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FOREWORD

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

The reader will find that the writer has taken great
pains over the work; he does not seem to leave un-
noticed any work that is available on the subject. One
would wish he had been less ‘generous’ in the choice of
his authorities. Everything that has been written is not
necessarily ‘authoritative’. The writer has himself
found this to his own cost in several places, where
he would have saved himself much bewilderment
if he had been more discriminating in the use of the
materials at hand. He would have achieved this end
if he had concentrated upon the dkaragranthas and omit-
ted the manuals,— especially the later ones,— but
perhaps the work would have been less ‘full and com-

lete’ than it is. Tt is hoped that serious investigators
in the same field will have reason to thank him for
having made their work lighter.

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

1) We are told on page 5o, that while Naiyayikas
are worshippers of Civa, Vaigesikas are worshippers
of Mabegvara and Pagupati, and this is mentioned as in-
dicating the difference in the ‘religion’ of the two sys-
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tems. This point needs further elucidation. ‘The
otdinary reader cannot find any difference between
ﬁ,'iva and Mabegvara, or even any difference in the ‘re-
igion’ of persons worshipping God under one or the
other name. It should be the business of the philoso-
pher to find unity even where there is disunity—not
to find disunity where there is none.

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

fied.

5) Lastly, there is the fashionable statement
that ‘Atman’ is jada’s—1 confess that I have never
understood this assertion, which, to my mind, appears
to confuse ‘Cefana’ with ‘Caitanys’. However, this
has become so fashionable and received acceptance in
such high quartets that it must stand. It is with some
trepidation that I have expressed my disagreernent.

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

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

ALLAHABAD GANGANATHA JHA
November 1, 1936






INTRODUCTION

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

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

The Conception of Matter is elastic as a study of
the history of Western Philosophy will show. And
even in science the conception has gone through a series
of rapid developments into its recognised meaning
of the present day physics. Before going further
into the question it would be proper to take into account
the meaning the writer himself attaches to the term
in dealing with the subject. It seems that in his opi-
nion the entire world is divisible into Self or Atman
and things other than Self or Acerana. What he undet-
stands by Matter is really the entire Not-Self, with all
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that it implies. The implications of the Not-Self of
course differ according to the difference in the system
of thought.
Evety school of thought has had to tackle this
$1estion in its own way. The Prakrti of Sarkhya,
e Mayi of Cankara-Vedinta, the Binds of Southern
Caivaism and the Aci# of Rimianuja-Vedanta are only the
diverse views on this very question. Everywhere
except in the extreme views of Monistic Materialism
and Monistic Spiritualism there is a sort of dualism
between Spirit and Matter. The Catvikas who
admit nothing but matter in its densest form are
monists in the sense that to them everything else,
including conscious and other psychic pheno-
mena—indeed the whole paraphernalia of the so-
called spiritual life,—is a function of matter. Being
advocates of the Doctrine of Chance and opponents
of Causality they find no room for a transcendent prin-
ciple in their outlook on Reality. What is believed
to be immaterial has either no existence at all or is,
in fact, reducible to a function of matter. The Spi-
ritual Monism, on the other hand, entertains a different
opinion, viz. that matter is only a passing semblance
and that pure consciousness alone is real. The Bud-
dhist Idealists, the Advaitaism of Carnkara’s school,
the monistic thinkers of the Kashmira Caivagama—
though widely divergent in their general outlook—
agree in this that nothing but Caitanya is real in the true
sense, whether it is conceived as viffidna which is momen-
tary ot as Brabman or as Civa-Cakti (Prakdsa-Vimarsa)
which is eternal. ‘There is therefore no true parallel-
ism of Matter and Non-matter here. But even in these
systems the Conception of Matter is not everywhere
the same. To the Yogicira the material is only a bye-
product of Vijfidna, appeating spontaneously through
its internal potency under the stress of VVasand. To
Gantkara Matter in its primordial form is nothing but
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a synonym of the Original Nescience which erroneously
but mysteriously attributes itself to the Supreme Intel-
ligence or Pure Spitit. To the Trika Mattet is nothing
but the Veiling Power of the Spirit through which the
Pure Self conceals itself and projects forth the universe
as an objective reality. It is the Power in the Subject
by means of which it is able to objectify itself.

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

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

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

It is hard to say that lack of consciousness is charac-
teristic of matter, for in that case the Pure Self would
have to be described as material. The Vaigesikas
are usually subjected to a bitter criticism on account
of their view that the Self in its pure condition or Muk?
is without consciousness and hence it is tauntingly
likened to a log of wood or a block of stone and nothing
more. To the Nydya-Vaigesika consciousness etc. are
indeed qualities of the Self, but they are not essential;
they are produced in the Self on account of its special
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contact. with the mental principle in motion and the
presence of certaift preliminary conditions. If these
conditions happen to be absent, as these do in Muk#,
no consciousness as a quality ean possibly arise, As
with consciousness so with the other attributes of the
Self. ‘That consciousness etc. have been described as
bearing an intimate relation to the Self in which, when-
ever they are generated, they are said to inhere (sema-
vdya) does not mean that they are essential to the Self,
for in that case they would never disappear in Mukt
when the Self is in its purest condition. They differ-
entiate the Self from the Not-Self or material principles
duting Sasiséra only. It has still to be admitted that the
Self is unique by virtue of the svardpayog yata regarding
its vigesagunas. In other words, consciousness etc., char-
acterise the Self, sometimes by their presence (as in Saz-
sara) and sometimes by their potentiality (svargpayoe-
gyatd) as in Mukti, and these attributes are never' asso-
ciated with Not-Self or Matter. This being the case,
the criticism of the Vaigesika position as mentioned
above loses its sting. On the contrary, the Sinkhya
and Vedinta views too, if analysed from this stand-
point, would be reduced to a like position. For in
these consciousness etc. as attributes never pertain
to the Self—neither in sezisira not in Moksa; they be-
long to the mind (Manas) and are ascribed wrongly
to the Self through the error consisting in the identi-
fication of the Self with the mind. Consequently,
when the false identification disappears the ascription
also ceases; and as a matter of fact at this stage these
phenomena are unable to emerge into being and the
mind itself ceases to function and to exist. 'To say that
the Self, in Sankhya and Vedinta, is conceived as Self-
luminous and that even though consciousness etc.
do not pertain to it it retains its unique character in
Mukti which differentiates it from the Not-Self or Mat-
ter is simply to take an evasive turn. The statement
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is true, but to the empirical consciousness the Self-
luminousness of the Self spoken of above has no mean-
ing. It is as good for it as absence of consciousness
etc. familiar to it* Hence, in the last analysis the
Vaigesika position and the Sankhya-Vedanta positions
do not substantially differ except in the mode of pre-
sentation. And it may be observed that we actually
find a similar fling cast at these systems also, much
like the aspersions of these on the Vaigesikas, by
the Tintrists, who make no secret of their attitude.
The tetm (dntabrabmavida is not a laudatory one.
Bhartthari plainly says that Brabma  without
fa,étz’ is as good as Matter. That is, the self-
uminous character assumed in Brahman (or Purusa)
means that Cokfi is associated with it, without which
it would be devoid of all consciousness and power.t
But even in the Agamas thete is 2 hint at the existence
of a transcendent condition when the Vimarga is with-
drawn into Prakdpa (antarlinavimar¢a) or mote propetly
the two are merged in Unity which is entirely ineffable
and unptedicable in terms of discursive thought. To
this Pute Self—so it is called—consciousness etc. as
attributes cannot be ascribed. Thus the criticism of
the Vaicesika by its opponents proves to be suicidal
in the long run.

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

* Udayana himself makes this position clear in the following
extract from the Atmatattvaviveka: Aiwd tn kim svaprakasasuk-
basvabbivo'myathd  veti  prechamap.  Craddbo’s:  cet  upanisadam
recha, madbyastho’si cet anwbbavam precha, najydyiko’si cet na nai-
ydyikasukhafiianatiriktasvabbava iti nigcinuydh. Tadatirikts tw sukha-
Jhdnavyavabarabijabhavas iadvyvabiribhivah.  Anugrabibbisvasigendri-
yaprasididilaksanakaryam bi tadﬁ_yavaba‘mbfjaz;:—-—g 96. Madana-
mohana Tarkalankira’s edition.,

t Viagrapati cedutkramedayabodbasya gdgvati \
Na prakggah prakigeta si bi pratyavamargint
—Vikyapadiya, I. 124,
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names of Vaignava Agama or Paficaritra (including
all the later Vaisnava schools), of Caiva Agama (dual-
istic, monistic etc.) and- Gikta Agama have been refer-
red to already in 2 general manner. The Buddhists
too recognise pure matter. The lowest of the three
planes of -being, viz. Kdmadhitu, tepresents matter in
the impure state, but the two higher planes of Ripa
and Ardps with all their graded subdivisions stand
for pure matter though of 2 more and more attenuated
character. It is the state of Nirvdna only which affords
emancipation from the entanglements of matter alto-
gether,

The conception of aklista-ajfidna, as distinguished
from Alista-afniina, in Buddhist Philosophy also
shows that so long as there is ajfidna, even though it
may not be conducive to &lga, matter continues, and
it has to be transcended in order that Supreme Buddha-
hood may be realised. And the process of dgrayapar-
avrtti described and insisted on by Asanga and other
Mahiyana teachers is really the process of transcendence
of matter through gradual purification. It is indeed
a process of transmutation pure and simple. The
bhita-guddhi and citta-ywddhi of the Tintric 4pdsand imply
a similar process of purification. The recognition in
Patafijali’s system of aklista-ur#ti which in its tendency
is subversive of the dominating influence of the gumas
and conducive to Nirodha points to the fact that this
system also believes in the existence and working of
pure matter (symbolised by Sa#tva disengaged from the
other gupas) as against the accumulated tendencies
brought on by the action of impure matter (e.g. Tamas*).

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

The four states of gunas, viz. vigesa, avigesa, linga and
alinga and the five states of each of the elements (viz.
sthila, svar@pa, shksma, amaya and arthavattva) or senses
(viz. grabapa, svardipa, asmitd, amvaya, and arthavattva)
represent from different points of view the diffetent
degrees of what might be called materiality in matter.

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

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

with Rajas and Tamas and which in a sense is supernatural. It is
described as the wpadbi of Ipvara and known as Prakpsta-Sattva.
This is pure matter in the truest sense, and has no place in Kapila’s
school as intetpreted by Igvarakisna, but is recognised by Patafi-
jali and his system, The Aprakrta-Sattva (=G attva) of the
Vaiqgavas is an allied conception. :

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

November 1, 1936



PREFACE

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

Under the sound and continued supervision of
Kavirgjaji, I continued my studies even w%en I joined
the University of Allahabad as a lecturer in Sanskrit
Department to teach "Indian Philosophy. With his
advice I then selected the subject for my special study—
‘Conception of Matter in Nyaya-Vaigesika Philo-
sophy’, which I, later on, supplicated for the degree of
‘Doctor of Letters’ of the %niversity of Allahabad.
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After a continuous work for over twelve years the re-
sult of my specialised study is presented to the schol-
arly world ?or the first time in print. Originally,
the thesis contained only ten chapters including the
chapter on ‘Conclusion’, but later on, it was realized
that the exhaustive treatment of ‘Matter’ would remain
incomplete until and unless it is supplemented with
the treatment of ‘Not-Matter’, that is, ‘Spitit’ ot ‘Az
man’. Hence a very brief treatment of it also has been
added to the book in a separate chapter. This addi-
tion has not only added to the better understanding
of the idea of ‘Mattet’, but also has made the book
complete in a way; so that the book now would give a
complete sutvey of the substances (dravydpi) recogni-
sed 1n this joint system. ,

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

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

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

I must express my most sincere gratitude to my
revered teachers Mahimahopidhydya Dr. Ganganitha
Jha, ex-Vice-Chancellor of the Allahabad University
and Pandita Gopinatha Kavirdja, Principal, Govern-
ment Sanskrit College, Benares who with their usual
kindness have always helped me in removing my diffi-
culties while writing this book and have done me great
honour by kindly writing the Foreword and the Intro-
duction of this book respectively.

I am much indebted to Dr. A. Berriedale Keith
of Edinburgh and Mahdmahopadhyiya Pandita S.
Kuppusvami Shastri, I.E.S. (Retd.), Madras, who were
good enoughto go through the Ms. and favour me with
their valuaple suggestions. My thanks are also due tc
Pandita Amaranatha Jha, M.A., Professor of English,
the University of Allahabad, for reading portions of
the Ms. and giving me his friendly advice for its
improvement. I am also obliged to all those friends
of mine who have constantly encouraged me in pre-
g:d:ing this book. I must thank the Manager, Allaha-

Law Journal Press, who has taken every care to
see the book through the Press.
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CHAPTER 1

INTRODUCTORY
1

GENERAL OBSERVATIONS REGARDING
DARCANA

1. Dargana—its concept and aim

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

This idea is borne out by the use of the wotd
Dargana for a system of philosophy in India. The word
Dargana is derived from the root dryir (to see) with the
affix jyut and means—the act of perception. This may
be either physical or intuitive. Here in the present
context, it should be understood in the latter sense. In
other words, only that system of thought deserves to
be called Dargana which gives us a true picture, frag-
mentary but faithful, of the whole truth, of course
through the act of intuitive perception. Hence, the
different schools of Dargana in Indian thought represent
the varied phases of the #wth viewed from different
angles of vision. Thus it is clear from the above that
the use of the words—philosophy, system, school, etc.
fot Dargana is quite misleading unless we bear in mind
the fundamental difference l%etween the concept of
Dargana and those of philosophy, system, school and
others,
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Now, it may be asked here: What is the #ath
which a Dargana helps us to realise? The only #ath
—the final aim of Indian thought—is the perception—
the direct realisation—of the Asman. All the Darganas
aim at the true knowledge of the Atman according to
their own angles of vision. Asd almost all the Darganas,
accordingly, follow the common line of treatment for
achieving theit end. So says, the Crati: Atmd vi are
drastavya ;rot?o mantayyo  nididhyasitavyo  Maitreyi,
Aimi vi are darcanena gravapena matyi vijfidnena idam
sarvam viditam. That is, the Atman is to be perceived;
it is the A¢man of which we should hear from the grutis,
it is the A¢man about which we should reason and
upon which we should meditate; O Maitreyil it is
through the direct realisation of the sman, achieved
through ¢ravapa, manana and nididhydsana that every-
thing is known.* In other words, it is through the
process of gravapa, manana and mdidhydsana that the
dargana of the Aiman takes place.

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

1 BgU, Il-iv-5.

% (1) Craddbivin labbate jRanam—BG, 4-39; (2) Craddhi ca
brabmavifiiane paramam sadbanam—CBha on B;U? ri-x.

2 Crutasya pariksd nydyenaivavasthapanam yamaburmananamiti. Sa
canyiksikyamdyatate—Tat., under NS, L i. 2; p. 70.
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quite possible that the conclusions arrived at through
speculation might be overthrown at any moment by
countes-reasoning of a stronger nature.* Examples of
such supersession. abound in both science and philoso-
phy. The enquirer cannot frely upon this. It is
necessary, therefore, to verify the rational conclusion
through practical experiments; just as in geometry,
demonstration is supplemented by expetimentation.
This practical verification is reached through nididhya-
sana. 'The conclusions of the previous stage are hereby
realised as true and unassailable. These are the steps
which are recognised in Indian philosophy and which lead
to the direct realisation of the #ru#h, that is, the Atman.®

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

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

4 (1) KUBh3, 1-ii-8; (2) Itapca nagamagamyeribe kevalena tarkepa
pratyavasthatavyam. . . yasmanniragamah purusotpreksamatranibandban-
astarkd apratisghita  bbavantyutpreksiyd  mirankugatvat.  Tathd hi
kaiycidabbiyuktairyatnenotpreksitastarkad abhiyuktatarairanyasribhis-
Jyanta iti na pratisthitatvam tarkinim cakyam samigrayitum purusam-
ativairipyat etc.—CBha. on BS, II. 1 11.

(3) Yatnenanumito’pyarthah kupalairanumatrbhibh
Abbiyuktatarairanyairanyathaivopapadyate 11 VP, I-34.

(4) No kbalu dirimsidhah sabasrenipyanumanatrviparyayasam skira-
mapanayati—Tit., p. 49.

S Cruteh gratvatmanam tadans samanwkrantavapuso

vinigeityanydyidatha vibitabeyayyatikaram 1

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

2. Varieties of Dargana

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

Another Jaina' wtiter ‘named Jinadatta Sarin, of
about 1220 A.D,’ includes Jaina, Mimimsi, Bauddha,
Sankhya, Caiva and Nistika under the six Darganas.®

. The next Jaina philosopher, Maladhiri Cri Rajage-
khara Sirin, of about 1348 A.D.,° enumerates another
kind of division, namely, Jaina, Sitkhya, Jaiminiya,
Yoga,'® Vaigesika and Saugata.

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

Jayanta Bhatta, who must have lived before the
11th century,’® appears to include under Sastarki**
Mimimsa, Nyaya which includes Vaigesika, Sziﬂkhyal
Arhat, Bauddha and Carvaka.

In the Hpayagirsa-Paficaratra, a Brahmanic work,

S Bauddham nagydyikam  saikbyam jamam  vaigesikam  tatha |
Jaiminiyadica namam darganinimaminyabo n $DS, Verse 3.

" HIL, p. 152.

8 Jainam maimamsakam bauddbam sankbyam gaivaica nastikam |
Svasvatarkavibbedena janiyaddarganani sat v VV.

° HIL, p. 153.

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

1 HIL, p. 380.

12 Pinneriaiminegcaiva vydsasya kapilasya ca |

o Aksapidasya kanidasya. . ... .in his Comm. on the PRY of
Vidyidhara. )
1S HIL, p. 147. The earliest reference of Jayanta is found in
Gangeca’s 'l%, Upamina, p. 61, wherein the former has been called
Jarannaiydyika. is Gangega is put in the 13th century—PWSS,
Vol. III,N?. 133.
NM, Vol. L, p. 4.
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supposed to have been introduced in Bengal by Riji
Ballila Sen (about 1158-1170 A.D. 01 eatlier) as well
as in the Gurugitd of the Vigvasira Tantra, the six
systems are: Gautama, Kandda, Kapila, Patafijali,
Vyisa and Jaimini.'®

The compiler of the Sarvamatasangraha divides
the schools of Indian thought under two main heads:
Vaidika and Avaidika. The former is subdivided into
Mimimsd, Sankhya and Tarka and the latter into
Bauddha, Arhata and Lokayata.™

The author of the Arthagastra appears to include
under the philosophical systems Sifikhya, Yoga and
Lokayata."

The Sarvasiddhintasangraha, attributed to Can-
karicirya, enumerates a different classification: Lokiya-
tika, Arhata, the four Buddhist schools, Vaigesika,
Nyiya, the two schools of Piarva-Mimamsi, Sinkhya,
Patafijali, Veda-Vyasa and Vedanta.

Midhavicirya in his Sarvadarganasarigraha epume-
tates many morte, namely, Cirvaka, Bauddha, Arhata,
Rimidnuja, Purnaprajfia, Nakuliga-Pigupata, Caiva,
Pratyabhijiia, Rasegvara, Aultkya, Aksapida, Jaimini,
Panini, Sankhya, Pitafijala and Cankara.

Madhusiidana Sarasvati in his Prasthinabheda
divides Dargana into Astika and Nadstika. Under the
former he includes Nyaya, Vaigesika, Karma-Mimimsi,
Gariraka-Mimamsa, Patafijala, Paficaritra and Pagupata;
while under the latter, he includes the four schools
of Buddhism, Digambara school of Jaina, and the

8 Gautamasya kapddasya kapilasya patafijaleh | .
. Viydsasya jaiminegeapi dargamani sadeva bhin HIL, p. 153,
ta, 3.
' Tba hi dvividbini vicaragisirani vaidikivaidikabbedit. Tani ca
pratyekam trividbini—mimamsasaskbyatarkabbedas bauddbarbataloka-
Jyatabhedicca—pp. 14-15.
7 -1, p. 6.
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school of Carvika.’* But in his Siddhantabindu,'® a
commentary on GCankaracirya’s Dagagloki, he speaks
of the schools of Cirvaka, namely, Dehitmavada,
Pratyeka-Indriyatmavida, Militendriyitmavida, Atma-
Manoviada and Prinatmavada, of Saugata (Vijfidnavida),
Midhyamika, Digambara, Vaigesika, Tirkika, Pra-
bhikara, Bhitta, Sarikhya, Patafijali and Aupanisad
(Gankara-Vedinta). Gauda-Brahmananda, while com-
menting upon it, includes Vaibhisika and Sautrantika
under Buddhism and says that the six Ndstika-darganas
are: Carvika, the four schools of Buddhism and the
Digambara school of Jaina while Vaigesika and others
represent the six Astika-darsanas.®® But this is possible
only when the two Mimimsi schools are not taken
separately.

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

The author of Nyiyakosa is of opinion that there
are only six Darganas, namely, two Yogas, meaning,
Sankhya and Pitafijala, two Mimamsds, meaning, Ptrva
and Uttara Mimamsis, and two Tarkas, that is, Nyiya
and Vaigesika.?* This also is, undoubtedly, said of the
Astika-daranas.

The author of Sarvamatasanigraha is of opinion
that the Indian thought (Vicdragdstra) is divided into
two— Vaidika and Avaidika, each consisting of three
subdivisions, namely, Mimimsi, Safkhya and Tarka

13 A comm. on the Mahimnahstotra of Pugpadanta, Vesse 7.

1 Verse. I,

0 p. 110,

#! Mahimnahstotra, Verse 7.

32 Dyay yogau dve ca mimimse dyas tarkaviti sadbwdbdp.—Ft. 1. 2,
pp. 317-18.
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under the former head while Bauddha, Arhat and
Lokidyata under the latter.”

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

II

METAPHYSICAL POSITION OF VARIOUS
SCHOOLS OF INDIAN THOUGHT

The points of difference between the various schools
of Dargana may be of several kinds. Here an attempt
is made to determine the relative place of various
systems of thought on the basis of the triple relation
between 1. the subject and the object (J#été-knower
and [Aieys-knowable), 2. the subject and the knowledge
(J#dta and JAdng), and 3. object and the knowledge
(JAieya and Jsidna).

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

(x) J#Adtd versus [fidna,
(2) JAdana versus Jhieya, and
(3) JAata versus Jiigya.
Of these, the first may be split up, thus—
(@) J#dtd same as Jiidna, and Jidti distinct from
J#igna, while
The second as—
(b) J#dna same as Jfigya, and JAdna distinct from
J#eya.

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

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

I—Thus to begih with the first variety, we find
that J7dtd is either identical with [fidna or is different from it.

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

(x) Thus when J#dta is prominent, real and eternal,
while [7idna is but a subsidiary, the former (J#dtd) may
be looked upon either as essentially both dréraktydr-
maka and kriyigaktydtmaka by which the J#ata is both
the absolute consciousness (dras#2) and the doet (kar#y)*
or essentially drégaktyitmaka (absolute consciousness
itself) alone, according to which the J#é#d is only the
absolute consciousness and not the doer.?® The former
represents the Kashmir Caivaism while the latter is
represented by Sinkhya-Yoga. In the former case,
the J#ats, is prominent, real and eternal and is also
entire]?r free (svatantra) and as such, is the doer (karsd)*
as well. Therefore, when it so desires, it manifests itself
into two aspects—one representing the J#dté which
is then essentially the doer (&ar#Z) and the other the
J7dna which represents both the consciousness and the
doership (karfrtva). In spite of the fact that J#dna is sub-
sidiary to [#a#4 it is in no way less real and less eternal.,
It is almost the same. The J7dtd is either the Civa in
Whom consciousness is unlimited and so is His doet-
ship (kartrtva) ot is the Parusa in which case both the
consciousness and the doership are limited as it is within

2 Cithriya citikartpto—IP., 1. v. 12., p. 200; attifaktir-desiriti, sd
u't.‘g(mlm_'ya' citikartrtawa—AG on Ibid; IP., L i 2-3; 1. vi. 1131,
viii. 1.

#YS,, IL. 2; SK., 19, 65.

6 PH., Siitras 1-z; PS, L. iv. 54.
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the influence of Magya.** The J#dna as is nothmi'
but the Csksi which is essentially of thgectsorm of dr
and Ariya.

In the latter case the J#drd, which is no other than
the Purasa, is only an uninterested spectator (drasid).
It has no kartrtva,® as is also clear when it is said—
drastd dygimdtrap.®® ‘The prominence belongs to this
very Seer. It is also real and eternal.®® The conscious-
ness (drg/) which is the very nature of the J#dtd is here
made to represent the [#dna aspect as subsidiary to the
{ﬁiz‘a‘. But its real nature should not be overlooked.

t is equally real, eternal®* and free from karsrtva.

(2) All this is when J#étd is identical with J#dna
and the prominence is dgiven to the former. Now, when
éﬁa‘m predominates an éﬁa‘ld follows it, JAsna is real,

ut it may be either Asapike, momentary, or eternal.
In both cases it is polarised into J#dna and JAati. In
the former case, it represents the Buddhist Vijfianavida
school and in the latter, the Cankara school of-
Vedanta.

In the former case, JAdna is represented by the
Pravyttivijfidna, while Jaata by Algyavijiiana. In the
latter case, on the other hand, J#éna means Brabman,
that is, Caitanya, while J#ata is reptesented by Ipvara ot
Jiva.

2.—When Jidti, on the other hand, is distinct from
J#ana, even then both may be real and inseparably
associated together.

(1) Here also, when J#atd is made prominent, it
may be either eternal or non-eternal. The former may
be, again, conceived as jads or ajada. The jada form

2" PH., Sitras g-10.

3 SK., 19, 65.

2 YS, I 20.

8¢ SK., 11,

* YBhi on YS., IL. a.
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of JAdta is either self-illumined (svaprakdza) or enligh-
tened by others (non-swaprakdza). The svaprakdsa-
J#dta is represented by the two schools of Pirva-Mi-
mamsd, namely, Bhatta®* and Prabhdkara.®® The non-
Svaprakdyga aspect is represented by Nydya and Vaigesika
schools. The non-eternal form, on the other hand,
is represented by the Materialistic school of Cirvika.

Now, when the [#4#d is ajada, it may be subdivided
into atomic (paramdnu-parimina), intermediary (ma-
dhyama-parimina) and all-pervasive (vibbu-parimana).
Of these, the all-pervasive form does not include any
system of Indian thought. The intermediary aspect
represents the Jaina school. According to it the Jidtd
is the support of J#dna and as such, is different from
the latter though they are inseparably connected with
each other.** Both are eternal®® The dimension of
the Atman which is the JAata is of the size of the
organism wherein it takes its abode for the purpose
of experiencing pleasure and pain.®

The atomic form of J#ti may, on the basis of the
relation between the individual self (J#4) and the
Ivara, be further split up as possessing difference

82 CV, pp. 690; 693. SB, p. 110; Pafich, chitradipa. The DSV
is of opinion that the Afman according to Bhatta being of limi-
ted-dimension (mdrta) differentiates itself from that of Prabhikara.
But we know that this is quite inconsistent with the Mimamsa
conception of the Asman. ~ The conception of wbhutva is quite
incompatible with that of midrtatva (CV, p. 693).

# CV, Atman-section, Verses 142-45; SB., p. 110; IPM,, pp.
91-94, 100; SD., p. 122; M. M. Anantakrsna Gastri’s intro. to
Prabhakaravijaya, p. 27.

