding the fact
that merit and demerit (severally) bring about a pure or
impure state in the future life. (25)

Impression, i.e. the cause of reminiscence, has its cause
in contact of self with mind caused by the impression of
perceptive and inferential knowledge. (26)

Sound has a threefold origin, as (1) sound originated
by conjunction, (2) sound originated by disjunction, and
(3) sound originated by sound. (27)

Sound originated by conjunction has its cause in the
conjunction of substances possessing touch, in (a region
of) ether accompanied by impetus, which causes the con-
junction of the substances. (28)

Sound originated by disjunction has its cause in the
disjunction of substances possessing touch, in (a region
of) ether accompanied by impetus, which causes the dis-
Jjunction of the substances. (29)

Sound originated by sound has its cause in the’ sound
in an empty region accompanied by impetus causing
the conjunction and disjunction of substances possessing
touch. (30)

6. Attributes abiding in one Substance, etc.

Which of these twenty-four attributes have one
substance as their substratum ? Which have more than
one substance as their substratum ?
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Colour, taste, smell, touch, extension, priority, pos-
teriority, cognition, pleasure, pain, desire, aversion, effort,
merit, demerit, impression, gravity, fluidity, viscidity,
impetus, and sound—these twenty-one attributes have
one substance as their substratum.

Conjunction and disjunction have two substances as
their substratum.

Numbers have either one substance or more than one
substance as their substratum.

Which has one substance as its substratum? It is
number one (= unity).

Which have more than one substance as thelr sub-
stratum ? They are the numbers from duality upwards.

As for individuality, it is explained as in the case of
number.

7. Attributes pervuding, or not, their Substrata

Which of these twenty-four attributes pervade their
substrata ; which do not pervade them ?

Colour, taste, smell, touch, number, extension, indi-
viduality, priority, posteriority, fluidity, viscidity, gravity,
and impetus pervade their substrata.

The other attributes do not pervade their substrata.

8. Attributes destroyed by their Effects, etc.

Which of these twenty-four attributes are destroyed by
their effects, by their causes, or by both ? (1)

Sounds originated by conjunction and disjunction and
all sounds which originate other sounds are destroyed by
their (respective) effects. (2)

Merit is destroyed by its effects, i.e. pleasure and perfect
cognition. (3)

Demerit is destroyed by its effects, i.e. pain and imperfect
cognition. (4)

All cognitions are destroyed by their (respective) effects,
i.e. impressions. (5)
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Each special cognition is destroyed by its effects, i.e. the
impression of all other cognitions. (6)

The last produced sound is destroyed by all its causes. (7)

The last produced attributes of self are also destroyed
by their causes. (8)

Pleasure and pain are destroyed by their (respective)
effects, 1.e. desire and aversion. (9)

Merit and demerit are destroyed by their (respective)
causes. (10)

Desire and aversion are destroyed by their effect,
ie. effort. (11)

Pleasure and pain are destroyed by their (respective)
causes. (12)

Intermediately produced sounds are explained as above
(i.e. are destroyed by their causes and effects). (13)

Effort and pain, which are the attributes of self, are,
when they conjoin with the substances possessing touch,
not in the relation of destroyer and destroyed, as effect or
as cause. (14)

Impression, i.e. the cause of reminiscence, which is an
attribute of self, and pain are not in the relation of
destroyer and destroyed as cause or as effect. (15)

Impression, ie. the cause of reminiscence, is destroyed
by its effects. (16)

Impression, ie. the cause of actions, when it conjoins
with substances possessing touch, is not destroyed by its
effects. (17)

The numbers from duality upwards are not opposed to
their effects, i.e. the notions of duality, ete. (18)

Individualities in dual individualities, ete., priority, and
posteriority are explained as in the case of the numbers,
duality, ete. (19)

Colour, taste, smell, and touch inherent in atoms
belonging to earth, and the conjunction of these (four
attributes) with fire, are not in the relation of destroyer
and destroyed as effects or as cause.” (20)
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Conjunction and disjunction are not mutually (in the
relation of) cause and effect, but they are opposed to each
other. (21)

The colour, etc.,, in the atoms of a substance, which
produce the colour, etc., of binary atomic compounds of
the same class, are not destroyed by their effects, because
they are effects of the same class. (22)

The last produced effects, i.e. the colour, etec.,, of
substances consisting of parts, are not destroyed by their
causes, ie. colour, etc., because thcy are of the same
class. (23)

All the intermediately produced colour, ete., o
substances consisting of parts are not destroyed by their
effects and causes of the same class, i.e. colour, ete. (24)

Colour, ete., in a substance are commonly not (in the
relation of) effect and cause, and are not opposed to one
another. (25)

Every attribute is not opposed to its substance. (26)

£

9. Attributes inhering in Substunces, ete.
" Which of these twenty - four attributes inhere in
substances; which do not inhere in substances ?

Every attribute inheres in substance.

That they are altogether without attributes, are inactive,
are non-inherent causes, are the signs of the substances
possessing the attributes, are incorporeal, and do not
consist of parts, is explained in like manner.

Section 3.—Action
1. Actions inhering in Substances, etc.

Which of these five actions inhere in substances ; which
do not inhere in them ?

All inhere in substances.

That they have each one substance as their substratum,
are incorporeal, are without attributes, do not consist of
parts, are the (absolute) causes of disjunction and con-

Jjunction, are productive and products, are npn-aggregates,
1
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are the signs of substance, are causes of impression
produced by impulsions, ete., and have causes of different
classes, is explained in like manner.

2. Actions having Substances as their Substrata

Which substances have these five actions respectively
as being their substrata ?

The action throwing upwards has its substrata in all
of earth, water, fire, wind, and in mind.

The actions throwing downwards and going are explained
as in the casc of the action throwing upwards.

The action contracting has its substrata in large and
long substances, which are effects of a particular arrange-
ment of very loosely connected parts.

The action expanding is explained as in the case of the
action contracting.

3. Actions pervading their Substralu

Which of these five actions pervade their substrata ;
which do not pervade them'?

All these actions pervade their substrata.

Some say that actions abiding in atoms and mind
pervade their substrata, while those abiding in binary
atomic campounds, etc., do not pervade their substrata.

4. Actions in Body, ete.

Of these five the actions existing inside (of a body)
have as their inherent cause the body and its organs,
i.e., the four sense-organs of smell, taste, touch, and sight,
and mind. (1)

The first action in the body is preceded by desire, and
has conjunction with, and effort of, self as its non-inherent
causes. (2)

The second action and so forth have (in order) the
impression (of their last action) as their non-inherent
cause. (3)
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Actions residing in mind and in the parts (of the body)
are explained like the actions in the body. (4)

The first actions in the nose, the tongue, the skin, and
the eyes have conjunction with self and that of effort
(of self) with the body as their non-inherent causes. (5)

The second action and so forth have (in order) the
impression (of their last action) as their non-inherent
cause. (6)

The actions in pestles and staffs, etc., and in a garland,
a necklace, and perfume, etc., which belong to the body,
are explained like the actions in the nose, ete. (7)

The first action of the falling down of a sleeper’s body
has gravity as its non-inherent cause. (8)

The second action and so forth have (in order) gravity
and the impression (of their last action) as their non-
inherent causes. (9) -

The actions of breathing in and out, or the first actiou,
of sleepers are, because there is as yet no desire, preceded
by the instinct to live, and have their non-inherent cause
in conjunction of effort with self. (10)

The second action and so forth have (in order) the
impression (of their last action) as their non-inherent
cause. (11)-

The first action of the running down of water has
fluidity as its non-inherent cause. (12)

The second action and so on have (in order) fluidity and
the imnression (of their last action) as their non-inherent
causes.  (13)

The first actions of the upward flaming of fire and of
the sideward blowing of wind have conjunction of merit
and demerit with self as their non-inherent cause. (14)

The second action and sofortharcasabove explained. (15)

The first action of the causes producing bodies from
atoms of the four elements has conjunction of merit and
demerit with self as its non-inherent cause. (16)

The second action and so on are as explained above. (17)
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Actions causing change in trees, etc., and those residing
in binary atomic compounds, etc., are as explained in the
case of actions producing bodies. (18)

The first action of the inclination and repugnance in
mind has conjunction of merit and demerit with self as its
non-inherent cause. (19)

The second action and so forth are as explained
above. (20)

The first action of the actions in the (present) world,
which represent the ripening of the happy and the unhappy
effects of creatures, has conjunction of merit and demerit
with self as its non-inherent cause. (21)

The second action and so on are as explained ahove. (22)

The actions in earth, water, and fire resulting from
impulsion, impact, and (conjunction with) the conjunct
have conjunction, gtavity, fluidity, effort, and impetus as
their non-inherent causes. (23)

These can be any of the actions throwing upwards and
so on according to the circumstances (or their substrata).
If they are in fire, gravity is omitted ; if in wind, fluidity
is omitted; and if in mind, impulsion and impact are

omitted. (24)
Section 4.—Existence

Is the before-mentioned existence a product or non-
product ? '

Existence is certainly non-product.

That it is eternal, is without attributes in itself, i‘gz
inactive, and does not consist of parts,is explained as
above.

Existence possesses (i.e. exists in) substances, attributes,
and actions; it is something inherent in these (three)
categories, with the exception of universality, potentiality,
non-potentiality, commonness, and particularity, and is
one; it is the cause of the general notion (with respect
to the first three categories) that they are existent and an
indenendent entitv. ’
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Section 5.—Particularity

Particularity exists in substances, has one substance as
its substratum, is the cause of the intellectionr of excluding
others and determining the one, exists in ether, space, and
time, is the cause of the notion with respect to ether, ete.
(that that is ether, space, or time), and is eternal, non-
product, is without attributes and inactive, does mnot
consist of parts, is something inherent in the category
(substance), with the exception of existence, potentiality,
non-potentiality, commonness, and particularity, and is
more than one.

Section 6.—Inherence

Inherence is only one, eternal, and non-product ; it does
not consist of parts; it is incorporeal, and the cause of
being inherent of all substances, attributes, actions,
universality, particularities, potentiality, non-potentiality,
and commonness; it has for mark the recognition (of
its existence).

Sections 7-8.—Potentiulity and Non-potentiality

Is the before-mentioned potentiality a product or non-
product ?

Potentiality is certainly non-product.

That it is ctefnal, without attributes, inactive, does not
consist of parts, and is incorporeal, is explained in like
manner.

Potentiality is different according as it resides in
substances, attributes, or actions; it is something inherent
in the categories, with the exception of universality,
potentiality, non-potentiality, commonness, and particu-
larity ; it is more than one, and is also the cause of the
notions (with respect to the categories that they are
potential).

Non-potentiality is explained by the analogy of
potentiality.
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Section 9.—Commonness

Commonness as substance-ness pervades the category
substance ; it is something inherent in substances, it is one
and incorporeal, it does not consist of parts, it is inactive,
without attributes, eternal, and non-product; it inheres
commonly in all the substances, but it is different from
the commonnesses in attributes and actions.

Commonness as attribute-ness, as action-ness, or as
earth-ness is cxplained as in the case of commonness
as substance-ness.

Section 10.—Non-existence
1. Non-existences Eternal and Non-cternaul

Which of these five non-existences are eternal; which
are non-eternal ?

Antecedent non-existence is non-eternal, because it is
opposed to the products of substances, attributes, and
actions.

Subsequent non-existence, reciprocal non-existence, and
absolute non-existence are altogether eternal, because they
are not destroyed by substances, ete.

Natural non-existence is either eternal or non-eternal.

In what case is natural non-existence eternal ?

The substances earth, ete., are' not in the inherence
relation to other attributes (than their own).

Universality - particularity (i.e. commonness), likg
substance-ness, ete., potentiality, non-potentiality, and
particularity, does not inhere in substrata other than its
own (respective).

Existence does not inhere in universality, ete.

In what case is natural non-existence non-eternal ?

- There is the case where a substance does not conjoin

with other substances, but will certainly conjoin with
them afterwards. (Before the conjunction takes place)
the former does not exist in the latter.
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Or before a substance comes to conjoin with another
substance and makes the attributes and actions thereof
inherent in itself, the latter do not exist in the former.

2. Nom-existences Perceptible and Imperceptible

Which of these five non-existences are objects of
perception; which are not objects of it ?

All the five non-existences are not objects of perception.

On the other hand, even those which exist without
being supported by other things are altogcther objects of
inference.

Section 11.—Conclusion

Which of these ten categories are knowable; which
are not knowable ?
All are knowable and also causes of their recognitions.






DASAPADARTHI
‘ NOTES
CHarrER I (pp. 93-101)

Section 1.—Ten Categories (p. 93)

The term padartha (category) has been etymologically
rendercd into Chinese. The translation is literally « the
meaning or object of a word ”.!  Kwheéi-ci explains, pade
means a footstep. Just as a man seeks an elephant by
tracing his footsteps, we understand the meaning by padie,
because pade is the footstep of the meaning. “Word”
was used by earlier translators as the translation of pade,
and accepted by the present translator (Yuan Chwang).?

In V.S, the term pade is not met with, and tle
exact meaning of puddrtha is not explained. Arthe
(object) in V.8. has not an abstract meaning, but it is
the designation of substances, attributes, and actions.?
It means, therefore, a thing which exists as an entity in
the objective and the subjective world. And pade
corresponds to Subde in V.8. But Subde in V.S. has
three meanings, sound and voice, word, and concept.*
Word and concept are treated as the same, and letters
which represent them are also considered as the same.
Every concept has a corresponding object, because the
origin of a concept is in the object. But the concept and
the object are entirely independent of each other, so that
there is no connection between them. That the existence
of the object can be inferred from the concept is, there-
fore, conventional (sdmayika)® though it is always valid.

U Cf. Max Miller, ‘‘ Bedeutung, Ziel oder Gegenstand (artha) eines
Wortes (pada) ” : ZDMG, vi (1852), p. 11.

2 Of. Tarka-dipikd, p. 2, Athalye’s notes, p. 73; N.§., 2, 2, 60,

38,23 48,1, 25-27; 2, 2, 21-37; 7, 2, 14-20
5 See V.S. 2, 1, 5, 5 (na ; samayikdc chabda-artha-sampratyayasya).
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This doctrine results from the fundamental characteristic
of the system. The system is a realism, or rather a naive
realism in the epistemological and the metaphysical sense
of the term. For the system the objective and the
subjective world have equally a real existence. This
cannot admit of doubt, and the idealistic crities of the
objective world or subjective cognition are not at all
known to the author of V.S. As a matter of fact, the
existence of the concept of an object, subjective as well
as objective, is the logical reason for and the real con-
sequence of the existence of the object. The meaning of
the term paddrthe is understood from this standpoint.
The six categories, as corresponding to the concepts, have
each their reality ; but the clissification into six has its
ground in our concepts. That is to say, the distinctions
in our concepts have been extended or projected into the
objects.

The starting-point of the system is the observation of
objects, and an object is analysed principally into three
categories. An object itself is called substance (dravya);
its quality, quantity, and so on are called attributes
(guna), and its activity is actions (farman). Substance
is thus defined, ““the definition of substance is that it is
possessed of actions and attributes, and is an inherent
cause”;! attribute thus, “that it has substance as
a substratum, is without attributes and is not a cause of
conjunctions and disjunctions being unconnected with them,
is the definition of attribute’ ;2 and action thus, “ that
it abides in one substance, is without attributes, and is
the absolute cause of conjunctions and disjunctions, is
the definition of action.”® Substances may be defined

! Gough's translation, a little modified. V.. 1, 1, 15, *“ Kriyi-guna-
vat samaviyi-kiranam iti dravya-laksanam.”

2 V.8 1, 1, 18, “Dravya-ifrayy aguna-vin samyoga-vibhigesv-
akaranam anapeksa iti guna-laksanam.”

3 17.8.1, 1,17, ¢ Eka-dravyam agunam sathyoga-vibhigesv-anapeksa-
karanam iti karma-laksanam.” '
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simply as entities which possess attributes and actions.
Attributes and actions, as such, arve the forms of appear-
ance, and the modes of activity, of the substances.
Consequently they have no attributes and no activity
in themselves.

As existing in an object, these three categories must
have an inseparable relation, however independent of one
another, because the analysis into the three categories
depends upon the observation, or the concept, of the
concrete object, and consequently the three categories
arc always in unity. The relation is called inherence
(samavaya), which is also an entity.

On the other hand, the concrete object has relations to
‘other objects of the same class and its whole class at the
same time. Accordingly the object can be a genus and
a species (and an individual). In this relation universality
(samanya) and particularity (visesa) (and the ultimave
particulars, or the final species, untya -videsa) are
established. These two categories are likewise inde-
pendent categories.

The latter three categories are secondary, as later
writers call them, including the seventh category, non-
existence, upadhi, and evidently show that the six
categories are established for the explanation of an
object, and that the establishment of them is founded on
the concepts.

The six categories are enumerated in V.S. and Pr. Bh.
But our treatise widely differs from them in this respect,
ind acknowledges ten categories, that is, potentiality
Salkti), non-potentiality (asukti), commonness (s@manyc-
videsa), and non-existence (abhdve) added to the six.

In the Nyaya-kandali, a commentary on Pr. Bi.,
Sridhara rejects Sakti, sadréya (vesemblance or simi-
larity), and abhdva as categories! while Udayana,
commenting on Pr. Bh., accepts abhdva as a seventh

1 pn. 7. 15. 144. 145.
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category, and rejects Sukti, samkhyd (number), and
sadréya as categories! Also Sivaditya in his Supta-
padartht acknowledges abhdve and rejects Sakti and
sadréya, etc.? Our treatise appears not to have been
known to these authors ; they oppose some Mimarhsakas.
The Mimamsa and the Vaifesika, as stated above,
have a close relation to, and have been influenced by,
each other, There were at least four commentaries on
. £ - .
M.S. before the time of Sabara-svamin, who seems to have
lived in the fourth century. The commentaries are by
Bhartr-mitra, by Bhava-dasa, by Hari, and by Upavarsa.?
/ . > - -
After Sabara-svamin, Kumairila Bhatta and Prabha-kara
were the two most eminent Mimarsakas, and the Bhatta
and the Guru schools were founded by them. Still, neither
of them were the first pioneers in their theories, and they
are certainly Jater than the author of our treatise, because
Kumarila Bhatta lived after, or was a contemporary
of, Dharma-kirti, and Prabha-kava was once a disciple of
Kumarila Bhatta. Kumarila Bhatta may be regarded as
a reformer of the Mimémsa in some points, while Prabba-
kara is not a reformer, as usually supposed, but follows
the opinions of a certain Vrtti-kéara, who is not Kumarila
Bhatta, and of Sabara-svamin.*

! Kirapdwli, p. 6, and his Laksapdrali, pp. 1, 2, 13.

2 Sapta-padarthi, p. 10. Cf. Siddhanta-muktavall, pp. 15-21, Turka.
dipika, p. 65. For the date of Nivaditya see the editor’s Introduction
to the work, and A. Winter's remarks on it (ZDMG. liii, pp. 323 f.).
Sivaditya lived before Gangeda-upidhyaya, a famous logician, because
the latter quotes a few lines from the work.

? Gaiga-natha Jha, The Prabhakara School of Parva Mimdmsd
(Allahabad, 1911), pp. 6, 7. In this work it is stated that Sabara.
svimin lived 57 B.c., and was the father of king Vikramaditya,
YVariha-mitra, and Bhartr-hari, according to the tradition held by
Pandits. The date 57 B.c. is impossible, because Sabara-svamin refutes
the Sinya-viada and the Vijiiana-vada in his Bhasya (pp. 8, 9). (Cf. G.
Jha'’s Introduction to the translation of the Sloka-rdrttika, Bibl. Ind..
But, if he had been a senior contemporary of the three noted men, he
must have lived about the fourth century. Cf. Jacobi's The Date:

of the Sitras, quoted in the Introduction.
¢ Prabhakara School. bo. 10-13.
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Kumarila Bhatta mentions fakti, sadrsya, and abhdva,
not as categories, but as the principles of pramana,!
ie. dukti for pramana.in general, sadrsye for upamana
(analogy), and abhdve for abhdva (privation, or negation),
while in the Prabhakara view dulti and sidréye are
two categories beside the others.? Consequently it may
be inferred that among some carlier Mimamsakas $alti
and sadrfy« were recognized as categories.

The time when these two categories were acknowledged
as such is not ascertained, but it may have been, at the
latest, about the sixth-seventh century, because one Vrtti-
kara, being looked upon by the Prabhakara school as its
predecessor, must have heen earlier than Kumarila Bhatta,
and Pradasta-pida seems not to have known such
categories. If so, the time is about the same as that of
our treatise. In those days the doctrines of the six
categories were changed by both the Vaisesikas and the
Mimansakas.

Nevertheless, the author of the treatise appears not to
have been influenced by the Mimamsakas, since he does
not acknowledge sadriyc as a category, though Sulti
is reckoned as a category. Sukti as a category is, in
the treatise, derived from V.S., and has no trace of the
influence of the Mimaisakas, as stated in the following
notes.?

As for abhdva, Prabha-kara, differing from Sabara-
svamin, did not accept it even as a pramanc.t But
ubhava (usat) is stated in V.8. as a principle of pramanc,
not as a category. Abhdve in the treatise is of five

1 .Sl'loka-v(iruika, Codana - siutra, §1. 47, and Anumdna - pariccheda,
8l. 58-69 (English translation, pp. 222 f,, 243 f.).

2 Prabhdakara School, pp. 89, 90 ; Nydya-kosz, p. 780.

4 As for the meaning of dakti and sidréya in the Mimamnsa, see the
Siddhanta-muktiavali, pp. 15-21; Max Maller's explanation, ZDMG,
vol. vi, 1852, p. 14 (n.) ; Prabhakara School, pp. 89 ff.

4 Salika-nitha, a disciple of Prabha-kara, Prakarana-paficikd, loc. cit.,
p. 43 ; Siddhanta-muktavalt (Dina-kari), p. 18.
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sorts, and the division into the five sorts is a cross
division, which evidently proves that here abhdava has
been directly derived from V.8S.

Aéakti is not known to have been recognized as
a category by any Mimarmsakas or by other followers of
the Vaidesika. But if abhdva is established as a negative
category contrary to the positive categories, substance,
attribute, action, and existence, wfukti may analogically
be recognized as a negative complement to Sakti.

As for commonness (samdanyu-visese) it has been
discussed in the Introduction (pp. 66-72).

The author of the treatise, urged by the thoughts of
the time, and following the historical development,
established the four categories and well adapted them
to the VaiSesika theories.!

Section 2.—Substance (pp. 93—4)
Earth, Water, Fire, and Wind (p. 93)

"The definitions of the four substances exactly correspond
to V.8. 2,1, 1-4. The sitras, 2, 1, 1-4, do not describe
the substances as a‘,toms, but they mention them as effects,
or aggregates. Atoms are discussed in V.8. 2, 1, 8-9;

1 The Vaidegika in Saikara’s Bralkma-sitra-bhisya on 2, 2, 17, exhibits
the six categories, and Hari-bhadra, a Jain (the ninth century, ZDMG. xI,
p. 103), also mentions the six categories in his Loka-tattra-nirpaya (Giorn.
d. Soc. Asia. italiana, 1903, p. 279). It seems that the system still in
the seventh-ninth centuries held to the six categories. But Sividityad
and Udayana acceptetl the seventh category, and the Pramana-manjare
by Sarva-deva (ZTarkika-cakra-ciid@mani) holds the seven categories.
A manuscript of the work is dated in the eleventh century (Bendall’s
Cataloyue of Sanskrit MSS. in the British Museum, p. 138, No. 335;
Cutalogue of Sanskrit MSS. in the India Office, P, 666, No. 2075, Biihler’s
Reports, Kasmir, p. xxvi). The seventh cutegory appears to have been
acknowledged by the Vaidesika in the tenth century, and the treatise
did not influence later Vaifesika works, But even after the tenth
century the Tarka-bh:d.yd (the thirteenth - fourteenth century), the
Padartha-khawjana by Siro-mani (the sixteenth century), etc., represent
the six categories (Catalogue of Sanskrit MSS. of the India Ofice, p. 670,
Nos. 2093-7, No. 2128).




DASAPADARTHI; NOTES, 1. 2: SUBSTANCE 127

4,1,1-5; 4,2,4; 5,2,13; 7,1, 18-21; and 2, 2, 1-5;
7, 1, 2-14; 1, 2, 1-2. The atomic theory in these
sitras may be summarized as follows :—

The proof of the existence of atoms depends upon
reasoning from effects to causes, and it is from substances
as cffects to the same as causes, from attributes to their
substrata, and from imperfect cognition to perfect
cognition. '

Substances as etfects (karya-dravya)® are always
transitory; but according to the gencral idea of the
system the transitoriness of substances must presuppose
their eternity, and the coucept of transitoriness depends
upon that of cternity, just as imperfect cognition is
possible by presupposing perfect cognition. Hence, at the
base of transitory substances there are necessarily eternal
substances, i.c. real and never produced entities.

And more : attributes are, in their nature, possessed by
substances. Some attributes reside in the same substance
as effects, while others abide in many substances as efteets.
By c¢omparing such substances with one another, the
definite attribute is inductively known to be extrinsic,
or to be intrinsiec, to the definite substance. Such an
intrinsre attfibuté must have its eternal substratum,
because without an attribute as cause there cannot be
any attributes as effects.

All misunderstanding and negation of eternal sub-
stances, being due to the existence and the real nature
thereof, or misconceptions regarding the final base of the
world, lead to the establishment of such substances.?

Such eternal substances are of four sorts, i.e. earth,
water, fire,and wind, and called wuyu (atom), not paramdun
as they are termed in Pr. Bh. and our treatise, and in later
Vaidesika works.®? In N.S.4,2,17-25, and later Vaifesika

1 The term is taken from N, 8. 4, 2, 20. 1".8. does not use the term.
® Cf. 7, 2, 4-6, and notes on ch. i, 3, 5 (number) and 7 (individuality).
3 Even in N.8. paramdnu is not used
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works,! the existence of atoms is proved by analysis, that
is, there must be a final limit or end of analysis, otherwise
analysis is endless («navasthd, regressus ad infinitum), and
everything must have the same quantity of atoms and
consequently the same size. This mode of proof is not
known to V.S.

Among the four atoms? terrene atoms have smell,
aqueous atoms have taste, igneous atoms have colour, and
aerial atoms have touch as their natural attributes. And
to aqueous atoms cold is also intrinsic, and to igneous
atoms heat. All these attributes in atoms are eternal.

The four atoms are active and productive ; but their first
action is caused by adrste (unseen force, destiny). They
are the bases of extension (parimdna), number (swikhyd),
and individuality (prthaktva). The extension of them is
called parimandalya (sphericity), contrary to extended
things. The meaning of parimaendalye may be understood
by comparison with the geometrical point in the strict
sense of the term. Consequently they are not non-
extensive, but they have no perceptible extensions ; they
are single entities.

These atoms conjoin with other atoms and produce
compound things as their effects. The theory of pro-
duction in the VaiSesika is not production in the ordinary
sense, but aggregation, or combination of materials. For

D07 T
convenience sake the term production will sometimes

be used.

The process of the combination of atoms is not clearly
stated in V.S. But the author of V.S.is probably of the
following opinion. First, two atoms conjoin together and
produce effects. Then the effects conjoin with another
atom and produce effects and so on. Pr. Bh. calls an

1 Nyiya-kandali, p. 31; Upaskira, on 1, 2, 6; 4, 1, 2. The Vrtti
also uses this mode of proof.

2 Cf. Pr. Bh. ‘“‘bhita- (i.e. prthivyidinam paficinim, Kirandvall,
p- 37) -dtmandm vaiSesika-gunavattvar ” (p. 24) ; cf. notes on ch. ii, 1, 7.
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effect of two atoms dvyanuka (a binary atomic compound),
and an effect of three atoms (ryanuka (a ternary atomie
compound), and so on. The Chinese translator of the
treatise seems to have given a traditional explanation of
the process to his disciple, Kwhéi-ci. This is preserved
in the commentaries of the latter. The following is an
extract from Kwhéi-ci’s commentary on No. 12401 :—

“ Earth, water, fire, and wind are the atoms. Even
at the time of praluye or samhdra (dissolution of the
world) they never yield to complete destruction and exist
here and there. They can neither be produced nor be
destroyed ; they have eternal reality. Atoms are plural
in number, even among the atoms of the same class.

“At the time of sarga or srsti (creation of the world)
two atoms conjoin together and bring about products.?
The products have cach exactly the same quantity as
the original two atoms? (ie., the production is nothing
but the aggregation or combination of the two atoms;
there is nothing newly created and added), but they
have each one mass (because the two atoms make
one) and are non-eternal, because they have been pro-
duced by the atoms. Every product which in this
way has been made from the two separate atowns
conjoins with another original (atom), and makes a
ternary atom. These ternary atoms conjoin with other
ternary atoms and produce products (which are called the
seventh). The quantity of the seventh (product) is the
same as that of the original six atoms. (Thus the seventh
product conjoins with another atom and produces the

! The commentary is on the Vijiapti-mdatrata-vimsaka-sistra of
Vasu-bandhu, and is preserved in the Dainihon-zoku-zokys, 83, bk. ii,
pp. 1396-173b. The extract is from pp. 1546-166a. Almost the same
explanation is found in his commentaries on Nos. 1197, 1216.

2 The original two atoms are called ‘¢ father- and mother-atom ”, and
the product is called ‘“son-atom”. The terms are apt to lead to
misunderstanding of the process.