The Atman is always a subject and never an object of abarm-
pratiti; as a matter of fact, there is no such thing as pure shampratiti
other than the pratiti of objects in which the Atman reveals itself
just like the object. Hence, the Atman may be assumed to be
svaprakdga according to Prabhikara,

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

85 PKSS., p. 40, quoted in DS., p. 9.

%8 DS., Githa 2.
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gz}efvambbeda), or identity (Jivevaribheds), or both
ifference and identity (Jivepparabhedibheda). The first
may be subdivided into two—one when the J@a forms
an aspect of Ipvara and the other when it is not so. The
former represents the Rimidnuja school according to
which the Ci#, which is the }ﬁéfa‘,” is distinct from
J#@na®® which is clear from the fact that the J#ata
illuminates itself even without the help of the Jana.*
The JAaté is eternal,’® self-illuminating (#jadz)** and
atomic*? in nature. The Jia is different from Iwara
who is the njyantd of the former.** It has been recog-
nised as a separatc entity although dependent upon,
rather an aspect of, Iwara** The very name Viisti-
dvaita given to this system lends a support to the above
fact. The latter, that is, when the Jiz is not an aspect
of Ipvara, may be subdivided into two—one when the
Jiva is a Cakti of the Ipvara® in which case it represents
the Caitanya school of Vaignavaism and the other
when the Jivz is not so. In this aspect it represents
the Madhva school. In the former case, the Jiva is
the JAata** Although Jfidna is the very nature of the
Jwa yet the former should be taken to be an insepar-
able attribute of the latter, which shows that they
are different from each other.*” The J#e is both eternal
and self-illuminating.** It is also atomic* and is different

STTT., p. 18.

3 TT., pp. 5, 22, 35.

3 TTBha.,, p. 22.

4 TT., pp. 5, 10.

' TT., pp. 5, 10.

2 TT., pp. 5, 12-13; YMD,, p. 73.
TT, pp. 5, 23.
“TT., pp. 5, 10,
“*SR., p. 334.

¢ SR., p. 329.

1 SR., pp. 16, 302, 320.
2 SR., pp. 320, 329-30.
* SR., p. 329.
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from Iwara®® of Whom it is only a tatastha-pakti™
The latter refers to the Midhva school. Accorcﬁn to
this school also the Jivz is distinct from J#dna. It is
eternal®® and- self-illuminating.*® ¥t is atomic in
nature.’* Although Jiva is an aspect (notin the form
of a gakti):of Ipvara yet it is different from Him,®

The second aspect of the atomic form of the J#Aatd
represents the Vallabha school. It also holds, like
other Vaisnava schools, that the A¢man is distinct from
J#iana though they are inseparably connected with each
other.®® The JAdti is eternal,®” self-illuminating® and
atomic.*® But the system differs from all other Vaisnava
schools in holding the identity between Jiva and the
Ipvara.*® Hence, it is called Cuddhidyaita.

The last subdivision, namely, that which believes
both in the difference and the identity existing between
Jwa and Ippara, may be further subdivided into two
aspects—one when Ipyara, that is, Brabman, is regarded
to be manifesting Himself (paripami) and the other
when it is not so. The former refers to the Bhiskara
school of Vedinta while the latter represents the
Nimbarka school. Both these schools are supporters
of the bhedibhedavida.®* Both believe in the eternity,
self-illuminating®® and atomic® nature of the J#dtd, and

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

t SR., p. 334.

2 SDS., p. 139, B. O. R. I. Edition.

%3 Tbid.

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

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

% Nirnayarrava of Balakgsna Bhatta, pp. 20-21, 63-65.

% Tbid.

%8 Subodhini, I. ii. 23, p. 27; Prasthina., p. 59.

% Nirnayarnava, p. 160.

8t Cuddhadvaitamirtanda of Giridharaji p. 8,

o Bhiskara, L i. 4; pp. 16-18; SR., p. 345; Vedi., p. 32; VRM
on DC., pp. 91-92; CM., Verse 36,

62 Vgl;\’lg, 0?1 D%., p- 3.

6% Bhaskara, IV. iv. 1y, p..247; VRM on DG, p. 3.
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in so far they agree with the above mentioned schools
of Vaigsnavaism. The only point of difference between
the Bhiskara and the Nimbirka schools is that the
former believes in the manifesting nature (parinamitva)
of Iyvara** while the latter does not.

(2) With regard to the other possible alternative,
namely, that the Jidtd is distinct from J#dna which is
E:ominent, it may be said that there is no system under

dian thought where Jidna is recognised as different
from the Jatd as well as prominent having the J#dtd
as a subsidiary. Hence. the treatment of this aspect
cannot be attempted here.

In the same manner, the relation and nature of
JAdna and JAeya can be found out with a view to
differentiate one school from another.

3. Thus J#iana may be looked upon as the same as [feya
or distinct from it. In the former case. again, promin-
ence may be given either to J#dna or to Jigya.

(1) Now, when prominence is given to [#idna it is
either momentary (ksanika) or non-momentary. The
former is represented by the Buddhist school of
Vijfiinavada according to which there is no difference
between J#idna and J#igya which, in its turn, is nothing
but forms of cognition.®® This itself shows that the
J#idna is prominent while the JAya is its subsidiaty. This
J#dna is also momentary.®® The non-ksapika aspect
may be, again, subdivided according to the nature of
J#ana which is either essentially active or essentially
non-active. In the former case, [#dna is really the
creative agent of the empirical world, as both iechdpaksi
and Ariydgakti belong to it.*” This aspect is repte-
sented gy’ Kashmir Caivaism. In the latter case, on
the other hand, it is not at all active. In fact, it is

¢4 Bhaskara, pp. 85, 96, 103-104, 164.
8 §SS., Verse 6, p. 12,
8¢ §88., Verse g, p. 12.
7 PH., Stitra 5, p. 13.
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only the adhisthina or the substrate of the empirical
world. It is, therefore, that the Brabman is known as
adhisthina-caitanya. ‘This represents the Cankara school
of Vedanta. .

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

4. (1) Coming to the other variety, namely, when
Jfidna is regarded as distinct from [fieya, prominent and
eternal,®® it may be either svaprakdpa ot non-svaprakisa.
The former is represented by the school of Jaina while
the latter refers to the schools of Riminuja and Midhva.
As for the Jaina school it is true that it differentiates
Jfigna from [igya.® Jfidna is both eternal™ and self-
lluminating.” According to the Riminuja school the
J#ieya aspect is unconscious (acif)'* and is, consequently,
different from J#ana which belongs to the Atman
alone.”® This JAdna is non-self-illuminating.™ The
Madhva school agrees with the schools of Riminuja
and Jaina in holding that J#dna and Jieya are two
distinct entities™ and that the former is, in this connec-
tion, prominent and etetnal. But it differs from the
Jaina in holding the J#dna to be not self-illuminating.®

(2) When Jieya, on the other hand, predominates,
it may be looked upon as eternal or non-eternal. The

TT., p. 35

*®* NAVV., p. 48; Guna, on SDS, pp. 138, 161.

" NAV., verse 32.

2 Pramdinam svapardbhasi jRanam—NAV., p. 1; NAVV., p. 31.

2TT., p. 41.

" TT., p. 22.

™4 Svayyatiriktaprakagakam—TT., p. 35; Svayamprakdgarahi-
tattvam—T'IBha., p. 35.

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

8 SDS., p. 71, Calcutta edition.
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former may be divided into jads (unconscious) and
afada (self-illumining). The latter aspect represents
the schools of Bhaskara and Vallabha. According to
Bhaskara the JAeys, which represents the extra-mental
wortld, is the manifestation of the Brabman itself,”” and
as such, it possesses real existence.” The difference
between the two is due to wpadhis.” As the empirical
wotld (prapafica) is an effect of Brabman it is said to be
ajada.*® Similarly, according to the school of Vallabha
the [#gya, which 'is eternal,®* is of the very nature of
Brabman even in the empirical state.** It is also, on this
vety account, gjada.

The Jada aspect of the eternal form of [Aeyz may
be split up into two aspects—one evolving and the
other non-evolving. The former refers to the Nim-
batka school according to which the J#igye is eternal®®
and different from [#dna which is the dbarma of [fidta.*
Further, the school believes in the evolving nature of the
empirical world.*® The latter, that is, the non-evolving
aspect may be cognisable through the direct means of
right cognition and inference, or through the direct
perception, inference, analogy (#pamdna) and valid
testimony (gabda), or through direct perception,
inference, analogy, valid testimony and implication
(arthipatti), or through the above mentioned five means
of right knowledge and the non-perception (anupa-
labdki) which is also another means of right cognition.
The first refets to the Vaigesika school®®, the second

7 Bhaskara, p. 17.

8 Bhaskara, pp. 10, 17, 19, 20,
7@ Bhiskara, IV. iv. 4, p. 243.
S¢ Bhaskara, pp. 19, 89, 164-65.

> P 54
8 VB., p. 25, IPR., Vol. II, p. 752.
84 Jiiindgrayap—VRM. on DC., Verse 1. p, 4; Ibid., pp. 40, 44.
88 VB., p. 25; VRM. on DC,, Verse 3.
8 TR., p. 56.



1] INTRODUCTORY 17

to the Nyaya,*” the third to the Prabhakara Mimamsa®®
while the fourth to the Bhitta school of Piirva-
Mimimsa.®®

Under non-eternal type of Ji#eya we may have two
subdivisions, namely, momentary (&sawikz) and non-
momentary. The latter represents the school of
Carvika. The former may be either looked upon as
cognisable through direct means of right knowledge
(pratyaksagocara) mainly or as cognisable through
inference. 'The former includes the Vaibhisika®® school
while the latter the Sautrantika®* school of Buddhism.

 NBbi., L i. 1.

5 PP., p. 44.

82 CD., pp- 37, 59> 72, 74, 79, 83
20 §8S., p. 14.

o1 88S., p. 13.
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The following are the charts to illustrate the
differences between the various schools of Indian
thought as explained above:—

" JAati as indentical with Jiina

1,
(1)

Prominent, Real and Eternal

Essentially Essentially
D{,riydmkydtmka ka;akyldtmka
fiatd flana Jiata Jiana
(Essentially Kar#z) (Drk- krz_yapaktz) (Essentially (Dgk-Cakti=
=Civa or Purusa =Cakti Drasti only)  Svarsipa-
| =Purusa Caitanya)

Kashmir Caivaism [
Sankhya-Yoga

|
(2) Jnana
Prominent and Real
| |
Ksanika Eternal
| | |
Jilana Jaata Jiana Jiiata

(Prayyt4i- (Alayavijfiina) (Brabman- (Ipvara or

Vijflana) Ca:tTnja) jtTa)
|

I I
Vijfidnavada Gankara-Vedanta
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:(:.) Jiata as distinct from JAina
1
Prominent”
I
Eternal Non-cternal
I
[ Cirvika
I i
Jada Ajada
| |
Svaprakiga Non-Svaprakiga
_ | ! ' |
Bhitta Pribhakara Nyiya VaigIesika
| |
Paramanu- Madhyama- Vibhu-
Parimina Parimana Parimina
I
Jaina
| |
Jivegvara- Jivegvari- Jivegvara-
bheda bheda bhedibheda
I
I Vallabha
i ! I
Jiva—an aspect Jiva—not an  Igvara—Brahman- Igvara-
of Igvara aspect of is Parinami Brahman—is
Igvara non-Parinimi
Ramanuja Bhaskara |
Nimbirka

' I
A Caktil (=Tatastha-  Not a Cakti (=Tatastha-
Gaktr) of Igvara Gakti) of Igvara
Caitanya Maidhva
(2) With regard to the other possible alternative it
may be said that under no system of Indian thought it
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is possible to recognise J#dna as prominent and J#idsd as
its subsidiary when both ate different from each other.
Hence, no chart is possible here.

3 Jiidna as the same as Jfigya
(1 |

Prominent

|
Jiidna Jieya
I

l
Ksanika Non-Ksanika

Viifianavada
Essentially active Essentially non-active
==the creative agent (==adhisthina ot
of Prapafica) adhira of Prapafica)
Kashmir Gaivaism Gankara-Vedanta.

(2) Under this head there is no system in Indian
thought where JAitya can be tegarded as prominent and
J#idtd as its subordinate. Hence, this aspect cannot be
treated here.

4 Jiidna as distinct from Jieya
ey
Prominent and Eternal

| |
Svaprakiga Non-Svaprakiga
| |

Jaina [ |
Riminuja Midhva
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JRana as distinct from Jieya

(2) .
Prominent and Real
Eternal Non-eternal
[ ——— I l I
Jada Ajada Ksanika Non-Ksanika
| Ciarvika
| |
Bhiskara Vallabha Pratyaksa-  Pratyaksigocara
gocara  (=anuminagamya)
Vaibhasika Sautrintika
l
Evolving Non-evolving
Nimbirka

Pratyaksinumiana- Pratyaksinumianopa-  Pratyaksi Pratyaksa-

gocara managabdagocara numano- numaino-
pamina- pamaina-
Vaigesika Nyidya ¢abdirthi-  gabdirtha-
pattigocara pattya-
nupalabdhi-
Prabhikara  gocara
Mimamsi [
Bhitta

Mimimsa
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II1

IDEALISM, REALISM AND MATERIALISM
DEFINED, DESCRIBED AND
DISTINGUISHED

Now, all these schools of thought can be classified
under three broad heads on the same basis, that is, the
relation between J#atd, Jfiana and Jeya. Thus the line
of thought, which deals with J#ya as identical with [#dna
and does not attribute any independent reality to it, is
represented as Idealism; that according to which J#eya
is real and distinct from [#dna is represented as Realism;
and the line of thought which stresses [#gyz into pro-
minence and does not allow an independent existence to
J#dna may be taken as representative of Materialism.

1. Idealism

The line of thought, which speaks of [7gya as
identical with J#ine and does not attribute any reality
to it, is known as Idealism. According to this school
of thought, J#igna is all in all. The existence of the
entire objective wozld is unreal and is merely a form
of Jaina. As for instance, according to the Miya-
vidins the objective side is merely illusory; in fact,
there is only one Reality which is all-J7ig#z and which
is in the background of this illusoty appearance. In
like manner, according to the Yogicara school of
Buddhism, there is nothing except J#dma. What
appeats as an external object is its own form.

2. Realism

Realism may be defined as a school of thought
which holds that there are things which have their real
existence in the objective world as objects of our cog-
nition (JAigya) and are’ quite independent of the
corresponding JAdna. In other words, to the Realists
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the external world has 4n objective extra-mental value.’®
Such objects of our cognition exist apart from and
independent of their corresponding J#idnz and are
cognised either through the instrumentality of the
external sense-organs or through the ‘internal sense-
organs, namely, the amfapkarapas. Both the external
and internal objects of our cognition, being different
from their corresponding cognitions, are equally in-
cluded under the sensible world which represents the
J#ieya aspect.

It has been said above that the objective world is
cognised either through the help of the external sense-
organs or through the help of the antapkarapas. In the
former case, the objects of cognition are mnaturally
grosser, while, in the latter case, they are subtler. In
other words. in the former case, the external objects
of cognition are mainly the respective specific attributes
of the five Mahabbdtas namely, ripa, spar¢a, gandba, rasa
and gabda which have enough affinity with their respec-
tive sense-organs through which they are cognised.
In the latter case, where the objects of the sensible
world are cognised through the instrumentality of the
antapkarapas the objects of cognition are all those
subtler elements which are beyond the reach of our
physical eyes, namely, paramdnus, tanmdtrdas, desire,
pain and pleasure etc.

This makes it clear that Realism presupposes an
objective world, having an independent and real
existence as opposed to mere appearance (Abhdsa) as
the Idealists ate inclined to believe, and as such, being
distinct from J#idna. Realism as defined above would
include the following schools: Nyiya, Vaigesika, the
two schools of Pdrva-Mimamsi, namely, Bhitta and
Prabhikara, Sankhya, Riminuja, Midhva, Caivaism of
Kashmir, and even Cankara-Vedinta in its empirical
(vydvabirika) aspect ftom the orthodox side, while

*2 The World as Power: Rc;.lity, pp. 25-27.
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Carvika, Jainas, and the two schools of Buddhism,
namely, Vaibhisika and Sautrintika from the non-
orthodox side.

3. Materialism

Lastly, the line of thought, which holds that the
only reality is JAgya and everything else is its product
or its own function, is called Materialism. According
to this the external and the internal worlds are forms
of gross mattet; so that, even J#dna is but a product or
by-product of the bhatas. The reality consists, there-
fore, of the forms of matter (non-cefana)* alone. The
E;opounders of this thought in India are generally

own as Lokayatikas or Bahyas.

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

it

4. Realism and Materialism distinguished

Both Realism and Materialism lay emphasis on the
separate and independent existence of J#eya. Matter
forms an important aspect of both kinds of thought.
It is, therefore, essential to distinguish between these

8 In this book the term ‘Matter’ is used in the sense of ‘non-
cetana,’ which includes all the dragyas except the Atman.

% A History of Science and its relation with philosophy and
religion, by William Cecil Dampier, Dampier-Whetham, p. 215.
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two schools by referring to the salient points of differ-
ence.

We have seen above that under Realism J#gyaz has
been asserted t6 be quite distinct from JAdna. The
objective world is neither identified with' [#atd nor
with JAdna. It is neither a form of [#idna and nor does
it depend upon Jiiati ot Jina for its existence. This
aloofness of the JAzya proves the existence of a Real-
istic thought. No doubt, according to this school
of thought, stress is laid on the material (ac/#) aspect
of the universe but the impottance of the non-material
(cit) aspect, as quite distinct in nature and having an
independent existence, has not been denied. For,
in Realism its existence is as important and essential as
the very existence of matter. Without it the very exis-
tence of the cosmic wotld upon which Realism depends
is impossible. 'There is a sort of harmonious co-opera-
tion between [#dtd and JAeya in spite of the fact that
the former is conscious and the latter is unconscious.
In other words, Realism attaches equal importance to
the conscious (¢##) as well as to the unconscious (wsif).
In a way, it assumes a dualistic form,

As for the Materialism, on the other hand, we are
aware that it is altogether a different type of school.
It does not believe in the separate and independent
existence of the conscious aspect, that is, the Azman.
According to this school of thought, matter is all in
all. Both the mental and the extra-mental phenomena,
if we can use the terms freely in the present context,
are explained in terms of matter. Consciousness,
which helps us to establish the existence of the Atman,
is also a by-product of matter alone. A peculiar
collocation of cettain paramdnus®® ot bhatas produces

®5 There appears to have been a class of people of this school
who thought that the various paramapus separately possessed con-
sciousness. But as there was no thorough proof the view was
discarded. VBhi, Notes, p. 396. PWSS,, Vol. III, p. 70, Ft. n.
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consciousness. 'The Atman is nothing but an organism
endowed with the property of consciousness.®®

s. Realism subdivided

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

According to the definition of Realism given
above all those schools of thought, which hold that
J#idna is distinct from JAgya and the latter is as much
real as anything else, are all included under Realism.
This includes the two schools of . Pirva-Mimimsa,
namely, Bhitta and Pribhikara; Sankhya; Raminuja;
Midhva; Caivaism of Kashmir; and Nyaya-Vaigesika.
I would like to go even so far as to include the school
of Cankara-Vedinta in its empirical (vydvahdrika) aspect
under Realism. This is from the orthodox side. From
the non-orthodox side, on the other hand, we have the
school of Carvika; the school of Jainas; and the two
schools of Buddhism, namely, Vaibhisika and
Sautrintika.

As to the realistic natute of these schools there is
hardly any doubt; for, all of them believe in the reality of
J#eya and its difference from J#idna and JAidtd as shown
above.

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

A BRIEF ACCOUNT OF THE REALISTIC
SCHOOLS OF THOUGHT

‘

1. Orthodox Schools
(1-2) Phrva-Mimamsa Schools—Bhdtta and Prabhikara.

In the Mimimsi schools we do not easily find any
reference in the siitras to the problem of Realism. But a
close study of the Sttra-Satsamprayoge’” etc., in which
it is said that the J#na is produced when the sense-
organ comes in contact with artha, shows quite clearly
that the Satrakdra believes in the separate and inde-
pendent existence of [#dna from Jfieya, which is referred
to here by the term ar#ha. In the Bhasya of Cabara®
also we find that while criticising the view of the
Cunyavadins, Cabara says that the objective reality is
quite independent of J#ana or Bauddhi, which in its turn,
really depends upon the external reality for its occur-
rence. lLater on, both the schools of Bhatta and
Prabhakara have dealt with this problem at great length
in their respective works. It is, therefore, that both the
schools of Piirva-Mimimsa are classed under Realism.

As regards the nature and relation of J#eya with
J#até ot Jrdna, we have seen above that there is hardly
any difference between the two schools; but somehow
or other a difference can be made out between these
on the basis of the nature of J#4ti and J#dna, as has been
pointed out above also. It is on this very basis that
these two schools can be differentiated from all other
schools under Realism.

(3) Sarikhya School

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

" MS, 1. i. 4.
®¢ Bhisya on Ibid,, L. i 5, pp. 7-8.
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are two ultimate entities, namely, Pwrusa and Prakrti
both of which are eternal and different from each other.
Purusa is consciousness itself while Prakrti is jada.
Purusa is drasty (sdksin) and bhokty while Praketi is
drgyd ot bhogyi® As such, Puraga is the [fatd and
Prakrti is the Jfieya. But as Realism mainly deals with
the empirical aspect it would be better if the trans-
cendent Purusa is left alone as it does not serve any
practical purpose under Realism. Therefore, we should
come to the Prakrtigarbha. Hete we find that the
Buddbi-tattva reptesents JAdta and its Vzsti Jiana. These
two can be separated if we want it. The other evolutes
represent the [igya aspect.

These evolutes differ from one another only
because of the difference of the collocation of the three
gupas-satva, rajas and tamas. 'These three gapas are the
constituents of Prakr#i and all the vikrss; hence, it is
said that the three gumas alone represent the objective
wotld.* Although these evolutes are the modifica-
tions of Prakrti alone and finally become dissolved into
Prakrti itself, yet their separate real existence cannot be
gainsaid. ‘They are real and different fatras and, as
such, are differentiated from mete appearance (dbhdsa).
It is needless to say that the evolutes representing [#eya
are in a sense different from JAana. 'This is enough to
prove the Realistic nature of this school. The only
point to note here, as referred to already, is that the
J#eya, according to Sarkhya, is subtler than that of
the Nyaya-Vaigesika and some other schools of thought.

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

 §8., verse 19.
100 83, verse 19; Gunaratna’s comm. on $DS., p. 98.
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(4) Rdmanuja School

I next pass on to the school of Riminuja. The
school of Raminuja is one of the systems of thought
based on Paficaratra and represents the Ctisampradaya,
as Cri or Laksmi is considered to be the original pro-
pounder of this school. According to this school
J#atd is the Cit-tattva which is the substratum of [#dna.'**
Both J#dna and J#ata are eternal**® and are inseparably
connected together.’*® It is, therefore, that the Ciz-
tattva is called JAdnsvargpa**  JAdna is all-pervading.'*®
It is gjada and dnandardipa, that is, of blissful nature.?*®
It is capable of sarikoca and vikdga (contraction and
expansion).**” It illumines things other than itself.*®

JAeya is divided into three kinds:—(a) that which
possesses sattva only; (b) that which has all the three
gupas; (c) and that which does not possess any of the
three gupas. It 1s eternal,'® distinct from J#dna and is
free from consciousness.*** It is subject to change.’’*

This is enough to show the realistic nature of the
system. It is the only school under Realism accord-
ing to which the fattvas, included under J#ys which
being jada and of the nature of change, arée of three
different natures as pointed out above. Hence, it repre-
sents an entirely different aspect of Realism and may
be designated as Gupdgupa Realism.

01T, pe 17

02 Ibid., pp. 5, 35.

103 Thid., p. 17. cf. Bhasya on it.
™ Ibid.

1% 1bid., p. 35.

10¢ 1bid.

107 Thid.,

108 Ibid. cf. Bhisya on it.

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

10 Ibid., p. 41.

W Vikaraspadam—TT., p. 41.
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(5) Madbva School

Next, I proceed to the Midhva school of Vedinta.
It is a petfectly dualistic school of thought. It believes
in the eternity and reality of J#eys, which is jada and,
as such, is different from J#dna. Of coutse, [7dtd is
different from both J#na and JAeya. This much is
enough to prove the realistic nature of this system.
It is differentiated from all other schools under Realism.

(6) Kashmir Caivaism

According to this school of thought the only
persisting entity is Parama Civa. All the evolutes are
the mantfestations of Him. It is believed that all the
evolutes are also jAdnasvardpa. In spite of this the
evolutes are as real as Parama Civa Himself. The distinc-
tion between pramiti and Bpmrmya is only possible
when the pramdty aspect is obscured;*** and it is only
then that prameya can be said to be distinct from
pramata.

Now, considering the fact that there is ultimately
only one Real Entity and the rest are its manifestations,
this system is sometime wrongly identified with the
Gankara-Vedinta, according to which also there is
only one Reality, namely, Brahman and the rest are
all manifestations. But if we closely study the two
systems it would become clear that there is a vast differ-
ence between the two schools. Thus we find that the
manifestations in Caivaism are ‘not mere names and
forms, illusory and unreal appearances (amirvacaniya)
as it is in Cankara-Vedanta, but they are real manifesta-
tions (satya). All these real manifestations are present
potentially in Parama (iva Who, when, He so desires
manifests Himself into the universe.**®

V2 Vastutah hi atra yo'yam pramitapi sa prameya eva, sa in
pramdirikriyamana Gcchiditaprameyitmaka evogyate. IPV., p. 211.
18 Antap sthitavatimeva ghatate babiritmana—IP., p. 13.
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This is all to show the realistic nature of this school
of thought. The peculiar nature of the prameyas, that
is, the nature of their being jAdnasvardpa and the
realistic nature of the school differeniate it from all
other schools under Realism. It is due to this very
nature of prameya that it is suggested to name this system
as Ideo-Realistic School.

'(7) Empirical School of Carikara-1 edinta

The conception of Realism given above makes it
clear that almost all the orthodox schools of Indian
thought, including the Advaita-Vedinta of Carkara,
are in some form or other, realistic in nature. Thus
when we come to the Advaita-Vedanta of Cankara, we
find that there are two distinct views, namely, drstisrsti
and systidrsti?** The former holds that the objective
world has no existence apart from its cognition in which
it reveals itself like the dream-appearances. The jar,
for instance, petceived by one just now has no existence
in itself; but it exists in so far as it is perceived and
ceases to exist as soon as it ceases to be perceived. In
other words, the perception of a thing is, as a matter
of fact, its own creation and that there is no phenomenon
apart from its perception.’*® This view represents the
extreme orthodox Idealistic view. Realism has nothing
to do with this theory.

The latter is the pragmatic Vedanta view, accord-
ing to which the objective wotld representing merely
name and form (ndmaripa) has got an existence even
apart from our perception of it. In fact, the view that
the esse of a thing is its percipi is opposed to common
sense and is also inconsistent with the Vedantic position
recognising three kinds of existence (sa#4), namely,
Paramarthiki, Vyavahiriki and Pratibhasiki***  ‘The first

114 SLS, pp. 350-356.
115 VSM, pp. 30-35; SLS, pp. 350-356. .
us VSM, p. 25.
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implies Unity in Pure Sa##4 which is Brahman, the Supreme
Eternal Reality, and the unreality of everything else.
The second refers to the reality of the objective world.
No doubt, Brahman is the permanent reality but the
objective world also has got empirical existence even
apart from our, perception of it. The objects of the
world are proved to possess an empirical existence
through the various means of right cognition. It is
a fact that the sensible world is but a manifestation of
the Mdya and is not real in the sense in which Brabman
is real, and it is after all illusory. But its unreal nature
is not felt during the worldly state (samsdradagd). That
it is illusory is revealed only when the realisation of
the self takes place. So, before the #a#sh is achieved
the reality of this empirical world is accepted.””” The
third type of existence possesses reality only so long
as it is perceived (yavatpratibhisamavatisthate ).'*® Its
erroneous nature is proved just after the sublating
knowledge makes its appearance. The perception of
snake, which erroneously appears in place of rope seen
in the dim-light, and whose esse is admittedly percips,
is an instance of this type of existence.

The first and the third varieties of the existence
do not serve any useful purpose under Realism, for in
the former case no reality is attributed to the objective
world and in the latter the true knowledge of the real
world is prevented from appearance. But when we
consider the yydvabarika aspect we find that the objective
world is real in the empirical sense. Here we find
that the distinction between [#dtd, Jfigna and Jfieya is
possible. The Jwa or Lwara is the Jfatd while the
empirical wotld represents the J#eys. This is enough
to prove the realistic nature of the system.

As this triple distinction is possible only under the

' VEP, pRr. 14-16.
118 Thid., 15395.
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influence of Mdyd which is Anirvacaniyd, this realistic
school may be designated as the Anirvacaniya Realism.

2. . Non-orthodox Schools

The Vaibhisika and Sautrantika schools of Bud-
dhism belong to that type of Realism according to
which J#dna is quite distinct from Jeya, and %oth
JAdna and [fieya are ksapika (momentary). As there are
differences between these two schools themselves, I
would like to deal with each school separately.

(8) Vaibhasika School of Buddhism

The Vaibhisika school belongs to the sect of
Sarvdstivadins. 'The very name of t%is sect shows that
it believes in the separate and independent existence
of the objective world.”* Both the external and the
internal existences in the forms of artha and JAdna are
believed to be real.*** The objective or [#ya side consists
of paramanus which are sometimes cognised through
perception and sometimes inferred.’**  [#idna is different
from JAeya. 'This is enough to establish the realistic
nature of the school.

As regards the nature of and the relation between
J#ata, Jfieya and JAdna we know that they are identical.**?
The vijfianaskandha which is nothing but a series of
J#ana is the knower (J7idtd).**®  J#ieya is cognised through
direct means of cognition and is Asamika; hence, the
system may be called Direct Momentary Realism.

(9) Sautrintika School of Buddbism

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

119 NSM, MS. Bauddhamata; SDS, p. 34.
320 TLV, pp. 247-248.

121 8SS, pp. 14-15.

122 Guparatna on SDS, p. 139.

122 Thid.

3
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namely, Sautrintika.'?¢ According to this school
thete is an external world which is as much real as
J#idna itself. Although the objective world is inde-
pendent of J#dna, yet it is not cognised through direct
erception as it is the case with the Vaibhisika school.

he g;.utrintikas hold that the existence of outside world
ébi/.gya‘rtba) which represents the J7gya side 1s inferred
tom the various fotms of J#dna which forms would
not have otherwise existed.!*®* In other words, the
Sautrintikas believe that J#dna assumes various forms
which lead us to infer the existence bf an extetnal world
corresponding to them.'*®

As regards the nature of and the relation between
J#itd and JAigna it is the same as in the Vaibhisika
school. It has already been pointed out that both [#dna
and JAieya are momentary even according to the Sau-
trintikas. These show the realistic nature of the
Sautrantika school as well.

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

Emphasising the point of difference between the

12¢ §SS, p. 14.
1% Thid., gd 13; Gunaratna on $DS, p. 47.
126 NSM, MS. Bauddhamata; Guparatna on $DS, p. 47.
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two schools we find, according to the Sautrintika
school, that the cognition of the external world is not
through the direct means of ri%(ht cognition but through
inference; hence, we would like to name it as Indirect
Momentary Realism.

(10) Jaina School

Coming to the Jaina school we find that J#dd is
different from J#@na but both are co-eternal and are
inseparably associated together;'*" JAdna, on the other
hand, is also distinct from J#eyz and both are eternal.’2®
These prove the realistic nature of the system.

According to this system there ate two Zattvas,
namely, Jiva and Ajwa’* 'The former is upayogamaya
consisting of [#dna and Dargana.*® 'This #payoga which
is made up of JAina and Dargana is always inseparable
from Jwa.***  Jiva is conscious' and formless (amdrta),
is the agent and experiencer. It possesses the same
dimension as its abode, namely, physical organism.’s*
That is, if the body be large the Jwa will, accordingly,
be large in size, and if it Ee small then the dimension
of the Jia will be, accordingly, small. ‘This is due to
the characteristics of contraction and expansion
(sarikoca and vikida) belonging to the Jwa.'® It is
eternal.’®®  Being an dgraya o I{ﬁa’ﬂa, Jiva which is the
JAata* is different from [#idna, but as [#idna is inseparab-
ly connected with the Jia, it is said to be also identical
with the [z itself.**”

12" PKSS, p. 40, quoted in DS, p. 9.
12¢ Tbid., pp. 53, 55, 57, 59 and DSV, p. 26.
120 DS, Gatha, L.

180 Thid, 2.

181 1bid, 4 and p. 9.

132 Thid, 3. P

138 Tbid, 2, 9.

134 Tbid, 10.

138 SDS, p. 69, Poona Ed.

38 NAV, Verse 31, p. 30.

137 NAVV, p. 48.
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The second Zattva is the Ajiva-tattva. It represents
the objective side. It is real.’*® It is of five kinds,
namely, Pudgala, Dharma, Adharma, Akdza and Kila.
Except Pudgala the rest are formless.**® All these are
eternal.’* This Zaffva is unconscious.

The above description shows that the school is a
realistic one. The peculiar nature and the relation of
J#dta, Jfiana and J7ieya make the school quite a different
type of Realism. -

(11) Cérvika School

The Cirvika school of thought belongs to that

e of Realism according to which both [#na and

_;‘Zz%/a are non-eternal. It holds that the reality consists

of the objective wotld only which constitutes the four
Mabibhatas, namely, ksiti, ap, tejas and viys.

This objective world which represents the JAzya
is diffetent from [#dna, which itself in its turn, is merely
a by-product of the peculiar amalgamation of the above
mentioned four Muahibbditas, although none of them
possesses it separately. The seat of J#dna is sometimes
the gross-body and sometimes sense-organs etc. The
system lays entire emphasis on JAzya which is real.
This proves the realistic nature of the school.

J#ata according to it is the body, or the vital-air,
or the sense-organ, or the Manas in accordance with the
attribution of activity and predominance to each.
That which does not possess any consciousness may be
classed under J7eya; so that, J#ata, [fidna and [fieya can
be easily differentiated according to this school as well.
But we should not forget that they do not believe in
anything which is neither a bb#ta nor a bhantika. Hence,
even being a realistic school the system is purely
materialistic. Hence, we may designate this school as
Bhantika Materialistic Realism.

8 Thid., p. 31.
189 DS, Gathd 135.
10 Ibid., pp. 53, 55, §7 and 59; DSV, p. 26.
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\'

THE POSITION OF NYAYA-VAICESIKA AS
A REALISTIC SYSTEM

Having thus briefly described the nature of the
Realistic schools in general I now pass on to find out the
peculiar position of Nyaya-Vaigesika. It is needless
to say that this joint-system holds that J#dd, [#idna and
J#eya are distinct from one another. J#igya, which is an
important factor in Realism, has been shown above as
eternal, non-gsapika and cognisable through one or
mote means of right cognition. While speaking of
it as eternal we should remember that it refers to the
atomic and ubiquitous forms of matter only and not
to the objective world. The above mentioned three
characteristics of this school belong to Pirva-Mimimsa
also, so that, as far asﬁ]igya is concerned, there seems to
be hardly much difference between these schools.
The Nyaya and Vaigesika schools may, however, be
distinguished from the standpoint of the nature of

fiatd and JAdna. Thus whereas the J#4td of the Bhitta
and the Priabhakara-Mimamsa is svaprakdga, that of the
Nyiya-Vaigesika is not so. The Prabhikara-Mimamsa
holds J#idna also to be svaprakdza which is not the case
with either the Bhitta or the Nyidya-Vaigesika school.

VI
INTER-RELATION OF NYAYA AND VAICESIKA

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

1. Standpoint

Like almost all other schools of Indian thought,
Nyiya and Vaigesika aim at the realisation of Moksa
as their Summum Bonum. But they differ in their method
of treatment. Nyiya, as represented by Gautama,
begins mainly as a logical system emphasizing the means
of right knowledge. According to this system true
know%ed e depends upon the critical examination of
objects by means of right knowledge. Hence, the
entire importance is laid on the various means of right
knowledge themselves, so, says Vatsyayana, that the true
knowledge of the objects is not possible without the
means of right knowlledge.“l Further he adds that the
very science of reasoning (#ydyz) consists in the true
knowledge of the artha by means of right knowledge.**?
Hence, éautama begins his work with an enunciation of
the means of right knowledge as the most important cate-
goty. The object of knowledge according to him occupies
the secondary place. The other fourteen categories™**
of his are the auxiliaries to help the science of reason-
ing., ‘This fact has been very well illustrated by the

31 Vide Pramanamantarepa nirthapratipattip—NBh4, 1. i.1, p. 1.
12 Vide Pramapairarthapariksanam nydyap—Ibid., p. 3.
18Vide NS, L. i. 1.
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foundation of the neo-Nyaya School which has led to
the development of the entire later Nyaya literature on
the basis of the means of right cognition alone. This
justifies the name given to this school of thought
as Pramina-Cdstra. '

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

2. Pramana

Nyiya believes in four Pramdpas,** while Vaigesika
trecognises only two.!

3. Pratyaksa

It appears that according to Naiyayikas there are
as many kinds of direct petception (pratyaksa) as thete
are sense-otgans; so that, by direct perception we
should understand visual, gustatory (rdsana), olfactory
(ghranaja), tactual (fvdca-spirgand) and auditory (prdvana).

147t appears that the earlier writers on Vaigesika recognised
only six categories, abbiva, the seventh category, being implied
though unexpressed (cf. Vyom, p. 20 (J); KV, p. 6). The explicit
recognition is found for the first time in the work of Civaditya
which is named as Saptapadarthi.

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

48 Namely, Pratyaksa and Anumina. ‘The usual Vaigesika
view, as represented in the Sttra of Kanida and the standard works
of the school, is that Cabda, though a source of valid knowledge,
is really a form of inference. PPBha, p. 213; VU, IX. ii. 3. But
teachers like Vyomagiva and othess are in favour of triple pramana,
holding Cabda to be an independent means of knowledge. Vyom.,

PP- 555, 577
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Vaigesikas, on the other hand, seem to consider that
there is only one kind of direct perception, namely,
visual, That is, the use of the term pratysksa should
be restricted to that of the eyes alone.*’

4. Samaviya

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

The Vaicesika standpoint is summed up by
Pragastapada™® and by Cridhara,*** who have attempted
to show that as samaviya cannot be held as related to an
object through an independent relation (e.g. semyoga
and another semavdya) it must be accepted as constituting
its own relation and consequently, supersensuous in
character. ‘The senses ate capable of cognising positive
categoties only through one of the relations recognised
in the system. They add further that unlike samyoga,
samavéya never appears in our perceptual knowledge,
inasmuch as its two terms are always perceived as insepat-
ably associated en masse, which would not have been
the case if it were immediately perceived. The latet
Vaigesikas*®? further point out that the supersensuous
nature of samaviya is deduced from the fact that like
Manas, Kala, etc. it is a positive category distinct from
the Atman and does not inhere in anything else.

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

1T Mallinitha commenting on the text—apratyaksasyapi vayoh
spargagabdadbytikampalingaih siddbip (TR., pp. 136-137)—says—
svamale vdyoh sparganatve’pi vaigesiko bbétvaba—p. 136.

48 TC, Pratyaksa. p. 645; Nydyasira of Madhavadeva, pp.
166-170.

e PPBh3, p. 329.

150 PPBha, pp. 328-329.

151 Kandall, pp. 329-330.

13 YU, VIL ii. 28; VV., VIL ii. 28.
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of leading to a conclusion. They adduce a countet-
argument in support of their own doctrine. The mote
important point beating on the question, from their
angle of vision, relates to the recognition and function
of what is technically known as a swardpa-sambandha**®
in neo-logical literature (Narye-Nydya). They hold
that a relation or abhdva, of which the pratiyogi and the
anuyagi are capable of direct perception, is itself capable
of such perception. An illustration of this is found in
the case of absolute non-existence, say, of a jar ona
particular spot perceptible to the senses. In the case
under consideration the svardpa-sambandba referred to
above is known as viesapatd (ot vigesya-vipesana-bhava).
The non-recognition of the svardpa of a category as
capable of being conceived as a relation in the ancient
literature was responsible, the Naiyayikas allege, for the
peculiar view of the Vaigesikas.

5. Pdka (chemical action)
Nyiya holds that an object is naturally potous,

131t has been defined as “Sambandbantarena vigistapratitija-
nandyog yatvam,” meaning, that it is a relation which must be held
to exist in a case where a determinate knowledge (vigistapratiti)
could not have been effected by any other relation (namely, samavdya
and samyoga). In other words, this relation must be either the
subject itself (anuyogin) ot predicate itself (prativogin) of the said
judgment (anuyogipratiyog yanyatarasvarsipah sambandhavigesah). For
example, take the judgment °ghatam 1anami’ wherein there are
three factors: (a) ghata—the object of knowledge, (b) the knowledge
which has ghata as its object, and (c) knower, the substrate of the
knowledge, represented by the verbal tetmination ‘m7p’. Between
b and c there is semaviya relation; for knowledge is the attribute
of the individual self. But there must be some sort of relation
between a and b also, in order that this very judgment rather than
any other, e.g. pafam janimi, might arise. But the relation cannot
be samaviya, because the attribute jdina belongs to the self and not.
to the ghata. Nor can it be samyoga, for this relation holds only
between dravyas. Hence, the only possible determining cause,
niyimatka, of this judgment is the ghatasvaripa itself, conceived as
a relation. ‘This is what 1s known as svardpasambandba. ~Also vide
TC., Pratyaksa, p. 646.
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and fsfjasa patticles can very well enter into an object
and produce chemical changes both in and out; so
that, the chemical action takes place in an object as a
whole without destroying the object into its constituent
paraméanus. ‘This view of the Naiyayikas is known as
Pitharapika.

Vaigesika, on the other hand, is of opinion that it
is impossible for the Zaijasa particles to come in contact
with each and every part of an object unless that object
is reduced to its constituent paramdmus. Hence, the
chemical action takes place in the paramdipus alone and
not in the Pithara as the Naiydyikas think. Hence, it
is called Pilupikavida*"*

6. Duration of Karman

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

Vaigesika, on the other hand, considers that some-
times the duration of ksrman is even seven moments.
Thus when a pot is thrown into fire, there is produced
a karman in the paramdipns which had produced the
dyyanukas of that pot; then the disjunction between the
paramanus producing dyyapukas takes place; then there is
the destruction of the conjunction; then the destruction
of the dyyapuka followed by the disjunction between the
paramanus and the Akdya; then there is the destruction of
the conjunction existing between Akdya and paramdinas;
then there is the subsequent conjunction of the
paraminus; and then there is the destruction of the
karman.

But when the Vibbdgaja-1ibhdga (disjunction caused
by another disjunction) is produced simultaneously

10¢ By Pilu we mean a paramdns.
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with the destruction of the substance then the
duration of the Aarman is only six moments.**

7. Hetvabhisa

Nyaya believes in five kinds of letvibhisa, namely,
asiddba, virnddha, anaikantika,  prakarapasama  and
kdldtyayipadista; and accordingly, believes in the five
conditions necessary for a good fetw; namely, paksasar-
tva, sapaksasattva, vipaksdsattva, asatpratipaksatva and
abidhitatva. Vaigesika holds that there are only three
hetvibhisas, nvamely, viruddha asiddba and sandigdha,
as is said “Viruddhasiddbasandigdhamalingam  kdgyapo-
*bravit”; and accordingly, there are only three conditions
of a good letu, namely, paksasattva, sapaksasattva and
vipaksdsattva. Sometimes, they make out the fourth
hetvabbdsa, namely, anadhyavasita from the above state-
ment.'®

8. Vegikhya-samskara (Velocity)

Nyiya considers that since the beginning of the
discharging of an arrow from the bow up to the hitting
of the mark there are several vegas and several &armans.
That is, the first vege produced in the arrow is due to
motion; that »egz produces another motion which, in
its turn, produces another »¢gz and so on till the arrow
reaches the mark. Vaigesika, on the other hand, holds
that there is only one v¢gz throughout. In other words,
the first motion is produced in the arrow by the
impulsion  (nodana) ~which produces velocity, and
this velocity produces a series of motion in succession
till the artow reaches the mark. There is no need in
believing in more than one vegz like the series of karman
in succession; for, it will be a case of gaurava*" only.

15 PRM, p. 42.
156 PD, p. 25.
1Yy, V. i. 17; KR, p. 132.
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9. Sakhapdopidhi

The New School of Nyidya believes in a particular
kind of dbarma called sakbandopidhi as quite distinct
from the recognised seven categories of the Vaigesika.
The sakhandopadhi form of dharma is to be had in two
ways:—(1) That dharma which is always and necessatily
apprehended through something else is called sakban-
.‘(}za"dbi. As for instance, the dbarmas-pratiyogta, anuyogita,
ddbiratd, idbeyatd etc. are apprehended only through
pratiyogitatva, anwyogititva, ddbdratitva, ddheyatitva  etc.
respectively and not alone. Hence, the dbarmas-prati-
yogitd etc. ate known as sakbapdopidbis. (2) Again,
that dbarma also, which is the outcome of several
things (padirthas), is called sakhapdopddhi. In the instance,
‘the mountain is smoky; because, it is fiery,” the
ptobans (possessing fire) also belongs to a hot piece
of iton where there is no smoke. Hence, the argument
is fallacious and is classed under the sddhdrapa type of
fallicy., This sddhirapa is an outcome of several
padirthas; hence, it is a case of sakbapdopidhi, and, as
such, is apprehended through something else. Again,
in the instance, ¢ Sound is non-eternal; as, it possesses
soundness,’ there is the fallacy of asddbirapa. This
asidbdrapatva also, similarly, is a case of sakbandopidbi.
Hence, according to Nyiya this is given a separate
place.

Vaigesika, on the other hand, thinks that it can
be easily included under some of the already recognised
seven categories. 'Thus, pratiyegité, for instance, is
nothing but the pratiyogi itself. It can be also of the
nature of abbdva itself. Thus the pratiyogitd belonging
to the ghata (jar) is sometimes of the nature of ghata
itself, or sometimes of the nature of ghatatvajiti, or some-
times of the form of ghatdbhiva. Similarly, in the case
of the sadbirapa kind of fallacy given above the dbarma-
sddhdrapatva is of the nature of comtact. In the case of
the asadbdrapa fallacy, the dharma is of the nature of
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fabdatva-jati’ In this way, it is seen that the sakbap-
dopddhi is not a separate entity at all.**®
to. Vibhigaja-Vibhiga

Accotding to the Vaigesikas disjunction is of three
kinds, and disjunction caused by disjunction (vibhdgaja-
vibhaga) is one of these. This variety of disjunction,
in its turn, is of two kinds: one—the disjunction of cause
and non-cause due to the disjunction of cause alone
(kdrapamatra-vibhigit karanikdranavibbigah) and the other
—the disjunction of effect and non-effect produced by
the disjunction of cause and non-cause (,Zz'rapa',édrazm-
vibhagdt kdrydkdryavibhigah). The former may be illus-
trated as the disjunction existing between &apéla (half of
a pot) and Akdpa (not related as cause and effect) due
to the disjunction between the two-halves of a pot—
kapalas—which are its (pot’s) cause. ‘The latter may be
illustrated as the disjunction of the hand and the tree
followed by that of the body and the tree caused by the
disjunction of the finger and the tree.**’

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

158 Setu., pp. 102-103.
1% YU, \ﬁl. ii. 10.
‘;" VU., VIL ii. 10; NM., pp. §58-59; PPBha. and Kandali., pp.
151-164.
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caused by another disjunction (vibbdgaja-vibhiga) is
established by the Vaigesikas.

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

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

aiydyikas.’®®

11. Dvitva

Vaicesika is of opinion that the qualities dvitva,
tritva etc, are produced by the apeksdbuaddhi which is
a kind of mental necessity giving rise to the notion of
numbet and which is expressed by the proposition

101 The author of Upaskira on VS., VIL i6 attributes this
view to Bhisarvajfia, one of the most famous orthodox writers
of the middle ages. But this view is not found in this Nyiya-
sira which is the only work of his known to us so far. This
suggests that there might be some other work of his which 1s
still undiscovered.

162 NM., pp. §59-60.
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‘this is one, this is one’ etc. The process of the origin
of one of these qualities is described as follows:—

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

But Nyiya is of <z}3inion that the apeksdbuddhi
does not produce the dwitva etc. but only manifests

(jAapyate ot vyasijyate ) it.***
12.  Ajasamyoga between Vibhus

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

121V, p. §8; KV, p. 200; KR, pp. 68-69.

184 KV, p. 200; KR, pp. 68-69.

165 PPBha., p. 324.

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

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

13. Nature of the Atman in the state
of liberation

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

14. Artha

Nyiya uses the term artha in the sense of gendla,
rasa, ripa, sparga and gabda,**® which are varieties
of qualities (gapas), while Vaigesika understands by it
all the gunas as well as dravyas and karmans™

%7 Vyom., p. sos; Tat., II. i. 36, p. 4o1.

18 Vyom., p. 494; Kandali, p. 150.

182 NS, . i. 14.

Y0 The categories of samanya, vigesa, samaviya (and abhiva) are
.e.xcluded from the scope of this technical designation, VS, VIIL
ii. 3.



1] INTRODUCTORY 49

15. Number of relations in drawing inference

Vaigesika holds that inference is drawn through one
of the five relations, namely, £drya, kdirapa, sanyogi, virodhi
and samavdyi. ‘That is, an inference is drawn sometimes
through the /iriga in the form of kdrya; as for example,
from the perception of smoke or light we infer the
existence of fire; sometimes through the /Jsgs in the
form of Adrana; as for instance, the inference of sound
from the particular kind of contact of a stick with a
drum by a deaf-man; sometimes, again, through the
/inga in the form of samyogi; as for example, the inference
of the organ of touch (#2e£) from the perception of the
body connected with it; sometimes, again, inference
proceeds from a contradictory or an antagonistic object;
as for instance, the inference of the presence of a
mungoose hidden behind the bush etc. at the sight of
a furious snake; and lastly, inference results from
having samavdyin as the mark; as for instance, the
inference of the existence of #gjas in water from the heat
present in water.'”

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

16. The generalities of Sukumdratva and Karkagatva

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

1M yy, VV, on VS, IX. ii. 1.

172 This siitra is read by Vicaspati Micra as follows: .Asyedap
Raryam Fkirapam sambandhyekirtbasamavayi virodhi ceti laivigikam.
And he divides it into four—yacca Vaigesikaihp tafu;pmkimil etc.,
Tat., p. 164.

172 Thid.

4
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thinks that they inhere in touch (spar¢s) and not in
the conjunction.*™

17. Religion

The Naiyayikas are the devotees of (iva, while
the Vaigesikas are the worshippers of Mabegvara®®® or
Pagupati ™

18. Organism

Raghunitha Pandita says that there are two kinds
of physical organism: viviparous (jyomija) and non-
viviparous (qyoné/"a). The former is further subdivided
into jargysja and oviparous (apdaja). He further adds
that the ud’ibg‘l/"a class of organism which the Vaigesikas
include under the non-viviparous is not recognised as
an organism at all by the Naiyayikas.*"’

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

19.  Dream-Cogpition

According to Nyiya dream-cognition is both
true and false. If it is produced from metits then it is
true and if from demerits then it is included under
erroneous cognition. But according to Vaigesikas it is
always a vatiety of false knowledge (avidyd).'

¢ PRM,, p. 32.
15 Vids the last verse of the Pragastapidabhisya.
- 18 Guparatna on SDS,, p. 51
7T PRM,, p. 21,
178 PPBhi., p. 28.
1 PRM., p. 34; PPBhi,, p. 172; AUS, Vol. V., pp. 278-280.
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vil

PROBLEM OF MATTER IN
NYAYA-VAIGESIKA

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

The extramental side represents the material world
mostly, which is produced out of matter and its pro-
ducts. Matter and its forms occupy our attention at
the very first stage of production (gs5%). We know
that attempts have been made by thinkets to explain
the essence and function of matter from time to time,
but the explanations till now supplied are of a divergent
character and not adequate in alf cases.

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

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

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

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

0 JPOK., pp. 122-123.
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VIII

MATTER AND SPIRIT

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

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

roduction of the cosmic order if thete be no matter
in some form or other. Hence, directly or indirectly
it is through the spirit that the existence of the
external world is manifested.

It will not be out of place here to refer to the views
which deny consciousness in the Atman but affirm it
in the physical organism, the vital airs, the sense-organs,
the Muanas, ot the paraminus taken collectively or
separately. But it will be seen that all these views are
untenable.

Thus, it is well-known that the physical organism,
though constantly in a state of flux, continues to persist
for a time even after death, but without any conscious-
ness. If consciousness were the normal function of
the organism as such, there is no reason why it should
disappeat even when the organism of which it is believed
to be a quality persists. For it is observed that quali-
ties and substances continue together as mutually
related. Then again, the fact of recognition (pratya-
bhijfid), which implies the co-ordination of two moments
in temporal sequence on the basis of a petsistent unity,
coupled with the fact that the nature of the organism
is always changing, indicates that there must be an
eternal substance distinct from the body as known to
us in which consciousness may inhere as its inalienable
property. ‘The assumption of consciousness it matter
would lead to an absurd logical position. It may be
held to belong to the ultimate constituents of matter
(cither severally or collectively) or to the material
product. In the first alternative of the former case
there would be as many consciousnesses as there are

atticles in an organism, and this would make life
impossible, for the simple reason that the several un-
related or discordant consciousnesses could not lead to



1] INTRODUCTORY 55

a harmony of effect. In the second alternative there
would be no ground for differentiating one group-
particles (e.g. living organism) from another (e.g. a
piece of stone). The latter case, which presupposes
organisation, would involve the pre-existence of con-
sciousness and life in the particles concerned, because
what is absent in the cause cannot appear in the effect.
And the difficulties in consequence of this position
would be the same as those to which reference has
already been made.

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

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

The relation between ¢ Matter* and the Atman is
vyang ya-vyafijakabhiva; so that, the harmony of the
samsarayatra under the influence of adrsfa becomes

ossible. But it may be asked: When did this relation

gin? To this it may be said that the samsdra is believed
to be beginningless and the primary elements, out of
which the products of the objective world are formed,
are eternal. The Atman also is etetnal. Similar is
the case with Manas which brings about the relation
between the two. Under the citcumstances, it is impos-
sible to fix the time of the beginning of the relation
(for the purpose of expetiencing pleasure and pain)
between the Aman and the Matter.
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IX

DIVISIONS AND SUB-DIVISIONS
OF MATTER

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

MATTER
I | I
Eternal Non-eternal (Madhyama-
l Parimina)
. 1 I |
Atomic Ubiquitous Riipin Arﬁrm
l Air
I | I | -]
Bhautika  Non- Bhautika  Non- Rasavat Arasavat
bhautika bhautika , ]
| Fire

Manas  Akiga

i—, 1. | L I
dpin Ariipin Kaila Dik Sagandha  Nirgandha

Airy Paraminu
Earth Water
l
Rasavat Arasavat
I ' Fiery Paraminu
l |
Sagandha Nirgandha

I
Earthly Paraminu Watery Paraminua



CHAPTER II
GENERAL TREATMENT OF MATTER

I
INTRODUCTION

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

1 Sarvesam samyogindy midrtadravyapnimakagab samino dega eka
adbhara ityarthab......iha tu sarvesimidbira ityucyate—Kandali, p. 22,



58 CONCEPTION OF MATTER [cn.

The nature and characteristics of the Aiman are
desctibed at length in Chapter XI of this book. The
following pages ate, therefore, devoted to a considera-
tion of the various forms of matter as mentioned in the
preceding paragraph.