3 Dharma-pila also mentions this characteristic, No. 1197, p. 3a;

No. 1198, p. 49a.
K
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product consisting of seven atoms.) (The products con-
sisting of) seven atoms conjoin with another (product
consisting of seven atoms).and produce products, which
are called fifteenth atomic products. The quantity of the
fifteenth product is exactly the same as that of the original
fourteen atoms. In this way the world is produced.
The world, being produced from the original two atoms (and
so forth), has the same quantity as all atoms.” !

According to the traditional explanation an atom first
conjoins with another atom and produces a produet, which
is a binary atomic compound (dvyanuka),and is called the
third product. The third product conjoins with another
atom and produces a ternary atomic compound. And this
ternary atomic compound conjoins with another ternary
atomic compound, and produces a seventh product. And
so on. Consequently a third product containg two atoms,
a seventh contains six, and a fifteenth contains fourteen.

Among later Vaifesikas the process is differently
explained. Sridhara in his Nydya-kendals explains that
a ternary atomic compound (tryanuka) is the aggregate
of three dvyuanuwkas (binary atomic compounds), and a
quaternary atomic compound (caturanwka), ete., are also
made of four dvyanukus, etc.2 He gives the reason why
the dvyanuka must be the direct component of a tryunuka
and a caturanuku, ete. A single atom and three atoms
have no productiveness, and even a dvyaruke must conjoin
with another dvyunwka to produce any of the things

! The passage has been wrongly explained by later commentators.
They understand the meaning as follows :—Two atoms conjoin together
and produce a product, which is called the third product. The third
product eonjoins with another third product (but never with another
single atom) and produces the product which is called the seventh
product. The seventh product conjoins with another seventh product
(but never with another third or with another atom) and produces the
product which is called the fifteenth product. Consequently the third
product must consist of two atoms, the seventh of four, and the
fifteenth of eight atoms.

2 p. 32. The same explanation is found in Laugaksi Bhaskara’s
Tarka-kaumud: (Bombav. 1907). . 3.
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in the world. Bhava-viveka, a contemporary of Dharma-
pila, sometimes does not give to single atoms the name
substances (dravya), but two atoms and three atoms
are so called! In his case it is not certain whether
the three atoms are the aggregate of three dvyanpukas
or of three single atoms; but the literal meaning of
the Chinese translation evidently favours the latter
alternative. That he did not call single atoms sub-
stances may be gathered from Sri-dhara’s explanation.
If it be so, Sri-dhara’s theory may have originated
at an ecarlier time. DBut Pr. Bl. seems not to have
held that opinion. Sankara in his Bhisya makes a dis-
tinction between the theories of Kaniada himself and
those of his followers? the latter agreeing with Pr. Bh.
Sankara’s statement of the process of combinatiou is that
two atoms make a binary atomic compound, and three aad
four atoms make a ternary and a quaternary atomic
compound, and so on? Therefore, Sankara did not know
the process mentioned by Svi-dhara.  Also Sri-dhara’s
theory is not known to the author of V.S, and even
among later Vaifesikas some writers are of the opinion
that a tryapuka consists of three single atoms.* Cf. notes
on ch. i, 8, 6'(extension).

The definitions in this section of the treatise must be
those of atoms. Accordingly the concepts of atoms here
differ from V.S. and are similar to the quotations in
Sankara’s Bhasyas 1f V.S. 2,1, 1-4 are definitions of
atoms, the siitras are contradictory to 2, 2, '2-5,% because,

! No. 1185, pp. 60a, 91b. 2 0n2, 2,12 30n2,2 1L

¢ e.g. Mahadeva Bhatta, the author of the Dina-kari, according to
the Nydya-kosa, p. 314, and the Siddhanta-muktavali, p. 69.

5 On 2, 2, 16. But Sankara adds that earth is gross, water is fine,
fire is finer yet, and wind is the finest of all. This is not known to the
treatise.

8 V.8. 2, 1, 1-4, ‘‘ripa-rasa-gandha-sparda-vati prthivi,” ¢ rapa-
rasa-sparfa-vatya apo dravah snigdhah,” ‘‘tejo ripa-sparfa-vat,” and

¢ sparsavin vayuh ” ; V.8. 2, 2, 2-5, ‘ vyavasthitah prthivyam gandhab,”
¢ etena-ugnatda vyakhyata,” ‘¢ tejasa usnata,” and ‘‘apsu fitata’’.
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if earth as an atom has colour, taste, smell, and touch as
its natural attributes (2, 1, 1), smell cannot be the only
logical mark of its existence (2, 2, 2): the other three
attributes also claim to be marks. And water, having
colour, taste, touch, fluidity, and viscidity (2, 1, 2), and
fire, having colour and touch (2, 1, 8), cannot possibly be
inferred from cold and heat (2, 2, 4-5). It must not be
held that heat and cold are contained in touch, as
explained in Pr. Bh. ;! otherwise water and fire must be
inferred from touch, just as in the case of wind
(2,1, 9, and 4). Consequently, the proof of the existence
of atoms in V.8. is to be regarded as under discussion in
2,1, 8-13 and 2, 2, 1-5.

On the other hand, if earth has colour, taste, smell, and
touch, it must be an aggregate of the four atoms. Now,
touch is the attribute of wind, and wind is invisible;
things conjunct with wind are invisible? The touch in
earth is an effect, so that it presupposes another touch as
its cause. Were earth as an aggregate a possessor of
touch, which does not abide in a terrene atom, the touch
would have no cause at all. In like manner the colour
and touch in water and the touch in fire cannot be
manifested, if the three attributes do not abide in an
aqueous and an igneous atom. The atomic theory of the
Vaifesika is contradictory on this point. As a logical
consequence, earth must have colour, taste, smell, and
touch as intrinsic attributes; thus water is the possessor
of colour, taste, touch (and fluidity, viscidity, and cold);
fire of colour, touch (and heat) ; and wind of touch.?

Attributes in atoms are eternal, because the substrata
are eternal; and in effects they are transitory.* But
colour, taste, smell, and touch in terrene atoms can also
be transitory. Such are paka-ja.5

1 Especially see p. 106. ,2,2-3; 8
1,2-5; 17,

24
3 CL N.S. 3,1, 64. ¢,
®7,1,6-7.

--l\-"

, 4.
» 18-
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Aggregates are, in V.8, divided into three classes:
bodies, sense-organs, and objects.! Bodies are of two
kinds: yoni-ja and ayoni-ju, and are the sites of selves.
They are sometimes objective and sometimes subjective.
Sense-organs are the juxtaposition of self with objects
through mind, and are subjective as well as objective.
Objects are the world common to all creatures. Others’
bodies, sense-organs, and even selves are included in
objects. One’s own self, together with the body and the
sense-organs, are sometimes treated as objective things.?
In the world there are no things composed of five or three
elements. The body is composed of terrene atoms, and
the sensc-organs are composed respectively of the four
atoms. The tripartite division is not strictly logical
and rather a cross-division. But it depends upon the
epistemological process.

Ether, Time, and Space (p. 93)

In ancient Sanskrt literature ether (akdsu) means
empty space’ and is not enumerated among elements.
So also in Jainism.* But later speculators reckon it as
a fifth element. In V.8. ether is not treated as an
element. °

Ether is the substratum of the attribute sound; but it
is not like earth, ete., as the substrata of colour, ete., and
is not the material cause of the ear, as earth, etc.,, are the
material causes of the other sense-organs. Ether is only
one and has not two aspects, as a cause and an effect. It
is inactive, like time and space, and all-pervading. It is
by no means material, and naturally not subjective.
Therefore ether in V.8. is held to be nothing other than
4,2, 1f1.

3,1,4; 3,2, 4, cte.
V. A. Sukthankar, Teachings of the Veddnta according to Ramanwa,
loc. cit., p. 306 (2). Max Miiller also holds the opinion. ‘‘Empty

space =freier Raum,” Petersb. Wirterd. s.v.
4 See the atomic theory of Jainism.

1
! 2
3
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the cosmic vacuum, which contains all objects and gives
room for their activities. Pr. Bh. and our treatise have
different explanations from V.S, but the definition of
ether in the treatise comes from V.8. 2, 1, 27.

In V.8. thé proof of the existence of time (kdla) runs,
“aparasminn aparamh yugapat ciramn ksipram iti kala-
lingam.”!  Pr. Lh. says, “kala-para-apara-vyatikara-
yaugapadya-ayaugapadya-cira-ksipra-pratyaya-lingam.” 2
The definition in the treatise comes from the latter,

“The cause of the notions” (p. 93) is literally “ the cause
of expression and recognition ”. Kwhéi-ci paraphrases this
definition, “the cause of expression and the cause of
recognition.” The original Sanskrt may have been pratit:-
vyavahdra-kirane or -hetw (the cause of recognition and
expression). But Pr. Bh. has only pratyaya (notion).
In the system “ word” and “concept” have exactly the
same meaning and are expressed by the same term
(i.e. $ubda). Consequently, “ expression and recognition ”
may be quite correct as the translation of pratyaya; on
the other hand, “ expression and recognition” may simply
be replaced by “notion”. The Chinese “expression and
recognition ” can also be abridged to “ notion ”.

“Cause” is probably not the equivalent of lingu or
laksana, but of karana® or hetw, because the translator
usually disbinguishes lingn or laksape (mark) from
karana.t

V.8. and Pr. Bh. describe the marks of the existence of
time, i.e. how time is known, but the treatise describes
the nature of time, ie. what time is. Consequently,
karana is more appropriate than linga.

12,2, 06, *“The notions of posteriority in relation to posteriority, of
simultaneity, of slowness and quickness are marks of the existence of
time” (Gough’s translation).

2 p. 63, ““Time is that which has the marks (of its existence) in the
notions of simultaneity, non-simultaneity, slowness and quickness wit
respect to prior and posterior (things).”

3 Bee Upaskara on 7, 1, 25, where pratyaya-kirana is used.
4 Cf. notes on ch. ii. 7-8.
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“ Of simultaneity, non-simultaneity, slowness and quick-
ness with respect to that and this (thing)” (p. 93) is literally
“of (being) that, this, simultaneous, non-simultaneous, slow
and quick”; but *“being that and this” must be under-
stood by referring to para-apara-vyatikara in Pr. Bh.,
because in the treatise time has neither priority (that)
nor posteriority (this).

Space (di$) is proved in V.8. as “ita idam iti yatas tad-
difyam lingam”! and in Pr. Bh. as “dik parva-apara-
adi-pratyaya-linga .2 “Ete.” implies the intermediate
divisions of space, S.E., N.W.,, etc3 Our treatise also
defines what space is. In all other cases it defines the
nature of things.

Time and space, like ether, have each one eternal
reality, but their effects are divers.

As for the all-pervading nature of time and space, V.8.
says, “gunair dig vyakhyata” and “karane kalah”*
According to Pr. Bh. and the treatise the attributes of
time and space are only five—number, extension, indivi-
duality, conjunction, and disjunction. The enumeration
of the attributes agrees with V.88

Now the attributes common to all nine substances are
only these five; it is accordingly impossible that the
nature of all-pervadingness and inactivity in space is
inferred from the five attributes (quna). Consequently
the term guna in the passage of V.8. must have meaning
other than the usual one, although it is rare in V.8. to
ascribe two different meanings to the same term. V.S
says “karya - vifesena nanatvam”, “aditya - samyogad

1 2, 2, 10, ‘‘ The mark pertaining to space is that whence the know-
ledge arises that one thing is remote or not remote from another.”

2 p. 66, ““Space has the notions of the east, the west, and so forth as
the marks (of its existence).”

3 7.8.2,2 13-16; 2,2, 7-9. .

417, 1, 24-5, ¢ By its qualities space is explained (to be all-pervading),”
and *‘ Time relates to a cause .

® V.8. ascribes priority and posteriority to time and space, but not
to ether. See notes on ch. ii, 1, 1.
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bhuta-purvad bhavisyato bhitac ca praci”, “tatha ca
daksind pratici udici ca”, and “etena dig-antardlani
vyakhyatani ! These pract (east), duksing (south),
pratict (west), udict (north), and dig-antardlani (the
intermediate divisions) may be called gunpa (= updadhi,
limiting adjuncts?®) of space. As space is all-compre-
hensive in respect to these gunus which are universally
pervasive, space is known to be all-pervading.

“ Karane kalah” undoubtedly relates to “mnityesv-
abhavad anityesu bhavat karane kala-dkhyeti”,® and
supports the above supposition. Time is applicable to
the cause, so that time is also all-pervading.

Time and space are necessarily inactive and can be
asamavayi-karanat (non-inherent causes); but in Pr. BL5
they are called nimitta-karana (efficient causes). These
two substances have the same nature as ether, except that
they have diversity in their effects and are non-inherent
causes. What is, then, the essential difference betwecen
ether and space and time considered as causes? In
what sense is it possible that these three substances
have individually unity and are all-pervading at the
same place and time ? V.S. cannot satisfactorily answer
the question. Pr. Bh. and the Sapta-padarthi may, as a
logical consequence, be justified when they assert: “akasa-
kala-disam eka-ekatvad (i.e. vyakti-bheda - abhavat®)

12,2, 13-16, ““Its (space’s) diversity is (caused to be conceived) by
the difference of its effects,” ‘‘(Space is regarded as) east because ofs
& past, future, or present conjunction of the sun,” ‘ So likewise (space
is regarded as) south, west and north,” and ‘¢ By this (similarly) the
intermediate divisions of space are explained ”.

2 See Sapta-padirthi, p. 17, which is quoted at the end of this sub-
section.

32,2, 9, ‘“The term time is applicable to a cause, inasmuch as it exists
not in eternal and exists in not eternal things.”

47,1, 24-5, .

5 p.25. See Bhdsd-pariccheda, ‘‘evarh nydya-naya-jiiais trtiyam uktam
nimitta-hetutvam” (L. 17; Réer, Divisions of the Categories, Bibl. Ind.,
pp. 12, 9-10).

¢ The explanation in the Kirandvali, p. 105.
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apara-jaty-abhive sati paribhasikyds tisrah samjiia
bhavanti,” ! and “&kasa-adi-trayam tu vastuta ekam eva
upédhi-bhedan nana-bhitam .2 If the opinion be accept-
able, ether exists as the cause, while time and space are
designated from the effects. Consequently time and
space in the modern sense are in reality one. At any
rate, the inactivity and asumavayi-karapatva of time and
space are unsuitable for substances, because activity and
samav@yi-karanatva are two out of three characteristics
of substances. And their five attributes are not special
to them. Ether is an inherent cause, and has a special
attribute, sound, but it is inactive. Candra-kanta, in his
Bhdsya on 1, 1, 15, says that ether is active, as it were, at
the time of d@di-surg« (the first creation of the world).

But Pr. Bh’s opinion that the three substances are in
reality one only shows the way to a logical consequence
and has a contradiction in itself, because I’r. Bh. ascribes
ultimate particularity («ntye - visesa) to the three.
Cf.ch.1,5;1,6; i,9; and ii, 5.

Self (p: 94)

Self (@tmun), as one of the nine substances, is treated
like the other material substances; but it has a great
significance and is discussed throughout the third chapter
of V.8. Some teachers start to prove the existence of self
from the propositions *“ the objects of sense are universally
known”, and “the universal cognition of the objects of
sense is an argument for (the existence of) objects other
than the objects of sense”® The author of V.8. does not
approve of this proof and fully discusses the nature

! Pr. Bh., p. 58.

2 Saptap., p. 17. The Candra-kanta-bhisya has the same opinion,
1.1,6; 2,1,27; 2,2,12; 7,1, 24.

3 3,1, 1-2, ¢ prasiddha indriya-arthah,” and ‘‘indriya-artha-prasiddhir
indriya-arthebhyo rtha-antarasya hetuh”. This explanation of the sitras

depends upon the Candra-kinta-bhasya, which is more reliable, especially
in the third chapter, than the Upaskdra and the Vivrti.
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of proof. That the author is so careful in this matter
shows that the proof, as well as self, is highly important
in the system. The author’s very proof of self is “the
ascending and descending vital airs (or the breathing out
and in), the opening and closing of the eyes, life, motions
of mind, affections of the other organs of sense, pleasure
and pain, desire and aversion, and effort, are marks of
existence of self (prana-apana-nimesa-unmesa-jivana-
manogati-indriyantaravikaral sukha-duhkha-iccha-dvesa-
prayatnas ca-atmano lingéni, 3, 2,4)”. These marks have
evidently been obtained by comparison of a living with
a dead body, and by observation of other persons.! The
proof is an indirect one and must presuppose one’s own
self-consciousness, which is entirely intuitive. The author
seems to have been aware of this point and discusses it
in 8, 2, 6-18, which show that self is essentially self-
consciousness and directly proved. That self is self-
consciousness in essence is quite natural in the system,
because one of the principal tenets is that self is
something different from cognition.

It is curious enough to observe that there is in the
proof no mention of cognition as one of the attributes of
self. But from the satras 3, 1, 18;2 8, 2, 1; 3, 2, 3;
3, 2, 19, etc., self is known to be the possessor of cognition,
and the orlo'ma.l text used by Pr. Bh. must have had it
in the satra 3, 2, 43 and some Chinese translations also
enumerate it.

The first half of the .marks is by no means an inais-
pensable part. N.S. abridges it thus: *iccha-dvesa-
prayatna-sukha-dulikha-jiianany-atmano lingam”*; but
it also uses the first half of the VaiSesika proof in the

1 Cf. Sloka-varttika, English translation, pp. 398-400 (1. 92-101),

* The Candra-kinta-bhisya’s explanation is reasonable.

3 p. 70, 1. 12-13, ‘“atma-linga-adhikire buddhy-adayah prayatna-
antah siddhah.” Cf. NV.8. 2, 1, 23.

4 1, 1, 10, Jiigna ( =buddhi) is enumerated.
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proof that self is different from the body, the sense-organs,
and the mind.!

The definition in our treatise is more accurate and better
adapted to the system. The addition of impression, merit,
and demerit is derived from Pr. Bh. But the intuitive
nature of self is entirely unknown to the treatise.

“The recognition of an inherent cause (samavay:i-
karana-pratyaya)” needs some explanation. Sumavdyi-
karana, as a technical term, is always used with regard
to substances only, cxcept time and space, that is, sub-
stances are the samavayi-karapas for attributes and
actions. Samaevdyi-kdrana means the cause (karanc) of
attributes and actions by virtue of inherence (samarvdy«),
or the cause (kdrana) of inherence (samawdya) with
respect to attributes and actions. Inherence is the
intimate and inseparable connection of attributes anc
actions with substances, and substances are the causes of
attributes and actions by virtue of inherence.® This
causality is spatial and lies within one substance.
Consequently samavayi-karane can be simply replaced
by the term substratum for (or the possessor of) attributes
and actions. In this relation the substance is always the
cause, while attributes and actions are its effects. The
whole meaning of the definition is as follows :—

The attributes, cognition, ete., cannot exist apart from
a substance, but they always reside in it, that is, they
have a substratum, which is their snmwvayi-karane.
The notion that they must have a substratuin leads to
the conclusion that the substance exists. This substance
is nothing but self. In this sense self is simply called
the substratum of cognition, etc. Thercfore the existence
of self is proved from knowing that there are cogni-
tion, ete.

“Ete.” in the definition may include prdana, ete., or

13,1,1-27. .
2 ¢‘gva.samaveta-kiarya-karitvam samaviyi-kdranam ity-arthah.”
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may contain “number”, and “disjunction ”, ete., if the
commentators are reliable; but in Chinese “ete.” is often
used to denote the plural number of the things enumerated
in what precedes and does not serve to include things
other than those enumerated.

Self in V.8. is wll-pervading and in reality one, but it is
manifold according to circumstances, and everyone has
one. Pr. Bh. calls self aneka and apara-jati-mat on the
one hand, and sarva - gata, paramae - maehat, and sarva-
samyogi-samana-dese on the other! The treatise is
naturally of the same opinion, though the author docs
not distinctly mention the two sorts. See ch. i, 3, 6
(extension); ch.ii, 1, 5; ii, 2, 5; ii, 2, 83 ii, 3, 4.

Ether and self are immaterial; but the latter is
conscious and active. With regard to the nature of self
the system is in contrast with the Veddnta and the
Samkhya. The latter systems maintain that self is
cognition itself (ji@ and cit or cefana) and entirely
inactive. In the Vaifesika cognition is an effect of self,
and self can recognize other things by means of cognition,
so that self may be regarded as the knower (jiiair)?
The Vedanta holds that self is one, but manifold in its
appearance, while the Samkhya insists upon the mani-
foldness of self (purusa) as the fundamental thought of
the dualistic system,though some teachers hold that purwsa
in reality is one® In these respects V.S. agrees with the
two systems.

Mind (p. 94)

The definition of mind (manas) differs from that of
self only in “a non-inherent cause (asamavayi-karana)”.

1 Cf. Saptap., *‘ atma tu parama-atma ksetra-jiiié ca-iti, parama-atma-
idvara eka eva, ksetra-jiia asmad-adayo 'nantd eva ” (p. 18). Udayana’s
Kirapivali, “‘sa (itma) dvividhah Ivara-ani$vara-bhedit, ankuridikarmi
sakartrkarh kiaryatvad ghatavad iti-tévara-siddhih, dvitiyas tv-aham-pra-
tyaya-vedyah sa ca nana vyavasthi-vacanad iti” (p. 7).

? Ch. ii, 2, 1; ii, 2, 5 (19).

3 Gauda-pada-bhiasya on S, K, vv. 11, 44 (paramdaiman),
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V.S. says, “atma-indriya-artha-sannikarse jiidnasya bhavo
’bhavaé ca manaso lingam ”;!' and Pr. Bh. proves its
existence as “ saty-apy-atma-indriya-artha-sannidhye
jiiana-sukha-adinam abhatva-utpatti-darsanat karana-
antaram anumiyate . . .”? The present definition can be
understood by the help of these two.

Asamavayi-karane includes all causal relations other
than samavayi-karana, and is the relation between two
attributes or attributes and actions presupposing and
affecting their substance, i.e. samarvayi-karane. V.S. and
the treatise acknowledge only these two sorts of causality ;
but Pr. Bh. and later works add nimitta-karana (the
efficient cause). Asamavayi-karana is usually divided into
two sorts : “non-inherent causality is causality inherent in
one object connected with the relation of cause and effect ;
such causality vesults either from inherence in the same
object with the effect (as that of conjunction of self and
mind in the particular attributes of self, or of conjunction,
disjunction, and sound in sound, or of conjunction of
threads in a cloth), or from inherence in the same object
with the cause (as that of the colour, ete., of potsherds, etc.,
in the colour, etc., of a water-pot, ete., or of the colour,
etc., of threads in the colour of a cloth); of these the
former is called in the terminology of the Vaisesika the
lesser, the latter the greater.”®

13, 2, 1, ¢ Existence and non-existence of knowledge on contact of
salf with sense-organs and objects are the mark of the existence of
mind.”

2 p. 89, ‘Even when there is a contact of self with sense-organs and
objects, we find that cognition, pleasure, and so forth are not produced,
and from this we infer (the necessity of) another cause (for the production
of cognition, ete.).”

3 Upaskara on 10,2, 3-6 ; 2,1,22; 5,2,24. *‘ Asamavayi-karanatvaii
ca kirya-kirana-bhava-sambandhy-ekirtha-samaveta-karanatvam tac ca
karya-ekartha-samaviyat (yatha-atma-manah-sarmyogasya-atma-videsa-
gunesu samyoga-vibhaga-fabdanam sabde tantu-saihyogasya pate) kiarana-
ekiartha-samavayad va (yatha kapaladi-rapadinam ghatadi-rapadisu
tantu-ripanam pata-riipesu) tatra-adyad laghvi dvitiya mahati-iti
vaidesika-paribhaga.”
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When self is in contact with sense-organs and objects,
cognition, etc., sometimes occur and sometimes do not.
This irregularity is caused by the presence or absence of
another factor in the contact. That is to say, the con-
junction of that factor with the other three factors can
produce cognition, ete. If cognition, ete., have been

"produced, that factor is inferred to have been present,
and the asamavayi-karana for the production of cognition,
etc., has been sufficient. That factor is nothing but mind.

As for the definition of self and mind, some commentators
give curious explanations. They explain that self is the
cause of cognition, ete., residing in (samavaya) self, and
recognition, which is known to take place in self, is the
mark of the existence of self. And mind is the asamavayi-
karana -of cognition, ete., and the mark of mind is also
the recognition produced in self. The Chinese translation
may allow this reading; but mind as a substance cannot
be asamavdyi-kirane and recognition as the mark of
both substances is an undistributed middle (anaikantika).

Mind, like time and space, has not its own special
attributes and is complementary to self, as time and space
are to ether. Mind, though a necessary factor in the
psychical process, is not at all mental, but entirely physical.
Mind is gctive, and its first action comes from adrsta.
There is one mind in every body, and its extension is atomic
(anw)! Mind is, in V.8.2 sometimes called antah-karane
(the internal organ), and Pr. Bh. regards it as one of the
sense-organs ® (indriya), which view is not known to our
treatise or to V.8S.

Among the nine substances ether, time, and space are
the place and condition for the other substances, and the
other substances are divided into two classes, mental
and material. The system is, therefore, a dualism and at

1 Cf. N.S. 3, 2, 63.

29,1,18.
3 p. 186.
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the same time a pluralism. The Saimnkhya is also a
dualism and a pluralism. In the Samkhya the material
factors are reduced to one prakrti, but the mental are
considered as plural. In the Vaifesika the mental factor
is in reality one, while the material are always plural.
The difference comes from different methods of thinking.
The Samkhys advocates the theory of emanation (pari-
nama), while the Vaifesika adheres to the theory of
aggregation (@rambha). For the Samkhya the first cause
must be one; but for the VaiSesika the materials of
aggregation cannot be simply one. Sec Professor Garbe,
Samkhya-Philosophie, pp. 285-90.

Section 3.—Atiribute (pp. 94-8)
Colour, Taste, Smell, and Touch (p- 94)

V.S. enumerates seventeen attributes, while Pr. Bh.
adds seven others, and so makes up the twenty-four
attributes. This number is the standard among later
writers. Even the order of the attributes is preserved
almost as in the treatise.!

V.S. defines attribute in general, but it does not give
the special definitions of colour (r@pa), taste (rasa),
smell (yandhd), and touch (sparée). But from many
passages colour, etc., are known to be perceived by the
eyes, etc.2 Pr. Bh. defines colour, ete., caksur-grahyari
(that which is perceived by the eyes), etc.3
. The definitions in the treatise are literally “one
dependent, which is perceived by the eyes, is called
colour”, ete. Dependent (@srayin) in “one dependent ”
corresponds to “ quality ” or “attribute”. Earlier Chinese
translators used the term “dependent” as the translation

! The Tarka-bhasd (p. 78) and the Tarka-sashgraha (p. 5) change the
order, while the Laksandvali, the Sapta-paddarthi, the Siddhanta-
muktdvalt (Bhdsd-pariccheda) and the Tarka-kaumud: have the same
order as our treatise.

22,1,1-4; 4,1,6-11; 8,2, 5, 6.
3 pp. 104-6.
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of guna. “One” does not, according to the commentators,
directly qualify “dependent”. Consequently, it must be
rendered by ‘““the dependent on one”, or “dependent
having one substance as its substratum”. The com-
mentators are quite correct. “One substance” here and in
all the following passages means “a particular individual
substance 7, not “a kind of substance, e.g. earth ”.

“The quality which has one substance (as its sub-
stratum)” is not the exclusive condition of the four
attributes, because it is applicable to actions and even
to some substances too.! And “perceived by the eyes”,
ete., can also be applied to substances and actions. Thus
the definitions may be too wide. But “perceived by the
tongue or the nose” is exclusive, and accordingly the
definitions are allowable.

Number (p. 94)

V.S. remarks “ because of occurrence apart from colour,
taste, smell, and touch unity (ekatva)isa different object ” 2
and “numbers from duality (dvitve)upwards, individuality,
conjunction, and disjunction (are originated by more than
one substance)”® Pr. Bh. defines it “ eka-adi-vyavahara-
hetul samkhya sa punar eka-dravya ca-aneka-dravya ca”.t

It must be noted that number, as an attribute, is
inherent in substances only and never in attributes or
actions, because attributes and actions are «gupe or
agupavat. But attributes are always dependent upon
substances, as the forms of appearance of the latter, and
can be numbered one and two, etec. Cf. 8, 1, 4.

That attributes cannot possess an attribute in them-
selves is an important doctrine of the system. As

1 Upaskira on 1, 1, 16.

27, 2, 1, “ripa- rasa - gandha - sparda - vyatirekdd artha - antaram
ekatvam ” (yad etad ekatvar nima sarhkhya, Bhdsya).

1, 1, 25, ‘‘dvitva-prabhrtayah sarmkhyah prthaktva-samyoga-
vibhégid ca” (aneka-dravya-arabdhah, Upaskara ; dravya-guna-karmanam
kiryam simanyar, Bhdsya).

4 p. 111, ““ Number is the cause of such expressions (or usages) as one
and the rest. It inheres in one and more than one substance.”
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a consequence of the doctrine, concepts (Subda) and objects
(arlha) have no relation to each other,! and there cannot
exist such a thing as unity in all things (sarva-ekatva).?
The latter is probably against the doctrines of the Vedanta
and the Samkhya prakrti. Though there is not
sarva-ekatva, which is an erroneous (bhranta) notion,
the existence of sccondariness (bhakii) presupposes the
existence of ekatva (unity), because there is no secondari-
ness without unity.

Extension (p. 95)

The definition of extension (parimdape) is given by
Pr. Bh. as wmana-vyavahdara-kiranad V.S. discusses
extension in 7, 1, 8-25, and divides it into four kinds,
large (mahat), small (apu), long (dirgha), and short
(hrasva).

Extension produced in consequence of karapa-bahwufy:.
(a plurality of causes) is called large and is perceptible.
Perception is possible of things which are large, because
the things possess aneka-dravya (more than one sub-
stance) and r@#pa. Small is contrary to kirana-bahutva
and is accordingly imperceptible. In like manner long
and short are explained. The four kinds of extension are
eternal, when they reside in eternal substances, and are
non-eternal, when in non-eternal substances. The exten-
sion of atoms is called parimandala (sphericity), which
is naturally always eternal. Ether and self together with
time and space are (absolutely) large, because they are
all-pervading (vibhu). Mind is small (enw). Sphericity
and (absolutely) large are the two extremes, but they are
not excluded from small and large* Sphericity is a part
of small, and (absolutely) large is a part of large. Between
them there are many relative extensions, and these

17, 2, 14-20.
21,2, 5-6.

3 p. 130, ‘“ The cause of the usages of measure.”
4 See notes on ch, ii, 2, 1.
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relative extensions are determined by the existence of
particularity (videsa-bhdva) and the non-existence of
particularity (videsa-abhdva), in things which exist at the
same time.

Pr. Bh. precisely explains extension. Both small and
large are of two kinds, eternal and non-eternal. Eternal
smallness (nitya-anutva) exists in atoms (paramanw) and
mind. These two ave called spherical (parimandalya).
Non-eternal smallness is in binary atomic compounds
(dvyanuwka). Eternal largeness (nitya-mahattva) is in
ether, timne, space, and sclf, and is called absolutely large
(parama - mahat). Non-eternal largeness is in from
ternary atomic compounds (tryunpwka) upwards. There
are also relative extensions.!

The definitions in the treatise are derived from I’r, Bh.,
but they differ therefrom in some aspects. The treatise
explains the five kinds of extension. “Ete.” (1. 2) includes
the intermediate extensions and corresponds to the relative
extensions.

Smallness (anutva) resides in binary atomic compounds,
i.c. binary atomic compounds are the samavayi-karana
of smallness. The Dbinary atomic compound is the
aggregation of two atoms, and its quantity is the same
as the original two atoms. Smallness is the cause of the
notions with respect to binary atomic compounds that
they are small. Consequently smallness is a real cntity
in the objective world and corresponds to the concept
small in the subjective world.

In V.8. the term anw represents hoth atoms and the
atomic extension ; but in Pr. Bh. and our treatise anw is
the name of an extension and applicable to binary atomic
compounds, not to atoms as such. Atoms are called
parama-apw in the latter. This is a difference between
V.8., and Pr. Bh. and the trcatise. Pr. Bh. seems to aim
at precision, because parama-anu as the name of atoms

1 pp. 130-2,



DASAPADARTHI; NOTES, 1. 8: ATTRIBUTE 147

does not allow the term anw to be applied to them ; their
size is called parimandelya, and ether, ete., are called
parama-mahat instead of mahat in V.S. Consequently
anu and mahat are only applicable to relative extensions
and always non-eternal.

If mind is still called apw, it must be a binary atomic
compound ; therefore Pr. Bh. calls it parimandalyo.
Kwhei-ci explains that “mind is anu, corporeal, and as
large as a binary atomic compound. Dut it hasno (visible)
extension ; it is eternal”. “ As large as a binary atomic
compound ” is the explanation of “mind is anu”. But if
mind is apw, it cannot be eternal. Kwhai-ci’s explana-
tion involves a confusion and shows the development
from V.8. to Pr. Bh.

Largeness (mahattva) is in all things from ternary
atomic compounds upwards and does not exist in binary
atomic compounds. V.8. explains mahat by ancka. The
commentators curiously explain this passage. According
to their explanation two atoms conjoin together and
produce a product, which is called the third product, and
this third product conjoins with another third product
and produces a product, which is called the seventh
product.! The seventh product is the beginning of
largeness ; accordingly, largeness is the extension of four
atoms. Sridhara also agrees with the explanation in this
connection. “A ternary atomic compound” in the
Ghinese translation is literally “a product of three atoms”;
but this is not consistent with the commentators’ ex-
planation. Therefore, the commentators take “a product
of three atoms” for “ a product of the third atoms”. The
explanation is too far-fetched. It is quite natural to
explain that every atom has no visible extension, while
smallness begine with an aggregate of two atoms and
largeness with an aggregate of three atoms. There is
no reason at all in the treatise for changing this process

1 See notes on ch. i, 2, 1-4 (earth—wind).
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of combination. The commentators base their explana-
tion upon a misunderstanding of Kwheéi-ci’s mention of
the atomic combination. Sridhara’s theory is also not
correct in this connection. Swikara in his Bhasya states
that atoms have smallness and shortness, and ternary and
quaternary atomic compounds have largeness and length.
The beginning of largencss and length is from a ternary
atomic compound, which is the combination of three
single atoms.! If a ternary atomic compound is the
combination of two binary atomic compounds, ie. four
atoms, there is a gap between smallness and largeness.

Plurality (bahutva) in the treatise corresponds to
karana-buhutva in V.8, and is usually from three upwards.
“A kind of aggregation, or a certain aggregation” is
literally “ aggregation-difference ”, which evidently shows
that the original word was sanghdta-visesa or samihata-
visesa.

Sphericity (parimandalya) is applied to atoms, ether,
time, space, and self; this is different from V.S. («pu)
and Pr. Bh. («pw and maenas). In Chinese “atom” is
translated “ absolutely minute ”, which appears to be the
equivalent of paramau-apu. Anpw is usually translated
“minute object”? which is used by Kumara-jiva and
others. “ Absolute minuteness” (parama-apwtva) is the
atomic extension, while “absolute largeness” (parama-
mahattva) is possessed by ether, etc. The author of the
treatise understands muwchat of ecther, ete., in V.S, or
parama-mahut in Pr. Bh. by parimandalya, and calls it
sarva-guta, ete. (=vibhu).

The author has failed to mention the extension of mind
and has caused different opinions awmong later com-
mentators. But the treatise asserts that the substances
having absolute largeness are only four, and the substances
having sphericity are the four atoms as well as the other

10ng 2 11
* Some translators use ‘‘ thingy contiguous to void ”.
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five substances as causes.! Consequently mind is included
in® sphericity, and is of “absolute minuteness”. The
author’s understanding of ether as sphericity is probably
due to its spherical appearance, and the other three
substances follow the analogy of ether.

Indwiduality (p. 95)

Individuality (prthaktva) is treated like number in
V.S. and in Pr. Bh. The latter defines it as upoddhara-
vyavihara-kirepa? The ditference between number and
individuality is that the former is synthetical, while the
latter is analytical ; but they depend upon each other.
Individuality as an attribute has no individuality in
itself. Consequently there is no individuality in two
things, just as unity does not exist between two things.
By these doctrines the Vaisesika rejects the sat-karya-vada
of the Stunkhya and the Vedanta? See V.8. 7,2, 7-8;
7,213

Conjumnction and Disjunction (pp. 95-6)

The before-mentioned attributes are static, while these
two are rather dynamical and are the important factors in
the system. V.8 does not give exact definitions of them.
Pr. Bh. defines conjunction swinyukte-pratyayc-nimitic,
and apraptawyol praptih, and disjunction vibhakt-
pratyayce-nimitta, and prapti-parvika apraptih.’

The definitions in the treatise exactly agree with the
latter parts of the definitions in Pr. Bh. Kwhai-ci says
that conjunction consists in the beginning of the con-
Jjunction between two separate things.

1 Ch. ii, 1, 5.

2 p. 138, ¢ The cause of the expression of separateness.”

3 Professor Garbe, S@ikhya- Philosophie, pp. 228-233.

47,2, 9-10.

5 pp. 139, 151, * That which causes the cognition of the conjunct, and
the conjoining of two separated things with each other,” and * That

which causes the cognition of the disjunct, and the scparation of
formerly conjoined things from éach other”.
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Conjunction is of three sorts, anyatara-karma-ja,
ubhaya-karma-jo, and sumyoga-ja. Kwhéi-ci illustrates
the first sort as occurring in the case of beating a drum
with a hand, and the second sort in the case of clapping
the hands. The definition of the third sort may also be
translated “the conjunction produced by conjunction
is that in which many inactive substances conjoin with
cther, etc., when produced (by the conjunction of the
component substances)”. Kwhéi-ci explains that “the
conjunction produced by conjunction is the conjunction of
young shoots, etc., which are inactive, with the substances
ether, etc, when they are sprouting”. Pr. Bh. says,
“yamyogajas tu utpannamitrasya-eva cira-utpannasya
va niskriyasya karana-samyogibhir akaranaih karana-
akarana-sarmhyoga - purvakal karya - akarya-gatah sar-
yogah”t “Ether” in the treatise and Kwhéi-ci’s
cxplanation corresponds to akarapa and akdryae, and
“an inactive thing, which consists of many substances
(or many inactive substances)” and “young shoots” to
utpannamatya - eva  cira - ukpanno va niskriych. The
whole meaning is that when things, which are in contact
with ether, produce another thing by conjunction with
other things, a conjunction again takes place between
the product and ether.. This last conjunction is the effect
of the former conjunction.

Disjunction may be understood by the analogy of
conjunction. .

Conjunction is possible between separate things; but
inherence is the relation between unseparated things, and
disjunction takes place after conjunction has taken place.
The theories of conjunction and disjunction also support
the asut-karya-vada, which is the necessary consequence
of the theory of aggregation and of the analytical
observation of the six categories. Causality in the
system has, like that in the Sarvasti-vida, a wider

! p. 139
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meaning than’usual. Generally cause and effect do not
occupy the same time; but in the system even substances
are the causes of their attributes and actions. V.8. says,
“inasmuch as there is non-existence of unconnectedness,
there i3 no conjunction and disjunction of an effect and its
cause.”! And see 7, 2, 14-20.

Priority and Posteriorily (p. 96)

V.S. remarks, “eka-dikkabhyam eka-kalabhyaim san-
nikrsta-viprakrstabhyam param aparafi ca ” and “ karana-
paratvat karana-aparatvat”? Pr. Bh. defines them, “para-
apara-abhidhana-pratyaya-mimitta,” 3 and divides each of
them into two sorts, “dik-krta” = dig-videsa-pratyayaka”
and “ kala-krta” = “vayo-bheda-pratyayaka ”.* They are
fully explained.

The definitions in the treatise are derived from these
two works and common to both kala-krta and dik-krt,
because “ occupying the same time, ete.” includes in “ ete.”
“the same space”. The Chinese translations of paratva
and aparatve arc literally “that-ness” and “this-ness”
which are applied to both kala-krta and dik-krta.

“The same time, ete.,” is literally “one time, ete.”, and
the translation of eka-kdla, etc. Kwhei-ci explains that
“that-ness depends upon the numbers one, two, ete., and
upon the substances time, space, ete. That-ness is that
on which depends the notion of remoteness. This-ness is
gxplained like that-ness”. The explanation keeps too
much to the words and fails to be correct.

17,2, 13, ¢ yuta-siddhy-abhavit kiirya-kiranayoh samyoga-vibhagau
na vidyete.”

2 7,2, 21-2, ““The prior and posterior (aro produced) by two objects
occupying the same space or time and near and ‘remote,” and

(‘“priority and posteriority result) from posteriority of the cause and
from priority of the eause”.

3 p. 164, “ Those which cause the designation and the recognition of
being near and remote.”

¢ ¢ Relating to spance—causing the ideas of particular directions,” and
‘¢ relating to time—causing the ideas of the diversity of age”.
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Cognition (p. 97)

Cognition (buddhi) is one of the most important factors
in the system, because most parts of the systcm depend on
inference. The relation between cognition and objects
has been explained. If self as self-consciousness is looked
upon as the innermost subject, cognition becomes objective ;
but, if cognition is subjective, self may be objective, as
stated in the proof of sclf (3, 2, 4).

The definition of cognition is found only in the treatise.
Cognition in V.8. is divided into two sorts, perception
(pratycaksa) and inference (unumdana). The latter is
called laingika in V.S. These two sorts of cognition are
the pramdnas, and the system does not acknowledge
other sorts of pramana like $abdu, ete., because Sabda,
cte., are included in inference.!

Perception in V.8. is of two sorts, laukika and alaukika.
The term pratyaksa is used for the sensory cognitions
from the five sense-organs; but it is sometimes used for
the visual sensation only,? because the visual sensation
is typical of the sensory cognitions. In this sense
pratyaksa is almost the same as drsta, caksusa, and
upalabdhi® In the terminology of V.8. the term
upalabdhi is limited to visual cognition; accordingly
Pr. Bh. is,not correct when it asserts that buddhi, jiiana,
pratyaya, and wupalabdhi are synonymous (parydyce)t
The conditions and possibility of perception of the nine
substances, etc., will be fully explained in chapter ii.

Alaukika-pratyalksa is mentioned in V.8. 9, 1, 11-10
and in Pr. Bh., p. 187, but it is omitted in the treatise.

Kwhéi-ci explains that “according to the Vaidesika
doctrine the eyes have light, and, when a man faces

19,2, 3; Pr. Bh., pp. 213-230.

12,1,16; 8, 1, 2, ete.

34,1,11; cf. 4,1,12; 2,1, 15-16; 4, 1, 6, ete.

¢ p. 171. This is an influence of N.S. on Pr. Bh. N.S. 1, 1, 15 says,
‘“ buddhir upalabdhir jianam ity anarthantaram.”
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coloured objects, the light reaches to the colour of the
‘objects and he can perceive it, just as a lamp shines upon
things. Sound, smell, and taste come to and touch the
sense-organs respectively, and they are perceived. When
a bell is sounded in the distance, its sound is heard after
a little while. This proves that sound comes to the ear”.
The explanation is confused with the Nyaya theory ; but
the other part is perhaps correct.

The cognitions of substances suppose (apekyd) the
substance, attributes, and actions, and those of attri-
butes and actions have necessarily the substances as
their causes ; accordingly, the cognitions of attributes and
actions do not suppose attributes and actions; attributes
and actions have in themselves no attributes and actions.!
When we look at a white thing, the cognition of the
white thing results fromn the whiteness of its substratum,
and from the cognition of whiteness.? Therefore the first
impression is only “the white thing” without the dis-
tinction hetween whiteness and a thing. Next the first
impression is analysed into the concepts, the attribute,
whiteness, and the substance, a thing, and assumes the
form, “this thing is white.” Between the white thing
and its first impression, and between the first impression
and the concepts, there are causal relations. This first
impression corresponds to nirvikalpaka-pratyaksa (the
perception without conception) and the analysed concepts
Yo savikalpaka-pratyakse (the perception with concep-
tion). The latter is called buddhy-apeksa and expressed
by the words uyam (this), ese (this), tvaya krta (done
by thee), and bhojaye enam (feed him), ete® Though this
second sort is the indirect cognition of the immediate
experience, it is included in the perception. The first sort
of perception is explained in the first section (@hnika) of

y 1y 8,1,4;8,1,8.

1 7:
2 9.
3 1.
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the eighth chapter (adhydya), while the second sort is in
the second section.!

Thus all the analysed concepts result from immediate
experiences. They are conveyed to fellow-crcatures and
acknowledged among them as representing definite things.
And they are handed down from generation to generation.
This is an important theory of the system. In this
connection all cognitions are empirical on the one hand,
and some of them are innate on the other. But there is
no entirely transcendent cognition. Our concepts, which
appear to be inborn, presuppose the experiences of former
generations. The Veda, which is looked upon by the
Mimamsi as revelation, comes from the experiences of
ancient sages (rgi) and is consequently called buddhi-
parva. The authority of the Veda is just the same as
that of some of our concepts which are authoritative in
daily life. And what is stated in the Vedw has a corre-
sponding entity, just as our concept has it. From the
empirical standpoint comes the dogma that, where there
is cognition, there is naturally the corresponding entity.

The definition of perception in the treatise is a general
one. “The sensory representation” corresponds to the
first impression, including the analysed concepts.?
“ Appreciable substances” corresponds to “ancka-dravya-
samavayat ripa-visesic ca (riipa-upalabdhih)” 2 and is from
ternary atomic compounds upwards. Colour and so on,
residing in appreciable substances,” is artha, one of

! In the Nyiya the first stage of perception is regarded as the only
perception. N.S., ¢ indriya-artha-sannikarsa-utpannam jiiinam avy-
apadedyan avyabhiciri vyavasiya-atmakam pratyakgam” (1, 1, 4). If
perception is avyaparlesya, the second sort cannot be a sort of perception.
The second sort of perception relates to upamdna and éubda. And the
establishment of upamdna and u part of sabda depends upon the theory
that concepts and the corresponding objects have no connection (2, 1, 55).

4 See Pr. Bh., p. 186.

3 V.8. 4, 1, 8, “Perception of colour is consequent on inhesion of
substances more than one, and on particularity of colour.” N.8.3, 1,36
is exactly the same as this. '
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the four factors of perception (artha, indriya, atman,
and manus), and is explained by the commentators thus:
the perception of colour, etc., supposes a substance, but
the perception of sound does not suppose it. “ Sense-
organs and so on” includes self and mind. Cf. N.S.
2, 1, 20-5.

Inference takes place when the analysed cognition is
active for immediate experiences or other indirect cog-
nitions. Inference is divided into two sorts, usually
luingika (3, 1, 9-17; 9, 2, 1-5; and 1, 2, 1-2; 2, 1, 8;
2,1, 24-7; 2,2,1) and arsa-siddha-darsena (9, 2, 13).
The latter is mentioned in Pr. BlL.! but our treatise does
not allude to it.

Pr. Bh. fully discusses inference, but it deviates from
V.8. and accepts the theory of Dig-naga. In the treatise
inference is of two kinds; the first kind corresponds to
2,1, 8, and the second to 3,1, 9-17; 9, 2, 1-5.

V8. says that “ having horns, a hump, a tail hairy at
the extremity, and a dewlap is the visible mark of being
an ox”.2 This is similar to upamdana in N.S. with a slight
difference. Upamdana is defined thus, “analogy is the
instrument (in the ascertaining) of that which is to be
ascertained through its similarity to something (previously)
well known.” 3 For instance, a man who has been told
that the gavaye (Bos gavceus) is like a cow, sees an
animal like a cow. Having recollected what he had
heard, he concludes that “this animal is a guvaya”. In
this case a gavaya had not yet been experienced in fact,
and exists vaguely in his concept. The reasoning is,
therefore, that between two similar things. But in the
case of V.S. 2, 1, 8 the inferred object is only one, and
had been actually known. The reasoning is essentially

1 pp. 258-9.

2 2, 1, 8, “ visini kakudviin prante-biladhih sisniivin iti gotve drgtam
lingam.”

31,1, 6, ¢ prasiddha-sidharmyat sadhya-sidhanam upamanam.”
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from some parts, which can be scen, to the whole. The
process of the reasoning is: first, one sees the characteristic
parts, ic. the mark (lingu), then he recollects the object,
which has the parts, and the connection of the parts with
the object. The contact of sclf with mind is naturally
present through the process. Finally he concludes that
that is the object, although not all the parts of it are
perceivable at the time. This reasoning is also applied
to that from one thing to another of the same class. The
definition is perhaps more appropriate to the latter case.

The second kind of inference is more logical and im-
portant. It isthe reasoning from one thing («rtha-antarae)
to another (arthu-antara).

V.8, says,“ asya idam karyam karanaih samyogi virodhi
samavayi ca-iti laingikai,” ! ““ sathyogi samaviyy-ekartha-
samavayi virodhi ca,” and “asya idam karya-kirana-
sambandha$ ca avayavad bhavati”? Idam karyan,
karanasir, ete., are the conclusions of the reasoning and
technically called “pratijfia (thesis)” in NS, and asye
indicates “ hetw (the reason)”, which is synonymous with
apadesa, linga, pramana, and karane in V.83

Idawrnv  karywiv is reasoning from cause to effect,
e.g, “from existence of the causc is existence of the
effect,” and “ from non-existence of cause is non-existence
of effect .4

Idwiv Larewwin is reasoning trom effect to cause,
e.g., “the effect of a cause is the mark of the existence

19, 2, 1, “Inferential cognition is that one thing is the effect or
cause of, conjunct with, repugnant to, or inherent in, another.” The
Candra-kanta-bhasya remarks, ¢ eka-artha-samaviyi ea-iti ca-arthah,”

2 3, 1, 9, *“ The conjunct, the inherent, the inherent in one [and the
same] thing, and the contradictory (are means of proof),” and 9, 2, 2,
¢¢ That one thing belongs to another, the connexion of cause and effect,
arises from a portion.” Vitsyiyana, commenting on N.S. 3, 2, 44,
quotes V.8. 3, 1, 9, and gives oxamples for each case. The example of
virodhi is the quotation of V.8, 3, 1, 12,

39,2 4.

44, 1, 3, “kirana-bhivit kiirya-bhavah,” and 1, 2, 1, ‘kirana-
abhiavat kirya-abhavah.”
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of the cause,” and “an attribute of an effect is observed
to be preceded by an attribute of the cause ".!

Tdam sumyogi and samuvdyi are reasoning from
sunvyukte and samavetw to swivyogin and samavayin,
e.g. (the cognition) of that which possesses conjunction
(results from knowledge of the conjunct, c.g.) from a staff;
and (the cognition) of that which possesses inhesion
(results) from the particular mark.?

Idwiv eka-artha-sumuvayi is reasoning from one thing
to another, both of which reside in the same substance,
e.g. one effect is (a mark of the existence) of another
effect.?

The before-mentioned five sorts are altogether affirmative
and correspond to Burbura in the Aristotelian logic.

Idwiv virodhi is reasoning between two contradictory
things. This is explained as “a non-existent contradictory
(is & mark) of the existent”, “that which is actual (is

1 4, 1,2, “tasya kiryan lifigar,” and 2, 1, 24, ““‘kirava-guna-parvakah
kirya-guno drgtah.” See 1, 2, 2, ‘““na tu kirya-abhiavit karana-
abhavah.”

According to the rule of logic the sittra 4, 1, 3 seems to be contradictory
tositras1,2,1; 1,2,2; 2,1, 24, and 4,1, 2. The rule tells us, if
““karana-bhavat karya-bhavah ” is correct, only ‘‘kirya-abhavat karana-
abhavah ” can 'logically be inferred, while ‘¢ karana-abhavat karya-
abhavah” and ‘‘karya-bhivat karana-bhavah (i.e. tasya karya lingam)
are not logically correct. The reason is that *‘the necessary relations
between the antecedent and the consequence in a hypothetical proposition
are only twofold: from affirmation of the antecedent to aflirmation
of the consequence, and from negation of the consequence to negation of
the antecedent. The former is the express meaning of the proposition ;
accordingly the latter is the only logically possible reasoning. The
other two ways, from negation of the antecedent to negation of the
consequence, and from aflirmation of the consequence to affirmation of
the antecedent, are not logically valid”. But 4, 1, 3 is stated from the
standpoint of fact (i.e. Realgrund), while the other four satras are from
the standpoint of reasoning (i.c. Erkenntnissgrund). In the former
case the cause is the first principle in producing effects, but in the
latter case the cause is the last principle to be known by us. Con-
sequently they are not contradictory to each other; they are stated from
different points of view. Such is an usual case in 1.8,

2 17,2, 19, ‘“‘samyogino dandit samaviyino videsic ca.”

3 3,1, 10, ““ karyam karya-antarasya.”
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a mark) of that which is not actual,” and'“that which
is actual (is a mark of something repugnant) which is
actual”! Andin2,1,25-6; 10,1, 2-6. This is a negative
case and corresponds to Cesure.

Idam karyam, etc., are in relation to asya; conse-
quently these six sorts represent the cases and conditions
of hetw.

Idam karyan is the same as the first explanation of
parvavat in the Nyayo-bhasya; idam karanan is the
same as the first explanation of éeswvat, and idam
samuvdayi is the same as simanyato drsfa in the second
explanation. Samanyato drste in the first explanation
and parvavat in the second explanation sometimes agree
with idamnv karyarm and karanam, and sometimes with
tdaiy samuvayi? Idam virodhi has an equivalent in
N.8. 1,1, 35 and 37, while idam sumyogi and ekartha-
sumardayt are not clearly stated in N.S.

Sesavat in the second explanation of Vatsyayana is
a special case of idam virodhi. This is used in V.8. 2, 1,
25-7 and N.8. 3, 2, 42. Pr. Bh. uses this mode of proof
thrice,® but in the latter three works it is named paridesa.
V.8.2,2,1,is also a case of this desavat, and is the method
of residue in Mill’s terminology.

Indian logic in general is not pure reasoning or inference,
but is proof and accordingly methodological. In V.S.as
well as N.S. the reasoning is also proof. The proof in the
former is more conceptual than in the latter, and secins ta
be more advanced.

Asya idari karyaim, ete., contain two or three important
relations. Idam is the subject of the pratijia (dharmin,
anumeya, visesya), and karyan, ete., are the predicates
(dharma, lingin, vydapaka, videsa, gamya).t Asya indicate

1 3,1,11, “virodhy-abhtitarh bhatasya” ; 3,1, 12, “bhatam abhatasya” ;
and 3, 1, 13, ¢ bhato bhitasya.”

1 See the Introduction, 3 pp. 58, 69, 288.

¢ Stoka-varttika, Anumana-pariccheda, 8l. 2-16.
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hetw (linga, vydapya, gamaka). The relation between
vydpye and vydpake is called vydpti, and is exhibited
in the uddharana (or drstanta). Therefore, vyapti is
the condition between the subject and the predicate in
the udaharana (the major premiss). And vyadpti in the
case of idarv virodhi is ‘called vyatireka-vyapti, while
that in the other five cases is anvaya-vyapti. These
names are given by later writers, but the essence is found
in V.8.; it seems to be strange to N.S.

The relation between linga and anumeya is also not
known to N.8,, but it is an important factor in Dig-naga’s -
logie, which is followed by Pr. Bh., Siddha-sena, Kumarila,
and Prabha-kara.! This relation is the condition between
the subject and the predicate of the hctw in the form of
a proposition (the minor premiss). There are contained
here the essential conditions of hetu, i.e. the tri-rapa-linga
of hetu. The tri-ripa-linga consists of the relation
between linga and anumeya, and of the anvaya-vyapti
and the vyatireka-vyapti. See Pr. Bh.,p. 200 (a traditional
verse) and p. 204.

“ Any invisible objects” in the trcatise means that the
inferred objects are not necessarily seen, and shows that
the second sort of inference is more conceptual than the
first sort. “The cause of them” corresponds to idain
karyam, “ the effect of them ” to idwin karunan, “a thing
conjunct with them” to idam sumyogi, “ a thing inherent
in the same object ” to idum ekartha-samavdyi, and
“a thing contradictory to them ” to idwiv vivodhi. Idam
samavdys is probably included in “a thing inherent in the
same object”, or is analogically understood by “a thing
conjunct with them ”. Cf. ch. ii, 2, 5 (inference).

1 See Nydydvatara(Calcutta,1909), Sloka-varttika (anumdna-pariccheda),
Sastra-dipika (Pandit, vol. viii, pp. 54 f., 1886), Prakaraya-paiicika
(Pandit, vol. i, pp. 44£.), The Prabhdkara School (pp. 42 ff.) ; cf. Nyaya-
bindu (the second and the third chapters), Nydya-varitika (noted in the
Introduction).
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Kwhéi-ci explains: “the first sort is reasoning in
which the major term, ie. the predicate of the pratijiid,
is ascertained by seeing an uncontradictory property,
e.g. fire is proved by seeing smoke. The second sort is
that in which the major term is concluded from sceing a
contradictory property, e.g. the breaking of rice-plants is
inferred from seeing hail, and hail is proved by seeing
the breaking of rice-plants.” The explanation probably
depends upon ch. ii, 2, 5, but “an uncontradictory
property ” as the explanation of “a common property ”
is too wide, and “a contradictory property” is too
narrow and cannot properly explain the second sort.

Candra-kanta differently explains the reasoning in V.S,
and classifies it under two sorts, videsato drsla and
samdnyato drsta! But the classification is not sufficiently
comprehensive.

As for fallacies, V.S. mentions them in 3, 1, 15-17 and
3, 1, 1-8,2 but the treatise does not allude to them.

Pleasure and Pain (p. 97)

V.S. says, “ista-anista-karana-visesad virodhac ca mithah
sukha-duhkhayor artha-antara-bhaval),”3 and Pr. Bh.
defines them “anugraha-laksanain sukhai”and “upaghata-
laksanam duhkham ”.* Pleasure (swhhw)and pain (duhkha)
are ploduced by contact of the four factors, just as in
the production of cognition®; accordingly, V.S. 10, 1, 2-7
proves that pleasure and pain are somecthing different
from cognition. Pleasure and pain belong to emotion,
while cognition is intellect and effort is volition.

1 p. 48,

2 See Candra-kanta-hhdsya.

310, 1, 1, ** Inasmuch as the causes of the desirable and the undesirable
are different and opposed, the relation of pleasure and pain is that of
reciprocally different objects.”

4 pp. 259-60, ‘‘ The characteristic of pleasure is satisfaction ” and ** the
characteristic of pain is suffering .

55,2, 15.
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Desire and Aversion (p. 97)

Desire (iccha) and aversion (dvesa) arise from pleasure
and pain, and through adrsta or jati-videsw (particularity
of race)! They are derivative; pleasure and pain are
passive, while desire and aversion, caused by pleasure
and pain, are active. Consequently, desire and aversion
cause transmigration. Pr. Bh. defines them, “svartham
parartham véa 'prapta-priarthana-iccha” and “prajvalana-
atmako dvesah, yasmin sati prajvalitam iva-atmanam
manyate sa dvesah”.?