I

COMMON CHARACTERISTICS OF ALL THE
FORMS OF PREDICABLE EXISTENCE

Before we proceed to study in detail the general
character of matter it would be well to have, if possible,
a clear idea from the Vaigesika point of view of the
properties which characterise every form of existence,
material or immaterial. It is held that everything
having an existence must have a nature of its own b
virtue of which it is said to exist (as#fv2)® and whic
constitutes so to say its self-identity. But existence,
to have any meaning at all, presupposes knowledge
in which it is revealed ( feyatva ) and language in which
it finds an expression (abédbgyatw),’ and vice versa. To
a realist what can be known or spoken of cannot but
have an existence of its own. Really speaking, the
existence of a thing and its knowable and pregicable
character are co-existent in nature.

I

SIMILAR CHARACTERISTICS OF MATTER

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

The same idea is expressed by Bhartthari in his Vakyapadiya—
Adbiragakiih prathama sarvasamyoginim matai—Kinda 3, Verse 4,
. 279
! Kandali, p. 16.
$ PPBh., p. 16.
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mark psychic existence, are held to be its attributes.*
Viewed in this light matter is what may be described
as intrinsically unconscious and essentially substantive
(dravya).® On further analysis, a number of other
roperties will be found to pertain to the different
orms of matter in common. Of these, the most impot-
tant seem to be inherent causality (that is, capable of
generating an effect within itself as its cause—svdtmanyd-
rambhakatva), an individual character in each of its
ultimate forms which are eternal (antyavisesavattva) and
in its emetrgent aspect incapability of being destroyed,
as an effect, by the cause concerned (&dryakarandvirodhi).*

The above mentioned characteristics are in com-
mon with the self. Hence, for the facility of finding
out the similarities and dissimilarities of matter its
eight forms may be grouped under two broad heads,
viz. bhautika and non-bhautika. Each of these is sub-
divided into two groups again, viz. atomic (e.g. earth,
watet, #jas and air' in the former and Manas in the
latter) and ubiquitous (e.g. Akdpa® in the former and
Kala and Dik in the latter).

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

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

4 PPBhi., p. 0.

S PPBhi., p. z20.

¢ PPBhi,, p. 20; Kandali, p. 21.
7 PPBhi., p. 22.

8 PPBhi., p. 22.

? VS, V. 1. 1; PPBhi, p. 21.

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

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

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

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

Tejas also possesses all the characteristics in
common with earth and water!” except weight,’® due to
the absence of which the #z7jasa particles do not naturally
fall down. They always move upwards.”® The liquid-
ity present in it, as revealed in molten gold* is not
intrinsic.®*

Coming to air (vdys) it is found that it possesses
oblique or transversal motion (firyaggati)*® but no

1'VS., V. i 18; PPBhi,, p. 24; KV., p- 37

BKV.,p. 37

# VS, IL'1. 6-7; PPBha., p. z5.

14 VS, VIIL ii. 5; PPBha., p. za.

VS, V i. 18; V. ii. 12; PPBhi,, pp. 21-22, 24.

16 PPBhi., p. 2.

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

18 PPBha., p- 24

2 VS, V. il. 13.

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

31 PPBh4., p. 23

12ys., V. ii. 13.
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weight.® It does not, therefore, naturally come down,
and consequently, there is nothing to check its move-
ment which ever continues to get impetus from the
velocity the air possesses.* Hence, air is said to be
always in motion (sefetagati). Amongst.the bbautikas it
has the swiftest motion.

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

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

Amongst the non-boautikas we have Manas which
is atomic and possesses motion and velocity® like all
the non-ubiquitous forms of bhautika matter, wiih this
difference that its motion is the quickest of all.

Time (K#lz) and what may be described as the
background of relative position (Dik) ate recognised
to be at the bottom® of the entite cosmic order in
which aspect they agree with the Akdpa.®

¢ PPBhi., p. 24.
2 PPBhi., p. 21.
2 PPBha., p. 24.
* PPBhi., p. 22.
27 PPBhi., p. 22,
8 PPBhi., p. 22.
2 PPBhi., p. z1; VS., V. iii 13
%0 PPBhi., p. 22.
81 PPBha., p. 22.
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These are the more important points of similarities
in the various forms of mattet.

v

EXISTENCE OF ATOMIC AND ALL-PERVASIVE
DIMENSIONS PROVED

Whenever anything is not ditectly perceived doubts
ate felt about its vety existence. Both the atomic and
the all-pervasive dimensions mentioned in the previous
section are not perceptible through our physical senses.
Hence, arguments have to be adduced to ptove theit
existence.

Following very closely the common-sense view
Nyaya-Vaigestka finds that there are three possible
dimensions, namely, the smallest, the largest and the
intermediate. It is a fact that a product before its creation
and after its destruction has no existence of any kind.
But this does not mean that nothing gre—cxists and
that production takes place out of void. Nor does
it mean that the destruction of the product means an
absolute negation of the entire substance. According
to Nydya and Vaigesika, therefore, every product is a
fresh one which in no form exists before and after. It is
believed that there is an ultimate substance or series of
substances out of which through the operation of causal
and instrumental agencies an object is produced.
This ultimate substance consists of indivisible particles,
called paraminus. ‘These particles, being incapable of
further analysis, are held to be eternal and represent the
smallest fraction of creative substance. It is not pos-
sible for the process of destruction to continue ad
infinitum; fot, they hold that inasmuch as every material
product would consist of an equally endless number of
constituents there would be no difference of dimen-
sion amongst the various products. But that thereis
such a difference cannot be denied. Hence, it is
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necessaty to hold that the process of destruction stops
at a certain definite stage which, being incapable of
further division, is etetnal. Besides, there is also the
dgama * aporapiyin’ etc. to support the above view.

This is about the atomic nature ‘of the blantika
type of ultimate and eternal particles, There is another
non-bhautika substance which also possesses atomic
nature. Just as it is essential to have an instrumental
cause (karana) to produce an external object, so it is
necessary to have an internal instrumental cause for
the genesis of cognition, desire, etc., which are psychic

roducts. ‘This internal instrumental cause, called
R'Iana.r, cannot be of an intermediate dimension, as it
would make it composed of parts and consequently,
non-eternal. In the latter alternative, the creation and
destruction, times without number, of an infinite
number of Manas, to account for psychic phenomena,
would have to be posited, which would naturally
involve logical absurdities of a complex nature, It is
through the help of this Manas that organism, capable
of experiencing pleasure and pain under the demands
of moral justice, is formed. This mind-substance can-
not but be atomic, as otherwise, no knowledge would
possibly atise, or if it arises at all, there would be
simultaneity in it, which is inconsistent with the records
of human experiences. States of consciousness,
however quick they may be, appear only in succession,
which is not in any other way possible. Hence, it is
necessary that the natute of Manas must be atomic.

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



CHAPTER III

ETERNITY AND MATTER—ATOMIC
A

BHAUTIKA MATTER

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

I
PARAMANU

1. Defined and existence proved

Paramanu has been defined as the ultimate particle
of each of the four Mahabbatas. Such a particle is
necessarily supersensuous, and as such, its existence is
sometimes questioned. That a paramdps is not per-
ceived need not imply its non-existence, for it may as
well be due to the action of certain faetors' which
stands in the way of its perception. According to
Nyaya-Vaigesika, the presence of magnitude (mabattva)
in an object is one of the conditions of its petception;
and as there is no magnitude in the paramdpu, it is not
perceived. Its existence, therefore, is proved through
inference as shown below:

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

 Sadbhib prakiraip satim bbavinamanupalabdbirbhavati—
atisannikarsidativiprakarsanmirtyaniarayyavadbanat \
tama.riv{tahfddiadryadwrba{yédah'gmmiddt H

Mahibhigya on PS., IV; i. 1; SS; Verse 7.
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so far as they are visible. Possessed of magnitude and
being amenable to sense perception, these particles must
be held to have composent parts which, called dyyapukas,
must, in their turn, possess similar constituents of their
own for identical reasons. The components of these
dyyapukas are called paramipus® which are indivisible by
nature and incapable of further analysis. The assump-
tion of the possibility of further division of these particles
on the analogy of grosser matter would lead to a
regressus ad infinitume. Besides, inasmuch as evety
material product would, in that case, consist of an equally
endless numbetr of constituents, there would be no
actual difference in the dimension of the vatious pro-
ducts; so that, the dimension of the highest mountain
of the world would be equal to that of a mustard seed.
But tHat thereis such a difference cannot be denied.*
Hence, a paramdns cannot be further divided.

2. Attributes of Paramapn

The more important characteristics of the bbautika-
paramapus are:

(1) They are eternal and indivisible.*

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

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

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

2NV, IV.ii. 17; VS, IV. 1. 2,

8 PPBhi and Kandali., p. 31; NM on LV,, p. 23.

*VS,, IV. i. 4; Vyom., p. 225; VS,, IV. 1. 1; KVBha,, p.
78., VV,, II.i. 13.

® Kandali, pp. 31-32.

8VS., IV. i. 3.

5
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magnitude and manifested colour” in them, there can be
no visual perception; for want of magnitude and mani-
fested touch, &ey cannot be felt through the tactual
sense-organ, and so on.* But this does not mean that a
sense-organ does not come in contact with paramanus;®
for, they are petceived by the yogins.'® In other words,
in the case of the yogins also, the direct perception of the
quramd,nm is through the sense-organ and object-contact.
his does not deny the possibility of the intuitive percep-

tion of the paramdpus by the yogins.**

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

(6) The paramdnus are the ultimate material cause
(upddéanakdrana) of the universe.'®

(7) They are, both collectively and individually,
imperceptible.’¢ )

(8) They possess %uiddity (antyavigesa) which differ-
eatiates one paramdpu from the other.”

3. Dimension and Paramanu

Dimension (parimina) has been defined by Pragasta-
pada as an attribute which is the cause of all measure-
ments. It is of four kinds: small (en), large (mabat),
long (dirgha) and shott (brasva).** Vallabha, on the other
hand, is of o%inion that hrasva and dirgha are not separate
dimensions but the subdivisions of an# and mabat

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

¢ TPP., MS. Fol. 2b.

* NV, IL i. 33, p. 230,

VU, VIIL i. 2.

1vyu,, VIIL i. 2.

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

BNV, IV. L. 21, p. 457.

1 NLV.,, p. 8; Prakiaga on NLV., p. 122.

15 PPBha., pp. 321-22.

¢ PPBhd., p. 131; Kandali, pp. 133-34.
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respectively.’” Of these, anutva is both eternal and non-
eternal according to the nature of the object to which
it belongs. Thus, the amuva belonging to a g)amma"rm
is eternal, while that which belongs to a dyyapuka is non-
eternal. About hrasvatva it is said that it belongs to
that object wherein azutva is produced. In other words,
brasvatva is not present in an eternal object.’”® But
Udayana holds that like aputva, hrasvatva is also of two
kinds—eternal and non-eternal. The former belongs
to a paramdnyu and the latter to a dyyapuka. ‘That which
is found in a paramaina is called paramahrasvatva.’® Thus,
a paraménu possesses both the smallest and the shortest

ossible dimensions.?* ‘The dimension of a paramdnu is

own as parimandala and is eternal.”

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

4. Partless character and eternity of Paraméapu discussed

The partless natute of a paramips and its eternity
have been ol:{lected to mainly by the Buddhists in various
ways. It will be clear from the arguments of both the

7 PRM,, p. 31.

18 PPBhi., p. 131; Kandali, pp. 133-34.

KV, p. 212

20 KR., pp. 72-73; PD., p. 12; TPP., MS. Fol. 8b; PRM,, p. 31.
2 VS, VIIL i. 19-20.

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

The Nihilist school of the Buddhist, which holds
that void is the only real entity, cannot imagine the
possibility of the existence of a substance which has no
constituent part and is eternal. The argument put
forth in support of the above view is that A&dza, being
all-pervading, must permeate the paramdpus both ‘in’ and
‘out’. ‘This permeating of the Akdz shows that a
paramdnn possesses patts, as without this it is not pos-
sible to speak of it as having ‘in’ and ‘out’. If, again,
Akiga does not permeate the paramanus, it loses its
characteristic of being all-pervasive. Therefore, holds
the Buddhist, the Nyadya-Vaigesika should either believe
that the (garama',nm have parts and are non-eternal,
or that #a is not all-pervasive.”®

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

# NBhi, IV. ii. 18-19.
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eternal; (2) and that Akda is not all-pervasive. As
regards the first objection, the Nyiya-Vaigesika view is
that it is untenable; for, the expressions ‘in’ and ‘out’ in
regard to an object refer to the parts of that object, but
as the paramdps is conceived to have no parts, it is not
possible to talk of it as having ‘in’ and ‘out’. Hence,
the expression vyatibheda (permeating both in and out)
is not applicable to a substance like paramapu.*

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

It is to be noted hete, however, that Nyiya and
Vaigesika have finally decided that a paramdpn is an
ultimate and indivisible particle of a b4tz and is eternal.
Being fully convinced of their position they would not
allow any objection against this conviction. Hence,
most of the objections raised by the opponents are
thrown aside only because these objections refer to a
paramipw’s having parts, which of course, it cannot
possess as has been shown in the previous chapter,

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

2 N8S., IV. ii. 20.
% NV., IV. ii. 20, p. §12.
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then a paramdnu could not be the ultimate indivisible
particle.?

The next objection is that as paramdnus combine
together, they must possess constituent parts, like
threads, for instance. In other words, when one param-
dnu comes between two other paramanus and combines
with them, it really has two aspects corresponding to
the. two paramépus with which it combines. From this
mediation it is inferred that the front part of the interven-
ing paramdpu has come in contact with the paramanu
in the front, while the rear part has combined with the
paramdpnu at the back. Now, these front and rear parts
naturally refer to the two constituent parts of the intet-
vening paramdnu. Likewise, the mediating paramana
will combine simultaneously with other paramdnus put
on all other four sides. In this way, the paraminu in
the middle will join others on six sides. As conjunction
is an attribute, it must have a substratum, and, again, as
it does not pervade over the whole of its substratum,
there must be parts in its substratum. This shows that
a paramann has parts.*’

To this it is said that the contact of the paraminu
in the centre with the other paramdnus is due to the fact
that a paramdns possesses a limited form (mirta) and
not because it has parts. And, again, a substance which
has parts inheres in another substance, but as a paramann
does not inhere in any substance, it has no parts; hence,
it is wrong to hold that there are parts in a paramdnu
with which other paramdnus combine.?

There are other similar objections against the

artless nature of a paramdnn, such as, possessing motion,
ing the productive of dravyas, being the substratum of
the samskdra which is the cause of motion, and also
being in possession of priority and posteriority. All

26 NS. and NBha,, IV. ii. 23; NM,, p. 551; Vyom., p. 207.
**NV., IV. ii, 25, pp. §16-17; Tat., IV, ii. 24-25, p. 651,
8 Tat., IV. ii. 24-25, p. 651.
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these objections, when put in the form of syllogisms, are
found to be beset with the fallacies of viruddba, asiddha
and anaikintika etc., just as the probans ‘mirtimatva’ is
found to possess the fallacies of pratijfid and betu.>®
Kamalakara Bhatta, the mathematician, also
refutes the partless nature of a paramdnn through the
help of a Geometrical theorem. According to the
29th theorem of Geometry, it is held that the square
on the hypotenuse is equal to the sum of the squares
on the two other sides of a right-angled triangle.
Now, if the side 4, in the following figure, be
assumed to consist of two paramdnss and the side & equal
to it, then it is clear that a®4-b* is
equal to c?; that is, 2*-4-2°==c* or 4
and 4 together are equal to c* In
b other words, c?, or the squate on the
hypotenuse, is equal to 8 paramanus.
Thus, the value of the line ¢ being the
square root of 8, we find that it con-
: tains more than two and less than three
paramdnus. This is possible only when
a paramdpu can be split up into parts. Thus, it is wrong
to hold, says Kamalikara, that paramanus ate partless.”
To this objection it may be said that the view-point
adopted above seems to be based on the assumption
that a straight line consists of a series of points gﬁram-
apus). But, as a matter of fact, it is not so according to
Nyiya and Vaigesika, which seem to hold that a straight
line is an unit in itself like a point (C()dmmigm). The differ-
ence between a straight line and a point is that of the
possession or otherwise of motion; that is, a straight
line is in motion, while the point is at rest; so that,
from the Nyiya-Vaigesika point of view the question
raised by the great mathematician, does not rise at all.*

* NV, p. 518; Vyom,, l;g 224-225.
80 STV., spastadhikira, after Verse 21. !
311t should be noted down here that in case a straight line is



72 CONCEPTION OF MATTER [cn.

5. Paramanu and Motion

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

Such a motion is very essential both for the produc-
tion and the destruction of the sensible world. As the
universe (semsdra) is beginningless and everchanging,
all its products must undergo change. Changes are
brought about by motion. According to Nyiya and
Vaigesika, motion is not intrinsic but comes from
without. Hence, either through human effort (in the
case of individual destruction), or through Divine Effort
(in the case of universal destruction) 2 motion is produced
in the object, and through a regular process the motion
brings about the destruction; so that, all the non-eternal
objects are ultimately reduced to various paraméinus
thtoufh motion. These paramdinss remain, during the
period of dissolution (pralaya), separated from one
another; so that, they cannot bring into existence any
product for sometime®® till the commencement of the
cosmic order sets in. Even during this period there
exists, according to some, a sort of motion which is
non-productive of any conjunction.®* It is caused to

to represent a seties of points (paramarius), it cannot be continuous;
for, the points, thus placed together so as to form one continuous
straight line, will certainly leave inter-space between each and every
pair.

82 PPBhi. and Kandali, pp. 290-01.

3KV, p. 92.

8¢ Setu., p. 286.
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the paraminus from the first shock (samhksobba) or blow
in the objects causing their destruction. This shock
produces motion in the paramanus, which is productive
of the impression (samskara), called, vega (velocity).
This motion persists even during the dissolution
period* in the form of atomic vibration.’®

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

Thus, it is clear that the seties of karmans present in
the paramdnus during the dissolution period are unable
to make them group together so as to form any effect.
But there must be grouping of that sort; hence, we
require another motion. This motion is to be had,
like all other motions, from some cefana agency. As
it is not possible for individual soul (Jwdtman) to
produce such a motion at that time, we are con-
strained to assume the presence of a superhuman
powet, conscious and capable of producing such
a motion in the faramdyus. It does this under the in-
fluence of the adysta of the persons or creatures who ate
to make use of the body or object concerned.” But
why should the conscious agent be at all influenced by
adpsta? fot, adrsta inhetes in the Jwvdtman, and Jwas are
then in a discarnate and insensate condition. The truth
is that as soon as the cumulative adysfa of the Jwas
inatures for fructification, the Will of God, which is
eternal, becomes, as it were, creative, and immediately
the paramipus group themselves round the Manas
and form organisms one for each. The initiation of
motion in Manas and paramdnus is attributed to adysta
quickened by the Divine Will.

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

*> Bodhani on KP., p. 91.

36 Bodhani on KP., p. 91; KV., p. 92.
87 “Rélavacchedaikaprayojanam’ KPP., p- 333
%8 NM., pp. 192-93.
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the paramdnus before any effect is produced out of
these. Apparently, one appeats to be inttinsic, while
the other extrinsic. But when closely observed we
find that both have come from without, the only
difference being that of time; and in both the cases,
the motion is due to some c¢tana element. Both of these
motions are produced by effort (prayatna) and adrsta
helped by Divine Will respectively.®®

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

6. The four kinds of Paramdpus along with their
respectwe characteristics

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

(x)" Earthly paramann

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

Padmanibha Migra holds that although there is
variegated colour and touch in earthly products, yet
they do not inhete in paramapus.t* But Catikara Migra,
on the other hand, thinks that there is variegated colour
at Jeast even in these.*®

(2) Watery paramanu
The watery paramanus possess colout, taste and

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

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

#* Kandali., p. 99; KV., p. 166.

a2 Sch\Qp 181-82.

A WU.'an VS VIL i 6.



11 | ETERNITY AND MATTER—ATOMIC 75

touch which are all eternal;** as, these are not due to
any chemical action (pdkajas).*®
(3) Taijasa paraminu
Similatly, the fiery paramanus possess the attributes
of colour and touch which are also eternal;*® as, they
do not possess pdkajavigesa.t!
(4) Airy paramapn

The airy paramanus possess touch which is eternal;*®
as, there is no chemical action in them.

I
CHEMICAL ACTION (PAKA)

We have referred to above about the chemical
action taking place in earthly paramdpus. But what is
it? It is a kind of conjunction of the #ziasa elements by
which the previous colour etc. of the earthly paramdnus
are destroyed and another colour etc. are produced in
their place. ‘This conjunction of the fiery elements is
also of various types; thus, the conjunction which produ-
ces colour is different from that which produces taste;
again, that which produces smell is different from those
which produce colour and taste; similatly, that which
produces touch is different from all other conjunctions.
According to the difference of the earthly objects there
is difference in the conjunction of the fgas; so that,
when a mango fruit is kept under a collection of straw,
owing to the fayasa conjunction, the ptrevious green
colour of it is destroyed, and another colour of yellow
E;pe is produced in its place. But it does not affect

e taste of the fruit; for, the previous taste of soutness
(@mlatva) is still found in it. Sometimes, although the

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

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

¢ Kandali., p. 104; KV; p. 181.

7 KP., p. 138.

#KV., p.-181.
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previous green colour is present, yet a change in the
taste is found. This shows that due to the difference
in the type of conjunction, which does not affect the
colour, the sour taste has been destroyed and has been
replaced by the sweet taste. Therefore, we conclude
that the cause of the change in taste is different from
that of the change in colour. Similarly, the Zsafjasa
conjunction which produces sweet smell in the mango
fruit after destroying the previous smell without affecting
the colour and the taste of it, is different from all other
conjunctions. In the same manner, the conjunction
which does not affect the colour, taste and smell of the
fruit, and which, after destroying the hard touch of the
fruit, produces the soft touch, must be different from
all other conjunctions. It is due to these differences of
conjunction that although all the earthly paramanus are
of one class, yet they produce all different sorts of objects.
For instance, when the grass grazed by the cow is reduced
to paramainus, they come in contact with a different
type of ajjasa conjunction which destroys the previous
colour, taste, smell and touch present in those paramdpus.
Then again, a fresh set of colour, taste, smell and touch
found in the cow-milk is produced in them by another
*aijase conjunction. In course of time, these ifmmi_mt:
form, in a regular process, the dvyapuka etc. which lead,
in their tutn, to the production of cow-milk.

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

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

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

4

III

THE PROCESS OF CHEMICAL ACTION

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

It is clear from the above that the f4jjasa contact
which destroys the previous attributes of the product
does not produce fresh attributes in place of old ones.
Both the functions cannot be performed by a single

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

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

52Jt is a form of contact which produces separation between
the two connecting objects by producing sound. VU; V. ii. 1,

58 It is that form of conjuaction which causes motion without
separating the two objects which are joined together without
producing any sound while coming in contact with the object.
VU, V.ii. 1. .

% Vyom., p. 446; KV., p. 183; Kandali,, p. 107; RS., p. 2L
Although almnst every attribute at every stage of the earthly object
is produced by the chemical acrion, yet the example is taken of one
particular stage only—Vyom., p. 446.
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taifasa contact; for, that which destroys the old attri-
butes cannot wait till the time of the production of the
fresh attributes arrives, as is made clear below:

Simultaneously with the production of the motion
through the contact of #gas possessing velocity in the
ultimate constituents of the product, another motion is
produced in the parts of the #gas itself through the con-
tact of another similar fgjas; so that, as soon as there is
the disjunction between the two paramdnus, there is the
disjunction between the two patts of the #jas also. Then
there is the destruction of the conjunction of the two
paramanus followed by that of the two parts of the
tejas. ‘'This leads to the destruction of the dyyapuka
and the #gas. Then follows the destruction of the
colour etc. together with that of the conjunction of the
tefjas and the paramanu (due to destruction of its material—
samavdyi—cause, namely, the z¢as). Now, as the conjunc-
tion of the ¢jas, which destroys the colour etc., is absent
at the moment previous to the production of the fresh
colour etc., it cannot be the cause of the latter. Hence,
it is necessary to have another fj/asa-contact to produce
the fresh attributes in the ultimate particles.®® ere are
several similar instances to suppozt the above view; as for
instance, the production and the destruction of the colour
of the thread from two distinct sources,*® and so on.

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

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

B KV., p. 184; RS, p. 24.
¢ Kandall., p. 108,



| ETERNITY AND MATTER—ATOMIC 79

To this it may be said, in reply, that as the #zijasa-
contact cannot be with the pot as a whole, the chemical
action due to this contact cannot affect it in its entirety
unless it is reduced to its constituent paramdpus.”” If it
is held that the pot, like all other edrthly products,
being porous by nature,*® there is nothing to prevent
the particles of #jas to come in contact with each and
every part of it and help on the chemical action,* the
simple rejoinder of the Vaigesikas, is that, as a matter of
fact, particles of fgjas cannot enter into the pot and
affect the interior portion of it, without destroying it.
In other words, it is not possible for the dyyapuka, for
instance, to possess interstices; for, if it were so, then
there could have been no conjunction between the
two paramdnus entering into its composition, and the
very existence of the dvyanuka would have been impos-
sible. Interstices may be admitted between two such
parts as are not absolutely partless. Hence, a dyyannka
cannot be held to have interspace in its components,
This shows that no substance, which is a product,
can be porous by nature. Consequently, the chemi-
cal action cannot pervade the entire pot.® Moreover,
as the various parts of the pot cohere strongly and leave
no space unoccupied, it is not possible for the particles
of gjas to occupy any space between those impenetrable
parts, because no two things having limited form can
occupy the same space simultaneously.**

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

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

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

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

60 Kandali., p. 109.

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

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

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

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

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

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

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

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

%2KV., pp. 187-88; RS., pp. 34-37; KR., p. 6o.
o8 Kandal?., p. 109. ’

&
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products are being produced; so that, both the process
of destruction and that of production after the chemical
action are simultaneous, This is the reason why some-
times, only a part of the pot is found to have undergone
chemical changes. This also explains that the ultimate
number of the constituents under both the circums-
tances remains the same and that no change in the
dimension is found.®

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

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

8¢ Kandali., p. 170.

¢ VU, VIL i. 6. KR., p. 60. It should be noted down here
that according to the Mimimsakas, who appear to be perhaps the
oldest propounders of the Pittarapikavada, the pot, even when
scratches destroying the conjunctions of certain #rasarepus are made
on it, remains as such; for, they hold that it is possible for a product
to continue to exist by inhering in other constituents whose con-
L;tions have been destroyed even when certain constituents have
destroyed. Were it no so, recognition of the pot and the
rest would not have been possible. This view also has been
ctiticised by the author of Upaskdra on VS., VII. i. 6, For further
reference :ide KV., p. 188; NK., p. 155.
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essential to have another pot constructed first. ‘This is
not possible unless the pot is reduced to its wultimate
constituents and a fresh one is produced in its place.®

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

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

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

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

96 Kandali., p. 109.
87 Kandali., p. 109.
88 Kandali., p. 108.
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peculiarity in touch after chemical action is proved by
Inference.®

v

TIME—LIMITS OF CHEMICAL ACTION

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

1. The process involving nine moments

First of all, a sort of motion is produced in the
paramanu productive of the dyjapuka through the
impulsion or the forcible contact caused by the #as;
by that motion the disjunction between the two
{;amma’,ﬂm producing the dvyapuka takes place followed

y the destruction of the conjunction producing the
substance called dvyapuka.”™ This leads to (1) the destruc-
tion of the dyyanuka followed by (2) the destruction
of the blue colour etc. inherent in the {)arama'zm. Then
comes (3) the production of the red colour etc. in that
very paramaps, after which (4) the motion favourable

8 Kandali., p. 108.

79 KR, p. 61.

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

2, The process which takes ten moments

The process of ten moments is possible when the
disjunction produces disjunction with reference to
the time which is characterised by the destruction of the
conjunction which produces the effect. Thus, first, there
is the motion produced in the paraminss which produce
the dyyanska g)llowed by the disjunction between the
two paramdpus. 'Then there is the destruction of the pro-
ductive conjunction leading to (1) the destruction of the
dyyanuka and to the disjunction between the dyyapsuka
and the Akdza due to the disjunction. Then there is (2)
the destruction of the blue colour etc. and the previous
conjunction causing (3) the production of the red
colour etc. and the subsequent conjunction. Then
comes (4) the destruction of the motion of the paramdpus
produced by the impulsion of the #gas followed by (5)
the production of the productive motion in the very
paramdnus by the conjunction of the Atman and the
paramanu aided by the adrsta. Then follows (6) the dis-
junction between paramapus and the Akdsa leading to
(7) the destruction of the previous conjunction. Then
there is (8) the productive conjunction followed (9) by
the production of the dyyapuka wherein then (10) the
production of the red colour etc. takes place.”