Effort (p. 97)

V.8. does not define effort (prayatna), but effort is the
cause of actions physical and mental. In some cases
cffort is produced unconsciously. Pr. Bh. divides it into
two sorts, jivana-parvake (unconscious) and icchd-dvesa-
parvake (conscious).® Kwhéi-ci explains, “where there
occurs an action to do something, there is a volition
(utsiha) preceding the action. This is effort.” The
definition in this passage does not clearly mention the
unconscious effort, but the next chapter alludes to it.

The Dbefore - mentioned seventeen attributes are
enumerated in V.8. as attributes, and the last six are
the special attributes of self not common to any other
substances. ,

Gravity (pp. 97-8)

The following seven attributes are added by Pr. Bl. to
the seventeen. Gravity (gurutva) is mentioned in Pr. Bh.
as “ jala-bhiimyoh patana-karma-karanam .4 This agrees

16,2, 10-13.

2 pp. 261-2, ““ Desire is the wishing for something not obtained, either
for one’s own sake or for the sake of another,”” and ‘¢ Aversion is of the
nature of heart-burning or irritation. It is the feeling that makes one
think himself burning or being irritated” (Gangi-niatha Jha’s trans-
lation).

3 p. 263.

4 p. 263, ‘(Gravity is) the cause of the action falling of water and

earth.” .
M
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with V.8. 5,1,7; 5,1,18; 5,2,3. But V.8 1, 1,29
ascribes to gravity causation of the action throwing
upwards. Pr. Bh. follows this siitra in the explanation
of the action; but our treatise does not mention it.
Gravity is, if there is no impression (saiiskdra) and con-
junction, the cause of falling down; accordingly, gravity
can be the absolute cause (anapeksa - karana) of con-
Jjunction and disjunction. This is contradictory to the
essential nature of attributes (1, 1, 16).
Fluidity and Viscidity (p. 98)

Pr. Bh. explains, “dravatva-syandana-karma-karanam,
tri-dravya-vrtti, tat tu dvividham samsiddhikam nai-
mittikaii ca, sarhsiddhikam apan videsa-gunah, naimittikar
prthivi - tejasoh samanya-gunah.”! According to V.S
fluidity (dravatva) is possessed by water, and the cause
of flowing (syanda)® Fluidity exists in butter, lac, wax,
tin, lead, irom, silver, and gold, through their conjunction
with fire3

Concerning viscidity (smeha) V.8. says, “apo draval
snigdhah,” 4 and there is no further allusion to it. Pr. Bh.
defines it “sneho ’pam videsa-gunah sargraha-mrjadi-
hetuh ”5 The definitions in our treatise are derived from
DPr. Bh. But fluidity and viscidity are not attributes in
the strict sense.

Impression (p. 98)
Impression (samskara) in V.8. may be divided into two
sorts ; according to 9, 2, 6-8 and 9, 2, 10, impression is
a cause of reminiscence (smrti), dreaming (svapna),

1 p. 264, *“ Fluidity is the cause of the action flowing and exists in the
three substances. But it is (divided into) two sorts, intrinsic and
extrinsic. The former is a specific attribute of water, while the latter
is a common attribute to both eart.}) and fire.”

291,2; 52, 4

321, 6-7.

‘91,2

5 p. 266, “ Viscidity is a specific attribute of water and the cause of
cohesion, smoothness, ete.”
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consciousness in dreaming (svapmantika), and imperfect
knowledge (avidya), while according to 5,1,7; 5,1, 18;
and 4, 1, 7, it is produced from the first action of things,
and is the cause of the second action, and so forth.
Consequently, impression is an impressed energy, physical
and mental. Pr. Bh. divides it into three sorts, impetus
(vega), mental impression (bhdvand), and elasticity (sthiti-
sthapaka),! and says, “ vego miirtimatsu paficasu dravyesu
nimitta-visesa-apeksat karmano jayate niyata-dik-kriya-
prabandha - hetuh sparfavad - dravya - sminyoga - videsa -
virodhi (kvacit karana-guna-purva-kramancna-utpadyate);
bhavana-samjiiakas tv-itma-guno drsta-éruta-anubhuatesv-
arthesu smrti-pratyabhijiana-hetur bhavati”? Bhavand
corresponds to the first sort of impression in V.S

“The cause of reminiscence” is the translation of
gmrti-hetw, and “a particular mental impression” corre-
sponds to smrti-pratyablhijiane in Pr. Bh., but it is
literally “repeated-exercise-difference” and may be the
translation of abhyasa-visesa or bhavand-visesw® * Pro-
duced by the impressions of the perceptive and the
inferential knowledge of one substance,” corresponds to
drsta-$ruta-anubhitesv-arthesw. In Pr. Bh. smrii is an
effect of bhavand and one of the four sorts of perfect
knowledge (vidya); but in our treatise smrti is not
included in perfect knowledge. Smrti is the cause as
well as the effect of perfect knowledge.

Impetus is a cause of actions and at the same time an
effect of actions in V.S. 1, 1, 20; 1, 1, 30;% 1, 1, 275
“The cause of actions,” or “the cause of activity ” is the

1 p. 266, ‘‘ Impetus is produced in the five corporeal substances by an
action through some causes; it is the cause of a series of motions
in a definite direction ; it is counteracted by a certain conjunction of
tangible substances,” and ‘‘what is called mental impression is an
attribute of self ; it is the cause of the remembrance and recognition
of things previously seen or heard or experienced ”.

2 Cf. p. 156. '3 8ee Pr. Bh., pp. 156, 266.

4+ The sitra of the Candra-kanta-bhdsya.

5 The suatra of the Bharadvdja-vrtti-bhdsya.
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translation of kriya-hetu, or it may be that of krti-hetuw,
but krti is more mental than physical.! “Impulsion, etc.,”
is literally “ striking, or throwing, ete.”, and is the transla-
tion of nodana, and “ ete.” includes “ abhighata (impact)”
and “samyukta-saivyoga (conjunction with the conjunct) ”.2
“ Impetus, or physical energy ” is the equivalent of veyu.
“The corporeal substances” are five: earth, water, fire,
wind, and mind. “ Has one substance as its substratum ”
states the essential nature of actions (1, 1, 17).

Impetus (vega) is dynamic, while elasticity (sthiti-
sthapuka) is rather static (inertia). The latter is not
clearly set out in V.S, and even I’r. Bh. does not allude
to it in other passages;3 but impetus (seven times) and
mental impression (bhavana) (five times) are mentioned
in other passages. The treatise refers to elasticity in the
explanation of actions.

Merit and Demerit (p. 98)

In Pr. Bh. adrste has the same meaning as merit
(dharma) and demerit (adharma), because the seven
additional attributes are enumerated as gurutva, dravatva,
snehu, samskara, adrste, and Subda.t In V.S. adrsta is
mentioned in 5,1,15; 5,2,2; 5,2,7; 5,2,18; 5,2,17-18;
6,2, 2; 6,2,13. The first four or five siitras deseribe it as
an objective force,and the last three treat it as subjective;
but even the first four may also be explained subjectively ;
accordingly, adrsta is considered as the latent energy
residing in self and the final cause of transmigration,
because it is stated, “ tad-abhave samyoga-abhavo 'pradur-
bhavas ca moksah,” ® and tad is undoubtedly adrsta.

1 Nydya-kosa, pp. 733-4, 211, 523. Pr. Bh. distinctly calls impetus
one of kriya-hetus (p. 101). See notes on ch. ii, 2, 9.

25,2 1;5,26. 3 pp. 95-102.

¢ p. 10, ““adrsta-Sabdena dharma-adharmayor upasamgrahah ” (Nyaya-
kandal?).

® 5, 2, 18, *° Where there is non-existence of this (that is, of destiny),
there is non-existence of conjunction and non-existence of manifestation,
emancipation.”
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Adrsta is very similar to impression (samskara), which
as “the cause of reminiscence” is partly coincident
with it; but impression is rather mechanical and mental,
while udrsta is moral and religious. Adrsta principally
means a latent force resulting from the actions in the
previous life and continuing to exist in the present
life. This adrsfa causes the first action of the natural
phenomena, as explained in ch.ii, 3. The theory of adrsia
is very likely to lead to the conclusion that the sphere of
transmigration is the common result of the individual
adrsta, and everyone’s body and other personal circum-
stances are the special results of the individual adrsta.
This is a general idea in Buddhism.

But adrsta is not the adrsta of God in V.8, God is
not mentioned in V.8, though the Upaskara and the
Vierti maintain that V.S, acknowledges the existence of
God. Their explanations will be examined.

The commentators explain that the sitras “ samjfia-
karma tv-asmad - viSistanam lingam” and “pratyaksa-
pravritatvat sapjiia-karmanah ”! aré the proof of the
existence of God. But this is hardly possible, because an
important discussion like the proof of God should be found
in its proper place ; the author of the satra discusses the
proof of self in the whole third wdhydya. The two
siitras are really the author’s answer to an opponent
(2, 1, 15-17). The author proves the existence, the
invisibility, the substantiality, the ecternity, and the
multiplicity of wind in 2, 1, 9-14. Then an opponent
says, “ vayu-sannikarse pratyaksa-abhavad drstam lingai
na vidyate,” “ samanyato drstac ca-avisesah,” and “tasmad
agamikam ”2 (2, 1, 15-17). The author answers the

12 1, 18-19, ‘¢ But word and work are the mark of those beings who
are distinguished from ourselves,” and ‘‘because words and works are
known by perception to be produced .

2 ¢“Inasmuch as in the contact with wind there is no act of perception,
there exists (in it) no visible mark,” and ‘¢ (even) by general inference it
is not a particular (substance)”, and *‘it is therefore proved by revelation
(the Veda) .
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objections in the two siitras. The si@tras mean that some
of our concepts have their origin in the perceptions of
former generations and have been handed down to us.
And they are the logical ground for the proof of the
corresponding objects and the criterion of our actions.!

The above explanation will be also proved by 3, 2, 4-9.
The author proves the existence, the substantiality and
eternity of self in 3, 2, 4-5, and the objections are raised
in 38, 2, 6-8,2 in almost the same words as in 2, 1, 15-17.
Satra 3, 2, 9 is the author’s answer to the objections, just
as sitras 2, 1, 18-19 are to sitras 2, 1, 15-17. If satrus
3, 2, 6-8 are the objections, as the commentators explain,
siitras 2,1, 15-17 must be objections, because the words
and the line of argument are the same; then sitras
2, 1,,18-19 must be the answer to them. They cannot be
the proof of God. And other sitras have no trace of the
proof of God; therefore it is concluded that V.S. does
not acknowledge the existence of God. [Pr. Bh. for the
first time acknowledged “ Brahma sakala-bhuvana-patir
mahesdvarah ” and ¢ Brahméa sarva-loka - pitamahah ”.3
But this is an influence from a theistic system.

Merit (dharma) and demerit (adhwrma) are mentioned
inV.8.(6,2,3),6,2,14-15; 9,2,9; 9,2,13,and 1,1,1-2;
1,1,4. Ifsatrus6,2,14-15, “iceba-dvesa-purvika dharma-
adharma-pravrttih, tat samyogo vibhagah,”s are compared
with sitra 6, 2, 12, “adrstic ca (rdga-dvesau, i.e. iccha-
dvesau),” merit and demerit are seen to be residual

1C£6,1,2; 4,2,9; 4,2,11; 5,2,10; 6,1, 1, etc. See Candra-
kanta-bhasya on the siitras.

23,2, 6 runs: ‘yajiia-datta iti sannikarge pratyaksa-abhivid drsta-
lingaih na vidyate,” 3, 2, 7 *‘ samanyato drstic ca-avidesah ”, and 3, 2, 8
‘‘ tasmiad agamikah ",

* pp. 48-9, and see the beginning and the end of Pr. Bh.

Sapta-paddrthl, paramatma isvara eka eva.
Laksonarali, sa (atma) dvividhah févara-ani$vara-bhedait.

4 Handt, loe. cit., p. 26.

5 ¢¢ Tat-sarhyoga” means after all *‘ samsira”, and “‘tad-vibhaga ” is
‘“moksa”. Cf. the next siutra, ‘‘atma-karmasu mokso vvakhvitah.”
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forces a posteriori. Consequently they are sometimes
distinguished from adrsta, though the latter is not really
different from them.

Siatras 1, 1, 1-2 and 4 say, “now then, we will explain
(what) dharma (is),” “ dharma is that from which (results)
attainment of exaltation (abhyudaya) and of the highest
good (nikéreyasa),” and “ the highest good (results) from
knowledge of truth (tattva-jfiane), which springs from
dharma-videsa (and is obtained) by means of the similarity
and dissimilarity (sadharmya-vaidharmya) of the cate-
gories . . . ” Dharma in these siitras has not the same
meaning as dharma(-adharma) above stated. The whole
system of the Vaifesika is included in dharma (1, 1, 1),
and this dharma is divided into two divisions (dharma-
videsaw) (1,1,2). The one (dharma-visesa) is tattva-jiana
of the six categories, and the other (dharma-videsa) is the
religious practices derived from the Veda (6, 1, 1-16,
6,2,1-9; 10,2,8-9). The former brings about nikéreyasa
(= moksa), as stated in 1, 1, 4, and the latter effects
abhyudaya?! (svarga, or the sukha in svarge),® as shown
by siitra 1, 1, 3 (tad-vacanad amnayasye pramanpyam =
10, 2, 9).

Py. Bh. fully explains merit and demerit, and trans-
migration (sarisara) and emancipation (apuvarge)® The
explanation includes all the statements in V.S.; but in
some points Pr. Bh. is different from V.8. According to
Pr. Bh. transmigration is the result of demerit and the
activity of merit, while emancipation is the result of
the cessation of merit.

The two sorts of merit in the treatise exactly agree

1 The Upaskara explains abhyudaya by tattva-jidna ; but this is not
correct, as in the comment on 6, 2, 1, the commentator admits that
abhyudaya is svarge. Otherwise the satras 1,1, 2-3; 6,2, 1; 6,2,8-9;
6, 2, 8-9 can hardly be understood.

2 See Vrtts (quoted in the Upaskara on 1, 1, 2), Vierti, Bhd,t.ya, and
Bharadvdja-vrtti-bhasya.

3 pp. 272-82.
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with the activity and the cessation of merit in Pr. Bh.,
but the treatise explains them too concisely.

“ Activity ” in the treatise is the translation of pravrit..
“A desirable body, ete.,” is the result of merit and happy
conditions in the deva- and the manusya-loka. “Activity
destroys one substance by its effect ” is explained by the
commentators as follows: After a man has got rid of
the present body and conditions, he can obtain, owing
to the activity of merit, a happy body and condition in
the next life. One substance is the body in the present’
life, and its effect is a happy and desirable body in the
next life. Both are contrary and do not exist at the same
time. Pr. Bh. says, “ dharmah purusa-gunal kartul
priya-hita-moksa-hetul) atindriyo 'ntya-sukha-samvijiiana-
virodhi ” ! (this refers to the two sorts of merit, priyu-hife
to pravriti and moksa to mivrtti). By the help of the
commentators and Pr. Bh. the definition in the treatise
may be understood. Kwhéi-ci explains that “activity is
the cause df obtaining a desirable body, that is, the cause
of an excellent body in the cycle of transmigration ”.

“Cessation ” is nivrtti. “Delight in perfect cognition,
which is free from attachment” can be understood by the
help of Pr. Bh., “ . . . utpannasys sat-padartha-tattva-
jiianasya-ajiiana-nivrttau viraktasya raga-dvesady-abhavat
taj-jayor "dharma-adharmayor anutpattau purva-saci-
tayos ca-upabhogan nirodhe santosa-sukham Sarira-pari-
khedam (or - paricchedam) ca - utpadya ragadi - nivrttau
nivrtti-laksanah kevalo dharmah paramartha-darsana-jam
sukham krtva nivartate, tada nirodhan nirbijasya-atmanal
fariradi-nivrttih punar-anutpattau . . . moksa iti.” 2

1 pp. 272-82, “ Merit is an attribute of man (i.e, self) ; it brings about
to the agent happiness, good, and emancipation ; it is supersensuous ;
it is destructible by the experiencing of the last item of pleasure.”

2 pp. 281-2, ‘“He obtains (from the teacher) the true knowledge of the six
categories, which removes his ignorance ; then having acquired thorough

dispassion he becomes free from all affections, aversions, and other such-
like feelings ; and the absence of these puts a stop to the production of
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As for demerit Pr. Bh. says, “adharmo 'py-atma-gunah
kartur ahita-pratyavaya-hetur atindriyo ’ntya-dubkha-
samvijiiana-virodhi,” and “prakrstid adharmat svalpa-
dharma-sahitat preta-tiryagyoni-sthanesv-anista-éarira-
indriya-visaya-duhkhadibhir yogo bhavati ”.!

It will be seen that merit and demerit cannot properly
be attributes in the strict sense.

According to V.S. the present life in the cycle of
transmigration is the result of adrsfu. Pleasure and
pain are produced by contact of self with mind,
sense-organs, and objects (5, 2, 15). DPleasure and pain
cause desire and aversion; desire and aversion impress
merit and demerit on self; and this merit and demerit
are adrgta for the next life (6, 2, 10-16). Among self,
mind, sense-organs, and objects the two last are neutral,
and self is one and all-pervading in its real nature. Mind
plays the principal part in the production of cognition,
reminiscence, dreaming, and consciousness in dreaming,
and especially of pleasure and pain. Consequently, for
the attainment of emancipation it is necessary to restrain
the mind. Restraint of mind is succeeded by wyoga,
which is detined : “ Absence of action in mind reposing
in self; non.existence of pain in the body—this is

any merit or demerit ; the merit and demerit of his previous lives being
exhausted by his experiences of pleasures and pains, and all affections,
ete., having ceased, all his actions henceforth are only such as are of the
nature of pure merit, tending towards cessation ; and these actions
produce in him the happiness of contentment and the disregard for the
body ; and, having brought about happiness due to the vision of the
highest truth, this merit also disappears, the self hecomes seedless, and
the present body falling off it tukes no other bodies, and this cessation
of equipment with bodies and so forth . . . constitutes what is called
emancipation ¥ ((Gangi-natha Jha's translation). ’

1 pp. 280-1, ‘¢ Damerit is an attribute of self ; it brings about to the
agent unhappiness and unpleasantness ; it is supersensuous : it is
destroyed by the experiencing of the last item of pain,”” and “pronounced
demerit, accompanied by a slight touch of merit, brings about the
combination (of the self) with undesirable body, sense-organs, objects
and pains in the world of ghosts and animals ”.
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yoga.”! By practising yoga adrsta, which causes the
egress and ingress of mind from, and into, bodies, ete.,
can be extinguished (5, 2, 17). After that the conjunction
with new bodies is stopped, and a new life never takes
place. This is emancipation (5, 2, 18 ; 6, 2, 16). Pr. Bh.
calls emancipation “ dagdha-indhana-analavad upadama ”?
which is the well-known expression for the Buddhist
Nirvana.
Sound (p. 98)

Sound ($abda) is here treated like the other four
attributes, colour, etc. In V.8. subdc has three meanings,
but in this passage it relates to the first sort. I’r. Bi.
divides it into two sorts, varpa-laksanae and dhvani-
laksana (= avarna-laksana), and calls it *“momentary
(ksanika), like all the attributes of self ”.3

V.S. states that sound is not an attribute of things
which possess touch, nor of self, nor of mind, but is the
mark of the existence of ether,and is perceived by the ear
($rotra-grahana) ; it is an attribute. Though the author
of V.8. clearly states that sound is an attribute, he does
not enumerate it among the seventeen attributes, because
sound has a special quality, which will be deseribed in the
notes on ch. ii.

Section 4.—Action (pp. 98-9)

The definition of action has been quoted in the notes on
ch.i, 1,1. V.S. says further that action is the common
cause of conjunction, disjunction, and impef;us (1, 1, 20),
but it can never be the cause of substances and actions
(1,1,21; 1,1, 31), nor the effect of actions (1, 1, 24;
1, 1, 31). Pr. Bh. explains it in detail and calls it
momentary (ksanika).

1 5,2.18, “tad-anirambha dtma-sthe manasi sarirasya duhkha-abhivah
sa yogah.”

2 p. 282,

3 pp. 287-8.
4 pp. 11, 290 fT.



DASAPADARTHI; NOTES, 1. 4: ACTION 171

The Action throwing upwards (p. 99)

In the Chinese translation the action throwing upwards
is literally “the action taking off, or separating”, and
does not clearly represent wutksepapu. The express
meaning of the definition is that this sort of action is
the cause of separation of a thing, formerly conjoined
with a certain place, from that place. The author or
the Chinese translator understood it by “taking up
something with the hands”.

V.S. says that the action throwing upwards is the
effect of gravity, effort, and impression,! and casting
upward (udasana) results from a particular impulsion.®
Effort is an essential factor in the action throwing
upwards.

Pr. Bh. clearly defines it “$arira-avayavesu tat-sam-
bandhesu ca yad urdhva-bhagbhilh pradesaill samyoga-
karanam adho-bhagbhis ca pradefailh vibhaga-kiaranai
karma-utpadyate gurutva-prayatna-samyogebhyas tad
utksepanam ”. 3

The Action throwing downwards (p. 99)

The action throwing downwards is also literally “the
action throwing off, or conjoining”, which does not
distinctly represent avaksepana. Things, being thrown
oft by the hands, conjoin with their former place. This
sort of action is contrary to the first sort;* but the
definition is not accurate, so that “the action taking off”
sometimes corresponds to avaksepane and “the action
throwing off ” to utksepana. But the two sorts of action,

11, 1,29; cf. 5,1, 1-6.

5, 1, 10.

3 p. 291, ¢ The action throwing upwards is that which brings about the
conjunction of the parts of body, and things in contact with these parts,
with points of space above them, and also the disjunction of these from
those below them; this action is produced by gravity, effort, and
conjunction.”

4 Cf. Pr. Bh., ““tad-viparita - samyoga - vibhiiga - kdranam karma-
avakgepanam” (p. 291). '
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together with the action going, are distinguished from the
following two sorts on account of residing in atoms.
“Ete.” in both definitions includes binary atomic compounds,
etc., and other corporeal substances.

V.8. says that falling (patana) results from gravity,
when conjunction or impression is absent! But this
falling is not exactly the same action as awvaksepana,
which is not specially explained in V.8. and Pr. Bh.

The Actions contracting, expanding, and going (p. 9Y)

The actions contracting (dkunicana) and expanding
(prasaranc) are understood when we contract and expand
the hands. “A thing (regarded as) fixed in the near
end, or thing connected at the near end” presupposes
large and long substances, i.e. substances from ternary
atomic compounds upwards. Accordingly, these actions
do not take place in atoms and binary atomic compounds.

By applying these actions to trees, ete., inertia is
explained. Elasticity (sthiti-sthapaka) in Pr. Bh.is one
of the causes of these actions.

V.8. does not distinctly mention these actions, but
Pr. Bh. defines them, “ rjuno dravyasya-agra-avayavanarm
tad-desair vibhagah samyogas ca mila-pradesair yena
karmana-avayavi kutilah samjayaté tad akuficanam,”?
and “tad-viparyayena samyoga-vibhaga-utpattau yena
karmana-avayavi rjuh sampadyate tat prasaranam”.

As for the action going (gumuna), Kwhéi-ci remarks
that “the action going is the cause of the conjoining and
disjoining (in succession) of corporeal substances”. The
action going resides in atoms and other large and long
substances as well.

v5,1,7; 5,1,181.; 5,1, 8 1.

2 pp. 291-2, ¢ The action contracting is the action by which a straight
substance becomes curved by reason of its particles at the further end
becoming disjoined from that placeand coming in contact with the place
near the base,” and ‘‘the action expanding is the action whereby the
substance becomes straightened by reason of the bringing about of
conjunction, disjunction in directions opposed to the aforesaid .
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V.S. says that upward or sideward motion (@rdhva- or
tiryag-gamana) results from a particular impulsion, which
is produced by a particular effort;! but Pr. Bh. clearly
defines it “ yad aniyata-dik-pradesa-sainyoga-vibhaga-
karanam tad gamanam ”.?

V.8. explains the actions in bodies and their members,
and in things in nature ;® this part of the siwtra exhibits
a characteristic of the system as a natural philosophy
of ancient India. Pr. Bh. also explains sat-pratyaya-,
asat-pratyaya-, and upratyaya-karmae,’ and generally
agrees with V.S, Some of these explanations are stated
in the treatise (ch. ii, 3).

The above three categories in dependence upon one
another explain all objects as they actually are. The three
categories have two aspects, as principles of classification
and as principles of analytical observation. In the latter
aspeet they are further analysed into causes and effects,
and into eternal and non-eternal, except actions, which are
always non-eternal, while in the former aspect they are
the names of the three classes of things, and include things
in all the states, causes, and effects, ete.; consequently,
they are characterized as follows : “ existence, non-eternity,
inhesion in substance, effect, cause, and possession of uni-
versality and particularity are the common (characteristics)
of substances, attributes, and actions.” ®

Sections 5-6.—Universality and Purticularity
(pp- 99-100)

V.S. says, “samanya - vifesa iti buddhy - apeksam.” ¢
Buddhy-apeksa has not the idealistic meaning in the
15,1, 8-10. ‘

2 p. 292, ¢* The action going is that which is the cause of conjunctions
and disjunctions with and from points of space in any direction.”

15,1, 1-5, 2, 21. 4 pp. 207-309.

51,1, 8, “sad anityam dravyavat kiryar karanani simanya-visesavad
iti dravya-guna-karmanam avisegah.” Cf. Roer, Vaidesika sitra, ZDMG.,
vol. xxii, p. 320. .

1,2,3,¢ Universality and particularity both depend upon intellection.’



174 VAISESIKA PHILOSOPHY

epistemological sense, that is, universality and particularity
are not, as some idealists hold, the mere forms of idea, but
they each have reality, like the other categories. The
meaning of the siitra is that universality and particularity
are relative and not absolute. For instance, substance-
ness, attribute-ness, action-ness, earth-ness, colour-ness,
throwing-upwards-ness, pot-ness, and so on, are sometimes
included in universality and sometimes in particularity.
The highest universality is existence and only one, while
the lowest particularity is the ultimate particulars (or the
final species) and more than one.! The former corresponds
to the “ category ” in the classification of concepts in logic,
and the latter to individual or single concepts. There are
many relative universalities and particularitics, which
correspond to genera and species, intervening between the
two extremes.

LPr. Bh., as stated in the Introduction, divides universality
into two sorts, the highest universality and the lower
universality. The former contains existence only, while
the latter includes relative universalities and particularities,
that is, substance-ness down to pot-ness. The highest
universality is universality proper, and the lower is
sometimes called particularity.?

Particularity is “nitya-dravya-vrttayo ’‘ntya vifesah
(the ultimate particularities which exist in the eternal
substances)”, and includes atoms, ether, time, space, self,
and mind.

“ Universality ” in the treatise is exactly the same as
the highest upiversality in Pr. Bh., sometimes simply
called existence. In ch.ii the term universality is omitted
and existence is used. Consequently, the word. excludes
the lower universality, which is a distinct category, called

in the treatise universality-particularity (=common-ness).
11,2, 4-7.
2 pp. 11, 311.  V.8. 1, 2, 4, ““ bhavo ’nuvrtter eva hetutvat simanyam
eva.” Samdanyam eva might have been understood as sdmdnya proper,
or itself.
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Universality is the common cause of the recognitions
with respect to the first three categories that they are
existent. “Perceived by all the sense-organs” exactly
agrees with V.8. 4,1, 13! and Pr. Bh. p. 187.

The historical development of universality and particu-
larity has been discussed. In Chinese translations the
lower universality is not classified under universality.
If the categories are only six and universality is really
the highest universality, the lower universality is naturally
a part of particularity. Consequently, particularity is
called universality-particularity. On the other hand, if
universality is confined to existence only, particularity
also claims to be confined to the ultimate particulars.
Hence the lower universality has no place in the two
categories, so that it must have a distinct category.

“ Particularity ” in the treatise exactly corresponds to
the particularity in Pr. Bh. “ Which exists in substances
only ” is literally * which always exists in substances”
and is parallel to nitya-dravya-vrtti; but in Chinese it
is not at all possible to read “ which ‘exists in the eternal
substances ”.  Consequently, the definition may suggest at
first sight that the category particularity in the treatise
includes all substances whatsoever ; but ch. ii (1, 2) asserts
that one of the common characteristics of the nine
substances, as causes, is that they each have particularity.
Particularity exists, therefore, in atoms, ether, time, space,
self, and mind. Each of the four atoms is plural in
number, so that particularity is innumerable.

Sivaditya in his Supta-padarthi says, “ visesis tu
yavan-nitya-dravya-vrttitvad ananta eva.”?

“The cause of the intellection of excluding others and
determining the one”? is explained by Kwhei-ci: “the

1 4,1,13,‘““etenagunatve bhive casarva-indriyam jiianam vyakhyitam.”

2 p. 12. As atoms are innumerable, their particularity must have
universality in some degree.

3 Pr. Bh., ‘“ atyanta-vyavrtti-buddhi-hetavah ” (pp. 13, 321).
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cause of excluding attributes, etc., and determining that
the one is a substance different from attributes, ete.”; but
the explanation is not acceptable. Cf. ch. ii, 6, and the
notes on that section. The other details will be stated in
the notes on ch. i, 10.

Secetion 7.—Inherence (p. 100)

V.8. defines inherence (samavaya) “iha-idam iti yatah
karya-karanayoh sa samavayal”,! and, again, “niskriyanam
samavayah karmabhyo nisiddhah”.2

Pr. Bh. defines it « ayuta-siddhanam adhéry-adhara-bha-
tanam yah sambandha iha-pratyaya-hetuh sa samavayah”3
Ayuta-siddha is the essential condition of inherence, by
which inherence is distinguished from conjunction. This
definition has a relation to V.S. “yuta-siddhy-abhavat
karya-karanayol samyoga-vibhagau na vidyete”.4 Karya-
karanayoh in V.8. (7, 2, 26) principally refers to the
spatial causality between substances and their attributes
and actions, and is replaced by “ ayuta-siddhanam adhary-
adhara-bhutanam sambandhe ” in Ir. Bh.

The definition in the treatise comes from Pr. Bh.
‘“Substances, ete.” includes, according to Pr. Bh.® attri-
butes, actions, universality, and particularity ; but in the
treatise it includes the eight categories other than
inherence itself and the tenth category non-existence.
“ With respect to the inseparable connexion” corresponds
to “ayuta-siddhanarh . . . sambandhe”. “Its reality is

17,2, 26, “That is inherence by virtue of which it may be said of
cause and effect that the one is in the other.”

25, 2, 23, “The inherence of things inactive (i.e. attributes and
actions) is excluded from actions.”

3 pp. 12, 324, ““Inherence is the cause of the notion (that the one)
is here (in the other) in the relationship subsisting among things that
are inseparable, standing to one another in the character of the container
and the contained.”

47,2, 13, ‘““Inasmuch as there is non-existence of unconnectedness,
there is no conjunction and disjunction of an effect and its cause.”

5 p. 824,
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one” has the same meaning as V.8. “ tattvain bhavena !
and as Pr. Bh. “na ca sahyogavan nandtvar bhavaval
linga-avifesad viSesa-linga-abhavac ca tasmad bhavavat
sarvatra-ekah samavaya iti”.2

According to the commentators’ reading the definition
is to be translated by “the category inherence is that which
makes substances, ete., inseparable and connected, and the
cause of the recognition (with respect to them) that (the
one) is here (in the other) ”. Kwhéi-ci explains that “it
makes substances, attributes, and actions inseparable and
connected with one another”; and the commentators
explain that “it makes separated things inseparable and
connected ”, or, strangely, “ it makes substances inseparable
and connected, so that substances produce effects.”

Inherence consists in ayuta-siddha-bhitetve and can
never make separated things inseparable and connected
with one another; that is to say, the inscparable connexion
in things is not produced anew by inherence, and inherence
has no productiveness at all, but is the intimate connexion
in the inseparably connected things. If the definition should
be understood as the commentators explain it, the idea of
inherence in the treatise would be quite different from
V.S. and Pr. Bh., and would not be consistent with the
genceral mode of thinking in the VaiSesika. And inherence
would not be distinguished from conjunction, so that it
would not be a distinct category.

The Vaidesika classifies objects and analyses them into
cffects and causes, the latter of which are eternal and
not produced from others.® Even in substances as causes
there are attributes and actions residing. If these
causes could be produced from certain final causes, which

17,2, 28, ¢“Its reality (is explained) by existence ” (see 1, 2, 17).

2 p. 326, ““Inherence has no diversity such as conjunction has, and
because of the non-particularity of the mark and of the non-existence
of a particular mark therein like existence there is only one in every

place, as in the case of existence ” (see V.8. 1, 2, 17).
3V.8. 4,1, 1, ““sad akaranavan nityam,”
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have no attributes a‘nd actions, they would be made
inseparable and connected by the force of inherence with
other substances, attributes, and actions in the course of
being produced. But inherence is eternal and always
resides in substances. Besides, inherence, like the other
categories, originally came from the conceptual analysis
of things, and was considered, from the realistic standpoint
of the system, as really existing in the objective world.
Therefore, inherence, like the other categories, has its
origin in abstraction, and has not existence before
substances, however independent it is of the latter.
Consequently, the commentators’ reading must be
understood as follows : “ That substances, etc., are
inseparable and connected with one another is possible
by virtue of inherence, or that substances, etc., are
inseparable and connected is nothing but inherence.”

Sections 8-9.—DPotentiality und Non-potentiulity (p. 100)

According to V.S. the first three categories have
productive faculties, although attributes and actions are
inactive.

(1) One substance originates a substance, attributes,
actions, and substances, and (2) many substances originate
another substance of the same class! (3) One attribute
originates substances, attributes, and actions, and (4) many
attributes also originate substances, attributes, and actions.?
And (5) one action originates attributes, and (6) many
actions originate attributes3; but action never originates
any substance or any action. ’

In the definition of the treatise dulkti (potentiality)
is rendered by “having potentiality or faculty ”; but
the text of the Bodleian Library has  potentiality ” in
ch. i, 1. This is a better translation, because “having
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potentiality” might seem to suggest that the original
Sanskrt may have been sa-§akti or something like that.
But even that text has “ having potentiality ” in all other
passages, and the texts of the other editions always have
“ having potentiality ”. “Having” is added so as to use
two characters, in order to make a parallel to the next
category “non-potentiality ”. * Having potentiulity ” has,
of course, the same meaning as “ potentiality .

“Co-operatively ” in the definition means both “co-
operatively among substances, or among attributes, or
among actions” and ‘ co-operatively among substances,
attributes, and actions”. "The former case can easily be
understood from the above summary (2, 4, 6) of V.S.
However inactive attributes and actions are in their
nature, they always reside in substances. In this sense
they are regarded as co-operative with substances.

“Independently ” is literally * without becoming one”,
and Kwhei-ci explains it as “separately ” and “not co-
operatively ”. This is the case in 1, 3, and 5.

That the author uses the expressions “ co-operatively ”
and “independently ” evidently shows that he has thought
out the category directly from V.8. Therefore he secmns
not to have been influenced by the Mimarmsakas.

Non - potentiality is not mentioned in other works.
[t is the negative or excluding aspect of potentiality.
"The inclusion of the category has been suggested probably
by particularity or the ultimate particulars and non-
existence. Particularity or the ultimate particulars are
in some points the excluding aspect of universality.
And non-existence is the negative side of existence.
They relate to the first three categovies. Potentiality
and non-potentiality also relate to the three categories.
Non-potentiality has just the same relation to potentiality
as non-existence to existence.

Kwhei-ci remarks, “if there is no such category as
non-potentiality (in the case of production), one thing
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may originate one and all effects; but by virtue of the
category everything productive originates its own effects
and is prevented from originating the effects of others.”

Section 10.—Commonmness (pp. 100-1)

Commonness (universality-particularity) is here rendered
in Chinese “common-difference ”. The Chinese translator
usually translates simanya by “universality or generality”,
and visesa by “particularity”,so that “common-difference”
seems at the first sight the translation of other words;
but the translator uses the term universality-particularity
as the translation of samanyae-visesa in ch. ii, 10. And
Kwhéi-ci asserts that the category commonness is the
same as the (fifth) category samanya-visesa acknowledged
by former teachers. The assertion is not strictly correct;
but it shows that the Sanskrt equivalent of “common-
difference ” is samanya-visesa.

Commonness, as a consequence of the historical de-
velopment, corresponds to V.8. “dravyatvain gunatvam
karmatvaii ca samanyini visesas ca”! and to the lower
universality in Pr. Bh. Pr. Bh. says, “ aparain dravyatva-
gunatva - karmatva - adi (i.e. prthivitva - ripatva - utkse -
panatva- gotva-ghatatva-patatva-adi) anuvrtti-vyavrtti-
hetutvat samanyam visesas ca bhavati.” 2

Kwheéi-ci cxplains, “commonnesses are the essences of
substances,” attributes, and actions (i.e. commonnesses are
substance-ness, attribute-ness, and action-ness). They
are the general commonnesses in the three categories.
Earth-ness, colour-ness, and so on are the particular
commonnesses. Commonness does not exist in the other
categories (i.e. universality, particularity, inherence,

11, 2, 5, “Substance-ness, attribute-ness, and action-ness are uni-
versalities and particularities.”

2 p. 311, ‘“The lower universality is substance-ness, attribute-ness,
action-ness, etc. (i.e. earth-ness, colour-ness, throwing-upwards-ness,
cow-ness, pot-ness, cloth-ness, etc.), and is regarded as universality as
well as particularity, inasmuch as it is the cause of inclusion as well
as exclusion.”
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potentiality, and non-potentiality, except naturally non-
existence and commonness). It is perceived by all the
sense-organs. Commonness is the same as the (fifth)
category, universality-particularity, acknowledged by
former teachers. It is named commonness, because it
denotey that a thing is, on the one hand, common to, and
on the other hand, particular in distinetion from, another.”
“ It is perceived by all the sensc-organs” is not accurate,
as stated later on. ’

As for the (fifth) category, universality-particularity,
we have Kwhéi-ci's explanation in his commentary on
No. 12161

“Kanada then proceeded to explain the category
universality - particularity. It is that which makes
substances. attributes, and actions general and particular.
These three categories have each one universality-
particularity common to their respective members
(i.e. the universality-particularity of substances, which is
substance-ness, is common to all the substances; but it
iy particular in distinction from attributes and actions,
and so on). And every member contained in these three
categories has the special universality-particularity (that
is, the universality-particularity of earth, which is earth-
ness, is not common to the other substances, water, ete.,
but it is common to all the members contained in earth,
and so on). Thus, there are, further, the common and
the special universalities-particularities among all things
contained in the three categories (that is, cow-ness,
pot-ness, atom-ness, ete.)” The category universality-
particularity, being the fifth of the six categories,
naturally includes the ultimate particulars. If the
ultimate particulars are put aside, the category is exactly
the same as the ninth category.

Kwhei-ci, explaining the fifth category particularity in
the treatise, says, “ particularity is manifold, because it

! Dainthon-zoku-zokyo, 86, bk. 4, p. 388b.
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resides in the nine substances. Its numbers are indefinite,
because there are the common particularity possessed
by all the substances (or the particularities commonly
possessed by each of the substances), and many of the
special particularities possessed by every substance.
The nine substances have each their differentiations.”
“The common pariicularity ” means substance-ness (or the
particularities mean earth-ness, mind-ness, etc.); and “the
special particularities” earth-ness, atom-ness, cow-ness,
pot-ness, ete. The explanation seems to be confused with
the ninth category.

As to substance-ness Pr. Bh. says, “ dravyatvam paras-
para-vi§istesu prthivy-adisv-anuvrtti-hetutvat samanyam,
guna-karmabhyo vyavrtti-hetutvat visesal.” Attribute-
ness and action-ness are similarly defined.! Earth-ness,
ete., are stated as « prthivitva-rupatva-utksepanatva-gotva-
ghatatva-patatva-adinam api prany-aprani-gatanam anu-
vrtti-vyavrtti-hetutvat samanya-visesa-bhavaly siddhah .1
V.8. does not distinctly state them.

Perceptibility of substance-ness, etc., is stated in V.S. as
“etena gunatve bhave ca sarva-indriyam jiidnam vya-
khyatarh ”2; and Pr. Bh. says, “bhava-dravyatva-gunatva-
karmatvadinam upalabdhy-adhara-samavetanam &asraya-
grahakair indriyair grahanam.”® That substance-ness
and action:ness are perceived by the eyes and the touch-
organ can be inferred, because the objects of the other
three organs are excluded from substance-ness and

action-ness.

1 p. 311, ¢ Substance-ness is universality, inasmuch as it is the cause of
the inclusion with respect to such mutually different things as earth, ete.,
and it is particularity, inasmuch as it is the cause of the exclusion of
attributes and actions.” ‘¢ Earth-ness, colour-ness, throwing-upwards-
ness, cow-ness, pot-ness, cloth-ness, etc., that inhere in animate and
inanimate things, are also established as universalities and particularities
inasmuch as they are the causes of inclusion and exclusion.”

24,1,13; 4, 1, 6-12,

3 p. 187, ‘¢ Existence, substance-ness, attribute-ness, action-ness, etc.,
which are inherent in the receptacles of presentation, i.e. substances, are
perceived by means of these sense-organs thut perceive their substrata.”
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“ Substance-ness,” “earth-ness,” “ pot-ness,” and so on
mean the objective realities substance, earth, pot, and so
on, corresponding to the concepts substance, earth, pot,
andsoon. The system maintains that there are necessarily
entities in the objective world corresponding to the concepts;
this dogma comes from the realistic standpoint of the
system. Kven category-ness (padarthutve) is used in the
system. See Roha-gutta’s explanation of semanya (p. 35).

Section 11.—Non-existence (p. 101)

“Asat ( = abhdava, non-existence)” is mentioned in
V.8. 9,1, 1-10. Whether the author of V.S. regards
asat as a category or not can be judged from the context.
The first section (@hnika) of the eighth chapter (adhyayae)
explains the first stage of laukika-pratyaksa, the second
section mentions its second stage, then come the sitras
9, 1, 1-10 (asut), and the remaining part, 11-15, explains
alavkika-pratyaksa. The second section of the ninth
chapter expounds laingikue and arsa-siddha-dursana, ete.
It is hardly doubtful that the author does not regard asa«t
as a category, nor an entity, but asat is only a form or
principle of recognition.

The author of our treatise acknowledges non-existence
as a category, as an entity. The positing of the category
has probably been suggested by the fourth category.
If that fourth category, universality, is restricted to exist-
ence, which relates to the three categorics, the establish-
ment of its negative complement is perhaps natural.

Non-existence is usually divided into four sorts, but the
treatise has five sorts.

“Antecedent non-existence” is literally “not-yet-produced
non-existence ', and is the translation of prag-abhava or
-asat. V.8, says, “kriya-guna-vyapadesa-abhavat prag-
asat.”!  Kriyd-gune oviginally refers to a substance,

19, 1, 1. “‘(An effect) is antecedently non-existent, inasmuch as there
is non-existence of assertion of actions and attributes” (see 9, 1, 7).
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and then to its attributes and actions. *The cause and
accessories ” means the producing substances, poteuntiality
and non-potentiality.

“Subsequent non-existence” ( pradhvanmsa- or dhvaisa-,
abhdva, or -asat) is literally “already-destroyed non-
existence ”. This non-existence is explained in V.8. 9, 1,
2-3 and 9, 1, 6 « After the force of their causes had
been exhausted or the accessories for their overthrow
had Dbeen produced” relates to potentiality and mnon-
potentiality.

Reciprocal non-existence (anyonyuw-abhava or -asut) and
absolute non-existence (atyanta - abhdva or -asat) are
explained in V.8. 9,1, 4; 9,1, 8 and 9,1, 5; 9, 1, 9.
« Ete.,” includes attributes, ete.

Natural non-existence is literally * unassociated non-
existence ”. This non-existence is, in the treatise, of two
sorts, eternal and non-eternal. Chapter ii (10, 1) explains
them as follows :—

“In what case is natural non-existence eternal ?

The substances, earth, ete.,, are not in the inherent
relation to other attributes (than their own). Universality-
particularity (i.e. common-ness), like substance-ness, cte.,
potentiality, non-potentiality, and particularity, does not
inhere in substrata other than its own (rvespective one).

Existence does not exist in universality, ete.

In what case is natural non-existence non-eternal ?

There is the case where a substance does not conjoin
with other substances, but will certainly conjoin with them
afterwards. (Before the conjunction takes place) the
former does not exist in the latter.

Or, before a substance comes to conjoin with another
substance and makes the attributes and actions thereof
inherent in itself, the latter do not exist in the former.”

The former case is hardly different from reciprocal (and
absolute) non-existence, while the latter is nothing but
antecedent non - existence. Subsequent non - existence
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cannot be included in the latter case, because subsequent
non-existence, together with reciprocal and absolute non-
existence is, according to the treatise, eternal; but it
cannot possibly be included in the former case, as the
name itself opposes. Hence the five non-existences may
be classified into two sorts, natural and subsequent non-
existence. But in both cases the division is a cross
division. The fact evidently shows that the enumeration
of this natural non-existence came from V.8, “ nasti ghato
gehe iti sato ghatasya geha - samsarga - pratisedhah.”?!
Therefore, the author derived the first four non-existences
from sitras 9, 1, 1-9, and the fifth from 9, 1, 10,

Natural non - existence corresponds to sansurge -
pratisedha, and the original Sanskrt seems to have been
sumsargw - abhdve ov -asat, or swisarga - pratisedha-
wbhdva or -usat. In V.S. swisarga-pratisedhe relates
to a pot and a house, that is, to substances as effects;
but the treatise applies it to the categories. Cf. Nyayc-
ko$u, pp. 857-8, V.8. 1, 2, 1-2.

19, 1, 10, ““(The proposition) that there is not a water-pot in a house
is o negation of connexion between an existent water-pot and the
house.”

But the Siddhanta-mukt@rali (pp. 33-4) and the Tarka-kaumudi (p. 19)
divide non-existence into two sorts, anyonya-abhdce and swnsarga-abhdava.

The latter contains prdg-abldra, pradheanisae-abhdva, and atyanta-
abhdaea.
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Cuarrer II
Section 1.—Substance (pp. 102-5)
1. Substunces Active and Inactive (p. 102)

V.8. says, “dik-kalav akasafi ca kriyavad-vaidharmyéan
nigkriyani” ;! but Pr. Bh. mentions that earth, water, fire,
wind, and mind are only active (kriyavat).? The author
of the treatise follows the latter. The Upaskara, the
Vivrti, and even the Cundra-kanta-bhasyw® accept the
opinion and consider that the siiére implies the addition
of self. This opinion seems not to be correct.

V.8. states, “atma - samyoga - prayatuabhydm haste
karma, ” “atma-karma hasta-saiyogic ca,” and “#atma-
karmasu mokso vyakhyatal ”.4

The Upaskira explains the first sattra, «“ Action in the
hand as its inherent cause is by means of conjunction with
self, and of effort of self. Of this action the non-inherent
cause is conjunction with self possessing effort. Effort is
the efficient cause.” ® The sccond sitre is explained thus:
“The term self tropically signities a portion of the body.
The action then of the self, that is, of a member of the
body, that is, of the hand, results from conjunction of

15,2, 21, *“Space and time, together with ether, are inactive, being
dissimilar to that which possesses action.”

2 p, 21.

% But it remarks, ‘‘Atmi tu tathi-bhiito ’pi manasi sawsrjyaminah
kriydvin iva bhavati vyavahira-bhamav iti.”

45,1, 1, ** Action in the hand is by means of conjunction with, and
offort of, self ”; 5, 1, 6, * Action of self 1s also from conjunction with
the hand,” and 6, 2, 16, * Emancipation is declared as dependent on the
actions of self.”

5 Gough’s translation, a little modified. ‘‘atmanah sayoga-prayatnau
tibhyam haste samavayi-kiirane karma tasya ca karmanah prayatna-
vad-atma-sanmyogo 'samaviyi-kiranam prayatnas ca nimitta-kiranam.”
But nimitta-kdrana is not mentioned in V.S8., therefore the explanation
must be as follows : ¢ Action in the hand has the hand as its samavdyi-
karana, and conjunction with, and effort of, self asits asamavayi-kirana.”
‘¢ Conjunction with self possessing effort ” is not the correct explanation.
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the hand and pestle. The word ‘and (ca)’ implies also
impetus. In the action of the hand conjunction with the
hand is the non-inherent cause. This conjunction is at
some times conjunction with self possessing effort, at other
times conjunction with pestle possessed of impetus.”?
According to this explanation datma-karma hasto-
suniyogdc ca is replaced by haste karma (or husta-karma)
hasta-samyogic ca. But the action in the hand has, as
the first sittre asserts, its non-inherent cause in conjunction
with, and effort of, self, and husta-samyoye must, on the
analogy of atma-swinyoga, be “conjunction of the hand
with the hand”. If hasta-surivyoga is “conjunction of
the hand with a pestle”, the conjunction is the non-
inherent cause of the action in the pestle, as sittra 5, 1, 2
and the Upaskdra on it assert, and the inherent cause
must be the pestle. But of /usta-kurma the hand must
be the inherent cause. Therefore, if atmu-karma is
haste karma, hasta-sainyogat cannot be understood. The
Upaskara’'s explanations are far-fetched. The truth is
that the second siitra is the case of the first satre
reversed, and self is naturally the inherent cause of its
own action, while its non-inherent cause is the conjunction
with the hand. Therefore, self must have, in sowme cases,
action. The Upuskar«w's explanation comes from the
opinion that self is entirely inactive. Inactivity of ether,
time, and space is due to their dissimilarity to the active
substances; but self has no such dissimilarity, because the
expression atma-karma denies it. Compare with mind,
which is explained in V.8. 5, 2, 14 on the analogy of the
hands as being active. 1f self is entirely inactive, the
third siitra cannot be understood. Even the Upaskare
explains this sitre “ when there exist the actions of

1 ¢¢agtma-fabdah sarira-avayava-para upacirat tatha ca-atmanah darira-
avayavasya-api hastasya yat karma tad hasta-musala-samyogiit ca-kardc
ca vega-samuccayah hasta-karmani hasta-samyogas tivad asamaviyi-
karanam sa ca kvacit prayatnavad-atma-samyogah kvacid vegavan-
musaladi-hasta-sarhyogah.’
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self, emancipation ensues ”! Besides, the Vaidesika's
characteristic doctrine is the Kriya-vada, differing from
the Samkhya, the Vedanta, and other systems. The
Kriyd-vide means the doctrine which holds that self is
active, or self is affected by pleasure or desire, etc.?
Bhava-viveka in his Prajia-dipe-§istra states that the
self of the Vaisesika is called Lartr 3 (an agent). .

On the other hand, if “the dissimilarity to the active
substances ” means “the incorporeality of space, ete., for
action resides only in the corporcal ”,* as the Upaskara
maintains, the activity of self must be rejected, as in the
case of attributes and actions® The commentators accept
this consequence. If so, the meaning of the Kriya-vada
is to be restricted to “self is not active, hut it is affected
by the attributes and the actions”. This iy also not
correct.

The definition of substances is that substances possess
actions and attributes, and are inherent causes. But
possessing actions and attributes has almost the same
meaning as being inherent causes, because inherent cause
means the substratum of both attributes and aections, or
of either attributes or actions. The characteristic of ether,
time, and space, consists in being the inherent causes of
attributes, while the five corporeal substances, the four
atoms and' mind, are the inherent causes of both attributes
and actions. But the first action of atoms and mind
comes from adrstu, and mind has no activity when yoga
is practised.® Accordingly, even the five substances are
not necessarily active. Again, Pr. Bh. distinctly states
that adrste has no activity (vrtti) during the time of the

1 ¢ itma-karmasu satsu moksgo bhavati.”

2 SBE., vol. xlv, p. xxxv.

3 No. 1185, p. 110b, cf. N.S. 3, 1, 6. Dharma-pila states that self in
absolute emancipation is not active any more.

* The Upaskire on 5, 2, 21 says, * kriyavatam vaidharmyar dig-
idindm amirtatvam marty-anuvidhianat kriyayah.”

55,2, 22,

85,2, 13; 5, 2, 16.
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world’s dissolution.! The substances have naturally no
activity during that time. Therefore, the necessary
condition common to all the substances is solely that of
being inherent causes of attributes. The distinction
between space, ete., and the five corporeal substances is
that the latter have capability of actions, while the former
have it not. “The dissimilarity of space, etc., to the
active substances” cannot logically mean the incorpore-
ality of space, etc.

It is evident from what has been said that in the
Vaidesika the first and only source of actions is adrstu.
What then is adrste ?  Adrste is, as explained above,
a kind of merit and demerit, and causes the combination
of atoms forming the body on the one hand and the
world on the other. In the former case the egress and
ingress (of mind from and into bodies), ete., are caused by
it, and even in daily life the production of desire and
aversion, etc., is caused by it. Consequently, adrste is the
principal hinderer of cmancipation? In the latter case
particular actions in carth, the circulation in trees, the
upward flaming of fire, the sideward blowing of wind,
the movement of the gem, and the approach of the
needle ® are caused by it.

Py, Bh. holds that adrsfu is an attribute; but in the
strict sense it is not an attribute, because adrsta is an
absolute cause of conjunction.* On the other hand, adrsta
is not an action, because it is a cause of actions. V.S, says
that inaugurations, fasting, continence, residence in the
family of a spiritual guide, life in the forest, sacrifice,
alnsgiving, oblation, the cardinal points, constellations,
sacred texts, seasons, and religious observances conduce to

1 pp. 48-9. If adrsta be an attribute, it cannot have an action at
any time.

25,217; 6,2,12; 5,2,18. See6, 2, 15.

35,2,2; 5,2,7; 52.13; 5,1, 15.

15,2, 17-18.
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adrsta. From this satra and as “ the principal hinderer
of emancipation” adrsta must be regarded as being
a kind of quality of self. Pr. Bh.distinctly calls it an
attribute of self (sarva-atma-gata-adrsta). Sankara begins
one of his objections against the Vaidesika with “Is this
unseen principle to be considered as inhering in the self
or in the atom ?”*

If adrsta, as a certain quality of self, causes the
combination of atoms to form the body and the world, all
sorts of actions are to be considered as coming from the
self. Self, then, is the only cause of actions?® as the
consequence of what has been stated. Therefore, the self
in the Vaifesika system cannot be entirely inactive. But
the activity of self is principally concerned with the
individual self.

As for the other qualities enumerated in the treatise,
Pr. Bh. says that earth, water, fire, wind, self, and
mind are manifold («unekatvu) and contain lower species
(upura-jatimattve). And earth, water, fire, wind, and
mind have activity (kriyavattva), corporeality (martatva),
priority, posteriority, and impetus.*

Sclf is on the one hand one and on the other hand
manifold. In the latter case it must have ‘pnonty and
posteriority. Time and space have also priority and
posteriority, because they have effects. Ether has in V.8,
no priority and posteriority at all,® but Pr. Bl. and the
treatise have special opinions concerning ether.

9. Substances possessing Attributes, efe. (p. 102)

See the definition of substance. Pr. Bh. enumerates
the following qualities as the properties common to all

! 6,2,2,“Abhigecana-upavasa- bruhmacarya-gurukulavasa vanapmst.ha.-
yajiia-dina-proksana-din-naksatra- mantra-kila-niyamis ca- adrgtu.ya

3 Brahma-satra-bhdsya on 2, 2, 12.

3 «¢ Urdhvajvalana-tiryakpavanany-itma-videsa-guna-krtini” (Nydya-
kandalt, p. 88).

4 p. 21

5 2, 1, 29-31.
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the nine substances: bélonging to substance-ness, giving
rise to effects residing in themselves, possessing attributes,
being not destroyed by their effects and causes, and
possessing ultimate particulars.!

The treatise has “they have each particularity ”
instead of antya-videsavattva, which is found in the
following sub-section 5. “They are causes which pre-
suppose others” is not quite clear. It literally runs
“ having -dependence-cause” or “ possessing-supposing-
cause”, and may be the translation of sa-apeksi-karuna
or apeksa-karapa-vat. The meaning may be that sub-
stances always exist together with other substances and
attributes, ete., but never stand alone, or substances cannot
produce their cffects by themselves; they produce their
effects by virtue of potentiality and non-potentiality, and
so on, according to the treatise.

3. Substances possessing Touch, ete. (p. 102)

See V.S. 2,1, 1-5 and the treatise, ch. i, 2, 1-4. I’r. Bh.
says that the four substances, earth, water, fire, and wind,
produce substances (drevyw-@rambhakutve) and possess
touch (sparfuvaltva).’

“ Productive substances” or * substances which produce
substances ” exactly corresponds to V.8. “ substance is the
common effect of substances”?® and drurye-d@rembha-
katvw in Pr. Bh.  “ Causes of substances, attributes, and
actions ” has the same meaning as V.8, “substance is the
common cause of substance, attribute, and action”* and
means that substances are inherent causes. The four
substances can produce substances, and are at the same

1 p. 20, ¢ prthivy-adinan navanam api dravyatva-yogah (V.8.1,1,5;
1,1, 8; 1, 2,11) svitmany-arambhakatvai (1, 1, 9-10; 1,1, 18 ; 1, 1, 23)
gunavattvam karya-kdrana-avirodhitvam (1, 1, 12) antya-vifesavattvam
(1, 2, 8).” Svatmany-@rambhakatva means, according to the Nydya-
kandali, sva-samaveta-karya-janakatrva.

2 p. 24.

31, 1, 23, ‘““dravyanam dravyam kiryai simianyar,”

41, 1, 18, ““dravya-guna-karmanim dravyar kiaranam samanyan,”
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time inherent causes. But none of the other five
substances are productive substances and inherent causes
as well. Cf. notes on ch. i, 2, 5-7 (ether, time, and space)
and ch. ii, 1, 1.

4. Substances possessing Colowr, ete. (p. 103)

Pr. Bh. says that the three substances, earth, water,
and fire, have pratycksatve, ripavattve, and dravatva as
their common properties.! Pratyalksaive means visibility,
or being the objects of sight. As to invisibility, see
V.S .4,1,7;8,1,2; 9,1, 11-15.

5. Substances Eternal and Non-eternal, ete. (p. 103)

The last paragraph requires special attention.

In the texts of the Bodleian Library and the Library of
the India Office, it runs: “That they inhere in another
substance or do not inhere in another (1), consist of parts
or do not consist of parts (2), are not destroyed by their
causes or are (not not) destroyed by their causes (3), are
not ultimate particulars or are ultimate particulars (4),
and are not spherical or are spherical (5), is explained as
in the case of being cternal and non-eternal.”

The texts of the commentaries Nos. 9 and 10 have the
following order: “That they do not inhere in another
substance or inhere in another (1), do not consist of
parts or consist of parts (2), are not destroyed by their
causes or are (not not) destroyed by their causes (3), are
not ultimate particulars or are ultimate particulars (4),
and are spherical or are not spherical (5), is explained . . .”