"KR., p. 61.
" KR., p. 62.
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3. The process which includes eleven moments

First, there is the motion in the paramdinus pro-
ducing the dyyapuka, then the disjunction between the
two paramdpss, then the destruction of the productive
conjunction, then (1) the destruction of the dyyapuka,
then (2) the disjunction produeed by the disjunction
with reference to the time characterised by the destruc-
tion of the dyyanuka, then (3) the destruction of the

revious conjunction, then (4) the subsequent con-
junction, then the (5) destruction of the motion belonging
to the paramdnus, then (6) the production of.the produc-
tive motion in the very paramdpus by the conjunction
of the Atman helped by the adrsta, then (7) the dis-
junction between Akda and the paramdnus, then (8)
the destruction of the previous conjunction, then (9)
the conjunction producing a substance, then (10) the
production of the dvyanuka, and then (11) the production
of the red colour etc.

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

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

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

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

4. The process imvolving five moments

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

*KR., pp. 61-62.

KR., p. 64. )

78 The considaration of a moment, hete, aifem to be based
on a belief that simultancity of actions is possible. .
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is the production of the dyyapuks. And then the
production of the colour etc. in that dyyapuka.’”

s. The process including six moments

If it be held that the motion is produced in another
paramdpu simultaneously with the destruction of the
substance (dyyapuka), then the production of the colour
will take place in the sixth moment. Thus, there is
the disjunction from another paramins by the motion
of the paraminu, then the destruction of the productive
conjunction followed by the destruction of the dyyanuka.
In the very moment, there is motion in another para-
mdnu, then simultaneously with the destruction of
the blue colour etc. there is the disjunction due to
the motion of another paramdips, then from the simul-
taneous production of the motion in another paramainu
with the production of red colour there is the destruction
of the previous conjunction, then the conjunction with
another paramdps, then the fproduction of the dvyanuka,
and then the production of the red colour.™

6. The process including seven moments

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

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

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

8. The process including two, three and four moments.

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

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

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

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

The process given in the Kandali is somewhat
different from the above. Thus it says—that the
destruction of the dvyapuka, the des:ruction of the
tryapuka, the destruction of the blue colour etc., the

% KR., p. 66.
sKR., p. 66.
2KR., p. 66.
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production of motion in the two paramdnss, the produc-
tion of the vibhigaja-vibhigs, and the production of
the #aijasa-contact which produces the red colour etc. all
these represent one moment. Then the destruction of the
tryanuka, the destruction of the product of the #ryepnka,
the destruction, of the blue colour etc., the production
of the vibhigaja-vibbaga, the destruction of the conjunc-
tion, the production of the #zjjasa-contact productive of
the red colour etc., the production of the red colour etc.,
the destruction of the #@jfasa-contact destructive of the
blue colour etc.—these represent another moment.
Then the destruction of its effect, the destruction of
the product of that effect, the production of the subse-
quent conjunction, the production of the red colour
etc., the destruction of the fajjasa-contact destructive
of the blue colour etc., the production of the motion
productive of a substance in another paramdps, this
whole represents another moment. Then the destruc-
tion of its product, the destruction of the product of
this product, the production of the subsequent conjunc-
tion, the destruction of the motion, the disjunction
and the »ibhigaja-vibhdaga, the production of the motion
in another paramdnu, the production of the disjunction—
all these represent another moment. Then the
destruction of its effect, the destruction of the effect
of this effect, the destruction of the motion, the dis-
junction and the wibhigaja-vibhiga, the production of
the disjunction from 4&da in the second paramins,
and the destruction of the conjunction between Jkda
and the paramdipn—all these represent another moment.
Then the destruction of its product, the destruction
of the product of this product, the destruction of the
conjunction of the Akdza with the paramanu, the produc-
tion of the subsequent conjunction—all these represent
another moment of time. Then the destruction of its
product, the destruction of the product of this product,
the production of the subsequent conjunction of one
paramips with another, the production of the dyyapska,
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and the destruction of the disjunction and the motion—
all these, again, form another moment of time. Then
the destruction of its product, the destruction of the
product of this product, the production of the dyyanuka,
the production of the colour etc. belonging to the
dvyanuka, the destruction of the disjunction and the
motion, and then, in the next moment, the production
of another set of attributes in the dvyanska according
to the attributes belonging to its cause, namely, the
Daramanus.

This process is applicable to all the dvyanukas
(forming one object). As regards the production of
the #tryapuka etc. we should not think of any motion;
for, these are produced from the conjunction produced
by conjunctions. ‘Thus, several paramanas join together
simultaneously, and a paramaips, which is the cause of
a dyyapuka, comes into contact with anothet paramainu
which is the cause of another dyyapuka. The dyyapuka,
on the other hand, combines with another paraminn
which is the cause of another dyyapmka and after this
there is the conjunction between the two dvyapukas.®

The sum and substance of all this is that both the
Naiyayikas and the Vaigesikas believe that the chemical
action takes place in the earthly objects. But they
differ in the details of it. ‘Thus, the Vaigesikas hold that
it takes place in the paramaipus, as 1t is only then that
its products can have the attributes in accordance with
the attributes belonging to their cause. Hence, they
ate called Pilupakavidins. The Naiyiyikas, for reasons
given above, do not think it reasonable that a pot
previous to the possession of red colour etc. must be
reduced to its constituent paramipus and due to the
unseen forces, again, be brought back to its natural
shape after the function of chemical action. Therefore,
they believe that a pot which is naturally porous remains

88 Kandali, pp. 110-111.
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as it is and the fajjasa-contact takes place in the very
composite. Hence, they are called Pitharapikavidins.>*
e importance of the Pilupdka is to prove that
consciousness, pleasure, pain etc. cannot belong to any
of the bhatas. 'The reason is that the specific attributes
of the earthly composites inhere in them as long as
they themselves exist. In order to show this char-
acter of ydvaddravyabhdvitva present in each and every
art of the earthly object, it is essential to reduce it to
1ts paramépus and show that the attributes inhere in all
the constituents. This will reject the possibility of
consciousness, pleasure and pain etc. which are not
_yavaddravyabbavins, to inhere in earth and other bhatas.™

A%

UDAYANA ON THE NECESSITY OF
CHEMICAL ACTION

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

8 NS., III. ii. 48-49; TPP., Ms. Fol. 7a-7b.

85 KR., p. 66.

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

Konda Bhatta also agrees with the above view
and says that there is obvious difference in touch
also. Itis, therefore, thata hard substance, for ins-
tance, becomes soft and »ice versa by chemical action.®®

The Mimimsakas raise htre an objection against
the chemical action itself. They are of opinion that it is
the particular kind of gwk#/ (capacity) or samskdira
(as in the case of vribin proksats) belonging to the seed
or any other cause of the object, viz. paramapu, which
determines the nature of the product from that cause;
just as in the case of the citron tree in which a kind
of ¢akti is produced by the watering through the
red juice of the lac (ldksdrasa), due to which red colour
is produced in its flower. Thus, there is no necessity
to believe in the chemical action to produce the change
in colour etc. of the product.®®

This view has not been accepted as tenable; for,
both the pakti and samskdra!) ate unseen fotces; and
as such, they should not be preferred to the seen

STKV., p. 49.

8 PD., p. 11.

8 KP., pp. 133-134; Bodhani on Ibid, p. 31; NLV., pp. 72-73,
Bombay Ed.



94 CONCEPTION OF MATTER [cH.

forces.”” And as regards the redness belonging to the
flower of the citron tree, in spite of the fact that the
watering of the tree is done by the red juice of the lac,
it is really due to the conjunction of the heat of the
sun, which is not different from the chemical action.”
The chemical action is a drstz means and must have
preference over the adysfa means.

It is only due to the chemical action that when a
particular seed is reduced to its paramdipus, the different
objects ate produced out of those paramanss qualified by
the peculiarity formed by the chemical action (pdka-
Javigesavigista),” in spite of the fact that there are no
subordinate jazis which could have helped the deter-
mination of the difference in the products. As for
instance,”® the seed of the paddy is different from that
of the barley; the seed (cause) of man is different from
that of monkey and othets; the cow-milk is different
from that of the she-baffalo on account of the difference
of the respective jitis belonging to them; but
their respective paramdpss, from which all these origi-
nate, are differentiated by the chemical action alone.
In other words, at the eatliest stage, objects are
differentiated mutually by chemical action alone, while
at later stages, they are differentiated by their
respective generalities (74is)* also.

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

% NM., p. 42; Kandali, p. 145; VU. on VS. V. ii. 13; Bodhani
. 31,
P ays Prakiga on KP., p. 134.

%2 Bodhani makes it very cleat in the following way—By virtue
of which pikajavigesas, separated from the paramapus productive of
geaddy seed, the dparamdzm, egroductive of batley seed which have

fore produced batley seed as different from the paddy seed,
produce the barley-s&rout. p. 31

8 Bodhani says that here is a proof for the differentiating
natute of pdkajavigesas which alone can differentiate at the time
of ﬂi‘;b 1Izlmcluction of objects, p. 31.

by
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the products formed out of them. Had it been so,
then it would not have ‘been possible to infer the
nature of the attributes of paraminus from that of their
products. Hence, there is no place for any kind of
fak#i to be present in them.®®

VI

PARAMANU AND AVAYAVIN

It has been said before that the paramdnus are the
ultimate material cause of the universe. Under
the influence of adrsza and Divine Will, these
are moved into action and cluster together in
twos and form the first products, called dyyapukas, of
which, in each case, the two paramanus serve
as the material cause,®® their combination as the
non-material, and adrsfa, Divine Will, etc., as the
instrumental cause. When three dyyapnkas, being
moved again, combine together, they produce a #ya-
nuka, also known as #rasarepu, which produces, in its
turn and in a similar manner, a caturapuka, and so on,
till the final product (enfydvayavin) comes to exist.
This process is common to all the four types of
bbautikg products.®” -

As to the question: whether the two paramanss,
forming a dyyapuka, belong to one and the same class,
or to two different classes, it is said that both the
paramanus are of one and the same class. For instance,
in the case of an earthly dyyapuka, the two paramapss,
representing the material cause of it, belong to earth
alone. If, of the two constituent paramanus of a
dyyapuka, one were held to be earthly and the other
of a different class, the resulting dyyapuks—assuming

% KPP., p. 135.
% The material cause is always of that class to which the
product belongs.

9 Kandali., pp. 33-34; TBhi., pp. 113-14.
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that a dyyapuka could be produced out of heterogeneous
elements—would not possess any of the specific
qualities of the constituent bhdtas; for, an attribute by
itself cannot produce any effect. Hence, neither the
smell belonging to the earthly paramdips, nor the taste
belon¥ing to the watety paramipu, for instance, is
capable of producing either smell or taste in such a
dyyanwka. 1f it were supposed to be capable, it would
continue to produce its effect without ceasing; for, an
attribute is always present in the causal substance.

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

Again, if a dyyapuka were produced out of two
distinct classes of paramdpus, then it should possess
the generalities of both the classes. This would lead
to the overlapping of generalities which has not been
accepted as validg by the Naiyayikas.®® Hence, it is
said that the constituents of a dvyapuka are of the same
class.** Similarly, in the case of a human organism,
which is called pdficabbantika, the ultimate material
cause is the eatthly paramapus, while the paraméinus of
other bhitas represent the instrumental cause and are
called #pastambhbaka, meaning, a contact producing a
composite along with which it remains till that
composite exists.'®® In other words, in an earthly

%8 KV., p. 58; KVBhi., p. 87.
W KV., p. 33.
100 KV., pp. 59-60; KVBhi., pp. 86-89; NP., MS, pp. 1003-

009,
101 NSVR.,, III i 27.
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organism the ultimate material cause is, undoubtedly,
the earthly paramdinus, but the contact of other classes
of paramdinus cannot be denied. This is the case with
every kind of product, whether animate or inanimate.*°?
Hence, although the material cause of 2 dyyapuka is
represented by the two earthly paramdnns, yet the other
classes of paramdnus, along with the Akdra, are in close
contact with the earthly ones. An illustration of it
can be found even in the case of the germinating of a
sprout from a paddy seed where it is assumed that
the constituents of a paddy seed, growing into a plant,
renounce their former composition and take up another;
wherein it so happens that the particles of earth
combining with those of water and joined by the
internal #gas, produce juice in it, which, in its turn,
operating upon and along with the constituents of the
seed, modifies itself into a sprout.’*®

VII

OBJECTIONS AGAINST PARAMANUKARA-
NAVADA AND THEIR POSSIBLE
REFUTATION

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

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

w2 YS,, 1IV. ii. 4 along with VU,, VV,, VBhi.; NBhi., IIL
i 27; NV, p. 371; BhaC., p. 484 VVV,, p. 98.
103 NV., p. 35I. -

7
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individual or universal, formed out of those para-
mdnus,° it may be said by the Nydya-Vaigesika that
although the above mentioned possible causes may not
be operative there, yet there is Iysara**® Who is endowed
with eternal knowledge and effort, and Whose Will helps
the adrsta, on the point of fructification,’®® which forms
the instrumental cause to produce motion in the paras-
mdnus causing them to form products. Hence, there
would not be any difficulty in maintaining paramanas
to be the ultimate cause of the universe.

Again, the Vedintins object to the validity of the
relation of inherence assumed by the Naiyayika to
subsist between a material cause and its product,
arguing that such a relation is unable to account for
the facts of the empirical world unless it is believed
to be itself related by a fresh relation to the terms of
the original relation. For, an unrelated relation conveys
no logical significance whatever. The assumption
of a fresh relation, however, would lead on to an assump-
tion of a further relation, and so on; so that, the whole
process would pre-suppose a vitiated logical position.
To this objection, the Naiyayika replies that as the
relation of inherence is eternal by nature, it does not
need the help of another relation (v7., inherence) to
connect it.*%?

Again, the Vedintins urge that an object may
be of the nature of having motion (prayr#i), or not
having motion (wiy##), or having both, or having
neither. But none of these alternatives is possible

104 BS,, IL. ii. 11-12 along with CBh4., Bhimati and RP.

103 PPBhi., pp. 48-49.

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

17 BS,, IL ii. 13 along with CBhi. and RP.
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in the case of a paramdinu; for, the first would make it
ever active which would make pra/zya impossible; the
second would miake creation impossible; the third,
being mutually contradictory, cannot be upheld; while
the %outth would mean either the presence of eternal
activity (pravrtti), as both activity and non-activity
depend upon adrsta, Kila, and the rest, which are ever
present, or the presence of eternal non-activity, if they
do not depend upon any wimitta. Both the cases would
make creation and dissolution (pralayas) impossible.
Hence, the paramdpss cannot be the ultimate cause in
either case.*®

To this it may be replied that a paramans is active
or inactive according to its association with relevant
auxiliary factors. The presence and the absence of the
auxiliaries are inferred from the presence or otherwise of
the effect. In-other words, if the auxiliary is present,
then there is the activity, and not otherwise. Both
creation and pralaya being thus explained, the causality
of paramépus remains unaffected.

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

Again, it is objected that as an earthly object pos-
sesses the attributes of smell, taste, colout and touch,
and is the grossest of all the bhgras; water possessing
colour, taste and touch is grosser; fgas having only
colour and touch is gross, while air possessing the

13 BS,, II, ii. 14 along with CBha,
10 BS,) II. ii. 15 along with CBhi. and RP.
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single attribute of touch is subtle, so it may be said of the
paramépus which also would be consequently, grossest,
grosser, gross and subtle respectively.’* To this it may

e said in reply that the difference in the size of an
object is mainly due to its possessing large or small
number of constituents and not to that of the number
of attributes. Hence, paramapus, which have no consti-
tuents, are not at all affected.

Lastly, it is urged that as the paramdpukiranavida
has not been accepted by authoritative persons even
partly, it is totally disregarded by the believers in the
Vedas.’** To this also it may be said in reply that as
Amiksiki including the paraminukdranavida has been
accepted as one of the »idyds, the above objection does
not hold good. This has been supported by the inclu-
sion of the vakovdkya,*'? in the list of the enumeration
of the #idyis in the Chindogya Upanisad, which has
been explained as referring to farkagdstra**® (which
stands for the joint-system of Nyaya and Vaigesika) by
Cankaracirya himself. Hence, it is not at all propet
to reject the theory of the ultimate causality of the
paramanns on these grounds.

VIII

OBJECTIONS AGAINST AVAYAVIN AND
~ THEIR REFUTATION

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

108§, IL ii. 16 along with CBha,

12 BS, IL ii. 17 along with ¢Bha.
112 ChaU,, VII i 2.

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

This view has met serious objections from the
Buddhists.*** But before entering into the examination
of the nature of these objections from the Nyiya-
Vaigesika point of view, it would not be out of place
to remark that both the schools of thought are quite
justified in holding different views within their own
spheres. But it is hardly justifiable to criticise the view-
point of one particulat school from that of anothet, as it
1s quite natural that they should widely differ with their
different outlooks. This cannot be called a sincere
criticism. If we observe with a still wider outlook,
it will be seen that both the schools of thought are
passing along the same royal road with this difference
that one has gone further than the other. Hence, it
is quite natural that there should be difference in their
points of observation. This being accepted as a fact,
the only justification for such criticisms is that each
of the schools wants to give a thotough training of its
tenets to its students which necessitates the discourag-
ing of the temptations which may be caused by other
schools of thought. But sometimes, criticisms also
proceed from other than honest and sound reasonings,
such as, mutual malice, vindicative nature, temptations

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

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

Moreover, if the Buddhists deny the perceptibility
of a substance, they would be, thereby, rejecting both
the means of right cognition, #77., direct perception
and inference, which they themselves believe in.'!®

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

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

18NS, and NBhi.,, TL i 34-35.
neNV,, I i 34; NP., Ms. p. 880,
1INS, and NBhd, IV.ii. 13-14, 16; Tit, pp. 646-47.
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different from a mere collection of paramdpus which
being supersensuous cannot be caught and drawn.®
As to the objection that catching and drawing of para-
mdnus being possible by the presence of a sort of
coherence (sarigrabakdritd)'*® in them, difference between
a composite and its constituents cannot be proved, it
may be replied that both catching and drawing are
possible only in case of composites, as these are not
found in substances like Akdca, Kala, paramanus, etc.,
which are all partless; hence, it is clear that a composite
is not merely a collection of paramdinus.**

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

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

18NS, and NBhi, IL i 36.

9 Sangrabakdrita is a particular kind of attribute which is
co-existent with conjunction, and which is produced by smooth-
ness and fluidity, as it is' found in the case of a pot devoid of
chemical action by the contact of water, and in the pot where
chemical action has taken place through the #sifzsa-conjunction.-
NBhi. I i. 36.

120NV, IL i 36.

121 NS and NBbi,, IL i 36.
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possesses magnitude (mabattya) which being absent in
the paramdipus cither taken severally or collectively,
the notion of oneness cannot be attributed to their
collection. But as it is attributed to a pot, it is
obvious that a pot is not a collection of paramdpns.***

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

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

122NS. and NBha, IL i 37.

138 The ‘Tatparya says that this atigaya of the paramapns is
nothing except the production of a substance in the form of an
arayarin in order to establish the sibairya in the bbavas, vig.,
paramamus—p. 396.

134 NS. and NBhi, IL i 37.
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place between those #wo objects which form the
substrata of that conjunction.’*®” Now, if any of these
two objects be merely a colléction of paramanus, then
the notion that the combination takes place between
two objects cannot be valid. But that such a wvalid
notion prevails uncontradicted cannot be ovetlooked.
Hence, 2 composite is different from its constituents.
As to the interpretation of the Buddhists that the number
two refers to the two groups (samuddya) of the paramdnus
and not to any composite, it may be said in reply that the
word ‘grouping’ (samuddys) may mean either the conjunc-
tion of several (separated) paramdpus or several con-
junctions forming one cluster of paramdnus. According
to the former alternative, grouping would become a
synonym of conjunction;'** so that, the expression—*‘two
objects combine together’—would be expressed now, as
‘two conjunctions combine together’. But this sort of
expression is quite against the usage. Hence, the first
alternative is not possible. As to the second, it may
be said that the expresston never indicates that the
two groups meet together, rather it shows that the
number two is attributed to two definite objects which
form the substrate of conjunction. It may be further
added that if the substrata of this combination would
have been the collection of paramdpus, then as the
paraminus and their attributes are supersensuous, this
conjunction also would have become imperceptible,
which is not the case. Hence, the interpretation of
the Buddhists cannot be accepted. Therefore, the
composite ever femains distinct from its consti-
tuents.**

Nyidya-Vaigesika believes in the independent
existence of a category, called generality (sdmdnya or

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

126 NBha., IL i 37.
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7at), on the basis of there being a common notion be-
longing to all the objects of one class, however different
each of the objects may be in size, shape, colour etc.
They also believe in the direct perceptibility of this
generality, which is possible only when it has a sub-
stratum, The. paramépus, or their collection, cannot
be the desired substratum, as both are supersensuous,
and as such, they cannot make the generality perceiv-
able. Hence, it is essential to believe that a composite
is quite different from its constituents and that it
gossesses magnitude due to which the generality
elonging to it also becomes perceptible.’*’

l%ddyotakara adds that the terms ‘eps’ and
“paramdpy’ themselves, being relative, indicate that there
is some other dimension in relation to which they are
themselves so called. Such a dimension is no other
than mabat (magnitude) which is possessed by a
composite,*™

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

¥ NBha., IL i 37.

NV, IL i 36, (37), p. 250.

12 NS. ‘and NBhi, IV, ii. 26.

3¢ NS., NBhi., NV., and NP, IV, ii. 28,
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constituents through inference alone.*®

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

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

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

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

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

. WTa, IV. i 28, 29. pp. 654-55; NS., NBhi. and NV., IV.
ii. 29.

BNV, IL i. 36 (37); p. 250.

18 T4, IL i 36 (37), p. 401., NP. Ms. p. 888.

NV, IL i 36 (37), p. 250

W NV., IL i 36 (37), p- 250; Tat., II. i, 36 (37), pp. 401-02,
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have consisted of a single constituent, whereby there
would have been no true product; and if the same be
regarded as such, it would have become eternal; and
again, as the constituents do not subsist in any single
part of the composite, for, the composite has no other
constituents apart from the constituents which it
possesses, it is held that there exists no substance which
may be called a composite apart from the mere collec-
tion of its constituents,'*® )

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

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

As to the argument that as the composite cannot

186 NIS,, IV. ii. 7 along with NBhd.,, NV. and Tit.
W NV, IV, i. 10, p. 505.

138 NS.,, NBhia and NV, IV, ii. 8.

19 NS, and NBhi., IV, il 11,
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remain apart from the constituents, as it is never found
so, and also because, in that case, it would become
eternal,’* it is held that thére ig no composite, it may be
replied that the very reasoning adduced above may be
used in support of the existehce of a composite. For,
if a composite hdd existed apart from its constituents,
it would have remained without any substratum, and
that which remains without any support should "be
eternal; so that, a composite would, in that case, become
eternal, which is against the reality. Hence, the objec-
tion falls down as invalid.**

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

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

140 NS., IV. ii. 9. There being a different version of the NBPa.,
here as given below—*prthakcavayarebbyo dbarmibbyo dbarmasyagr-
ahaniditi samanam’, the query may be put in a different way, that 1s,
just as an attribute is not to be had apart from its substratum,
so the composite also cannot be found apart from its constituents;
hence, the existence of a composite is denied (#/de Kamakhyi-
nitha’s edition, Calcutta 1911). Vigvanitha in his Vytti explains
this siitra in another way—UVide pp. 277-78.

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

42NV., I i 33; pp. 217-39. For further references on this
problem one should consult NM., pp. 549-51; Tat, pp. 385-86;
Kandali, p. 147; Setu., pp. 218-19; Sakti., p. 198; DSR. Ms. Fol.
§9-60; ST. on PV., Dravya section, Ms. Fol. 12a—b.
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be said that theargument, asitstands, has no probans to
infer any conclusion. The,argument—‘because it (thread)
is a constituent’ (hence, thread should not be different
from the cloth) cannot be adduced as a probans; for,
the terms—composite and constituents being related, one
cannot remain without the other; so that, the probans
is really self-contradictory and cannot deny the existence
of a composite,

As to the argument that as no composite can be
produced from a substance radically different from the
composite, like the non-production of a cow or a horse
from a man, it is inferred that both, a composite and its
constituents, are identical, it may be said in reply that,
if the above argument is put in the form of a syllogism,
namely, ‘patah tantubhyo ndrthintaram, tebhyah utpattely, it
will be seen that the probans is faulty; for it cannot
be denied that a shuttle or 2 loom, for instance, pro-
ducing the cloth, is quite different from the effect.’+

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

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

42 NV, IL i 33, p. 226.
WNV., IL i 33, p. 226.
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threads themselves, the probans involves the fallacy of
viruddba. It may be ﬁirt%et pointed out that the vety
assumption of the Buddhists that the wheels are the parts
of the chariot shows that they are two different things.¢®
Again, it is held by the Buddhists that the two
objects admitted to be different from ‘each other are
seen to be produced on two different places; as, for
instance, a cow is produced in a place different from
that of a horse. In the case of threads and a cloth,
on the other hand, it is seen that the latter is produced
in the place where the former exists; so that, they ate
not distinct from each other. '
To this, again, the answer is that the probans—
‘because, it is produced in the place occupied by the
constituents’ (faddegotpatteh)—is wrong; for, admitting
for a while that both are identical, it will have to be
admitted that the thread is produced in place previously
occupied by itself, which, however, is not the case.
Hence, the probans is a wrong one.
If the production of the cloth be denied then, what
is the meaning of the term ‘afpatti’ used in the above
robans? ‘Threads’ appearing as ‘threads’ alone cannot
e said to have been produced. Hence, the very term
‘utpatti’ shows the coming into existence of something
which had no existence before. It is, therefore, clear
that a composite is not identical with its constituents.*®
Further, it is argued by the Buddhists that a com-
posite possessing a particular kind of constituent is
entirely different from other constituents (which are
different from that composite); as a pot, for instance,
possesses constituents which are different from the
wheels which, again, are distinct from the pot. As
this is not the case with the threads and the cloth, they
are said to be identical.’

U NV, IL i 33, p. 227.
46 NV., IL. i. 33, pp. 227-28.
TNV, II. i. 33, p. 228.
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Here, also, the argument of the Buddhists is falla-
cious like before. The very assumption that there is a
composite of another set of constituents shows that
the separate existence of a composite is admitted, as the
terms—composite and constituent are relative.*¢®

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

Here, also, the implied probans— “Yantusanmyoge-
blyastadutpatte)—is fallacious as before. The reason is
that the very assumption that the cloth is produced from
the conjunctions of the threads admits that both the
conjunction and the composite are different from the
threads.**®

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

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

NV, IL i. 33, p. 228,
WNV,, II i 33, p. 229,
80 Ibid.
101 Tbid.
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roduced from those of the threads when it is known
or certain that the attributes of the threads cannot be
produced from those of the threads themselves.*s*

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

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

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

182 Thid.

188 Tbid.; Tit., IL. i. 33, p. 392.

8 Yagcayam  beturgurutvintaravattvaprasangaditic  Ayamapya-
bbyspagamanna kifcit. NV., 1L i. 33, % 234—This view seems
to be a partial one, Also consult here Tit., p. 393; Vyom,, p. 219;
KV., p. 64; Kandali,, p. 148; KVP,, p. 258.
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IX

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

1. Tryapuka

The separate existence of composite being proved
it may be further urged: Why should not a composite
be formed directly from paramapus? To this it may
be said, in reply, that had there been no intermediary

oducts like dyyapnka, tryapuka and the rest, then when,
or instance, a pot is broken, it ought to be directly
reduced to its invisible ultimate atoms, but it is not
s0.2% It may also be pointed out hete that the pot being
an effect possessing magnitude necessitates that its cause
also should be an eflect.’® Hence, the paraminas
cannot directly produce the #ryanukas.