In the former texts the order of the affirmative and the
negative clauses agrees with that of being eternal and
non-eternal, except (4) and (5). The order seems to have
been reversed in the course of transmission by copying
with a view to retaining them in good order. But in
the Chinese Nos. (3), (4), and (5) have the following
arrangement of the characters: “ By-causes-not-destroyed

1 p. 24,
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(or) mot-by-causes-not-destroyed (3), not-ultimate-par-
ticulars (or) ultimate-particulars (4), and, not-spherical
(or) spherical (6)” In No. (3) the position of the
negative particle agrees with the case of being eternal
and non-eternal ; accordingly, the order was not changed.
Nos. (4) and (5) were probably changed on the analogy
of the latter half of No. (3).

The latter texts show that the order was recovered
when the misreading and failure of sense had been
noticed. But number (3) did not need to be changed,
because the meaning is clear and has no absurdity.
Number (4) was not clearly understood and remained as
it was. The commentaries on (4) have strange explanations.
Consequently, the correct meaning is obtained when we
reverse the order in the former texts except (3).

Pr. Bh. mentions that “independency” (undasritatva)
and “eternity ” are common to all the nine substances
with the exception of avayavi-dravya® (ie. “effects™).
“ Independency ” has the same mecaning as “they do not
inhere in another substance, or they have no substrata
(adravyavat or adrarvya)”. Avayavi-dravya is substances
“consisting of parts”.

Chapter ii (1, 2) explains that the nine substances are
not destroyed by their effects, and here it is stated that
the nine substances, which are non-products, are not
destroyed by their causes. The two passages agree with
karya-karana-avirodhitva in Pr. Bh. But the treatise
further mentions that the four substances as products are
sometimes destroyed by their causes. This is not stated
in V.8. Cf Nyaya-kandalz, p. 21, “dravyani tu na
karyena vinaSyante na-api karanena-iti karya-karana-
avirodhini nityanam karana - vinasayor abhavad eva
karanena-avinasah anitya-dravyanam karana-viniayol
sambhave ’pi kéaranena na vinaéah kim tv-anyena-iti
vivekah.”

! p. 21. As to avayavi-dravya see Nydya-kosa, p. 79.
o
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« Ultimate particulars” is literally “extreme-having-
particulars, or end - possessing - species ” in Chinese.
“ Extreme - having - particulars” is hardly intelligible.
The original Chinese must have been ‘having-extreme-
particulars ”, which is the translation of antya-visesa-vut,
or simply antya-visesa.

The author of the treatise follows Pr. Bh.in the present
passage and explains the ultimate particulars ether, time,
space, self, mind, and atoms.

Sphericity has been explained.

6. Substances and Sense-organs (p. 103)

The description in this passage differs from V.8. and
agrees with Pr. Bh. The latter states that the five
substances, earth, water, fire, wind, and ether, have the
common properties of being elements (bhiitatva), and of
being the material causes of the sense-organs (indriya-
prakréitva), and have the particular attributes of being
perceived by the respective sense-organs (bahyae-ekaiku-
indriya-grahya-visesa-gunavativa).l

V.8. says that “in the organ of smell earth is the
material cause, inasmuch as it possesses plurality and
smell 7,2 and in like manner water, fire, and wind, are the
material causes of the organs of taste, sight, and touch.?
But as to sound and the organ of hearing V.8. differs from
Pr. Bh. and the treatise. Sound is an object (artha) which
is perceived by the ear and is the mark of ether; but the
relation between ether and sound is different from that
between earth, etc., and smell, etc. In the latter case the
substances and the attributes are perceived at the same
time, while in the former case sound is perceived, but

1 p. 22. But the Kirandvali explains the last property *‘ atra vivaksa-
’bhedena bahya-eka-eka-indriya-grahya-gunavattvam bahya-indriya-
grihya-vifega-gunavattvam ca-iti bodhavyam ” (p. 37). Further, Pr. Bh.
says, *‘érotrarh punah fravana-vivara-samjfiako nabho-dedah ” (p. 59).

28, 2, 5, ‘“bhiiyastvid gandhavattvic ca prthivi gandha-jfidne
(i.e. ghréna-indriye) prakrtih.”

38,26 SeelN.S 31,863
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ether is not perceived at all, that is, sound, as the object
of the ear, does not suppose ether as the other attributes
do. Besides, ether is one and immaterial. Therefore,
ether can by no means be the material cause of the ear,
and the ear is not a part of ether (nabho-desa).

Pr. Bl. calls ether an element (bhita) on the one hand,
and one, all-pervading, and the common place for all
corporeal things on the other hand.! These qualities are
contradictory, if they reside in the same substance.
Consequently it must be admitted that Pr. Bh. divides
ether into two sorts, material (bhiita) and immaterial.?

Kwhei-ci explains that there exists ether as an element
distinguished from ether (the fifth substance), and this
ether as an element is not the same thing as akasa-
asumskrtu, or things in akasu-dhgtw (in the Buddhist
terminology).

7. Substunces and Attributes (pp. 103-5)

The description exactly agrees with Pr. Bh. In V.S.
some attributes are not distinctly ascribed to the definite
substances ; but Pr. Bh. proves that a substance has such
and such definite attributes by referring to the corre-
sponding passages in V.S.

Among the attributes number, extension, individuality,
conjunction, and disjunction are possessed by all the nine
substances. Smell in earth, viscidity in water, sound in
ether, and cognition, pleasure, pain, desire, aversion, effort,
merit, and demerit in self are not common to any other
substances. Fire, wind, time, space, and mind have not
their own particular attributes.

The distribution of the attributes is not in consistency
with V.8, For instance, self as an individual self must
have priority and posteriority. Otherwise the attributes
in the passage would be those of the substances as causes;

! pp. 22, 58-9, See Kirandvali, p. 35.

? Sapta-paddrthi, ‘‘akadas tu ghata-dkéada-adi-bheda-bhinno ’nanta
eva” (p. 16).
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but fluidity in earth and fire could not be intrinsic
according to Pr. Bh. and the treatise.

Section 2.—Attribute (pp. 105-13)

1. Attributes Perceptible and Imperceptible (pp. 105-6)

“ Perceptible ” in this passage is rather “object of
perception” (pratyaksa-visaya). Cf. notes on ch. i, 3, 6.

As for the perceptibility of colour, taste, smell, and
touch, V.8. says that they are perceptible in consequence
of inhesion in more than one substance (ancka-dravya-
samavayat) and of particularity of colour, ete.! Ir. Bh.
is of the same opinion® Ameka-druvya has the same
meaning as mahat, which is applied to ternary atomic
compounds and so forth in Pr. Bh. and the present
treatise. Consequently, the four attributes residing in
atoms and binary atomic compounds are not perceptible.

In V.8. mahat is not clearly explained, whether it is
applied to the aggregate of three atoms, ete., or to the
aggregate of two atoms. According to Pr. Bh. and
the treatise the former case is correct. V.S. begins
the explanation of extensions with the satra “karana-
bahutvac ca”? Bahu corresponds to mahat and aneka.
Then follows the sitra “ato viparitam anu”. Apu in
this siitra does not mean an atom, but small (an extension),
which is applicable to binary atomic compounds. Accord-
ingly bahw, and mahat too, must be from three upwards,
though aneka may logically be from two upwards,
because it seems to be contradictory to eka. Therefore
the four attributes of binary atomic compounds are
imperceptible.

But there are different opinions. Vasu in his commentary
on the Sata-éastra states that the aggregates of twoatoms
are perceptible, and Dharma-pala refutes the VaiSesika
theory as follows :—

14,1, 6-10. 2 p. 186. 37,1,9,
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“If products have the same quantity as their causes
(= atoms), they cannot be called gross things, since atoms
are not named gross, and the colour, etc., of the products
are not perceived by the eyes. This is contradictory to
your theory.” !

According to the commentators product means the
binary atomic compounds, because they are stated to
be the immediate effects of atoms. Accordingly, “your
theory” must be the opinion that binary atomic compounds
are perceptible. Kwheéi-ci also says that the original atoms
are not perceptible, but binary atomic compounds, cte., are
perceptible. This is not in accordance with our treatise ;
but the opinion was probably derived from Dharma-
pala’s work. Even among later Vaiéesikas some teachers
like Mahadeva Bhatta hold that binary atomic compounds
are not supersensuous (alindriya).?

Sound is different from the four attributes, and is in
Pr. Bh3 called momentary and continuous. The theory
of two qualities of sound was probably due to Buddhist
influence. The four attributes need corporeal substances,
and are sometimes perceptible and sometimes imper-
ceptible, according to the kinds of their substrata, while
sound has no such ditferences and only needs an empty
space. There may be sound which has not reached the
ear, but it is not because sound resides in a special ether.
Consequently, sound must be heard, if it reaches to
the ear. See Pr. Bh. p. 288, quoted in the notes on
ch. ii, 3, 4, 5.

Concerning number, extension, individuality, conjunc-
tion, disjunction, priority, and posteriority V.S. says that
they are visible (caksusa), when they reside in coloured
substances (ripi-dravya-samavayat), but invisible when
they do not reside in such! Rapi-dravya-samavaya is

! Vijilapti-matratd-siddhi-éastra, p. 3a. '
% Nydaya-kosa, p. 350.

3 pp. 287-8.

44,1, 11-12,
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the necessary condition, and the substrata must be
compounds of more than (two or) three atoms. Pr. Bh.
adds fluidity, viscidity, and impetus (a part of impression)
to these attributes.!

Gravity is imperceptible (apratyaksa) or supersensuous
(atindriya) according to Pr. Bh2 and the Upaskaral
But all the extant texts of the treatise have gravity
between viscidity and impetus in this passage. Kwhei-ci
says, “The text (the Chinese translation or the original
Sanskrt text) does not mention gravity in this passage ;
but gravity may be an object of perception, because the
attribute is a common attribute of water and earth, as
seen in chapter ii (i, 7).” From his statement it is seen
that the Sanskrt text and the translation by Yuan
Chwang had not enumerated gravity in this passage.
C‘-ceu (Chi-shi), the third patriarch of the Fa-hsiang-
tsung, commenting on Kwhéi-ci’s commentary, says, “ The
commentary states that the text does not mention gravity
in this passage. This assertion is due to the fact that
the author of the commentary had consulted a corrupt
text, since the present text, which I have consulted, has
the mention of gravity in the passage. Consequently,
gravity must be considered as perceptible and imperceptihle
according to the substrata.”* The corruption in the
Chinese translation took place in the interval between
Kwhei-ci and C‘-ceu. Kwhéi-ci's opinion on gravity is
not correct, according to Pr. Bh. and the present treatise.
But gravity has been differently explained. The Upaskira
states that Vallabhacarya is of opinion that gravity is
.perceived by touch.?

As for cognition, ete.,, Pr. Bh. says, “buddhi-sukha-

1 p. 187, '

? pp. 263, 98.

3:On 4, 1, 10.

¢ Commentary No. 10, p. 206. See Nydya-kosa, p. 238. Vallabhicirya

is sometimes called Vatsa and the author of the Lildvati, a commentary
on Pr. Bh.
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duhkha-iccha-dvesa-prayatnanam dvayor atma-manasoh
sarhyogad upalabdhih.”!

According to Pr. Bh. merit, demerit, and mental
impression (bhdvand) are, like gravity, supersensuous
(atindriya)® “Impression” in the treatise naturally
means mental impression (bhdvand), because impetus,
which is the physical impression, has been enumerated
among the perceptible attributes. For accuracy gravity
may be inserted in this paragraph.

2. Attributes as Products and Non-products (p. 106)

Pr. Bh. says that cognition, pleasure, pain, desire,
aversion, effort, merit, demerit, mental impression, sound,
aggregate extension (ti#la-parimana), secondary con-
Jjunctions(uttara-saryoga), incidental fluidity (naimittika-
dravatva), priority and posteriority are produced by
conjunction and are not produced by combustion (a-pakaje).
Conjunction, disjunction, and impetus are produced by
actions, and sound and secondary disjunctions are produced
by disjunction.®

According to V.S. cognition, pleasure, and pain are
produced by the contact of the four factors; desire and
aversion by pleasure, pain, and adrsta; merit and demerit
by desire and aversion; impression by actions; disjunction
by actions, conjunction, and disjunction; and both priority
and posteriority are caused by two substances; sound by
conjunction, disjunction, and sound; and effort is caused
by self.t

Colour, taste, smell, and touch, when possessed by
earth, are altogether products, because V.S. says that
(colour, taste, smell, and touch) produced by combustion
have for their antecedents the qualities of their causes,

! p. 187, *“Cognition, pleasure, pain, desire, aversion, and effort are
pe;c;iv:;l by self and mind in conjunction with each other.”

3 pp. 98-9.
43,2, 1. See notes on ch. i, 3.
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and thdt there is only one substance! “Earth” in this
passage represents combust terrene atoms. The Vaidesika
is called the Pilu-pika-vade and ‘x_nn.inta,ins that com-
bustion takes place in atoms. This theory is different
from the Pithara-paka-vada (the Nyaya), which holds that
combustion occurs in an earthen pot as a whole. Terrene
atoms are combustible, and their four attributes are
therefore products. V.S. says that “the colour, taste,
smell, and touch of earth, etc., inasmuch as substances are
non-cternal, are also non-eternal ”,> and “ by this is declared
their eternity in things eternal (etena nityesu nityatvam
uktam)”. By this the four attributes in earth are known
in some cases to be eternal and non-products. According
to the Upuskara the - Vriti replaced the latter siutra by
“ nityesv-anityatvam uktam”. The Vrtt: means that the
four attributes in earth disappear on its disjunction from
fire, so that the four attributes in both raw and combust
terrene atoms are altogether non-eternal. The author
of the treatise is probably following such an opinion
when he states that the four attributes are, when
possessed by earth, altogether products. ¢ Product” is
almost synonymous with “non-eternal”, as the next
subsection (3) proves. Things are non-eternal and
products as well, when they have been produced; but
they are not products before having been produced, even
though non-eternal. Therefore “earth”, i.. terrene
atomns, must mean things produced by combustion, because
this subsection treats of attributes as products. But in
the next subsection (3) “earth” is to be understood as
implying both raw and combust terrene atoms. The
author does not allude to the eternal and non-produced
attributes of earth ; perhaps he thought the four attributes
of earth are altogether non-eternal, and accordingly
17,1,86-7.

2 7, 1, 2-3, * prthivy-adi-ripa-rasa-gandha-sparéa dravya-anityatvad
anityas ca.”
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products. This is not strictly correct, and is inconsistent
with the opinions of the authors of V.8. and Pr. Bh.

Colour, taste, touch, fluidity and viscidity, when inherent
in aqueous atoms, are non-products, because V.8. says “the
four attributes are eternal in water, fire, and wind, inas-
much as the substances ave eternal”! From binary
atomic compounds upwards substances are non-eternal and
products ; therefore their attributes also are non-eternal
and products, since V.S. says that in things non-eternal
they (the attributes) are non-eternal, because the substances
are non-eternal. There is no mention of smell in this
paragraph, which shows that the passage refers to
water.

As to gravity Pr. Bh. says, “ gurutvasya ca-apadi-
paramanu - riupa-adivan nitya - anityatva - nispattayal.”?
“ Gravity is explained in like manner” refers to the
paragraph on water. Cf. V.8.2,1,2; Pr. Bh., pp. 264-6.

All the extant texts of the treatise have in this
paragraph the following addition: * Eternity and non-
eternity are explained as in the case of products and
non-products.” But this is probably superfluous, because
there is a special paragraph in the next subsection (3) for
eternity and .non-eternity. Accordingly the addition is
omitted in the translation and in the edition of the
Chinese text.

Fluidity in earth and fire is stated in V.S. as “fluidity,
through conjunction with fire, of clarified butter, lac and
wax is common to them and water”, and *fluidity,
through conjunction with fire, of tin, lead, iron, silver,
and gold is common to them with water”.® Pr. Bh. also
states that earth and fire have the incidental fluidity
(naimittika-dravatva-yoga)t See Pr. Bh., pp. 264-5.

17,1, 4, ““apsu tejasi viyau ca nityda dravya-nityatvat.”

2 p. 263, ¢ The eternity and non-eternity of this (gravity) are explained
in the same manner as those of the colour, etc., in aqueous atoms, etc.”

2,1, 6-7.

4 p. 25.
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Concerning the remaining paragraphs see Pr. Bh.
pp. 111-13, 138,

3. Attributes Eternal and Non-eternal (p. 106)

All the attributes are non-eternal, when they reside in
non-eternal substances.! Kwhéi-ci explains, “ Among the
twenty-four attributes cognition, pleasure, pain, desire,
aversion, effort, merit, demerit, impression, disjunction,
priority, posteriority, sound, and smell—these fourteen
attributes are non-eternal. Smell, which abides in earth
only, is altogether non-eternal, even when it resides in
terrene atoms, as the text (chap. ii, 2, 7, and chap. ii, 5, 3)
asserts. The other ten attributes are either eternal or
non-eternal ; but colour, taste, smell, and touch possessed
by earth are non-eternal, cte.”

4. Varying Perceptibility of Attributes (p. 107)

Pr. Bh. states that sound, touch, colour, taste, and smell
are severally perceived by one sense-organ, and number,
extension, individuality, conjunction, disjunction, priority,
posteriority, fluidity, viscidity, and impetus are perceived
by two sense-organs (the sight- and the touch-organ);
but cognition, pleasure, pain, desire, aversion, and etfort
are perceived by the internal organ (antal-kurana,
i.e. manas), while gravity, merit, demerit, and mental
impression are supersensuous.? The treatise does not
mention cognition, etc, down to mental impression,
because these are not perceived by any sense-organs.
Mind is not in the treatise called antah-karana (see
ch. ii, 2, 1).

The texts of the commentaries Nos. 9 and 10 have,
in this paragraph, gravity between posteriority and
fluidity ; but Kwhéi-ci remarks that “ the organ of touch
perceives the eleven attributes, ie. touch, number,
extension, individuality, conjunction, disjunction, priority,

17,1,24; 17,1, 18-20.
? pp. 96-8.
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posteriority, fluidity, viscidity, and impetus ”. The remark
evidently shows that the original Sanskrt text and the
Chinese translation had not enumerated gravity in this
paragraph.

5. Causes of Attributes (pp. 107-10)

(1) Compare this subsection with Pr. Bh., pp. 99-100.

(2) Colour, taste, smell, and touch, when inherent in
binary atomic compounds, have those of the same class
for their causes, that is, colour, etc., in atoms are the
causes of colour, ete, in binary atomic compounds.
Pr. Bh. says that colour, taste, smell, and cool touch
(anuspa-sparia), together with sound, extension, unity,
single individuality, and viscidity produce effects of the
same class respectively (samdna-jaty-arambhaka).

(3) Colour, taste, smell, and touch possessed by earth
have conjunction with fire as their cause, even though
they are attributes of the atoms. “The atoms” mean
those produced by combustion.

The treatise does not explain the theory of paka-j«, and
the commentators could not properly understand the
meaning of the paragraph.

(4) “Ete.” includes ternary atomic compounds. Gravity,
fluidity, and viscidity in atoms have naturally no causes.
According to Pr. Bh. gravity and fluidity produce effects
of both the same and a different class.

(5) Unity and individuality produce effects of the same
class, i.e. duality, etc.,, and dual individualities are their
effects. But duality and dual individualities, like priority
and posteriority, are called buddhy-apeksa, i.e. they have
cognition for their efficient cause.! Therefore duality and
dual individualities have causes of both the same class
and different classes.
~ «Single individuality has its notion as its cause ” may
be understood by the help of Pr. Bh., “ apakaja-rupa-rasa-

1 Pr. Bh., p. 99.
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gandha- sparéa - parimana-ekatva-ekaprthaktva- gurutva-
dravatva-sneha-vegah karana-guna-parvakah.”' Unity
and individuality have not as their causes attributes other
than cognition.

(6-8) See the definition of extension and the notes
thereupon.

(9-10) Perception and inference are equally divided
into four sorts: doubtful .(saréaya), decisive (nirpaya),
imperfect («vidya), and perfect knowledge (vidya).

V.S. mentions saméeya, nirpaye, smrti, svapna,
svapmantika, vidyd, avidyd, and drsa-siddha-darsana,?
besides cognition. Pr. Bh. divides cognition into vidya
and avidyd. The latter contains sumsuye, viparyaya
(contrary or contradiction), anadhyavas@ye (indecisive),
and svapna(-jiiana), while the former is perception,
inference, (nirpaya), smrti, and darse-siddha-darsuna.®
Viparyuya and anadhycvasiye are not mentioned in
V.8., though wviparyaye is said, by the commentators,*
to be the same as avidyd. These two are enumerated
in Pr. Bh. on the analogy of the case of inference. In
our treatise smriti is included in impression, and svapna,
svapnantika, arsa-siddha-darsuna are omitted.

(11) Sari$aya in V.S. is caused by perception of a
general, non-perception of a particular, and remembrance
of particularity, and by knowledge and want of
knowledge. '

“Preceded by the perception of properties common

! p. 98, ““Colour, taste, smell, and touch, when not produced by
combustion, extension, unity, single individuality, gravity, fluidity,
viscidity, and impetus are preceded (or originated) by (like) attributes
in their (respective) causes.”

2 See notes on ch. ii, 3, 22-3 (merit and demerit).

3 pp. 172, 186.

49,2 10.

52, 2,17, ¢ simanya-pratyaksid vifesa-apratyaksid vifesa-smrtes ca
ramdayah.” 2, 2, 20, ¢ vidya-avidyatad ca sarmhéayah.” The first three
cases are explained by ‘¢ drstafi ca drstavat and ‘¢ yatha-drstam ayatha-
drstatvic ca” (2, 2, 18-19). See 10, 1, 3.
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to more than one object” corresponds to “perception of
a general (samanya-pratyaksa)” ; but the whole definition
is more similar to N.S., “samana-aneka-dharma-upapatti

. videsa-apekso vimarsah,”’! and to its Bhdsya, “samana-
dharma-upapatter viSesa-apekso vimarfah samsayah .
kimh svid ity-anyataran na-avadharayati tad-anavadha-
ranam jiianam (= vimaréah) samsayah.”

(12) V.8. has no mention of the nature of nirnaya,
which is said to be produced, like saruya,? by perception
and inference.

Pr. Bh. explains it, “viSesa-darsana-jam avadharana-
jiianarm samsaya-virodhi nirnayah.”?

(13-14) As to vidya and avidya, V.S. explains that
“imperfect cognition results from derangement of the
organs of sense and from defect in impression”; “this is
defective cognition,” and “free from defect it is perfect
cognition . *

“ Preceded by the perception, ete.,” implies contact
of the four factors and is the indirect cause of the four
sorts of perception, while “ contact of self with mind”
is the special and direct cause.

(15) The four sorts are also enhumerated with regard to
inference, and this is correct, because sumsuya and nirnaye
ave produced by perception and inference, and vidya
and avidyd relate to sense-organs (i.e perception) and
impression (reminiscence = inference).

(16-17) Seec the notes on ch. i, 2, 9; ch.ii, 2, 1, and 4;
V.8. 38,1,185 The description agrees with Pr. Bh. p. 186
and V.S. 4, 1, 11; 8, 1, 4. The treatise mentions the
actions which reside in earth, water, and fire only, because

I

11,1, 23

10,1, 3.

3 p. 255, ¢ Nirpaye is the ascertained knpwledge brought about by the
due perception of particularity and is opposed to swnsayae.”

19, 2, 10-12, ¢ indriya-dogat samskira-dosiic ca-avidyd,” ¢ tad dusta-
jiidinam,” and ‘‘adustam vidya ”.

5 Cf. Candra-kanta-bhdisya.
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in wind action is invisible, but the touch of wind is of
course perceptible.  Existence relates to substances,
attributes, and actions, and is perceptible, if the substrata
are perceptible. “Of existence, commonness, potentiality,
and non-potentiality, with the exception of the potentiality,
non-potentiality, and sound-ness which are inherent in
sound ” refers to the next paragraph. Sound is perceptible,
but it is not perceived by contact of the four factors.
Commonness, potentiality, and non-potentiality are not
stated in V.8, and Pr. Bh., but V.8. “ samanya-videsesu
samanya-visesa-abhavat tata (i.e. dravyata) eva jiianam ”,
and “samanya-vifesa-apeksam dravya-guna-karmasu”!
may be regarded as the explanation of commonness; and
Pr. Bh. “bhava - dravyatva - gunatva - karmatva - adinam
upalabhy-adhara-samavetanam aéraya-grahakair indri-
yair grahanam”? is the explanation of it. Potentiality
and non-potentiality are treated just as in the case of
commonness, because these three categories equally relate
to the first three categories. The cognitions of them are
produced by contact of the four factors.

All the extant texts of the treatise have gravity between
posteriority and fluidity; but this, as stated in the notes on
ch. i1, 2, 1, and 4, is not correct.

(18) See notes on ch. ii,1,4. Pr. Bh.states, “ $abdasya
(pratyaksam) traya-sannikarsac chrotra-samavetasya tena-
eva-upalabdhih.”? “ Sound-ness” is, of course, a kind of
cominonness, and “existence” is the cause of the notion
that sound is existent. This sort of cognition results from
contact of the three factors.

1 8, 1, 5-6, ‘‘ Inasmuch as in universality and particularity there exist
not universality and particularity, cognition of them results from that
(substance),” and ‘‘(cognition) of substances, attributes, and actions
supposes universality and pagticularity ”.

2 p. 187.

3 p. 187, “(The perception of) sound results from contact of the
three factors, and, being inherent in the ear, it is perceived by the ear
alone.”
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(19) Pr. Bh. says, “ buddhi-sukha-duhkha-iccha-dvesa-
prayatnanam dvayor atma-manasoh samyogidd upalab-
dhih.”

V.S. states that pleasure and pain result from contact
of self, sense-organs, mind, and objects!; this is the
origin of the two attributes.

The treatise does not in the passage mention cognition
itself, simply because cognition is not recognized by
cognition itself, as a sword cannot cut the sword itself.
But according to Pr. Bh. cognition is pramiti and self is
pramatr? (see ch. ii, 2, 1).

(20) The description only refers to the second sort of
inference ; but the first sort is understood on the analogy
of paragraphs 16-17.

“One of the things inherent in one and the same object ”
(p- 109) is the representative of the affirmative cases,
while “ a thing contradictory to the other” is the negative
case. “Taking place in consequence of the recollection of
the connexions between them” has various readings, which
were caused by misreading and corruption, so that they
can hardly be translated. But the proper reading and
meaning can be obtained by comparison with the defini-
tion in ch. i (3, 12).

(21) See notes on ch. ii, 2, 2, and the paragraphs 16-19.
Pr. Bh. states that pleasure and pain result from merit
and demerit ? (cf. ch. i, 3, 13-14).

(22) Pr. Bh. says, “sa (iccha) ca-atma-manasoh samyogat
sukha-ady-apeksat smrty-apeksid va-utpadyate”* and
“sa (dvesa) ca-atma-manasolh samyogdd duhkha-apeksat
smrty-apeksad va-utpadyate ”.*

15,2, 15.

2 p. 188. Cf. Nyaya-bhdsya, p. 1.

3 pp. 259-60.

¢ pp. 261-2, ‘‘ Desire is produced by conjunction of self with mind,
through pleasure, etc., or through remembrance,” and ‘aversion is
produced by conjunction of self with mind, through pain or through
remembrance ”.



208 VAISESIKA PHILOSOPHY

Imperfect perception as a cause of desire and aversion
is peculiar to the treatise. Improper desire and aversion
result from want of perfect knowledge and cause trans-
migration. :

(23) Pr. Bh. explains that desire and aversion are the
causes of effort, remembrance, merit, and demerit, and
effort is of two sorts, jivana-parvake and icchd-dvesa-
parvake. The former is that which makes breathing
out and in of a sleeper to be continual, and is the cause
of conjunction of the internal organ with other sense-
organs at the moment of awakening; this sort of effort
is produced by conjunction of self with mind, aided
by merit and demerit, while the latter is the cause of
exertion for obtaining agreeable things and abandoning
disagreeable things, and it also leads to suppression of
the body; it is produced by conjunction of self with
mind, aided by desire or by aversion! The instinet to
live corresponds to jzvane. The treatise in this paragraph
is an abridgment of Pr. Bh.

(24) See Pr. Bh. “ vego nimitta-viSesa-apeksat karmano
jayate niyata-dik-kriya-prabandha-hetuh”.? V.8, says
that impetus is an effect of action, and “ the first action of
an arrow is from impulsion, the next is from the impression
(= impetus) caused by that action,and in like manner the
next and the next ”.?

(25) V.8. states that “ activity in merit or demerit has
for its antecedents desire and aversion”.* Pr. Bh. says,
“merit is produced by conjunction of the man (=self)

1 pp.261-3, ¢ jivana-piirvakah suptasya prina-apana-santana-prerakah
prabodha-kile ca-antahkaranasya-indriya-antara-prapti-hetuh, asya
jivana-pirvakasya dtma-manasoh samyogid dharma-adharma-apeksid
utpattih,” and ‘‘itaras (i.e. icchi-dvesa-piirvakas) tu hita-ahita-prapti-
parihidra-samarthasya vyipirasya hetuh éarira-vidhirakas ca sa dtma-
manasoh sarhyogad iccha-apeksid dvesa-apeksad va-utpadyate ”.

2 p. 266, see notes on ch. i, 3, 21 (impression).

3 5,1, 17, “ nodandd adyam igoh karma tat-karma-karitic ca samskarad
uttaram tathd-uttaram uttarafi ca.”

4 6, 2, 14, *“iccha-dvesa-pirvika dharma-adharma-pravrttih.”
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with the internal drgan and pure intention . . ., con-
junction of self with mind, when aided by all these
accessories (detailed above, i.e. the observance of the
four periods of life, etc.), followed without a motive for
gaining thereby any visible results, and by tranquil dis-
position, tends to bring about merit,” and “its (demerit’s)
causes are (1) the doing of actions which are prohibited
in the seriptures, and which are contrary to the causes of
merit, (2) the non-performance of actions enjoined (in the
seriptures), and (3) carelessness; demerit is produced by
conjunction of self with mind, caused_ by these (three
accessories) and evil intention .t Cf. V.8. “drsta-adrsta-
prayojaninam drsta-abhave prayojanam abhyudayaya”?
and “dustam himsayam”, and 6, 1, 5-16; 6, 2, 1-9;
10, 2, 8.

The latter part of this paragraph may be paraphrased
as follows: “Caused by hearing and reflecting that
merit brings about a pure state in the future life, or
caused by disregarding the fact that merit brings about
a pure state in the future life; and caused by hearing and
reflecting that demerit brings about an impure state in
the future life, or caused by disregarding the fact that
demerit brings about an impure state in the future life.”

(26) V.S.says fhat “reminiscence results from a particular
conjunction of self with mind, and from 1mp1ess1on’ 3
Cf. the definition of the cause of reminiscence.

(27) V.S. 2, 2,31, and Pr. Bh., p. 287.

(28) Cf. Pr. Bh., “avarna-laksano ($abdo) ’pi bheri-
danda-sathyoga-apeksad bhery-akasa-sayogad utpad-

1 pp. 272-80, ““dharmah . . . purusa-antahkarana-saryoga-visuddha-
abhisandhijah . . . drstam prayojanam anuddiSya-etam sidhanini
bhiva-prasidam ca-apeksya-itma-manasoh sarhyogid dharma-utpattih,”
and *‘tasya (adharmasya) tu sadhandni dastre pratisiddhani dharma-
sadhana-viparitini (hirisd-anrta-steyadini) vihita-akaranam pramadas
ca-etini dusta-abhisandhirh ca-apeksya-atma-manasoh samyogud adhar-
masya-utpattih .

26,2,1;6,1,7.

39,26
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yate’! “In (a region of) ether” or “with (a region
of) ether”. “Accompanied by impetus, which causes the
conjunction of the substances” may be “accompanied by
impetus, which is conjunct with substances”, but the
former reading is better. Cf. the next paragraph.

(29) Cf. Pr. Bh., “venu-parva-vibhagid venv-akafa-
vibhagac ca.”! “In (a region of) ether” or ‘from
(a region of) ether”.

(80) Ct. Pr. Bh., “$abdac ca samyoga-vibhaga-nispannad
vici-santanavac chabda-santana iti.” !

6. Adttributes abiding in one Substance, etc. (pp. 110-11)

Pr. Bh. says that conjunction, disjunction, duality and
dual individualities, etc., have more than one substance as
their substrata, while each of the other attributes exists
in a single substance (ekuika-dravya-vrtti); and further,
that colour, taste, smell, touch, viscidity, intrinsic fluidity,
cognition, pleasure, pain, desire, aversion, effort, merit,
demerit, mental impression, and sound are the particular
attributes of definite substances (vaifesika-guna), while
number, extension, individuality, conjunction, disjunction,
priority, posteriority, gravity, extrinsic fluidity and
impetus are attributes common to more than one
substance (s@mdanya-gyuna).?

“ Iinpression ” is the cause of reminiscence and *“ impetus ”
is the cause of actions; both make one impression, so that
“these twenty-one attributes” must be “these twenty
attributes ”.

7. Attributes pervading and not pervading their
Substrate (p. 111)

Pr. Bh. states that conjunction, disjunction, sound, and
the special attributes of self exist in a part of their
respective substrata (pradefa-vrttitva), while all other
attributes pervade their respective substrats (d@sraya-
vydptitva).3

1 p. 288, 2 pp. 95-6. 3 pp. 102-3.
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8. Attributes destroyed by their Effects, ete. (pp. 111-13)

(1) V.8. says “ A substance is not destroyed either by its
effect or by its cause”, and then “ubhayatha gunah”l!
The Upaskara explains the latter satra “ (attributes) are
destroyed by their effects, and are destroyed by their
causes ” ;2 but the Bharadvija -vrtti-bhasya® and the
Candra-kantu-bhasya* explain that attributes arc some-
times destroyed and sometimes not destroyed by their
effects and causes. The Upaskdra’s explanation is not
correct, because the explanation is contradictory to the
nature of some attributes. V.8. says “rupanam rupam
(saményan karyam)”$ « Destroyed” means that two
things are in the relation of destroyer and destroyed,
though they are in the causal relation, or that they do not
exist at the same time, according to the commentators.

(2,7, 13) Pr. Bh. states that sound is momentary and .
opposed to both its effects and its causes.® V.S. says “the
transiency (of sound), which is an attribute, is a property
common also to actions”.” The quality momentariness,
common to both sound and actions, has probably been
derived from this sitlra.

(3-6, 8-12, 14) Pr. Bh. states that cognition, pleasure,
pain, desire, aversion, effort, merit and demerit, mental
impression, and sound ave “ckaruna-gunce-parvaka”?
which Sridhara explains “ nitya-gupatvat”. But the
explanation is not correct, because Pr. Bh. asserts that
the particular attributes of self and ecther, i.c. all from

11,1,12-13.

2 ¢ karya-badhyah kirana-badhyas ca-ity arthah.”

3 p. 12, “kutracid badhgti kutracin na badhati.”

4 Onl, 1, 13, “ gunah kvacit kiaranarh badhati kvacin na badhati . .
evam aniyamena kirya-badhyatvam guninam simanyam.”

51,1, 28, ¢“A colour is the common effect of colours (Candra-kanta-
bhigya) ” or ‘“a colour is the effect of colours ” (more than one, Upaskira).

6 p. 287.

7 2, 2, 25, ‘ gunasya sato 'pavargah karmabhih sidharmyam.”

8 p. 98,
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cognition down to sound, are momentary.! See Nydaya-
kosa, pp. 196-17, 2.

(38) Pr. Bh. states “(dharmo) 'ntya-sukha-samvijiiana-
virodhi”.2 “Its effect, i.e. pleasure,” relates to pravriti-
dharma, and “perfect cognition” to nwvriti-dharma.
Cf. ch. i, 3, 22-3 (merit and demerit).

(4) Pr. Bh. says “ (adharmo) 'ntya-duhkha-sainvijiana-
virodhi ”.2

(5-6) “Impressions” are the causes of reminiscence
and do not include the causes of actions. Cf. Pr. Bh.
“ bhavana-samjiiakah . . . swrti-pratyabhijiiana-hetur
bhavati jiiana-mada-duhkhadi-virodhi ”.4

(8-12) These paragraphs are perspicuous.

(14) This is not clear. The commentators explain
that “the substances possessing touch” means bodies.
According to other passages pleasure and pain are not
the direct causes of effort, but desire and aversion are
the effects of pleasure and pain and the direct causes
of effort. Effort and pain may be in conjunction with
a body and not be destroyed by the cause or the effect,
that is, the two attributes can exist at the same time.

(15) The cause of reminiscence is the impression of
cognition, and pain is the immediate effect of demerit.
They may exist at the same time. Pr. Bh. says
“atitesu sarpa-vyaghra-cauradisu smrti-jarm (duhkharm)”.®
The treatise does not clearly mention this.

(16-17) Pr. Bh. states, “vego mirtimatsu paificasu
dravyesu nimitta-viSesa-apeksat karmano jayate . . .
sparsa-vad-dravya-samyoga- viSesa-virodhi.” Impetus is
destroyed by a kind of conjunction, but not by-its effect.

1w on

. arh

3 p. 280.

4 p. 266, ‘“ What is called mental impression is the cause of remembrance
and recognition . . . and is destroyed by knowledge, intoxication,
pain, ete.”

® p. 260, ““Pain is produced by the remembrance of snakes, tigers,
robbers, etc. (experienced) in former times.”
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See 5-6. But the cause of reminiscence and its effect,
cognition, do not co-exist.

(18-19) Pr. Bh. states that pmorlby, posteriority, duality,
and dual individuality are buddhy-apeksa.!

(20) This has been explained.

(21) Conjunction and disjunction presuppose each other,
but they are not in the relation of cause and effect.

(22-25) V.8.1,1,12; 1,1,18; 1,1, 27; 1,1, 28.

(26) This is the characteristic of substances and their
attributes.

9. Attributes inhering in Substances, etc. (p. 113)

See the definition of attribute. Pr. Bh. says that
all the attributes are included in attribute-ness, have
substances as their substrata, have no attributes in
themselves, and are inactive? Inactivity of attributes
isstatedin V.8.7,1,15; 7, 2, 12; 7, 2, 24-5. Inherent
cause is one of the characteristics of substances, and non-
inherent cause is so of attributes.

But Pr. Bh. states that gravity, fluidity, impetus, effort,
merit, demerit, conjunction, and disjunction are the causes
of actions (kriya-hetu); colour, taste, smell, cool touch,
number, extension, single individuality, viscidity, and
sound are non-inherent causes; cognition, pleasure, pain,
desire, aversion,effort, merit, demerit, and mental impression
are efficient causes; conjunction, disjunction, hot touch,
gravity, fluidity, and impetus are both non-inherent and
efficient causes; and priority, posteriority, duality and
dual individualities, etc., have not the quality of being
cause (akdrapatva)? These distinctions are not stated in
our treatise.

Section 3.—Action (pp. 113-16)
1. Actions inhering in Substances, etc. (pp. 113-14)

Cf. the definition of action and Pr. Bh.,“ utksepanadinam
paficanam api karmatva-sambandhal), eka-dravyavattvain
! p. 99. 2 p. 94, 3 pp. 101-2.
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ksanikatvaih mirta-dravya-vrititvam agunavattvam guru-
tva-dravatva-prayatna-samyoga-jatvam sva-karya-sam-
yoga - virodhitvar samyoga - vibhaga - nirapeksa-karana-
tvam asamavayi-karanatvam sva-apara-aSraya-samaveta-
karya-arambhaka-tvam samana-jatiya-anarambhakatvam
dravya-anarambhaka-tvam ca pratiniyata-jati-yogitvam,
digvidista-karya-arambhakatvam ca visesah.'

“All inhere in substances” is a general statement,
while “they have each one substance as their sub-
stratum ” is a special one. The next four qualities agree
with Pr. Bh. and V.S,

As to “they are productive and products”, Kwhai-ci
remarks that “actions are altogether non-eternal, because
they are productive and products as well ”.

That they are non-aggregate is known from their
quality of being destroyed by their effects. They are
signs of substances, just as attributes are, because they
always inhere in substances.

“ They have causes of the different classes ” means that
they also have no causes of the same class. V.S.says that
“an action cannot be effected by an action ”, and “ action
because of its dissimilarity from attribute is not (an

” 9

effect) of actions”.

2. Actions having Substances as their Substrata (p. 114)

«“All of earth, water, fire, and wind” means the four
substances as effects and causes (atoms). The actions
contracting and expanding cannot abide in atoms and
binary atomic compounds ; they reside in ternary atomic
compounds, ete.

3. Actions pervading their Substrata (p. 114)

The author of the treatise refers to, and almost accepts,
some other teachers’ opinion. The opinion may be justified

1 p. 290.

21, 1, 11, “karma karma-sidhyar na vidyate,” and 1, 1, 24,
¢ guna-vaidharmyan na karmanim karma.”
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from the nature of atoms, mind, and binary atomic
compounds, and from the three sorts of conjunction and
disjunction. But the “some ” are not yet identified.
Kwheéi-ci says that “actions are all perceptible”s But
perceptibility of actions is not possible in atoms and
binary atomic compounds. Besides, the actions con-
tracting, expanding and going are sometimes imperceptible.

4. Actions in Body,! etc. (pp. 114-16)

(1) This is a general statement, and the following are
special.

Actions in body are stated in V.8, 5,1, 1-3,and Pr. Bh.,
pp- 297-302. “Body” implies the members of a body,
and “its organs” is literally “cause and accessories”,
which is usually the translation of karana- (or hetw-)
pratyaye, but sometimes is that of karana.. See Nyaya-
kosa, s.v., pp. 174-5. At any rate the word must in this
case mean “organs ”, and it implies the four sense-organs
which “inhere in the body ”.

The actions in the parts of a body have their inherent
causes in the parts, e.g. for the action in the hand the
hand is the inherent cause.

(2) “Conjunction with, and effort of, self” is literally
“gelf-conjunction-effort” in Chinese. V.. says, “#itma-
samyoga-prayatnabhyam haste karma.”? In Chinese it is
also possible to read “the effort connected with self ”, as
the commentators do; but “conjunction with self and
effort of self” is the correct rendering. Both con-
junction and effort are non-inherent causes.

(3) V.8. says that “the first action of an arrow is from
impulsion, the next is from impression caused by that
action, and in like manner the next and the next”3 The
actions leave theirimpression,and that impressionisthe non-
inherent cause for the second action and so on in order.

1 Cf. Cowell, Sarva-darsana-samgraha, pp. 155-7.
25 1,1. - 35,1,17.
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(4) “ Parts” is the hands, ete. Concerning mind V.S.
says that “ the action of mind is explained by that of the
hand ”.

(5) “ Conjunction with self and that of effort (of self)
with the body ” ‘is translated on the analogy of para. 2;
but it may be correct to understand thus: “ conjunction
with the body 2 of etfort, which is conjunct with self.” In
Chinese there is no sign of the dual or plural number.

The paragraphs 2 and 5 have no mention of the ear,
because the sensation of sound is passive. Kwhai-ci
explains that “ when sound is produced in ether, the sound
causes the perceptional function in a body”. Cf. Pr. Bh.,
“evam. santdnena §rotra-pradeam agatasya grahanam
§rotra-éabdayor gamana-agamana - abhavad apraptasya
grahanam nasti.” ?

(7) V.S. states that (“action in the hand is by way of
conjunction with, and effort of, self”) “in like manner,
and from conjunction with the hand, is action in the
pestle,” “in the action produced in a pestle and the like
by impact conjunction with the hand is not a cause, being
excluded therefrom,” “in like manner conjunction with
self (is not a cause) in relation to action in the hand,” and
“the action in the hand is from impact, and from con-
junction with pestle ”.¢

(8-11) Paragraphs 1-7 describe the conscious actions,
while these paragraphs mention the unconscious actions
and correspond to V.8. 5, 1, 7-18, and Pr. Bh., pp. 308-9.

V.8. says that “in the absence of conjunction falling
(patuna) results from gravity”.> Gravity is the non-
inherent cause, and the body of a sleeper is the inherent
cause. There is the impression left by the action falling,

15,2 14. 3 Cf. Upaskara on 5, 1, 1-2. 3 p. 288,

4 5, 1, 2-5, *“ tatha hasta-saryogiic ca musale karma,” ‘¢ abhighitaje
musaladau karmuni vyatirekad akdranarh hasta-samyogah,” “‘tatha-atma-
sariyogo hasta-karmani,” and ¢‘ abhighdtan musala-sarmyogid dhaste

karma .
8 5, 1, 7, ** sarhyoga-abhive gurutvat patananm.’
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and the impression and gravity are the non-inherent
causes for the second action and so forth.

V.8. states tha} “ movement (calana) of a sleeper takes
place even in the absence of effort”! Cf. Pr. Bk,
“prana-akhye tu vayau karma . .. suptasya tu jivana-
purvaka-prayatna-apeksat.” 2 “Effort” in “conjunction
of effort with self” is jivana-parvaka in Pr. Bh. Conse-
quently “the absence of effort ” in V.8. is to be understood
like “the absence of conscious effort ”.

(12) From this paragraph the actions in nature are
explained. These actions are stated in V.S. 5, 1, 14,
5,2,13, and in Pr. Bh., pp. 303-7. The explanation is
one of the characteristics of the system, and distinguishes
it from the Samkhya, the Vedanta, and other systems.

V.8. says that “flowing (syandana) results from
fluidity "2 See Pr. Bh., p. 302.

(14, 19) V.S. states that “The upward flaming of fire, the
sideward blowing of wind, and the first action of atoms
and of mind, are caused by destiny (adrste)’*; see
Pr. Bh., p. 309. The conjunction of adrsta (i.e. merit
and demerit) with self is stated in Pr. Bh., pp. 48-9.

(16) Cf. V'.S. 4, 2, 1-5 (anu-samyogas tv-apratisiddhal),
and Pr. Bh., pp. 48-9, 308-9 (tatha sarga-kale pratyagrena
garirena sambandhartham karma-adrsta-karitam).

(18) V.8. states that “the circulation (ablisarpana) in
trees is caused by destiny ” % (Pr. Bh., pp. 305-6, 48-9).

(19) C£. V.8, “the egress and ingress (of mind from and
into bodies), conjunction with things eaten and drunk, and
conjunctions with other effects—all these things are caused
by destiny.”

15, 1, 13, ¢ prayatna-abhdve prasuptasya calanam.”

2 p. 308.

35, 2, 4, ““dravatvat syandanam.”

45, 2, 13, “agner ardhva-jvalanam vayos tiryak-pavanam aninir
manasas ca-adyakarma-adrsta-karitam.”

5 5, 2, 7, “ vrksa-abhisarpanam ity adrsta-karitam.”

85, 2, 17, ‘““apasarpanam upasarpanam afita-pita-samyogah karya-
antara-samyogias ca-ity-adrsta-karitani.”
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(21) “The actions in the (present) world ” is literally
“earth-foot-karma ”, which is in Chinese not at all
intelligible. But it seems to be the literal translation of
bhami-tala-karma (or prthivi-tala-karma ?), which is
literally “the actions on the surface of the earth”.

“The ripening of the happy and the unhappy effects”
is the translation of hita-akite-vipdaka. The commentators
say : “ Vipdke means ripening (of effects) different (from
their causes), that is, merit brings about pleasure or good,
and demerit brings about pain or evil. Thus the cause
and the effects are of different classes.”

(23) V.8. states that “action in earth results froin
impulsion, impact, and conjunction with the conjunct”,
“the falling of water in the absence of conjunction results
from gravity,” “ the sun’s rays cause the ascent of water
through conjunction with wind, through the impress of
the impulsion, and conjunction with the conjunct,” “ par-
ticular impulsion results from particular effort,” and “the
action of fire and that of wind are explained by the
action of earth”.! Cf. Pr. Bh., “ tatra nodanam gurutva-
dravatva-vega-prayatnan samasta-vyastan apeksamano yah
sarhyoga-vifeso nodanam avibhaga-hetor ekasya karmanah
karanam tasmiic catursv-api mahabhutesu karma bhavati.”2

(24) The paragraph refers principally to the last para-
graph (23). |

Gravity does not exist in fire, and fluidity is not
possessed by wind.

Wind and mind are not mentioned in the last paragraph,
which is intended to cite the five corporeal substances.
But mind has not impulsion and impact (nodana and
abhighata); accordingly it is omitted in that paragraph.

15,2,1,nodana-abhighatat samyukta-sarhyogic ca prthivyirh karma’;
5, 2, 3, ‘‘ apam samyoga-abhive gurutvat patanam” ; 5, 2, 5-6, ¢ nadyo
vayu-sarihyogid arohanam, nodana-apidanat samyukta-samyogic ca”; 5,
" 1,9, ¢ prayatna-videsin nodana-videsah” ; and 5, 2, 12, ¢‘prthivi-karmana

tejah-karma vayu-karma ca vyakhyitam.” Cf. 5, 1, 8; 10; 18.
2 p. 303.
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13
Wind has perhaps particular impulsion and’' impact (both
impulsion and impact are samyoga-visesa), and is mnot
treated like the other three substances. Accordingly,
wind is also omitted in the last paragraph. The com-
mentators explain that this paragraph is the conclusion
of the whole subsection 4; but this is not correct.

Section 4.— Exzistence (p. 116)

This hardly needs an explanation.

Kwheéi-ci remarks that “existence and particularity are
incorporeal, though the treatise does not mention this”,
and further, “ the five categories other than the first three,
ie. existence, particularity, inherence, non-potentiality, and
commonness (naturally except non-existence), and the five
substances, ether, time, space, self, and mind are eternal,
but they are not productive.” DBut even the category
potentiality has no productiveness.  Potentiality is
abstraction of the productive faculty from productive
substances, as action is abstraction and has no action
in itself.

The commentators explain the category thus, « existence
is that which makes substances, ete., existent, that is, by
virtue of the category substances, ete., can exist.” But we
have to bear in mind that the category existence does not
make non-existent things existent. Existence is also an
abstraction and the cause of the notion that substances,
ete., are existent. '

Section 5.—Particularity (p. 117)

The description distinctly shows that the category
particularity is inherent in ether, time, and space, and
in nothing else. The commentators explain that ether,
time, and space have neither priority nor posteriority ;
and, if the category is not inherent in these three
substances, there cannot be,. with regard to them, the
notion that that is ether. time. or space. The author of
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the treatise specially mentions the three substances,
because it is not easy to know that the category inheres
in them. “It exists in ether, space, and time” does not
exclude the other six substances, because the treatise
distinctly states that the nine substances have each
particularity.

Why, then, is self not enumerated in this passage ?
Probably because the author acknowledges plurality of
self in regard to its appearances, and consequently self has
priority and posteriority (see ch.ii, 2, 5,and 8 ; ch.ii, 3, 4).
Or the author may mean that the three substances are,
though possessing neither priority nor posteriority, three
distinct entities and not one entity. If the ultimate
particulars contain the nine substances as causes, the three
substances can never be one. In this connexion the
treatise is more consequent than Pr. Bh. (cf. p. 137).

Kwhéi-ci remarks, “Particularity is not perceptible, like
potentiality and non-potentiality, although the treatise
does not distinctly express this.” But potentiality and
non-potentiality are perceptible or not according as they
inhere in different substrata; see ch. ii, 2, 5 (16-18).
According to Dharma-pala the fifth category, universality-
particularity, is perceptible, but particularity, being
restricted to the ultimate particulars, is imperceptible.
The treatise dges not enumerate inherence, non-existence,
and particularity among the perceptible categories in
ch. ii (2, 5, 16-18).

Section 6.—Inherence (p. 117)

“The cause of being inherent” is literally “producing-
reaching-cause”. This is not clear. It may be a transla-
tion of wdbhiita-karana. But this Sanskrt is not suitable
for the passage. “ Producing-reaching” is probably an
equivalent of samaveta. Any way stress must not be laid
upon the meaning of “production”, because inherence is
not at all productive.
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There is no mention of inherence and non-existence
among the categories in which inherence inheres, because
inherence does not inhere in itself or in non-existence.

Inherence is imperceptible, as Dharma - pila states.
Pr. Bh. says, “ata eva-ati-indriyah sattadinam iva pratya-
ksesu vrtty-abhavat sva-atma-gata-sarvedana-abhavac ca
tasmad iha buddhy-anumeyah samavaya iti.”?!

“Inherence has for mark (linga or laksuna) the
recognition (of its existence)” has the samec meaning as
Pr. Bh. Inherence is the cause of iha-buddhi and has
at the same time iha-buddhi as the mark of its existence.
The reality of inherence is rejected by the Vedanta and
the Mimarsa.? .

As for the other qualities, see Pr. Bh., pp. 326-8.

Sections 7-8.— Potentiality und Non-potentiality (p.117)
«“It is something inherent in the categories, with the
exception of universality, potentiality, non-potentiality,
commonness, and particularity” shows that the five
categories arc not productive; the productive categories
are the first three categories only. “The cause of the
notions ” is literally *the mark of the notions”. “The
mark ” was probably suggested by “inherence has the
mark” in the last section and took the place of
“the cause” during the transmission of the treatise by
copying. No category can be the mark of the notion,
and the treatise doecs not usually use “the mark” in
such a case. “The mark” in the last section is used
because inherence is imperceptible. Cf. Section 5.

Section 9.—Commonness (p. 118)

As to “commonness is one” Kwhéi-ci states that « Com-
monness is manifold, like attributes, actions, particularities,
potentialities, non-potentialities, and non-existences”

1 p. 329.

* Brahma-sitra, 2, 2, 13 f.; Sloka-varitika, Anumana-pariccheda,
8l 100 f. ; cf. Prabhakara School, p. 92.
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The treatise means that commonness in substances is
one and commonness in another category is another, while
Kwheéi-ci means that commonness is manifold, because
commonness in substances is different from that in
attributes. Pr. Bh. says “(samanyal) dravyadisu vrtti-
niyamat pratyaya-bhedac ca parasparatas ca-anyatvam,
pratyekam sva-asrayesu laksana-avifesad visesa-laksana-
abhavac ca-ekatvam ”.!

Section 10.—Non-existence (pp. 118-19)
1. Nom-existences Eternal and Non-eternal (pp. 118-19)

Eternal “subsequent non-existence” means the non-
existence when things have been destroyed and will never
be produced, and eternal * reciprocal non-existence ” is the
non-existence which never gives place to mutual association.
Such subsequent non-existence has a beginning, but it has
no end. The subsequent non-existence which may have
an end is a kind of antecedent non-existence; but this
is classified in the treatise under natural non-existence.
Reeiprocal non-existence is, if it is succeeded by mutual
association, also to be classified under natural mnon-
existence ; but reciprocal non-existence is eternal and
differs from absolute non-existence only in the point of
having relativity.

“Universality-particularity, like substance-ness, ete.,”
evidently shows that the ninth category is called in the
original Sanskrt samdnya-videsa, because “universality-
particularity” cannot be 'two categories, otherwise
substance-ness is contained in universality (= existence),
and particularity is superfluous.

“ Exis‘tence does not inhere in universality, etec.

! p. 314, *“ Universalities are different from one another according as
they reside in substances, etc., and because the notions of them are
different (with regard to each of them); (on the other hand) universality
is one in all its substrata (of the same category), inasmuch as there is
no particularity of the marks and there does not exist any particular
mark therein.
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“Ete.” implies potentiality, non-potentiality, commonness,
and particularity. .

Kwhéi-ci remarks that “ products and non-products of
non-existences will be explained on the analogy of their
eternity and non-eternity *.

2. Non-existences Perceptible and Imperceptible (p. 119)

“Those which exist without being supported by
other things” or “those which do not depend upon
other things” may be the translation of aparatuntra-
vrtti (or uparatantra), and is explained by some com-
mentators as follows :—

“<Those which exist without being supported by other
things’ means the categories other than non-existence,
e.g. inherence, existence, potentiality, non-potentiality, and
commonness. Particularity is not enumerated, although
the category is imperceptible, because particularity exists
in dependence upon substances.” Other commentators
say: “But existence, potentiality, non-potentiality, and
commonness are perceptible and cannot be -classified
among the objects of inference, while inherence is
imperceptible.” Therefore *‘those” or “that”, according
to the commentators, “includes inherence only.”

The explanations are not correct. The paragraph is
distinctly expressed in the plural number (“ altogether ” is
literally “all”), and is the continuation of the last
paragraph. It naturally relates to non-existences.

The meaning is that absolute non-existence and eternal
reciprocal non-existence are known by inference, i.e. by
the second sort of inferencc; therefore the paragraph is
the detailed explanation of the last.

“All the five non-existences are not the objects of
perception ” in the last paragraph may relate to both
the first and the second sort of inference; but the first
sort of inference is principally referred to, that is, the
non-existences are not the objects of perception; they are
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inferred from perceptible objects. And the eternal non-
existences are the objects of the second sort of inference.

Section 11.—Conclusion (p. 119)
Pr. Bh. states that the common properties of the six
categories are astitva, ubhidheyatva, and jheyatva (p. 16).
“Knowable” represents jiieyatva, while astitva and
abhidheyatva are included in “causes of their recognitions ”.

The categories which only relate to the first three
categories are existence ( = universality), potentiality,
non-potentiality, commonness, and non-existence.

The category inherence is in relation to the other eight,
except non-existence, and particularity only to substances.

The categories attribute and action are in relation to
the other nine, while the category substance relates
to the ten, including substances.

Substance is known to be the principal, and the other
nine categories are the means to the explanation of
substances. Consequently, the nine categories, however
independent and real, could hardly have a meaning, if
they were considered apart fromm substances. The con-
sequence may lead to the conclusion that the Vaisesika
system intends principally to explain things and phenomena
in nature as they are. The whole system was a kind of
natural philosophy in ancient India.
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Ajrra KESA-KAMBALIL, 19 -22.

Ajtvaka, 22, 24, 40.

Ajiiagna-vada, 19.

Alkasa (28, 254, ete.; JEY, 248,
ete.), 49, 133 f.

Alkriyi-vada, 19, 23, 25, 31, 64.

Akuiicana (Jfi, 254, ete.), 172.

Amard-vikkheps, 22-3, 32,

Anwilantike, 142,

Analogy, 86. (See Upamdna.)

A nasrita-tea, 193,

Anarasthd, 52, 128,

Anelos (JE =, 252, etc.), 196, cte.

Apu (extension) (ﬁ, 252), 73, 75,
78, 142, 145, 196; °rea (° 48, 253,
ete.), 146 ; nitya®, 146.

(atom), 26, 78, 127.

Anugrahe (J§ B, 250), 160

Anumana (Jf 5 © ﬁ, 250, ete.), 86,
152 f.

Anumeye (Ff A, 250), 159.

Anm'rlli(ﬁ, 247), 174,

Anviksiking 31, 81,

Anyatara-barme jo (g — % 2,
231), 150.

dparatantra, “ertti (A8 4 6l “,
227), 223.

Apara (P S, 248, 250), 135;
°tra (° {j§, 250), 151,

Apasarpana (B[], 230), 217.