Gopinitha Maunin, however, thinks that a #ryapuka
can be produced directly out of three paramdpas. He
holds that the necessity for believing in the existence
of a dyyapuka is only to produce magnitude in the
fryanuka, but if it were produced by the }ﬁurality belong-
ing to the group of three éoammi_ﬂm, then there is no
reason why the existence of a dyyapuka should be at all
accepted.*®?

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

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

188 Tht,, L 1. 32, p. 520; KV, p. 64; KVBha, p. 91; KP,,
Stavaka V, verse 5, p. 116; NM., p. s03; NLV., p. 97; Bhamati,
IL . 11; p. §03.

WKV, p. 64.

87 ST., a comm. on PV.,, MS. Fol. 11-12.

188 VKTP,, II. ii. 11, p. 504.
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(kdranajatiya) is not productive of that of the class of
effect; as for instance, the thread which belongs to the
apy (smaller) class does not produce the effect belonging
to the class of cloth; so that, paramdnus belonging to
the apu.class cannot produce the effect belonging to the
class which possesses magnitude,**® as to that it may be
said that it is not always true; for, a cord (consisting of
three threads—#rivytsitra) is produced sometimes, by
three satras (cords) produced by three threads (fantus)
and sometimes, directly from three threads.** He, how-
ever, admits that just as a cord (¢riyytsatra) produced
by three threads (fantus) is different from that which is
produced by three s#tras (cords), so the #ryapuka pro-
duced directly from three paramdpus may be different
from that which is produced out of three dwyapukas.
But even then, it is clear that a #ryapuka can be produced
directly out of three paraminus.**

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

This view may be further supported by the fact that
almost all the definitions and descriptions of the #ryanuka
found in different texts refer to the number of the para-
mdnyus constituting it and not to that of the dyyapukas.

10 VKT., IL ii. 11, p. 504.
180 VKTP., p. 504.

161 Thid,

13 VKTP., IL it 11, p. $504.
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Thus, some are of opinion that a paramdins is the
sixth part of a first product;*® others hold that a

ramdny is the eighth part of it;’** again, some think that
it consists of thirty paramanus,**® while others believe
that it is out of three paramdinus alone that a fryapaka
is produced.’*® These different views themselves create
a doubt as to the exact nature of the constituents of
a tryapuka.

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

2. Duwyapuka

Coming to the dvyapuka it may be asked: Why
only two paramapus produce it? To this the reply is
that a single paramdipu cannot produce anything for
obvious difficulties. If three paramdpus be admitted

163 TK; TP, MS. Fol. 1a.

164 NMC. a comm. on LU, p. 23.

168 CK, of Sir Raji Radhikintadeva Bahadura, Vol. L. p. 398,
Col. 3; PSH,, p. 83. NK., p. 344, 3rd Edition,

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

X
DIMENSION AND ITS CAUSES

It has been mentioned above that there are four
kinds of non-eternal dimensions, namely, long (dirgha)
and short (hrasvs), magnitude (mabat) and atomic
(anu).**" These are produced by number, dimension
and aggtegation (pracaya)*®® either taken collectively or
independently.*®®  Of these, the magnitude is produced
by all the three causes*™ independently. Thus, the magni-
tude belonging to a #ryapuka is produced from the
number and not out of the other two causes mentioned
above. According to the law of causation a #ryapuka
has dyyanukas as its material cause and the conjunction
of those dyyapukas as the non-material cause. The attri-
butes of a #ryapuka, on the other hand, possess the
tryapuka itself as their material cause, while the attributes
of the dyyapukas as their non-material cause. Following
this general rule, now, if the dimension of a dyyanuka,
that is, azutva, wete to produce the dimension of a
tryapwka then, as the dimension of the effect should

167 PPBhi., p. 131.

168 PPBhi., p. 131; CBhi under BS., IL ii. 11; Vyom., p. 474.
Although almost all the available editions of the Vaigesikasttra
read the sitra VIL i. 9 as ‘kdranababutvicca, yet GBha. under BS.,
IL ii. 11 and the Vyom. p. 474 read it as ‘Kdrapababutvit karapa-
mabattvit pracayavijesicea mabaditi’ Consult VU. also under VS,
VIL i. 9. Pracaya is a particular kind of loose conjunction of a
substance, as for instance, a lump of cotton-Kandali, p. 136.

1% Vyom., p. 474
iro B; ‘cailsg’ ﬂ 4meant hete ‘non-material cause.’
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be of the same class as that of the cause and also larger,
the dimension of the dyyanwka being aps (atomic), it
would not only produce the atomic dimension in the
tryanuka but also comparatively larger than itself which
would make the dimension of the #yapuka anutara
(smaller). This would not only make the #ryapuka
imperceptible but the very aim of the production of it
would be frustrated. Hence, the dimension of a dyyas-
puka cannot produce that of a #ryapakas®™ This question
does not arise as regards the production of the dimension
of a dyyapuka; for, the dimension of a paramanu is not
the cause of anything.’”* None of the other attributes,
namely, colour, taste, smell, touch, oneness, one-separate-
ness, weight, fluidity and smoothness is capable of pro-
ducing magnitude in a #7yapska; as these produce similar
attributes in their respective effects.’” Notr can the
aggregation be the desired cause; for, it is not possible
to have the aggregation present in a dyyapuka,’™ and
moreovet, it 1s meant for producing the magnitude of
some specific substances, like cotton, for instance.!”
Hence, according to the method of elimination the
cause of magnitude in the #ryapuka is number only.*’

As to the exact number which produces the magni-
tude in the #7yapuka, it may be said that one cannot pro-
duce anything for obvious reasons, and as the number
two produces atomic dimension alone, it should also be
rel;:cted. Therefore, it is the plural number three alone
which has been admitted by the author of the sitra also,

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

8 Vyom., 479; KV.,216; Kandali., p. 137; Bh3; verse 15; KP.,
stavaka V, under verse 5, p. 112; KPP., on Ibid.

I8 Vyom., p. 476; KV., p. 214; Kandali,, p. 135.

™ Vyom., p. 476; KV., p. 214; KP. and KPP,, stavaka V,
vetse 5, p. 116, .

178 Kandali,, p. 136,

118 Vyom., p. 476; KV., 214; Kandali., p. 135.
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to be the non-material cause of the dimension
of a tryapuka, When the least plural number serves
the putpose, there is no sense in going beyond
this number. Now, as to how this p%ural number
produces the dimension, it is said that as the
number beyond one is produced by an apeksdbuddbi,
its presence is required here also in order to pro-
duce the plurality of number in dyapukas®”  As
dyyanukas are supersensuous this apeksabuddhi should be-
long to one who can perceive them. He may be Iwara''®
whose apeksibuddhi produces the plurality of number,
namely, thtee in the dyyannkas, which, in its turn, causes
the existence of magnitude in the #yanuka.

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

I KV., p. 213; KP., stavaka V, under verse §, p. 119. These
dyyanukas are called paramimu-dyyapukas as these are produced by
thecombination of two paramanus—Kandali., p. 135; Vyom., p. 475.
KV. temarks here that the use of the term ‘dyyapuka’ here shows
that a #ryepuka is produced from dyyspwkss and not from
paraminus directly, p.213.

18 PPBha., p. 131; Bhimati, under BS,, IL ii. 11, p. 504.



120 CONCEPTION OF MATTER [ cH.

existence of human beings etc. Hence, it is tejected.!"
As to the other solution advanced here that instead of
apeksibuddhi let adysta itself be the required cause,
it may be said in reply that if adrssz be accepted to
be the cause everywhere then what would be the use
of any drsta cause. Therefore, this also is not a sound
argument.?*’

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

The author of Vyomavati, however, holds that the
term Ippara does not necessarily mean God. The very
root meaning of the term Iwara shows that it may be
used for any one who possesses miraculous powers as a
JYogivara. 1f this interpretation be accepted as valid,
then all the above-mentioned difficulties would be
easily solved, as such an apeksabuddhi being non-eternal
can be destroyed.*®

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

However, both the processes of production and

18 KP, and KPP., stavaka V, vetse §, pp. 119-20.

180 Thid,

181 Vyom,, p. 476; KPP., stavaka V, verse 5, p. 120 along
with the Makaranda; TP., MS. Fol. 84-ga.

A8 Vyom., p. 476
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destruction of the number three produced through the
apeksabuddhi, are also given below:

When the motion produeed in the dyyapukas pro-
duces disjunction then there is the destructivity (vina-
pyattd) of the conjunction, and simultaneous Wi:z it the
cognition of the generality ekatva is produced. Then
there is the productivity (#/padyaminati) of the apeksi-
buddbi followed by the destruction of the conjunction;
then the productivity of the subsequent conjunction
followed by the production (#/pddz) of the a?)e,é,ra‘buddbi;
then there is the productivity of the #ritva followed by
the production of the conjunction out of two dvyanukas
leading to the productivity of the #ryapaka followed
by the destructivity of the disjunction and the motion.
Then comes the production of the #itva followed by
the productivity of the conjunction of the generality
tritva. ‘'Then the #ryapuka is produced followed by the
destruction of the disjunction and the motion. Then
follows the production of the cognition of the generality
tritva followed by the productivity of the magnitude
(mabattva) and the dirghatva. 'Then appears the destructi-
vity of the apeksabuddhi followed by the productivity
of the cognition of the attribute #rifva; then the produc-
tion of the mabattva and the dirghatva; then the destruc-
tion of the apeksabuddhi; then the destructivity of the
attribute #rifva; then the production of the cognition of
attribute followed by the productivity of the cognition
of the substance; then simultaneously with the cognition
of the substance there is the destruction of the #tva.**®

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

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

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

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

18KV, pp. 214-15.
188 KV.,, pp. 215-16.’
18t RS., p. 64; Kandali,, p. 136.
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}Jroduced by the two separate bundles of cotton having
oose contacts and the same, when it is produced out
of two cotton bundles having compact contacts (pracita),
although both contain an equal number of components.

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

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

Again, as to the argument that a particular kind of
7éti belonging to the dyyapuka-parimina may help the
aputva of a dyyapuka to become the cause of the magni-
tude of a #ryapuka, it may be said that had this been the
fact, then the magnitude would not have been the
cause of another magnitude ever. Moreover, the
two dimensions, namely, anutva and mabattva, bein
mutually opposed, would counter-act each other an
would not be able to produce any one class of effect.
If, it be, however, urged that the difference in the cause
would determine the difference in the effect; so that,
the above-mentioned difficulty would not arise, then the
rejoinder should be that if it were so, then the magni-
tude would have been produced in the effect even from
several paramanus directly and also from two dyyapukas,
which would have led to the production of magnitude

%8 Kandali,, p. 136; RS., p. 64.
180 Kandali.,, p. 135.
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in the effect of the l{parami,ﬂm also, like that of a
dyyapuka. Moreover, if it be admitted, then the pro-
duction of the magnitude being possible from two
only, there would %e no justification in holding the
production from any bigger number, namely, three,*
In the like manner, the dimension, called dirghatva,
also is produced by the plurality of number, dirghatva
and the aggregation of the cause.’®® In other words,
the dirghatva in a fryanuka, for instance, is produced by
the plurality of number belonging to the cause; in the
effect, called dvitantuka (a product formed out of the
combination of two threads), it is produced by the
dirghatva belonging to the cause, and in the effect, namely,
tritantuka (a product formed out of the combination
of three threads), it is produced by the plurality of
number as well as the dirghatva belonging to the cause,
while in the case of a treble-lump of cotton (#ritilaka),
it is produced by all the three causes mentioned above.’*
he same can be said as regards the production
of mahattva and dirghatva in a caturapuka; for, these can-
not be produced in a caturapuka out of the mabattva and
the dirghatva belonging to a fryapuka; as, there is a
logical convention that the mabattva which is not pro-
duced either out of the number, or the aggregation, as
itis inthe case of the mabattva of a caturapuka, canbe
produced only by the mabattva belonging to the consti-
tuents of the cause.*®
As regards the production of the other two dimen-
sions, namely, atomic (anutva) and shortness (brasvatva),
it is said that both are produced in a dvyapuka out of the
number two possessed by the two paramanus producing
a dyyapuka.**

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

199 Ibid.

198 PPBhi., p. 131; Vyom., p. 479.

19 KPP, stavaka V, verse §, p. 117.
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Regarding the question—what is the difference
between the two dimensions belonging to a dyyanuka
and a fryapuka, it may be pointed out that the difference
between the mabattva and the dirghatva is quite clear
from the common everyday usage as expressed in the
judgment—bring- a dirgha (large) thing’ even when the
speaker has got the thing possessing mabat and vice
versa?*® ‘The author of Vyomavati adds that this differ-
ence is quite obvious from the very appearance of the
object.*® It may be further pointed out here that although
a tryapuka simultaneously possesses both the dimensions,
yet that fryapska, in the formation of which its consti-
tuents are placed in a circuitous manner (paritah),
appears to be mahat, while that, of which the components
are placed obliquely (#irvak), seems to be dirgha.>*

Similarly, the difference, between anutva and hras-
vatva belonging to a dyyapska, is visible to those who are
capable of perceiving it.’** It may be also added here
that the dimension of a dyyapuka should not be taken
to be identicle with that of a paramans; fot, the former,
being an effect, must have some difference,’® and hence,
it 1s said to have some expansion (prathima),**® which is
not possible in the case of a Ifamma'zm. It is, therefore,
that the term pdrimdndalya has been specially used to
denote the dimension of a paramdpu.**

Of the four varieties of dimension, the mabattva
and the dirghatva are always found together, and so is
the case with the other two dimensions, namely, ap#tva
and hrasvatva. Some ate of opinion that just as .Akda,
being in possession of vydpakatva, does not possess
dirghatva, so, a paramany also, having the parimandalatva,

195 PPBhi., pp. 131-32.

foe Vyom., p. 479.

W7 VKTP., IL ii. 11, p. 506.

198 PPBha., p. 132.

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

1VS,, VIL i. 20; Vyom., p. 492.
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has no Arasvatva.*** And, again, mabattvatva and dirghat-
vatva, ot apwtvatva and brasvatvatva, being separate jatis,
the presence of one is an obstacle in the way of the
existence of another in the same substratum and at the
same time. Hence, the two dimensions cannot co-
inhere in a single substratum at one particular time.?°®
The Naiyayikas, however, do not agree with the above
mentioned views. They hold, on the other hand, that
both, the parama-dirghatva and parama-mabattva, are
simultaneously present in the 4kdpa, just as both, the
(parama) apwtva and (parama) hrasvatva, subsist in a
paramipy*®* at one and the same time. In other all-
pervasive substances also both the dimensions, namely,
rama-mahattva and parama-dirghatva, co-inhere. In the
ike manner, in substances of intermediate dimensions
(madhyama-parimipa) there are both, the intermediate
mabattva and intermediate dirghatva, except in the case
of a dyyanuka where the intermediate aputva and inter-
mediate brasvatva exist.®®
Vallabha, the author of Nyayalilavati, holds that
brasvatva and dirghatva are not distinct dimensions, but
are the sub-divisions of enstva and mabattva respectively.
He, further, adds that if these be held to be independent
dimensions, then why should not the other possible
varieties of dimension, such as, vekratva, rjutva, etc.
be recognised as such.?*® ‘This, again, seems to be only 2
partial view. Even Qaﬁkaricir{a, while referring to the
grencral view of Nyaya-Vaigesika, says that amutva and
asvatva are the two dimensions which are said to
belong to a dyanuka.™*

3 Kandali,, p. 134.

"8 NLPV., pp. 367-68.

04 Kandall,, p. 134.

%8 Kandali., p. 134.

28 NL., p. 34, Nirnayasigara edition; PRM., p. 31.
7 CBhd., on BS,, IL ii. 11.
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XI

VARIOUS OTHER VIEWS REGARDING
PARAMANU

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

1. ‘Thus, garama’,nu.r are regarded as forming a
body of Ipvara being the substrata of His direct effort.
It is, therefore, that the motion inherent in them is said
to be His breath, as is said in the g¢ruti also—asys
mahato bhatasya nibgvasitametat.®*®

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

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

2 Paraminus — 1 Dvyanuka
3 Dvyanukas — 1 Truti*®
100 Trutis — 1 Titparya
3o Tatparyas — 1 Nimesa®*?
18 Nimesas — 1 Kistha
30 Kaisthias — 1 Kald
30 Kalis — 1 Ghatika
2 Ghatikis — 1 Ksana??
30 Ksanas — 1 Ahoritra (Day).
208 Bhodhani, p. 91.
209 AV., p. 119.
210 Gapitidhyaya, Madhyamidhikara, Kilaminidhyaya, verses
16-17.

21t Tryti is a synonym for a fryapuka.

212 Nijimesa is that length of time which is denoted by the single
falling of the eyelashes—KV., p. 118; Kandali,, p. 6s.

215 Krapais that point of time during which a produced substance
femains without an attribute, or a motion; or, that which marks
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After calculation, it is found that a day consists
of 17,496,000,000 paramdpus. In other words, a single
second being equal to 202500 paramdinus, makes one
%arama’pu equal to gg3'5ep Of a second. Hence, Dr.

rajendranatha Seal says that a #r##i of time is equal to
a3 550 Of a second, which is nearly the measure of the
paramanyu of time as given in the Visgu-Purina.®

3. According to some, again, a paramipu is the
smallest aggregation of sattva, rajas and tamas. This
view has been refuted by Nyaya-Vaigesika on the
ground that the terms, ‘smallest’ and ‘aggregation,’
being mutually contradictories, cannot be attributed
to a paramans.**

4. The Saugatas are of opinion that the four
kinds of paramins, namely, earthly, watery, fiery and
airy, are of the nature of being hard and solid (kbara),
viscid (sneha), hot (ansnya) and moving (irapa) respective-

Of these, the first possesses the attributes of
colour, taste, smell and touch; the second has colout,
taste and touch; colout and touch are attributed to the
third; while, the fourth possesses the only attribute of
touch. When these collect together, they are called
earth, water, fire and air respectively.**®

5. The next view is that a paramapu is nothing but
an aggregate of colour, taste and the rest. This view
also has been refuted by Nyaya-Vaigesika on the ground
that the meaning of the term ‘aggregate’ (sasighdta) is
ambiguous; for, generally the term means a collocation
of several such o%jects as are not related to one another
as cause and effect; so that, if a paramdnu be held to be

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

214 PSH., pp. 76-77.

28 NV, p. 250.

6 NSMM., p. 283.
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an aggregate, there should be particles smaller than
paramanss and possessing colour, taste, etc. to form the
aggregate, called paraminu. But, as paramapus them-
selves have been regarded as the ultimate particles, there
cannot be yet still smaller particles. Hence, the view is
rejected as untenable.?*?
6. Some, again, consider that a zrug/ itself is a

aramdpy. But this view is also untenable; as a #au# is
further divisible, while the same is not possible for a
paramapn®*®

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

8. Some not only identify a paramanu with a dvya-

nuka,?® of a iryapuka®®, or even a caturapuaka®*, but also
make these eternal®®® like a paramdns. It may be pointed
out here that if a #ryapuka and a caturapuka be held to
be perceptible, as they certainly are, then it is not
possible to make them eternal. Again, in case, a
tryapuka is visible and non-eternal, its constituents
cannot be eternal, as has been made clear in previous
sections. Hence, all these views have been rejected by
Nyiya and Vaigesika as invalid and untenable.’*

TNV, L ii. 33, p. 232; Tat, p. 392

218 Ibid.

218 PTN., pp. 11-15.

220 KVBhi., p. 9o.

1 KVBhi., p. 9o; Setu., p. 206; NSMR., p. 293.

222 KVBhi., p. 90.

228 KVBha,, p. 90; Setu., p. 206. ) ]

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

9
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XII

PARAMANU AND QUIDDITY (ANTYAVICESA)

It has been said that the true realisation of the
Atman, the only aim of the Cdstra, is possible by the
right knowledge of each and every category accepted
by the system. This is possible only when every object
is distinguished from its homogeneous and hetero-
gencous classes. Generally, this is done through the

elp of attributes. But, in the case of paramanus, parti-
culatly of one class, the distinction between one another
is not possible through the help of ordinary attributes.
But the distinction has to be made even there, not only
for the sake of having true knowledge of each of the
ultimate particles, but also for the guidance of the
future individual and the universal productions. Hence,
Nydya-Vaigesika believes in the existence of a categoty,
called vipesa, generally known as antyavigesa, to differen-
tiate one eternal paramipu from the other. Similatly,
it is essential to make distinction between other eternal
substances, namely, Akdpa, Kdla, Dik, Atman and
Manas**  'This is also possible only with the help of a
quiddity.

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

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

5 PPBhi., pp. 321-22.



m } ETERNITY AND MATTER-ATOMIC I31

not require the help of another »iesz over it.»** More-
over, if it requires another #igesa, then the very aim of
its existence becomes frustrated. Hence, the view is
rejected as groundless.

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

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

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

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

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

s. The samanya is an object of direct perceptiom,
while the other is only inferential.

6. The viesa is meant for those eternal substances
also wherein the samdnya does not exist, such as, Akda,
Kila and Dik.

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

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

#26 PPBha., pp. 321-22.
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This antyavipesa does not belong to the qualities
and motions possessed by eternal substances; for, the
differentiation in those cases is possible through the
help of their own intermediate jatis, namely, ¢uklatva,
raktatva,**" gamanatva etc. and also through the wipesas
of the form of their substrata.??s

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

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

B
NON-BHAUTIKA MATTER
I
MANAS

1. Defined and existence proved

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

7 SPM., p. 12.

238 NSMD., p. 122,

220 Thid,

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

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

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

Such a Manas, being supersensuous, is proved to
have an existence through inference alone. As regards
the probans to infer its existence, Gautama holds the
non-production of the simultaneity of cognition alone
as the most important one.*”” Vitsydyana adds
memory, inference, verbal testimony, doubt, intuition
(pratibbi),  dream-cognition, imagination  (#ba),
the experience of pleasure and pain, desire and
the rest as indicative of the existence of Manas.**®
Regarding the form of inference to prove its existence,
it is said that every kind of production requires an
instrument (Rarapa) to cause its existence. Now, that
memoty, desire, doubt, etc. are psychic phenomena of

\

#®8 LU, p. 49.

284 Padarthabodha’s comm., MS. Fol. 54 TD., p. 13.
88 VU, I ii. 1.

238 KR., p. 42.

37 NS, I. i 16. )

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

2. Attributes of Manas

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

(1) It is an admitted fact that our cognitions
appear in succession®? which is possible only, if the
most efficient cause of these cognitions which is
the Manas hete, comes in contact in succession with
the external sense-organs, in the case of external cog-
nitions, and with the individual self, in the case of
psychic Eroducts, like pleasure, pain, etc. and does

not combine with every limited form simultaneously.*?

23 NBhi. and NV, L. i. 16; VS, IIL ii. 1.
34 NBha. and NV., L i 16; III, ii. 56.
31 PPBha,, p. 89; NBhi, L i. 16,

2 TR., p. 125.

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

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

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

(4) As it is not of the nature of any of the maha-
bhitas, it is called non-bhautika,®® and hence, it does not

24 NS., IIL. ii. 59; VS., VIL i. 23.

#5NS., IIL ii. 59; VS., VIL i. 23.

246 VS., IIL. ii. 2; PPBhi., p. 16.

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

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

#9KV., p. 40.

260 NBhi., 1. i. 4. NM,, p. 497. The term ‘non-bhautika’ may
be explained in two ways: one—‘not of the nature of any of the

.
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possess any touch;** so that, even when Manas
comes in contact with any other substance, it does not
toduce a fresh one, like all other substances having
imited form.”*

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

(6) It does not possess any specific quality
namely, colour, taste, smell, touch, viscidity (sneba),
natural fluidity  (sdmsiddbika-dravatva), knowledge,
pleasure, pain, desire, aversion (dvesa), effort, merit and

Maba-bhdtas’, as explained above, and the other—‘not made up
of any of the Mabdbhitas’ In the latter sense, it is certainly not
applicable to the Manas, which is eternal; and hence, Uddyotakara
says that Manas is neither bbautika (made up of Mababhiitas) nor
non-bhautika (not made up of Mabibhitas)—Vide NV., 1. 1. 4, p. 38.
But Uddyotakata himself admits the former interpretation and
holds that Manas_is non-bhautika—Vide NV., IIL i. 31, p. 374.
Therefore, there seems to be no justification in the remark of
Prof. Jadunitha Sinha that “this objection of Uddyotakara is based
on a mis-conception of the meaning of the word” etc.—Indian
Psychology: Perception, p. 19 (1934).

1 NMJ., MS. Fol. 44.

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

18 VYS,, V., ii, 13; PPBha,, p, 21.

54 PPBha,, p. 21; VU, V. ii. 13.

15 PPBhi,, p. 89.

BNV, I i 4, p. 38
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demerit, mental faculty (bhédvani) and sound.®’

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

(8) It is a cause of the empirical world by coming
in contact with a particular Atman in a particular
organism and helping the experiencing of pleasure and
pain.®®*  Hence, it is also called a cause ofp bondage.?¢?
. (9) Its contact with a particular. Atman is said to
have no beginning.***

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

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

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

II

ALL-PERVASIVENESS OF MANAS DISCUSSED
AND REFUTED

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

257 PPBhi., p. 95.

258 NM., p. 498.

29 NM., p. 498; NMJ., MS. Fol. 44.

260 NM., p. 498.

261 NV,, III. ii. 67, p. 442; NM., p. 499.

268 NM., p. 499.

264 NBhi., L. i. 16.

265 NBha., 1. i. 4.

266 PPBhi., p. 89; NM., p. 498.
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is not accepted by the followers of Kumairila Bhatta®’
according to whom Manas, being ubiquitous in nature,
cannot but always temain in contact with the sense-
organs, and in support of it, they put forth the following
arguments:

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

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

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

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

27 Bodhani, p. 96.
268 KP., Stavaka III, verse 1, pp. 346-47; Bodhani, p. 96.
60 Bodhani, p. 96; KPP., p. 347.
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fixed part of the organism, like the ear-cavity as in the
case of Akdza, the other—the entire organism, and the
third—any unfixed part of the body. But all these
alternatives lead to absurdities; as for example, if the first
alternative be accepted, these cognitions would appear
only in that particular part of the organism;
and if, that part be, somehow, injured or destroyed,
no cognition of any kind would ever take
lace. But this is against the reality; for, cognition is
elt everywhere in the body, in succession. Therefore,
if the second alternative be accepted, then one particular
cognition, for instance, would have been experienced
throuﬁhout the entire organism at one particular time,
and there would have been no justification for cogni-
tions like ‘I have pain in my leg, or in my head,” etc.
The third also would lead to similar difficulties.®"

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

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

#70 Bodhani, p. 96.
211 KP., Stavaka III verse 1, p. 348.
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atomic patts alone.*"*

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

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

3 KPP., Stavaka III. verse 1, p. 349.
3 KPP., Stavaka IIL. verse 1, p. 349.
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cause, which, in the present case, has been accepted to
If;ervade the entire organism, then that pleasure would

ave, certainly, pervaded over the whole of the organism;
for, the instrumental cause merely leads its own
operation to affect larger space. It is, therefore, that
a man, feeling too hot in the summer, when dips into
water, feels pleasure throughout the whole body.*"¢
Having these difficulties in mind, the Naiyayikas reject
the above-mentioned view as absurd.?’®

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

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

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

274 KPP., Stavaka III. verse 1, p. 349.

215 Bodhani, p. 97.

276 KP., Stavaka IIL. verse 1, p. 350.

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

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

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

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

78 KP., Stavaka III. verse 1, pp. 351-52.
#° Ibid. pp. 352-53; Bodhani, pp. 97-98.
280 KP., Stavaka III, verse 1, p. 353; Bodhani, pp. 97-8.

81 Bodhani, p. 98.
8% NBha., Il%> il. 57, p. 632.
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of joint-cognition does really exist. To this, it may be
pointed out that, if closely observed, it would be quite
obvious that in all such cases there is succession, but
due to the swift motion of the Manas, the intervals of
time are not taken into account, like the swift brandish-
ing of a fire-brand (a/dtacakra). In fact, there appears to
be a mistaken notion of simultaneity of cognitions.
Moteover, the Naiyayikas add that when there is the
Atman-Manas—sense-organ—and  object-contact, the
cognition that is produced is of only one object alone,
and not of all the objects taken together. Hence, the
view of the production of a joint-cognition is rejected
as impossible.?*®

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

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

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

283 KP., Stavaka III. verse 1, p. 353.
28¢ Thid.
285 KP., Stavaka III. verse 1, p. 354.
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objects. But, as a matter of fact, when a man is hearing
a sweet song with great attention, he does not get the
cognition of other objects, which are, of course, not
desired although quite close to him, simultaneously.
Similarly, when a man has opened his eyes to look
upon a jar, he does not perceive the cloth, which al-
though lies quite within the range of his perception, as
it is not desired. In all these cases, simultaneous
cognitions would have taken place if the desire
to know were not a necessary condition of cognition.
In fact, the desite to know temoves the Manas
from other undesired sense-organs, and joins it
with that sense-organ alone which cognises the desired
object; so that, Indirectly bubbutsé also is helpful
to .the non-production of simultaneity of cognition.
On these grounds, the Mimamsakas think that the
bubbutsi can explain the succession in cognition, even
if the Manas be all-pervading.

To this, again, the Naiydyikas reply that the Manas
being all-pervading and its activity being of the nature
of contact, there can be no succession. If that activity,
on the other hand, be considered to be something of
the nature of motion, then there would be difficulty in
accepting the all-pervasiveness of it; for, there can be
no motion in an all-pervading substance. Again, if the
activity be of the type of a quality, then it being
eternal, there can be no succession. If it be non-
eternal, then, being a quality of an all-pervading
substance, it would be #ydp#a of the conjunction, which
is the non-material cause of the non-all-pervading
substance; as for instance, the sound, which is non-
eternal and is a quality of the dkdqps, is found to

ossess, for its non-material cause, the conjunction
longing to the non-all-pervading substance like the
drum and the rest. From this, it 1s clear, conclude the
Naiyayikas, that we must have a substance which is
non-all-pervading and is the substrate of the conjunc-
tion which is the non-material cause of cognitions. If
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the Mimamsakas are ready to believe in such a non-all-
pervading substance, then let the Manas itself be that
substance, as, this is a simpler assumption. Thus, it is
asserted that the Manas is atomic and not ubiquitous.?®

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

286 KP,, Stavaka III verse 1, pp. 350-57; Bodhani, pp. 97-99;
KPP., pp. 350-57.
10



146 CONCEPTION OF MATTER [en.

of the apprehension of sound. Hence, it is con-
cluded that in cases of psychic products the Atman
and Manas-contact alone is the non-material cause.
But there can be no contact between the A¢man and the
Manas anless one of them is non-»ibby. And the Atman,
being accepted as allxervasivc, the Manas alone can
be non-ubiquitous. Again, as the Manas has been
proved to be eternal, it will have to be admitted that
it is also atomic.?®*

I

NON-SIMULTANEITY OF COGNITION
DISCUSSED AND PROVED

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

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

87 Kandali., p. 93.
8 NS and NBbia, IIL ii. 7.
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easily explained on the ground of the extreme rapidity
of the action.?**® _

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

revious activities left behind even after the activities
ave stopped to function.

Annam Bhatta gives another reason in support of
the atomic nature of the Manas. He says that the
Atman being ubiquitous, if the Manas also be accepted
as such, then the result will be that both, being all-
pervasive, would not come in contact with each
other, and as such, there would not be any cog-
nition of whatsoever kind. If they, on the other hand,
come in contact, at all, then their contact also would
be eternal. ‘That is to say, there would be no
separation between the two ever; so that, there would
be no state in our life in which we would be free
from cognitions. There would be no sound sleep
either. But both the alternatives are quite against the
reality. We can neither deny the existence of cogni-
tion, nor that of the sus#p#i. In order to be consistent
with the reality, it is essential to hold that there does
take place the contact between the A¢man and the Manas,
and also that the contact is not eternal; so that, when
the Manas enters the paritat, it becomes separated from
the Atman, and susupti (whetein there exists no cogni-
tion of any kind) takes place. This necessitates the

289 Vyomavati, p. 426.
20 KV., p. 155; KVBhi,, p. 181.
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Manas to be atomic.®*

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

Both these points are inter-related. The .Arman
being ubiquitous remains ever in contact with all the
substances having limited form. The Manas, having a
limited form, ever remains in contact with the Atman.
This being a fact, the cause of cognition, namely, the
Atiman and the Manas-contact, being ever present, there
should have been always some cognition or other,
and that there should have been no sus#p#i ever. Again,
it is wrong to think that the Manas becomes sepa-
rated from the Atman, when the former enters the
puritat; as if, the Atman, in spite of its all-
pervasive character, were absent from the pwritat.
Again, the state of swwpti cannot be denied;
so that, we have to admit that the cause of cognition
is really absent when the Manas enters the paritat. It
has been seen above that the contact of the Manas with
the Atman cannot be absent even from the paritat; so
that, it is essential to hold that the Atman and the
Manas-contact alone is not the cause of cognition.

Udayana puts it in just a different way. He says
that cognitions take place only when the Manas is in
contact with the external sense-organs; so that, duting
susupti when the Manas enters the paritat, although the

tman-Manas-contact is present there, yet, as the Manas
is not in contact with any of the external sense-organs,
no cognition ever takes place. In the dreaming state,
however, although the Manas is not directly in contact
with any of the external sense-organs, yet cognitions
do take place even then, as the previous impressions

%1 TPP., pp. 13-14.
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(samskdras) are aroused, and through the help of the
remembrance of those previous deeds, dream-cogni-
tions do appear. Regarding the arousing of the previous
impressions, it is said that the continuity of activities
of the external sense-organs, though dull, is even then
present, and through its help cognitions take place.
Even, if it be denied, then we should say that, at least,
the hot touch etc. of the organism are cognised through
the sense-organ of touch, and which arouses the im-
%rcssions, which in their turn, cause dream-cognitions.
ut, when even the contact of the organ of touch is done
away with and the Manas enters the paritat then no
cognition ever takes placc.?®® It is, therefore, that the
tactile organ (#v4£) and Manas-contact is assumed to be
the general cause of cognition. This sense-organ is
absent from the paritat, and hence, when the Manas
enters into it, its contact with the tactile organ ceases.
Hence, there is no cognition in the susup#i state.*®
The above argument makes it clear that the state
of susupti is possible, even if it is held that the Manas
is eternal and has limited form, and the .A¢man is ubi-
quitous, and that they remain in contact with each other
in the paritat also. Now, in spite of the fact that the
Manas is ever in contact with the Atman, the statement—
“dtmd manasd samywyate” etc. presupposes that the Atman
was not in contact with the Manas before, and that it has
now come to join it. This apparent contradiction is re-
moved when it becomes known that although the Manas
is ever in contact with the A¢man, yet the former, which
is in contact with the particular sense-organ, which, in
its turn, is in contact with a particular object, is not
always in contact with the Atman. 'That is, there is
an extra-conjunction with the A¢man to produce cog-
nition, just as, in spite of the natural connection between
the Atman and an organism, within which the Atman

22 KP., pp. 344-46, 357-58; Bodhani, pp. 96-99.
198 NSM, on Kirika §57.
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becomes limited, there is another fresh conjunction
between the two to produce experiences of pleasure
and pain; for which the organism itself is produced and
the Atman is put within a limitation.®* In other words,
the natural contact with an ubiquitous substance does not
produce any bhoga. Hence, for the justification of the
existence of the empirical wotld, it is essential to believe
in the production of another fruitful contact between
Atman and the Manas which alone would explain the
experiences of pleasure and pain. Cognition is
also a af)articular kind of experience; so that, it is
essential that there should be another cognition-productive-
contact which would explain the line of the Bhisya—
“Atmi manasi samyujyate” etc. This contact is not
always present; hence, it also explains the possibility of
SUSHPLL.

Raghunatha Ciromani holds that the Manas is a
bhita which does not inhere in anything. Raghudeva
adds that it is that asemaveta bhita which is atomic
according to the old logicians and of the size and form
of trats, according to the Neo-Naiyiyikas. Such a truss
is, undoubtedly, eternal.

An objection may be raised against the above
view: If the Manas be of the size of a #4ti, then when
it, along with the organ of touch, is in contact with
a jar, for instance, then there would have been several
cognitions simultaneously. Again, in that case, the
Manas also should possess mabat dimension; and as
such, when it is in contact with the eye-sight, at the
same time it would have been also in contact with
several sense-organs, which, again, would have pro-
duced several cognitions simultaneously. But all
these have just been shown to be untenable.

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

#¢ NS and NBbi., IIT. ii. 86.
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does exist the contact of the organ of touch also; but
its non-cognition is believed to be due to a particular
kind of adrsta. In the same thanner, add the Neo-
Naiyayikas, adrsta would determine the non-simultaneity
of cognitions in this case also.** ‘

v

NUMBER OF MANAS IN EACH ORGANISM

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

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

295 Raghudeva’s com. on PTNR, p. ro.
8 NS, II1. ii. 26-28; KV. p. 154; NV, IIL ii. 67, p. 442.
»7 Kandalil,, p. 90.
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have been found having several cognitions and putting
forth several efforts at one and the same time. But
actually, no simultaneity is found in cognitions etc.
Hence, there is only one Manas in each organism.®*

v

MANAS AND MOTION

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

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

8 V8., IIL ii. 3; PPBha., p. 8¢; Kandali,, p. 92.
#0 V8., V. ii. 15 and the commentaries.
%00 VS, V. ii. 13.
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from the efforts belonging to the Atman which is pre-
ceded by the fact that the organism is living. This
motion of the Manas is only to connect it with other
sense-organs. This refers to the motion of Marnas
within the physical organism. '

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

After leaving the previous body, the Manas, at
once, comes into contact with a fresh subtle body
known as the gtivihika, produced by a fresh set of merit
and demerit for it. Through that subtle body, the
Manas enters heaven or hell and comes in contact with
the body, which is produced there in accordance with
the result of that man’s previous deeds. It is in this
latter body that the Manas causes the Atman to experi-
ence pleasure and pain in heaven or hell. As the Manas
is atomic, it is not possible for it to come in contact
with that body which will cause the A#¢man to experience
pleasure and pain in heaven or hell, without actually
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going out. Again, the Manas, alone, without the help
of any organism, cannot go out to such a distance;
for, the Manas, without an organism cannot have any
motion except during the state that follows immediately
after the final universal dissolution Smaba:pmlaya). Hence,
the existence of a very subtle and imperceptible body

uite close to the dead body, fproduccd out of paramadnus
through the usual process of dyyapuka and the rest has
to be assumed.

This body is produced out of azus which have been
moved by adrsta. As it leads the Manas to heaven,
hell, etc. after leaving the dead body, it is called ativihika
body. The motion which brings the Manas in contact
with this dtivabika-body is called #pasarpapa.®*

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

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

801 PPBhi., pp. 308-11 along with Kandalf; VS. v. ii. 17 KV,
. 155,
802 T4e., L i. 45 p. 1453 NV, L ii. 26, p. 425; NP, L1 4,
pl. 632-633 (Bibl. Edition).
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organism, their contact produces two kinds of efforts:
one—that which retains.the body and prevents it from
falling down as dead, and the other—that which impels
the body. If, now, the Manas goes out, the cause of the
tetaining of the body being absent, the tetaining effort
would not be produced, which would certainly lead to
the downfall of the otganism,3

Against this view, it is held by the opponents of
the Nyaya-Vaicesika that as, the Manas possesses the
swiftest possible motion, it is quite possible for it to
go out and get the impression of the external objects
and return to the organism again, to continue the
production of the retaining effort; so that, the body
will not fall down as dead.** 1If it be, again, pointed
out that, after all, the Manas, when goes out, would
certainly remain out for a few moments at least; so that,
during those moments, the retaining effort cannot be
produced and the organism would certainly fall down.
In order to remove this difficulty, it is suggested by the
opponent that the Manas would, therefore, leave the
organism after producing the desired effort which
would continue to preserve the body from falling down
during its absence.?*®

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

808 NS. and NBhi., IIL ii. 28.
804 NS. and NBhi,, IIL ii. 29.
85 NS. and NBbi,, IIL ii. 29,
808 NSM., verse 27.
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realised in any way by its going out. Even, if there
be the Atman-Manas-contact, outside the physical
organism, no cognition of any type can be proguced
there; for, cognition, being a form of bhoga, must be
experienced in the bhogdyatana, that is, the organism,
.g&fain, if it were ever possible for the contact of the

anas with the Aman, outside the physical organism,
to produce cognition etc., then there would have been
no need of the physical organism at all and accordingly,
there should have been no production of it.*"" Nor is
it at all necessary for it to go out for helping the external
sense-organs to cognise their respective objects. Again,
. thete is no proof to show that any harm is done without
its going out. Hence, it is concluded that the Manas
does not go out of the physical organism as long as it
is living,

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

et,

It has been proved above that the Manas does not

807 NS. and NBhi,, IIL. ii. 30; Vide—Umesha Mishra-Smsti
theory according to Nyiya-Vaigesika, K. P, Pathaka Com. Vol,,
. 183-84.
P s PPBhi., p. 3o9; Kandali, p. 311,
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go out of its particular organism, and consequently,
does not come in contact with other organisms and
Atmans. But it is a fact that the Manas does expetience
pleasure and pain to be'experienced in other organisms
even without comiing in contact with thiem; just as,
in the case of kdyayyaha,*® whetein a single Manas ex-
periences pleasures and pains to be experienced in those
different otganisms which are assumed therein, without
coming in direct contact with them. Hence, it is
assumed that even on other occasions, the Manas should
experience the feelings belonging to other organisms
and Atmans.**°

Nyiya and Vaigesika, following the common-sense-
view and accordingly, labouring under certain limita-
tions, have to take their shelter under the mysterious
adysta, as usual. They hold that all such peculiar pheno-
mena are regulated by certain adrstas, which being
present in the case of £dyavy#ha, help the expetiencing of
pleasures and pains to be experienced in other bodies,
while the same being absent on other occasions, do
not help such experiences.**

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

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

810 TPP., MS. Fol. 54, NV., IIL ii. 67, p. 442.

811 Thid,

812 PPBhi., p. 290.

812 PPBha., p. z90.

84 Vyom., p. 636; KV,, p. 157; Kandall,, p. 272.

815 PPBhi., p. 267. .

ns KV, p. 157
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Regarding the velocity (vege) associated with it, it may
be pointed out that as it comes to the Manas after motion
has been produced in the latter, it also cannot be the
required cause.**" To this, it may be said, in reply, that
even in the absence of these ordinary causes,®® motion
is produced in the Manas for the first time after the
dissolution, due to the contact of the Asman having
adrsta®® as inthe case of Manas causing fresh cogni-
tions after sound-sleep (sws#p#);**° and in other cases,
it is due to the contact of the A¢man possessing efforts.®**

VI

PROCESS OF MENTAL ACTIVITY

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

87KV, 157.

818 Setu., p. 423.

8eVYS,, V. i 13.

330 Setu., p. 423.

MKV, p. 157; Setu,, p. 423.
# YU, V. il 14; KR, p. 43.
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which is transmitted to the Atman through the Manas.
Then there is the particular cognition. The process of
the Atman and Manas-contact also seems to be the
same as that of the Mgnaes and external sense-organ-
contact as given above, )

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

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

328 Vide Supra, pp. 148-50.

824 NV,, IMI. ii. 67, p. 442; Tat., p. 582; KP., Stavaka I. verse
4, p. 34; 1L verse 1, pp. 359-60; Bodhaai, pp. 99-100.

828 VV,, IIL ii. 21; CS., p. 366.



CHAPTER 1V
MATTER AND ETERNITY—UBIQUITOUS
INTRODUCTORY

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

It has already been made clear that according to
the theory of Origination, advocated by Nyaya-
Vaigesika, fresh ptroducts come into being in succession,
out of the causa? matetial, after the period of Cosmic
Rest is over. The.sequence of phenomena observed
in creation implies the existence of a factor which is
technically known as Time or Kd/z. It is held to be a
substance, supetsensuous, pervasive and eternal in
character. It is not subjective—a mental construction
(buddbinirmina), as the yogin believes, nor a Specific
Power (gaktivigesa) associated with the Supreme Lord,
as the Agamas (Catva, Cikta and Vaispava) affirm, but
is objective and substantial in nature, in so far as
it is the substrate of a number of qualities. That it
is eternal is evident from the fact that it lies behind all
wotldly processes, creative as well as destructive, which
involve succession. The very fact presupposes its all-

ervading character as well. It is for this reason that
it has been regarded as a necessary precondition, in
Nyiya-Vaigesika, of every kind of action.

Along with the creation, the necessity of having

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

In the classical works, however, we meet with an
additional argument—and this is, in fact, the more com-
monly recognised line of reasoning in favour of those
works—for the establishment of A&dp, conceived,
however, not as Space as a logical factor, but as physical
space with sound as its property. 'This aspect of

kdga will be discussed at greater lengthin the follow-
ing chapter.

The last principle, which is inseparably connected
with the cosmic order, refers to the relative position
involved therein. In other words, it is a fact of
common experience that two separate objects, having
limited dimension, cannot simultaneously occupy the
same space. ‘They must remain in separate spaces.? But
these objects are related to one another, as is evident from
the notions of proximity, distance, and so on, which

resupposes the existence of a substance called Dik.

he grounds on which its existence is infetred, namely,
the sense of relative spacial positions, are not covered
by any other substance recognised in the system.

It has been already said that the objective world

1Vyom., p. 155; Kandali, p. 22. Also cf. VP, kinda 3,
vetse 4; Mafijlisd, pp. 200-201 along with Kufijikd, pp. 202-204.

#NLV., p. 34.

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

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

A
BHAUTIKA MATTER
I
AKACA

1. " Defined and existence proved

Refetence has already been made to Akdza as pure
space with extension as ii‘:;lproperty. We may proceed
now to discuss its physical aspect in which it is con-
ceived as a ubiquitous substance with sound as its
quality. It will be shown in the following pages that
sound is a quality and not a substance as some systems
believe and that it must inhere in a substance which
must be different, as shown below, from the other
substances, viz., earth, water, #gas, air, Kdila, Dik,
Aiman, and Manas. ‘'This is termed Akdpa, which has
been, therefore, defined as that wherein there exists no
absolute negation of sound. It is not an object
of sense perception, nor is it amenable from its very
natute to purely mental pcrciﬁtion. Its existence is,

therefore, only an inference with sound* as its probans.

*LU., p. 34.
* Generally, a definition is based on the most important



1] MATTER AND ETERNITY—UBIQUITOUS 163

I
NATURE OF SOUND- DISCUSSED

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

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

1. Itis cognisable directly through the sense-organ
(through the reﬁ\tion of simple contract, viz., samyoga),®
like a pot.” That is, the auditory sense-organ—a
substance itself—cognises sound through mere contact
(s@ksddindriyasambandba), which, in its turn, is possille
only between two substances. Hence, sound is con-
cluded to be a substance. As regards the possible doubt
whether the ear-cavity (e.g., the.auditory sense-organ)
can cognise a substance or not, it is said that it does ap-
prehend a substance, as it is partless, like the Manas.®

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

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

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

8 The sense-organ referred to here is the auditory sense-
organ which apklrehends a substance, as it is a partless sense-
organ, like the Manas—Crotrafica dravyagribakam niravayavendriyat-
tvanmanovai—NLV., p. 665.

" Cabdo drayyam saksidindrivasambandbavedyatvar—Ibid.

8 Crotrafica dravyagrahakam, niravayavendriyaivit, manovat—Ibid.

® As is expressed in the judgment like—‘sound travelled a
long distance tgrough velocity’—Kantha., p. 666,

2 Acabdadbarmanim grotravedyatvendgrabanat—NLV., p. 75.
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auditory sense-organ is a fact where no two different
opinions exist.

3. It is all-pervasive,’* which is proved by the
fact that the same sound which is heard at present at
one particular place was heard even before in other

laces and will be recognised to be the same even in

ture. 'This shows that the same sound exists in all
the three times at every place. This, again, is possible
only when sound is eternal and all-pervasive. That
substance alone can be all-pervasive is also a fact which
cannot be denied by Nyidya-Vaicesika. Hence, it is
concluded that sound is a substance.

Besides, the Schools of Midhva? and Vyidkarana®®
also hold a similar view. i

But Nyiya-Vaigesika, not agreeing with the
view put forth above, enquites as regards the first
argument whether the probans—saksddindriyasambandha-
vedyatva (cognisable through a direct contact of the
sense-organ)—is assetted through the method of eli-
mination having all the possible categories into con-
sideration or a single one? In the former case, it is
said that as the non-substantive nature of the sound
is proved by the same method, the probans is not 2
sound one. In the latter case, the possibility of sound
being regarded as motion, generality, quiddity etc. not
being rejected, the probans is beset with the fallacy of
asidaba.*

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

2 Vibbupvacca dra-g'mr—-PD., P 39

18 PPP. of Laugiksi Bhiskara, p. 11, Quoted in NK., p. 790
Ft. Note (second edition).

1 Mafijiigd, p. 218,

u Sdk;ddindr'yasambandbm:gyatpag;x bi yavatprasaktapdripesyidvd
m'frim ekadegaparipesyddva? nadyab, tata evadrayyatvaniripanena liiga-
gra dnabadbat; metarah, karmatviderapratisedbe  sapynkiasama-
viyddivedyatvagankiyam betorasiddbatipattib—NLV., pp. 667-68.

L]
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case, it ought to have been cognised through the tactile
otgan, while, in the latter case, it would become
supersensuous. But, that it is neither apptrehended
through the tactual organ nor is supersensuous is a
fact of everyday expegience.® Thus, the position of
the Mimamsakas becomes untenable.

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

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

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

18 Kantha., pp. 667-68.

18 Crotram ca na nityadrayyagrabakam ayogibabirindriyatvat caksur-
vaditi satpratipaksam dvitiyamansmanam—NLV., p. 668,

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

18 Umesha Mishra—Physical theory of sound, Allahabad Uni-
versity Studies, Vol. II, p. 286. , ,

* NLV.,, p. 669.



166 CONCEPTION OF MATTER . [ cn.

cognition would remain unexplained. Hence, sound
cannot be all-pervasive.

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

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

2 (i) A further argument against the position of the Mimidmsa-
kas concerning the character of sound is furnished in the Vaigesika
Satra—Ekadrayyatvanna drayyam—Il. ii. 24. This argument pre-
supposes that it inheres in .4kda. But as Aksa is admitted to
be a single substance (ekadraya), continuous and homogeneous in
nature, it is evident that sound which resides in it must be non-
substantial, as no substance is kmown to inhere in a partless
substance.

(ii) Motion indeed inheres in a partless substance, but sound is
not motion from which it may be easily distinguished, through
possession of several characteristics, such as, not being an object
of cognition through the visual organ (acdksusatvit gabdasyay—
VS., II. ii. 24, productivity of another sound and non-existence
in substances having colour and touch—Cabdicchabdasya nigpattib;
{;bd_qsm na ripidrayyesn vartate, gabdab sparjavatdmagunap—VBhi.,

. i 24,
' nyv, IL ii. 24. '

# Setu,, p. 317.

W Cabdo ~ gunageak surgrabandyogyababirindriyagrabyaivimattvas—
NMukti., pp. 84-85 (Vindhyegvarl Pd.’s edition, Benares).

% PP., p. 145.
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through a single external sense-organ.*

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

1. Sound, being cognisable through direct percep-
tion, is not a product of the quality of the material
cause of its substrate, while the qualities of eatth,
water, f¢jas and air, which possess touch, are produced
out of the respective qualities of the material cause of
their substrata;

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

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

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

% PPBhi., p. 95; Vyom. points out that this definition of a
specific quality is too narrow, as it does not cover specific qualities
like viscidity (s#ebz) and fluidity. Hence, its author suggests
that it is that which is qualified by a specific quality inherent in it
and which differentiates its substratum from the latter’s homo-
geneous  class—svasamavetavigesavigistatre  sati  svaprayaikgjatiya-
vyavacchedakatvat—p. 432.

% PPBhi., p. 58; KV., pp. 106-107.

¥ KV., pp. 107-108. ‘
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air and the other three substances having touch.

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

Cognisable qualities are apﬂrehended either through
external sense-organs or through the internal one. e
qualities of A#man are cognised by the latter alone, and
as sound is experienced by the external sense-organ,
it cannot belong to the Atman. Again, the attributes
of one Aiman are never cognised by any other man,
excluding the yogins, of course, and as they are always
apprehended along with the egoistic notion (shamkdra)
as it is found in judgments expressed in forms like
‘T am happy,” ‘I am feeling pain,” etc., sound cannot
belong to it.*

Hence, after the method of elimination, the exis-
tence of a substance is inferred which alone can be the
substrate of sound. Such a substance is named 4kda.*

III

VARIOUS OTHER VIEWS REGARDING
SOUND

An old Mimamsaka thinks that, no doubt, sound
is a quality of Akda, but it is eternal and all-pervading
and 1s only manifested.** According to this view, the
air waves, set in motion by a forcible contact or
impulsion, move forward until they reach the tympa-
num and manifest there the sound already subsisting in
the ear-cavity—a limited A44dpa.** Sound is held to be
eternal, according to this view, because its substrate is
cternal and it’s being the quality of 4kda wherein

8 PPBhi., p. 8.

% PPBhi., p. 58 along with Kandali.

20 Thid.

%1 NBh4., II. ii. 15 slong with NV. and Tat.
82 T4t I, ii. 13, pp. 441, 445.
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alone it inheres, like the all-pervasiveness of A&dra.*

~ According to a'view, attributed to the Sankhya
School,* sound does not inhere in Ak alone but in
all the five gross bbitas and their modifications, such as,
a cow, a jar etc., each-of which is an aggregite product
of the subtle bb#tas produced out of the five tanmdtras.
It remains in these bhatas along with and in the same
manneras odout, colour etc., and is likewise manifested®
by the forcible contact of a particular bb#ta,*® as for
instance, the forcible contact of a stick with a drum®,
Regarding the process of manifestation, it is said that
the auditory sense-organ, being a modification of
ahamkira, is mote extensive (yyipaka) and pervades
over the substrate of sound also; so that, the sound
becomes manifested in its substratum after producing
a change in it.*

Another view that sound is of the nature of the
three gupas is also attributed to Sinkhya.®

Again, the view—that it is produced out of the
disturbance caused in the basic elemental substances,
that it has no substratum and that it is produced and
destroyed—is attributed to the Buddhists.*

That sound is a product of subtle sound—pudgalas
and when it is produced, it travels upto the ear-
cavity where it is apprehended, is associated with the
Jainas ¢

A certain school of thought associated with the
name of Svatantras thinks that as sound is produced

8 NV., IL ii. 13, p. 280.

B4 Tat, IL ii. 13, p. 441.

8 NBha., IL. ii. 13.

8 NV., IL. ii. 13, p. 280.

57 Tat,, IL ii. 13, p. 441.

88 Tat., p. 441.

8 CV., adhi. 6, vetse 319, p. 811.

40 NBhi., II. ii, 13; Tat, p. 442. .

#NM,, pp. 215-17; GV., adhi. 6, verse 319, p. 811
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in earthly substances like drum, lute etc., it inheres in
earth alone.*?