Arambha, 143; °ka-tve (18 §ﬁ,
B8 1E. 244, 101

ARYA-DEVA.  Sec DEva.

Adakei (B §E 254, ete.), 10, 123,
126.

Asamavayi-kirana (A or J¢ Fi &
. 263, etc.), 136 £, 140 .

AsaNaa, 27, 67, 72

u
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Asat-karya-vida, 35, 41,49, 55-6, 150.

Asraya (2, ° B, B ©, 232, etc.),
241 ; “wyaptitva G PF 4R, 232,
etc.).

Asrayin ({R, 253, etc.), 143.

Asti-toa, 37, 224,

ABURI, 8-9.

AS§vA-GHOSA, 6, 40-5, 65, 81 2.

Atman (R, 254,%etc.), 4, 35, 47, 74,
1371, ; “karman, 187 £.

Atom, s, 24 f., 48, 51-2, 57, 126 f. ;
196 f.; -eater, 6; combination,
21, 128£. (See Anu, Paramdnu.)

Atomic theory, 31 ; of Jainism, 24-5;
of Buddhism, 26-7; of Vaidesika,
127 £. ; criticized, 130 f.

Attribute, 28-9, 178 ; enumerated,
94 ; defined, 122 ; characteristics,
113, 196 £. ; discussed, 49-50, 60 f. :
-ness, 174, 182; defined, 101;
characteristics, 118 ; meaning, 183.
(See Quya.)

Avaksepana (% *, 248), 171-2.

Avayavi-dravye (] 5 B, 233),
193,

Aversion, 161 ; defined, 97 ; classified,
105 £., 196 £. (See Dresa.)

Avidya () 49, 238), 204 1.

A-yoni-ja, 132.

Ayuia-siddha-sembandhe (fn B
18 B 247), 176,

Baku, 196 ; *tva (% {8, 252), 1451

Bhakti, 145.

BraARADVAN, 14.

BHARTR-MITRA, 124.

BHATTA, 124.

Bhava. See Satid.

BHAVA-DASA, 124

Bhdvandg, 75, 163 f., 199; C°viesa
(8 8 £ 5 29, 163

BHAVA-VIVERA, 45, 48, 67, 69, 131,
188.

Bhami-tala (i ), 218.

VAISESIKA PHILOSOPHY

Bhita, (G, 230), 78, 195 ; °tva,’149.

Bopas, M. R., 12.

BuppHA, 3-4, 83, 40-4, 55, 82-3.

Buddhi (g, 253, ete.), 4, 35, 75,
152 f. ; “upeksa, 153, 173, 203, 213 ;
°pivrva, 30, 154.

BubppHisy, 1-2, 19, 23, 26, 50, 165.

Caitasika, 27.

Candra (], 254), 9.

CANDRA-KANTA, 15, 137, 160.

CANDRA-MATI, 9.

Canfi (sad-dharma) (JE ), 42.

Can-li (JE BB), 84,

Can-tun (JE §R), 84

CARAKA, 39.

Carvika, 20, 30.

Category, -ies, six, 3-4, 7, 34, 55, 60,
69, 150, 167, 224 ; ten, 3-4, 10, 66,
123 ; two or three, 28-9; various,
123-5; meaning, 121-2: -ness,
37, 183.

Catwr-anuka, 130.

Cause, 134 ; inherent, 102, 114, 139,
188; non-inherent, 113 f., 141-2,
215 f.; efficient, 136, 141, 186;
of action, 163-4, 212 ; defined, 98 ;
of reminiscence, 163, 209 f.;

t defined, 98. (See Hetu, Karana.)

C’ceu(cni-sud) (48 Jg), 198

Cessation, 168, 212 ; defined, 98.

CHIN-AN (2 &), 3, n.
Cuan-ta-Lo (% PE ) -Mo-mr
CK B, o

Cr-rsin(x1on1-z0) (& ), 3-4
7, 41, 45, T4 ‘

Citta, 27.

Cognition, 152 £.; defined, 97 ;
classified, 105 f., 196 f.

Colour, 145 ; defined, 94 ; classified,
105 £., 196 f. (See Rapa.)

Combustion, 200. (See Paka-ja.)

Commonness, 180 f., 221-2 ; defined,
100. (See Samdnya.)
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Conjunction, 149-51 ; defined, 95-6 ;
classified, 105 f., 196 f.' (See

Sanyoga.)
Contracting, 39, 172; defined, 99 ;
classified, 114, 214.
Jorn-piece-eater, 5.

adu-padarthi (4 4] B B 254),
quoted by Kwhéi-ci, 2-3 ; author,
9-10; commentaries, 11; char-
acteristics, 10-11; and other
works, 66.

Demerit, 169 ; defined, 98; classified,
106 f., 196 f. (See .ddharma.)
Desire, 161 ; defined, 97 ; classified,

105 £., 196 f. (See Iccha.)

DEva, 3, 42-3, 45, 50-5, 64-7, 67,
74, 81, 86, 89.

Dharma (§, 253, ete.), 10, 48, 75,
164 £. ; “videsa, 167 ; in Jainisin,
28; in Mimamsi, 31.

DuaRMA-KIRTTI, }7-18.

DHARMA-PALA, 2, 9-10, 18, 28, 48,
54, 69, 71, 77-80, 124, 196, 197,
220-1.

DHARMOTTARA, 17, 26-8.

Diatom. See Duyanuka.

D1a-NiGa, 16-18, 67-8, 71, 84, 153,
159.

Dirgha (£, 252), 73, 145 £.

Dis (J5, 254, ete.), 46, 135 £.

Disjunction, 150 ; defined, 96 ;
classified, 103 f., 196 f.

Drava-tva ({% 8, 252, etc.), 162,
192.

Dravya (B, 254, etc.), 28-9, 122,
131; °tva, 35, 37, 67, 180 f.;
karya® (3 °, 251), 127.

Dubkha (3, 253, etc.), 23, 75, 160.

Durgati, 76.

Duty of four castes, 63.

Dvesa (ﬂi, 253, ete.), 75, 161.

Dvyanuka (. ﬁ, 232; © B, 240,
ote. 5 © 8 O JR, 241, etc.), 52, 78,
129 1., 146.
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Earth, 55 1. ; defined, 93 ; clussified,
102-3; and attributes, 103-4,
190 f. : -ness, 101, 118, 174, 183.
(See Prthivi.)

Effort, 161 ; defined, 97; classified,
105 £., 196 f. (Séo Prayuina.)

Eighteen schools, 8, 80.

Eka-tva (— £, 239), 29, 144-5;
sarra’, 145 ; Cartha - sumaviyin

(— 3% f1 &, 250, ete.), 156 £.
Elasticity, 163-4, 172.
Element, -5, four, 20;

seven, 21; eight, 21,
Emanation, 143.
Emancipation, 73 £., 170.
Empirism, 30.
Eternalist, 75.

Sisvata-vadin.)
Ether, defined, 93 ; and atiributes,

104, 190 f.; discussed, 49-51,

133 f., 195. (See Akasa.)
Exaltation, 74, 76, 167.

Existence, defined,* 99-100; char-
acteristics, 116 ; great, 36; dis-
cussed, 67 f., 219. (See Sut, Sattd.)

Expansion, 39, 172; defined, 99;
classified, 114, 214.

Exteusion, classified, 105 f,, 196 {. ;
cognition of, 72-3; cxpln‘.inod,
145-9.

Exterminationglist, 75.

five, 21;

(Sce Sassatu-vida,

Ii-msiaNe-TsuNe (3 8 53)
1-2, 198.

Fire, defined, 93 ; classified, 102-3;
and attributes, 104, 190 f. ; dis-
cussed, 57 f.

Fluidity, 162; defined, 98; classitied,
105 £., 196 f. (See Drava-tra.)

FRrANKE, O., 26.

Gamana (§F ¥R 248, etc.), 172-3.

Gundha (F, 253, etc.), 143 £.

GARBE, R., 143, 149,

ienerality, 36, 180. See also
Universality. (See Sdmdnya.)

Going, 39, 172-3; defined, 99;
classified, 114, 214.
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GoTAMA, 80.

Grahya (B JR, 253, etc.), 143.

Gravity, 161-2; defined, 97-8;
classified, 106 f., 196 £.

Guna (attribute) ({2, 253, etc.), 28,
29, 61, 122; °wa °PE, 247, ete.),
67, 180 f., 211.

—— (upddhi), 135 f.

Guru (PRIBHAKARA), 124-o.

Guru-tra (B §§ or f, 253, etc.),
161.

Hawg, F. E., 90.

HiN ({8) dynasty, 26.

HaxpT, V., 89.

Hagr, 124,

HARI-VARMAN, 4-5, 42-3, 43, 50,
55-6, 60, 63-4, 66-7, 80-1, 89.

Hetu (m, 249, etc.), 81, 136 f.

Hite (F] ZE, 230), 168.

Hrasva (8, 252), 73, 143 £

Hsiang-fG (sud-dharme-prativipaka)
(1R i), 2

Hwur-awer(e-ven) (3 5)), 2

Hwur-vuen(s-cetsv) (8 H,
234), 9.

Techa (B, 233, cte.), 73, 161,

Impact, 116, 164, 218,

Impetus, 163, 208,

Impression, 98. 162 f.: classified,
106 f., 196 f. (See Bharand,
Sarnskira.)

Impulsion, 98,110,114, 116, 164, 218.

Individuality, 140; defined, 95;
classified, 105 f., 196 f.

Indriya (J}, 243), 20, 142; buddhi®,
39; karma°, 39; ‘prakrti (§}.
243), 79.

Inertia, 164, 172.

Inference, 86, 155 f. ; defined, 97 :
classified, 105 f., 204. (See Adnu-
mana. )

VAISESIKA PHILOSOPHY

Inherence, 150 ; defined, 100 ;
characteristics, 117; discussed,
79, 123, 176 £, 220-1. (See
Samaviya.)

I-tsiNe (3€ &), 17.

Jaconr, I1., 12-13, 18, 31, 39, 65,
81, 84.

Jainism, 19, 23-5, 28-9, 32, 34 5,
38, 133.

Jivana (6§, 231 £.), 161, 208.

Jivitr, 140.

Jieya-tea (Bf 50, 227), 36, 224.

Jo-ti-sonci-mo, see Zho-thi-swei-mo.

Kila (%, 253, etc.), 46, 134 f.
ama-loka, 27.

KANA-BHAKSA, °BHUJ, 5, 89.

KANADA, 6-8, 18, 41, 72, 89, 131.

KANISKA, 39, 43.

Kapina, 46.

Karuna (E ﬁ, 231), 215.

Karana ([, © #, 253, ete.), 1345
°pratyaye ([ £, 203, etc.), 215;
su-apeksa® (B FFC, 249), 191
udbliita®, 220,

Kurman (3, 254, etc.), 29, 50, 61,
122; “wa OPf, 246, ete), 67,
180 £.

Karts, 168.

Karya (5, 235, ete.), 1935 karapa-
avirodhitra  (° 8 &, 234,
ete.), 193.

KATYAYANI-PUTRA, 27, 44

KAUTILYA, 29, 34, 80-1.

Kriya hetn ({E &, 249), 164, 213
rat-tra (£ By 1E, 244), 190,

Kriyd-wida, 19, 25, 188,

Ksanike, 62, 170.

KuMARA-JIVA, 3, 36, 40, 42-5, 50,
148,

KUMARA-LABDHA, 43, 45.
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KuMARILA BHATTA, 17, 31-2, 82,
124-5, 159.

Kwagr-or (xr-x1) (8 3).1-1,
36, 38, 41, 68, 80, 121, 129, 134,
147, 150-2, 160-1, 168, 172, 175,
177, 179-81, 195, 197-8, 202, 215-
16, 221, 223,

Laingika (Y 80, ° BL©, 250, etc.),
152, 183.

Lalesana (], 228, ete.), 33.

Largeness, 147 ; defined, 95; abso-
lute, 148 ; defined, 95.

Length, defined, 93.

Liiga (8, 250), 134, cte.

Loxavara, 34, 81.

Lun-i (3§ *, rakyet, vida), 81, n.

MZDpHAVA, 89.

MADHYAMIKY, 23,27,

Maha-bhate (JC, 230), 20, 56, 58.

MAHA-DEVA BHATTA, 131, 197.

Mahat (K, 252, ete.), 61, 73, 143,
147, 196 o °}8, 252, ete.),
147 £. ; nitya®, 146 ; paramn® (E o
252, ete.), 140, 146 f.

Mani-vira, 23, 82-3.

MAKEIIALT GOSALA, 19, 22,

Manas (ﬁ, 254, ete.), 73, 140f.,
147 f.

Materialism, 19 20.

Mari-canona (3 H), 9, 10.

Merit, 98, 164 f. ; classified, 106 £.,
196 f. (See Dharma.)

MIMANSA, Mimdnsaka, 30-2, 34,
60, 154, 221; 50, 66, 90, 179.

Mind, defined, 94, 142 classified,
102 ; and attributes, 1035, 190 f. ;
diseussed, 78, 140 f.

Moksa, 10, 73, 167- 8.

Mirta-tra (E ﬁ, cf. 244, etc.),

190.
Marti-mat (ﬁ E m, 244, ete.),
163.
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NAGARJUNA, 16, 23, 42-7, 49-50,
52-4, 56, 61-6, 84, 86,

Naiyayika, 54, 66, 89-90.

NATA-PUTTA, 190.

Nuya, 83. .
Na-ya-hsivmo (P HP & EE),
55, n.

Niygamana, 81.

Nildreynsa, 73-4, 76, 167.
Nimitta-karapa, 136, 141,
Nirnaye (% 1, 238), 204 £.

Nigkriya (3% By {£, 244), 186,

Nivetti (8 3F, 249), 168, 212.

Nodana (i, 230; JHE°, 249), 164,
218.

Non-existence, -s, 10, 123; enu-
merated, 101 ; explained, 183 f.,
222 f. ; antecedent, defined, 101 ;
classified, 118-19, 222 ; explained,
183 ; subsequent, 101, 118-19, 222,
184 ; reciprocal, 101, 118 -19, 222,
184 ; natural, 101, 118-19, 222,
184-5 ; absolute, 101, 118-19, 222,
184, (See Abhdra.)

Non-potentiality, 10, 123 ; defined,
100; characteristics, 117; dis-
cussed, 1781., 221. (See Asakti.)

Number, 144 ; defined, 94 ; classificd,
105 f., 196 f.

NYATA, 12-13, 34, 53, 80: mentioned
by Deva, 53-4, 81; by Hari-
varman, 55-6, 81 ; by Aéva-ghosa,
81; reasoning explained by
Pingala, 86-8 ; and MImansi, 30 ;
and Nagarjuna, 84-6 ; and Vaide-
sika, 13, 18, 62.3, 66, 89-91, 153,
155, 158-9.

OLDENBERG, H., 34.
Owl, 3, 5, 41.

Pada (f], 254), 121.

Padartha (5] 3§, 254), 35, 121-2;
°tra, 35, 37, 183 ; bhit°, 35, 37.

Pain, 160 ; defined, 97; classified,
105 f., 196 f. (See Dulikha.)
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Pika-ja, 57, 62, 132, 203.
PARUDHA KACCAYANA, 19, 20-2,25.
Puiica avayava, 8.

PARCA-SIKHA, 8-9.

PaNCA-SIKHI, 7-8. .

Para (8 &, 248, 250), 135; “tm
(° 8, 250, etc.), 151.

Paramane (atom) (ff £ 251
etc.), 24, 26, 78, 127, 146 £.

—— (extension) (f F¥, 251, etc.),
148 ; %tva, 148,

PARAMARTHA, 4,16,18, 43, 74, 77, 84.

Pariksa, 33.

Parimana (E, 253, ctc.), 128,
145 £, ; tila®, 199.

Parimandain (@, ° {8, 252, cte.),
52.

Parimaydalya ([f], ° {8, 252, cte.),
73, 78, 128, 145 f.

Parinama, 143.

PARSVA, 43-5.

Particularity, 35 f.; defined, 100;
characteristics, 117 ; discussed,
67%., 123,175, 210-20. (See Fivesa.)

Patana (@ &, 249, 1.1 ﬁ, 231),
161, 216.

Perception, 86 ; defined, 97; char-
acteristics, 153-4, 204 ; origination,
108-9. (See Pratyaksa.)

PER1, N, 45.

Pilu-paka-vada, 62, 200. .

P1NGALA, °NETRA, 45-6, 86, 88-9.

Pithara-pika-vida, 62, 200,

Pleasure, 160; defined, 97 ; classified,
105 £., 196 £. (See Sukha.)

Posteriority, 151 ; defined, 96 ;
classified,105f.,196f. (Seedpara.)

Potentiality, 10, 123 ; defined, 100 ;
characteristics, 117; discussed,
178 £., 221. (See Sakti.)

PRABHA-KARA, 31-2, 124 5, 159.

Prakrts of Samkhya, 49, 55, 143, 145 ;
= pradhdna, 81,

— (material cause), 58, 79; °tva,
194. '

VAISESIKA PHILOSOPHY

Pramdna, 32, 84-7, 125, 152 {.

Pramaty, 207.

Prameya, 86.

Pramiti, 207.

Prasarana (fiff 3§, 248, etc.), 172.

PRASASTA-PADA, 6,10,13-14,17-18,
70-1, 77, 125,

Pratijid, 81, 156 £.

Pratiti-vyavahara-kivane (3 £ B,
253, ete.), 134.

Pratyal:sa (m, ° ﬁ, 250, ete. ;
o W, 243), 86, 152 £.; °tra,
192; °visaya (3 15, 241;° B O,
227),196 ; nircikalpaka®, 68, 1563 ;
savikalpaka®, 87, 153 ; °abhdsa, 67.

Pratyaya (Eﬁ, 227 5 °E, 247 ;
© §5&. 228, olc. ; 4, 228), 134,152

Praveiii (Y8 48, 249), 108, 212,

Prayatna (ﬁ g, 253, ete.), 75,
161,

Priority, 151 ; defined, 96 ; classified,
105 £, 196 £. (See Para.)

Priya ('[i]' T, 249), 168.

Prthak-tea (5] §8, 253, etc.), 29,
50, 128, 149,

Prehivt (3, 254, ete.), 32; °tra
Pk, 247, ete.), 35, 182.

PURANA KASSAPA, 19,21,

Purusa, 140.

Piarvarat, 87-8, 158.

RATA-SEKHARA, 6.

Rasa, 143 f.

Rivany, 14.

RoHA-GUTTA, 36, 38, 63, 70.

Ripa (e, 258, ete.), 143f. ; %ra,
182 ; ®vat-tva ({§ ©, 243), 192,

Ripa-loka, 27.

SABARA-BVAMIN, 124 5.

Sabda (attribute) (B¥, 253, ete.),
121, 176.

—— (pramdna), 86, 152f.
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Sad-dursana, 91,

Scadharmya, 36-7; “vaidharmya, 167.

Sadréya, 123-5.

Sarvisy, 31, 166.

Sokii (£ B, 254, ete.), 10, 123-G,
178 5 sa®, 179.

SALIKA-NATHA, 17.

Samana-jati (5] $H, 233, etc.), 203 ;
“ancka - dharma (JE o 6 %
238), 205,

Samanya ([, 254, ete.), 33-7, 123,

, 176 £., 180 ; apara®, 37, 68 ; para’,
37, 70; mahu, 35-7, 70; “visesw
(B R 220; il 2, 254, cte.),
7, 10, 36-7, 69, 123, 126, 180, 222 ;

visega®, 35, 37, 70.

Samanyato drsia, 87-8, 158.

Samaraya (FI £, 254, etc.), 123,
139, 142,

Samaviyi-karane (§1 € B &,
253, etc.), 137 f., 146 ; °pratycya
(°, 253, ete.), 139.

Samaveta (£ T, 228 ; Bt 4,
231 ; © i1 ©, 228, ete.), 157, 200.

Samayikea, 121,

Saanghdita-visesa (ﬁ #® £ 5,
252), 148.

Saigraha (F§, 249), 162.

Samkhya (Pg, 253, etc)), 50, 124,
198, 144.

SINKIYA, 2-3,8-9,34, 40, 50, 534,
65, 81-2, 90, 217; and Hari-
varman, 58 ; logic, 82 ; and Nagar-
juna, 46, 48-9; and Vaidesika,
3-4, 140, 143, 145, 149.

Sawnsaya (J§ TR, 238), 204 .

Samskara (fF, 2563, ete.), 75, 79,
162 f.

Sanmvarta, 75 ; antara®, tejas®, 75-1.

Sawyoga (£, 253, etc.), 150; %ja

0K, 251), 150 ; uttara®, 199 ;
°vifega, 219,

Samyogin (£ 18 J§, 250, ete.),

156 f.
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Samyukta (48 w, 227, ete.), 149,
157 ; °vamyoga, 164,

Saxn-cxo (s0-70) (f 58), 42.

SANJAYA VELATTHI-PUTTA, 19,
22-3, 83,

San-gwer (so-ven) (ff 28%),
49, 45.

SANEKARA, 13, 17, 89, 131, 148, 190.

SANKARA-RVAMIN, 3, 68, 71.

SAN-LUN-TSUNG (= R 52),
4, n.

Santana, 62.

Suntosa (3%, 248), 168.

SaN-v1v (s0-YT, f8 #h), 4 n

Sarca-gata (G £5, 251), 81, 140,
148.

SARVASTI-VADA, 1, 27, 43-4, 49, 150

bassam-l'ada, 20, 23.

Sisvata- vadin, 75.

Sat (45, 247), 35, 37.

Sat-karya vada, 49, 149.

Suttd ({5 Pk, 247, ete.), 7, 36-7,
67 ; “samanya, 35, 37, 70 ; mahd®,
36.

Schism, 29, 34-5.

Self, defined, 94, 139-40; and attri-
butes, 105, 190 f. ; discussed, 48-9,
74-8, 137 f. : of Nyaya, 53, 86 f. ;
activity of, 186-90. (See Atman.)

Self-consciousness, 138, 152.

Sense-organ, 26-7, 39, 68 f., 78,
194 . * (See Indriya.)

bemzw 87-9, 158.

Sui-cui (# W), 45.
Sui-Lo (§P #)), 84, n.
Shani-cs (i 5, 254), 9.
Shortness, defined, 95.
SIDDHA-SENA, 159,
SIvADITYA, 72, 124, 175.
Smallness, 146 ; defined, 95.
Anu.)
Smell, 145 ; defined, 94 ; classified,
105 £., 196 £. (See Gandha.)

(See
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Smyti-hetu (2 [, 249), 163,

Sneha ({3, 253, etc.), 162.

Sound, 170 ; defined, 98 ; classified,
105 f. ; discussed, 61, 73, 197 f. ;
three meanings, 121. (See Sabda.)

Space, defined, 94 ; and attributes,
105, 190 f.; discussed, 47, 50,
135f. (See Dis.)

Sparia (B, 253, etc.), 143 f;
°vat-tva (5 ©, 244), 191.
Sphericity, 95, 148, 192 f.

Parimandalya.) -

SRI-CARANA, 13.

SRI-DHARA, 13, 17, 123, 130-1,
147-8, 211.

Stealing of foad, 63-4.

Sthiti-sthapaka, 163 f., 172

Substance, -s,28-9,178 ; enumerated,
93 ; defined, 122; classified, 142,
190 f. ; characteristics, 102, 190f. ;
-ness, 174; defined, 100-1;
characteristics, 118 ; meaning,
37, 183 ; explained, 180 f. (See
Dravya.)

Sugati, 76.

Sulha (884, 233, ete.), 25, 75, 160.

$TNYA-VADA, 3-4, 65, 84, 86, 124,

STRYA-50M4, 45.

Syad-vada (sapta-bhangi-nayn), 83.

Syand“a - (& &’ 2“'9; T ﬁ1
231), 162, 217.

Syllogism. (See Infereiice.)

System, six, 11, 91.

(See

TARAKUSU, J., L.

Tx0-iN (Do-aN, §E &), 39, n.

Taste, 145 ; defined, 94 ; classified,
105 £., 196 f. (See Rasa.)

Taitoa-jiana, 76, 167-8.

Tautdtita, 90.

Ta-yuan-xvo (K %€ H), 46, n.

Teachers, six, 19.

THIBAUT, (., 31

Throwing downwards, 39, 171-2;
defined, 99 ; classified, 114, 214.

VAISESIKA PHILOSOPHY

Throwing upwards, 39, 171 ; defined,
99; classified, 114f.,214: -ness,174.

Time, dofined, 93; and attribute,
104-5, 190 f. ; discussed, 46, 51,
134 f. (See Adla.)

Tiryuk-pacana ([ K5, 230), 217, n.

Touch, 145 ; defined, 94 ; classified,
105 f., 196 f. (See Sparia.)

Trawrasika-mata, 35.

Treatise, The. (See Desa-padarthi.)

Tress, circulation in, 116, 217.

Tri-ripa-linga, 159,

Trustworthy instruction, 86.

Tryanuka ( E ﬁ ﬂ&, 252, ete.),
52, 129 f., 146.

TN ( ﬁ) dynasty, 26.

Ubhaya-karma-jn ({ 38 2, 251,
ete.), 150.

Uccheda-vada, 20-1,23, 31 ; vadin, 75.

Udaharane (drglanta), 81.

UDbAYANA, 15, 72, 90-1, 123, 140.

Udbhatn (3, 2387, 250), cf. 220.

Uddesa, 33.

UDDYOTA-KARYA, 13-14, 16-18, 89,
91.

Ultimate particulars, 37, 67, 70 f.,
103, 123, 179 1., 194. (See Viirga.)

ULUKA, 3-5,6-8, 41, 46,53, 57,74,78.

Universality, 35 f., 99; great, 36;
highest, 37, 70 f., 174 ; lower, 37,
68, 70£., 174 ; discussed, 67 f., 123,
173-5. (See Samanya.)

Universality - particularity, 7, 36,
69 £., 79, 118, 174, 180, 222,

Upaghdata (3@ {4, 250), 160.

Upomana, 86, 125, 165.

Upanaya, 81.

Upaswrpuna (% ﬁ, 230), 217, n.

Upavarsa, 124,

Urdivajralana ( £ £%,230), 217, n.

Utkgepana (J *, 248), 171 ; i,
182,

Utsiha (3% M, 249), 161.

Uttara (F ., 231, ete.), 208, n.
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VZACASRATI-MISRA, 80-1.

Vainayika-vada, 19.

Varsesika (B§ 53), 1-3,5-6,8-19,
23, 34, 40, 46; and Akriyd-vada,
22, 25, 63-4; Amari-vikkhepa,
32-3 ; Buddhism, 28 ; traditional
founder, 3-5; Jainism, 23, 28-9,
35-8 ; ‘Mimamsi, 30-2, 124-6 ;
Nyaya, 13, 18, 62-3, 66, 89 -91,
153, 155, 158-9, 200 ; Saivism, 31,
166 ; Smiikhya, 3-4, 140, 143, 145,
149; Vedanta, 140, 145, 149;
origin, 18 f. ; characteristics, 30,
34-5, 63-4, 121-2, 177, 217 ; de-
velopment, 66 f.; mentioned by
Adva-ghosa, 40-1; by Deva, 50-5,
66-7, 74; by Dig-naga, 67-8, 71 ;
by Dharma pala, 69-71, 77-8; by
Harivarman, 55-64, 67 : by Nagar-
junq,, 46-50; by Paramartha, 74 7;
by Saikarasvamin, 68-9, 71; by
Vasu-bandhu, 71-3.

VALLABHACARYA, 198.

VASU, 3, 45-54, 73-4, 196,

VASU-BANDIU, 2, 16, 45, 67, 72—+,
129,

VASU-MITRA, 38.

VATSYAYANA, 12-13, 15-18, 63,
83-4, 86-9, 91, 156, 158.

VEDANTA, 34, 90, 217, 221; and
Vaisesika, 140, 145, 149.

Vegn (8 ], 249, ete.), 163 £

Vibhaga (m, 251, ete.), 166.

Vidya (JE B 238, ete.), 204 f.

VIIRANA-VADA, 1-2, 65, 84, 124,

Vipaka (5% 54, 230), 218.

Virakta (fff 4u 5%, 248), 108.

Virodhin (41 3, 250, etc.), 156 f.

Viscidity, 162 ; defined, 98 ; classitied,
105 £., 196 f. (See Sneha.)

Visesa (58, 254, etc.), 85, 57-8, 123,
180 ; antya® (a o, 243), 37, 67,
123, 194; °vat, 194; “vat-tra ( ﬁo,
243), 191; anantya® (g H°,
243), 37, 137.

Visesato drsta, 160.

Viyoga. See Disjunction.

Volition, 97, 161. (See Icchd.)

Vrtti-kdra (a MImamsaka), 124-3.

—— (on the V.8.), 14,

Vyaipaka, 158-9.

Vyapti, vyatireka®, anvaya®, 159.

Vyipya, 158-9.

Vyaveeti (G, 247, ete.),175, cte.

Whater, defined, 93; classified, 102 3;
and attributes, 104, 190 f. ; dis-
cussed, 57 f.

Wind, defined, 93; classified, 102-3;
and attributes, 104, 190 f.; dis-
cussed, 57 f.

Yoaa, 34, 46, 50, 81, 90.

Yoga (4 JE, 230), 11, 76, 169-70,
188.

Yoni-ja, 132,

Yuan-cir'ane (¢EN-cuO) (3 1),
43,

Yuan cuwane (6eN-30) (£ 4f),
1-3, 10, 17, 42-3, 68-9, 84, 121,
198.

Zho-thi-swei-mo (5 & & B,

40, n.

Zhoya-sw-mo (F5 HP A ),

55, n.
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