The Tantric school holds that the ultimate principle
of the Universe is God Civa, and as Cabda inbetes in
Him, it is His quality.

The Vaiyikaranas are of opinion that the word or
sound which is heatd is the manifestation of different
lettets which constitute it. Such letters have no suc-
cession and are eternal.®

Sound is sometimes identified with air; so that,
the manifestation of sound is teally that of air itself.*¢
Some, again, while explaining the process of its produc-
tion, hold that it is 2 form of vibration produced, in
gedeternal vacuum known as Akda, by the Will of

od*.

Some consider that like other kinds of paramdnus,
there are atoms of sound also. ‘These, because of
theit various inherent capacities which become manifest
by efforts, produce vatious effects in form of sounds,
just as small pieces of cloud group together and appear
before us as cloud in the sky.*

Others hold that consciousness itself appears as
sound. In other wotds, the inner consciousness, exist-
ing in the form of subtle sk, manifests itself as sound.*’

Some, again, identify sound with the universe
itself in its manifold appearances.®

42 Dinakari and Rima. on NMukti., under verse 44, p. 370,
SC., quoted in NK., p. 788; PTNR., p. 7; PTVP,, pp. 84-85;
KVBhi., p. 129.

3 Mafijasa, p. 183.

44 Cukla-yajub-Pritigikhya I. vii. 9; Ubbata on Sitra 13, #id;
VP., 1. 108-110; Maiijis, p. 184; CK. on SR., chap. I, verses
1-4., PP, p. 163. .

* Kufjiki on Mafijligd, p. 184.

VP, 1. rr1-112; Mafijiisd, pp. 184-85.

#7 VP, 1. 108, 113-116.

VP, L 119, Tai. Sam. 6.4. 7.3, Quoted in the Ft.N. of the
Mahibhigys, pp. 805-806; Punyardja on VP., 1. 119, 121, 130-33.
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A particular section” of Neo-Nyiya thinks that
sound is an attribute of God*  (Ippara). The Vaidic
view, supported by Kumifila, is that sound is an attri-
bute of Dik.*° : .

These are the wvatious views propouhded from
time to time about sound.

. IV
ATTRIBUTES OF AKAGA

It, being a bhoutika form of matter, has the
characteristic of being the main macerial principle of a
sense-organ (indriyaprakrtatva) and is endowed with
such specific quality as is apprehended by the auditory
sense-organ.®

Its specific quality, namely, sound, is non-eternal
and is produced without pervading the whole of the
object.*? It is inactive and is not corporai.® It is
devoid of colout, taste, touch and odour:® hence, it is
not directly perceived. It is one.®® It is eternal,*® and
all-pervading, which is due to the fact that it is different
from the Manas, and does not possess tangibility.*”
It has neither displacement (ayy#ha), nor obstructiveness
(avistambha).®® 'That is, it does not offer obstruction to

# PTN., pp. 3-10; Dinakari, Rima. and Prabhi on NMuk¢.,
verse 44, NK. p. 819,

5 CV., verses 150-54; NM., p. 226; PRM., p. 26; GBha., pp.
19-20. .
T PPBhi,, p. 22; PRM, p. 26.

52 PPBhi., p. 25.

58VS., V. 4. 21,

8 NS., I ii. 36; VS., IL. i. 5; NV, IIL. i 28, 72.

VS, IL i 29.

% But Candrakinta in his VBha. says that in fact, Akda is
non-eternal but it is regarded eternal for the sake of the wotldly
usage, vide 1. i. 5. 'This appears to be influenced by Siikhya
view; for, in Nyiya-Vaigesika, Akdra is ever eternal,

57 NV., IV. ii. 22; ﬁoka, on TC., Pratyaksa, MS. Fol. 50a-
sob; Setu., p. 320. ,

58 NS., IV, ii. 22,
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things passing through it, like a piece of wood putting
an o%:struction in the way of the flow of water. This
is due to its being partless. As it has no tangibility,
it does not counteract that quality of the thing which
causes its motion®®,

The very idea is found in the Vaigesika Sitra
whete it is said that #:skramapa, meaning, the movement
of the substance having touch, and pravesana are the
matks of 4&dra." But almost all the commentators of
the Satra are of opinion that this is the view of the
Sdrikhya and that the view is mentioned here in the form
of a question, and accordingly, they explain this and the
following three Safras. Varadarija, on the other hand,
explains this S##7« in favour of Nyaya-Vaigesika. He
says that the existence of Akdpa is to be inferred with
the help of the probans,—niskrumapa and pravesana, as
given by the Satrakira.®* No doubt, this view of A4z

oes not appear to be quite in keeping with the spirit
of the later Vaigesikas, yet there is no reason to dis-
believe Varadaraja, who is certainly earlier than even
the author of the Upaskira. Even in recent times,
Candrakinta Tarkilankira took up the same sense.

Although some hold that this gross A&z is the
product of a subtler 4&dpz and thereby show that 1t
may possess parts and be non-cternal, yet this view
does not truly represent the Nyaya-Vaigesika view-
point,** and hence, should be rejected.

It possesses a sort of motion in the beginning of
the creation.*®

% NBhi., on ibid,
8o ¥l§., IL i. zo.
3]
s Pe 137 .
o oy dravan drsyintaaib b ppibipadibhib
Lo amapi drayyam drapyintaraih prihivyintaraih pribivyadibhi
samhanyaminam kriyivadsya bhayatyidisargs—VBhi., 1. ip 15,
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A

SOME OF THE ABOVE MENTIONED
ATTRIBUTES DISCUSSED .

As the differentiating characteristic of Akdpa, name-
ly, sound is proved to be without any diversity, the
substratum of it is held to be only one.** Vyomavati,
however, makes note of an objection that as the vatie-
ties of sound cannot be denied, we should accept more
than one substrate of sound; for, if, even without the
diversity of the cause, it were possible to explain the
diversity of the effect, then there should not have been
four kinds of paramanus; that is, it would have been
possible to produce all the vatious kinds of effects,
namely, earth, water, etc. from only one kind of
paramanu. 'This view is rejected on the ground that the
varieties of sound are not due to the diversity of the sub-
stratum, but to the diversity of auxiliaries (sabakdris).
Hence, the loudest form of sound is not due to the

articular form of Akdza, but to the most forcible con-
tact (abbighita) which is the auxiliary cause of sound;
and similatly, from a less forcible contact we produce a
light (dull) sound. ‘This proves that Akda is one.*®

Regarding the absence of colour in Akda, it is
said that if it has no colour, how can the expressions,
like ‘wilam nabbal® (‘The sky is blue’) etc., be justified?
To this it is said that truly speaking, it is not the
A#kdga but the lustre of sapphire (#ndranilamani) belong-
ing to the mountain Sumersn which appears to be blue.
If it were the blueness belonging to .Akdsa, then
the blue colour would have been cognised quite close
to us also. The non-appearance of it cannot be due
to the influence of the lustre of the sun; for, then it
would have been much more effective upon Ak,
which is far off from us. Hence, no doubt should be

84 VS, II. i. 29-30; PPBhi,, p. 58.
8 Vyom., pp. 329-30.
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raised regarding the colourlessness of it.*

Against the argument that Jkdz is not an
object of direct perception, as it has no colour, it is
argued that had 4&iua been not an object of direct
perception, then the expressions, like %ba paksi,” (‘Here
is a bitd’) ‘Gha paksi nd’ (‘Here is no bird’) etc., would
not have been possible. Hence, it is concluded that
the substrate of the term ébs which is no other than
Akdga, is perceptible.r” It cannot refer to light (d/oka),
as some would perhaps like to think; for, the expres-
sion 7ba paksi is used even when there is no light.
Some, again, understand that iha refers to the absence of
. mirta. Others, on the other hand, hold that it refers
to Dik.

These are some of the different views on this
point; and perhaps due to these difficulties, some are
of opinion that the substratum of 7bs, which is no
other than Akdra is perceptible, although it has no
colout. It is perhaps, thetefore, that they hold that
colour is necessary for perception of objects other than

Akdza.®
A%

OBJECTIONS AGAINST THE EXISTENCE
AND NATURE OF AKACA

Raghunitha Ciromani is of opinion that Ifvera is
the material cause of sound. In that case, there is no
need of having Akdsa, as a separate entity.®® Nageca
also holds a similar view. He says that [pwera, under
certain limitations (upadhis), appears as Akdfa.

8 Setu., p. 315,

87 This view is attributed to the Mimamsakas »ide PRM., p.
26; KVP,, p. 224.

8 Setu., pp. 315-316.

% PTN., pp. 3-9

° Maiijiisa, p. 201.
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Gesa Carngadhara notes that according to Ananda-
jfidna, Akdga is anirvacaniya. As it is one, there can be
no Akdgatva-jati. 1t is not proved to be the substratum
of sound; for, we cannot talk of sound as ity dburma,
when the dbarmin itself is not proved. Moreover, as
sound is not accepted by Anandajfiina to be a quality
of Akdiya, thete is nothing to prove the existence of the
latter according to him.™

B
NON-BHAUTIKA MATTER

Coming to the ubiquitous forms of non-blasutika
matter, it is found that they are two in number,
namely, Kdlz and Dik. Here in the present section both
of these are dealt with in the order flca)llowed before.

I
KALA

1. Defined and existence proved

Besides what has been said above in the previous
section about the necessity of believing in the existence
of a principle termed time or &dls, and its rational
definition, it may be pointed out that in the classical
works we find that the necessity to have a substance
like time is to explain the more common notions of the
relations of priotity and postetiotity, of simultaneity and
succession, of late and soon,™ and of the various usages
of Aksapa,” lava,"* nimesa,’® kdsthd,”® kald,”" mubdirta,”

"TLVM, pp. 38-39; Tatkasafigraha, pp. 44-47.
2 Vyom., p. 349.

8 Vide supra, pp. 127-28, Ft.-note, No. 213.
741t is equal to two Agapas—Vyom., p. 349.

78 This is equal to two /Javas—Ibid.

70 Kasthad=15 nimesas—Ibid.

77 Kald=30 kisthais—Vyom., p. 350.

8 Mubdrta=30 Kalds—Ibid.
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watch (ydma), day and night, fortnight, month, season
(rt4), year, solstice (ayana), yuga, kalpa, manvantara,
pralaya and mahédpralaya.”™ These notions® are not found
to be associated with the other substances, namely,
earth, water, fgjas, air, Akdsa, Dik, Atman and Manas.
Nor can we have afty doubt about the reality of the
above mentioned notions. Hence, that to which these
notions are attributed is termed as Kd/z or time.

The notions of priority and posteriority in
relation to time are based on the movements of the
sun (ddityaparivartanini). In other words, that object
which possesses larger number of contacts with the

- movements of the sun is called parz, while that which
has smaller number of contacts is termed apara.®* This
necessitates the contact of the object and the move-
ments of the sun. But what sort of contact is possible
here? As the two objects between which the contact
is established are far away from each other, there can
be no contact, called semyoga. Not can there be sam-
Jyuktasamavdya as the sun and the object do not possess
any contact. This very reasoning removes the possi-
bility of samynkta-samavetasamaviya also. Again, as the
movement of the sun inheres in the sun alone there
can be no semaviya between the object and the
movement of the sun. This also rejects the possibility
of samavetasamaviya. Hence, none of the categories of
earth, water, #gas and air can be the connecting link
between the two; for, neither that which is connected
with the object is connected with the sun, nor wice
versa. ‘The view—that a particular kind of #g7as belong-
ing to the sun may act as the connecting link—is not
sound; for, such a #jas would not be able to come in

™ PPBha., p. 63.

8 The notions of the relations of priotity and posteriority etc.
meant here should be distinguished from those which relate to
Dik. PPBhi., pp. 164-67.

84 Janmanap prabbytyekasyidityaparivartanani bhiyamsiti paratvam,
anyasya calpiyimsityaparatvam-Vyom., p. 343.
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contact with the objects lying in the dark depths of the
earth. In order to connect aﬁ the objects of the universe
with the movements of the sun, it is essential to have
an all-pervading substance.® This rejects the possibility
of Manas also. '

Amongst the all-pervading substances, .Jkdra
cannot form the desired link; for, it cannot transmit
the attribute -of an object with which the former
is connected by the relation of samyuktasamaviya
to another. If it were so, then when one parti-
cular drum is beaten, sound ought to have been
produced in all the drums,®® which is not the case.
Hence, Akdza cannot connect the mavements of the sun
with other objects (dkdfasya Rriyopandyakatve yamatipra-
sargap).®* Similatly, A¢man also, not being capable of
transmitting the attribute of one object to another,
cannot be the connecting link; for, otherwise the colour
of one particular object found at one particular place
should have been transmitted to another place through
the same relation of samyukia-samyukia-samaviya.®
Therefore, Atman also cannot serve the purpose.

After eliminating these, they believe in the exis-
tence of a category termed Kd/z or time, which throuih
the relation of samyukia-samyskita-samaviya links the

82 Na ca siryagatih saksitpindasambaddha, napi samynktasamava-
Jyab sambhavats pindasiiryayoh samyogabhavit. . .. .. Prehivyidisa yatpi-
ndapraptam tanna siryasambaddbam, yatsdiryasambaddbam faﬂm;fipda-
praptamityapraptip kificit sasram tegab pindasiryobbayasambaddbamas-
#iti cenna; kvacitpinde tatha bhave’pi bhanikhitadas tadabbavena vyabbi-
carap. Evficaitadrsamekam drayyapm svikaryam yat yavatpindasirya-
sambaddbam—KVBhi., p. 137.

8 Na dkajasya  svapratydsattimitrena | sapywkia-samaviyinap
dbarmamanyatra  samkramayitumasamarthatvat.  Tathdtve caikatra
bheryamabbibatayam sarvabberisu gabdotpattiprasangatr—KV., p. 115.

8 KVBha., p. 138.

8 _dtmano’pi drayyantaradbarmesu dravyantaravacchediya .wapra?'ﬁ—
sattyatiriktasannikarsapeksitatvat.  Anmyathi varapasisthitena nilena
Dpatalipuirasthitasya sphatikamaneryparafjanaprasangat—KNV., pp. 115-
16; KVBhi., p. 139,

12
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movements of the sun with each and every object of
the universe. The difficulty felt in the case of Akdsa
and Atman is not at all present here; for, it is the very
nature of Kdlz to do so, due to which it is said to be
kriyamatropaniyaka, while Akifa and Atman ate not
SO.GO

It may be urged here that if the notions of simulta-
neity and the rest depend upon the movements of the
sun, why is not then the movement itself accepted to
act as the cause of these notions? The reply is that it is
not possible; fot, these ate not possible from the move-
ments of the sun alone, nor are the objects of the uni-
verse exptessed in terms of the movements of the sun
alone.’”  Again, as to the view—let motion (&r#)4) itself
be the Kdla, it is said, if it were so, then there would
have been no notions of simultaneity and the rest; for,
a Ariyd is known as &riyd and not as a notion (pratits)
ot Kdla.®®

2. Attributes of Kala

Having thus proved the existence of Kdla as a
s?)arate category, we now proceed to consider some
of the more important qualities of it.

The very nature of Kalz, as has been made clear
above, shows that it must be all-pervasive.** This alone
makes the notions of priority and posteriority etc. com-
mon to all people of all the countries possible. This
is further supported by the fact that time is said to
be the instrumental cause (nimittakirana) of each and
every product.®® From this it also follows that it is

88 KV., p. 115; KVBhi,, p. 138; VU, IL ii. 6., p. 99; KR,
.32

P 3%, Adityaparivartanamevistu kim kileneti cenna; yugapadadipratya-
_yanumeyatvat.  Na cadstyaparivartanadeva yugapadadipratyayih sam-
bbavantiti.  Ekasminnevadityaparivartane sarvesimanutpadat, vyapa-
degabbavacca—Vyom., p. 343.

%8 Ihid.

8 PPBhi., p. 63.

%0 VS, IIL. ii. 2, 9; VIL i. 25; NS. and NBha., IL i. 23.
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eternal and is a substance.”

Kdla is the instrumental cause (i.e. the substrate—
ddbharamatra) of motion. The judgments expressed in
the form—‘Going at present’ etc. refer to ,time as a
substrate of motion.** Itis also the support (draya)
of the wortlds.”® It is, therefore, said to be the cause
of the production, existence and destruction of every
product, as these are all expressed in terms of time.*

It is supersensuous®® and has no specific quality.®®

It is an auxiliary (upaendyaks) of motion (kriyd)
alone.”

As it is all-pervasive and connects the objects of
the universe with the movements of the sun, it is said
to be only one. The various notions of time are due
to certain limitations (#pddbis) in the form of kriya
which consists of a series of movements (ksapas) of
which some are past, some are present, while some are
still to come. It is, therefore, that the three divisions
of time are attributed to &réyd also. Thus, for instance,
since the placing of the cooking-pot on the hearth for
cooking food and upto the time of its taking off from
the hearth, the £r/yd expressed by the term ‘pacats,’ is
called ‘present’ and so 1s the time limited by that
kriya. The series of parispandas past with reference to

°1 PPBha., p. 64.

2 Nimittakirapatvenddbiramaitram Rarmanpah kidlo na tu sama-
vayi—VU., on VS., V. ii. 26. Idinim gacchatityidipratitisin idanim
ravitityadipratitwat  kalikasambandhavacchinnadbiradbeyabbivamavagi-
bate na tu samavdyasambandbivacchinnamit—VV. on VS., V. i
26. But VBhi., holds that it refers to the non-material cause—
Kalopyasamavayikiranam karmasviti—-1bid.

v8 BhaP., verse 45.

° PPBhi., p. 63.

9 KV., p. 40; Kandali., p. 64., VU., VIIL i. 22.

8 KV., p. 40.

¥1 Na ‘tatwikab kilasya bbedo varttamanidih, kintvasannapyasan
vyavaharasiddhaye kena cidupidhing kalpyate. Kah punarasivupadheh,
kriyeti bramap etc. NM., pp. 139-40; KV., pp. 120-21; Setu., p.
335.
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the accomplished result expressed as ‘zpaksit’ (cooked),
denotes past action and the time limited by it is known
as ‘past’. Similarly, the &rjyd which will take place
with reference to a result not begun and which is
expressed by the term ‘paksyati’ (will cook) is known
as future action and the time limited by it is expressed
as ‘future.

Some, however, are of opinion that these divisions
of time are, in fact, present in the very nature of time
and are not due to any limitation.*®

Again, it itself establishes limitations (#pddhis)
which are constant. Thus, when one thing is present
in time with reference to another thing, then the latter
also is present with reference to the former.®

The use of priority and posteriority due to Kdle
is common to all. ‘That is, that which is present for one
is present for all people living at that moment, unlike
the Dik according to which, on the other hand, that
which is the east for some, becomes west for others
living at that very period of time.**®

3. Present time discussed

There is a view that of the three divisions of
time, that which is known as present has no existence
at all. What we find, for instance, in the case of a
fruit falling down from a tree, refers either to the

ast or to the future.’®* In other words, when the fruit
eaves the stalk and is falling down, then the space,
which has been already covered by the fruit, is called
the fallen area of the space and the time referring to
it is called ‘past;> while the space, which is still to be

98 K VBha., p- 144.

® VU, IL ii. 10,

200 A pi cayam vyavabdro yadi kalakyiap syat sarvasadbaramah syat.
Tathd ca yathi vartamanab sarvin prati variamanab, tashd praci
sarvdn prati pracd syar; na caivam kasyacidapeksayi praticitvai—
KVBhi., p. 147.

11 NS., IL i. 40.
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covered before reaching the ground, is called the area
of space which is still to be fallen through, and the
time which tefers to it is called ‘fwfwre.” There is no
other space left with reference to which the time will
be called ‘present’ On this ground, the ekistence of
present time is denied.***

To this the Nydya-Vaigesika says that if there wete
no present time, then there would have been neither
the past nor the future; for, both these depend upon
the present itself.**® In other words, time is not denoted
in the terms of space, but it is manifested by &riyg;*** so
that, when the action of falling down stops, then that
time is called ‘pas;” while that time at which the action
of falling will be produced is called ‘futwre; and the
time when the action of falling is cognised to be going
on is called ‘present” If, on the other hand, the oppo-
nent does not cognise the action of falling as going on,
then with reference to what would he say that the
action of falling has ceased, or is going to be stopped?
On the other hand, when we say that ‘the time has
fallen, we mean that the action of falling down has
ceased, and when we say that ‘the time is to fall,”
what is meant is that the action of falling down is to
take place. In both the cases, the object falling is
devoid of &riya. Again, when it is said that the object is
falling down, then the object falling is really connected
with 4rjyd. ‘This sort of connection does not exist in
the above mentioned two cases. Hence, what the
present time does is to connect the object falling and the
action of falling down. The other two divisions of time
depend upon this present time without which the
other two would not exist.*”® The exact implication of

102 NBhi., II. i. 4o0.

108 NS., II. i. 41.

104 We should know that the word 4r1ya here stands for a
general kriyd and not merely for spanda-Bhisyacandra, p. 300.

106 NBhi., II. i. 41.
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the term ‘past’ is that the connection of the object
with the action of falling down is over; and that of
the ‘future’ is that the connection of the object with the
action is still to come. In both the cases, it is the
action of falling down which is the point to determine
the past and the future; so that, time, in fact, is ever
;‘Dre.rmt.’ The notions, like ‘it has fallen down,” ‘it is
alling down,” and ‘it will fall down,” are connected
with the action of falling down, and hence, they appear
only in the action and never in the result. This makes
it clear that it is the Ariyd (action) which manifests
time and not the space (adhva).**®
Morteover, the present time is the indicator of the
existence of things, as is clear from the expressions
‘a substance exists,” ‘an attribute exists,” ‘motion exists’
etc. whete the term ‘exiszs” denotes the present time.
So says the author of Nyiyasatra—‘In the absence of
ptesent time nothing is cognised, as no perception is
possible.’**” In other words, perception is due to the
sense-organ and object—contact; and that which is
not present cannot be in contact with the sense-organ.
The opponent does not believe in anything which is
present ot existing; so that, the cause of perception,
the object of petception, and the cognition through
Eerception itselE nothing can exist. Thus, perception
eing denied, all the other proofs of right cognition,
namely, inference etc. would also be denied. This leads
the opponent to deny practically everything of this uni-
verse, *® which, of course, is simply impossible to accept.

4. Direct perceptibility of Kala discussed

Some are of opinion that Ka/z is an object of.
direct perception; for, it is found as a qualification
(vivesana) of the notions of Adrye. The notions of

18 NV., p. 254.
17 NS., IL i. 43; VP,, kdnda i, verse 37.
108 N'Bha., IL. i. 43.
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succession, simultaneity, soon, and the rest, do not
depend upon kdryz alone.**®

To this it is asked: how would Ka/z which has
no colour be an object of perception through eyes?
How can even the colour itself which is colourless be
an object of perception through eyes? How can the
Dparamanus, having no colout, be an object of perception
through eyes? That is to say, the possession of colour
is not the only cause of perception through eyes.
Hence, both, the perception and the non-perception
of a thing depend upon the worldly belief (pratiti); so
that, we should try to find out the belief about the
perception of Kdlz through eyes and not the cause of
perception in the form of possession of colour and the
rest.*

It is further argued that if you hold that the con-
vention—that which possesses colour can be perceived
through eyes—is applicable to substances alone and
not to the qualities, then it should be pointed out that
it is not applicable to substances even; for, if it were
so, then the paramanus which possess colour should
be perceived through eyes, which is not the fact. Hence,
the convention ought to be understood in the sense
that that which is perceived through our eyes possesses
colour. To this it is said that this is not the Divine
injunction which cannot be transgressed. We cannot
decide the perceptibility and otherwise of anything on
the basis of utterance merely. Truly speaking, the
perceptibility of a thing means its being an object of
cognition through the sense-organ and it is found
in the case of Kdls; so that, although it does not
possess any colour, yet its perceptibility cannot be
denied. Hence, there is nothing to deny that Kdilz is
perceived through eyes.*'*

109 NM., Ahnika 2, p. 136.
110 NM., Ahnika, 2, p. 136.
111 NM., pp. 136-137.
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Now, it may be further urged that if it be so;
then why is not Ké/z petrceived through eyes indepen-
dent of anything else without the qualification of a
notion of a kriyg, like a jar? 'To this the answer is that
it is the very nature of it and should not be questioned.
It is known as a qualification (véresapna) of some subs-
tance having colour and not liﬁe a stick which is
known independent of anything else. On the other
hand, there is no perception of ks and the rest
even as a qualification (vigesana), and so it is not an
object of perception which is not due to its not pos-
sessing colour. If it be said that the perception of the
vigesana even is possible only when it possesses colour,
like a stick used as a viresapa (adjective) of a man, as in
the expression dandi purusah, which possesses colour;
and Kdla as a vigesapa does not possess any colour; so
that, it cannot be petceived.

But this argument is denied on the ground that a
vigesapa even when does not possess any colour is
rceived through eyes; for instance, generality
E;'ma’r_zya) and the rest. Regarding the view that such
a rule is apglicable to substance alone, it has already
been said that that which is an object of cognition
through the organ of sight is really visual (cakswsa)
whether it possesses colour or not and whether it is a
substance or not. ‘Thus, when we speak of a piece of
gold that it is a weighty substance, the weight be-
comes an object of perception and is not an object of
inferehce through the act of falling. ‘That is, that which
is cognised through the organ of sight, whether it is
known as a wigesapa or as independent of everything
else, is an object of perception. Hence, Kdk is per-
ceived and not inferred.’*?
Jayadeva Migra, howevet, says that although the
various forms of Kdla, like prabara and the rest, are
all supersensuous, yet being of the mnature of the

122 NM., p. 137.
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movement of the sun, cognition through the jAdna-
laksana**® (upanitabbina), as regards ksapa even, is pos-
sible. Kdla, even on account of its being present,
although is cognised through the jiidnalaksand, yet is
perceived through the sense-organ of sight.* Bhagi-
ratha Thakkura says—although Kd/s is not an object of
petception through eyes, yet it is apprehended through
the jAidnalaksand, and as such, we should see whether it
is cognised through all the sense-organs.*** This view
is attributed to the followers of Prabhikara Migra.!¢

5. Some other views regarding Kila

Some astronomers and astrologers are of opinion
that the notions of priority and postetiority and the
rest are due to parispanda (movement). This 1{)ari.rpzmcz’a
cannot be that of any human being. It is that of the
planets and the stars. Hence, it is the parispanda itself
which is known as Kdla. All the notions regarding
the various #padhis of Kdla are explained by this very
parispanda*™ But as the notions referred to above are
possible even in the absence of the planets and the
stars we cannot accept the above mentioned view.!**

Kala is not an object of pratyaksa like a pot etc.
The notions of late and soon and the rest which depend
upon kdrya alone cannot be the probans for proving
the existence of Kails; for, like smoke and fire no
generalisation (»yap#i) is found to exist between the

187t is one of the three kinds of alawkikasannikarsa between
the organs of sense and the objects of perception, where the
connecting link is supplied by jéama. As, when a man mistakes
a piece of rope for a snake, the cognition he had of snakes serves
as the connecting link between the object of sense and the thing
perceived, there being no real contact of the organ of vision
with a _snake in this case.

11 Aloka on CM-Pratyaksa, MS. Fol. 4b.

18 KVPA., Ms., Fol. s24; KPP, Vol. L, p. 281.

116 NK., p. 233.

17 NM., Vol. I, p. 138.

18 Tbid, pp. 138-139.
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notions of late and soon etc. and Kdla. It is not of the
nature of the parispanda of planets and stars. The
notions of mubdrta, yima, ahordtra and the rest are all
ima%inary and through these fictitious notions the
worldly usage is carried on. There is no possibilitZ
of the usage of past, .present, and future even if K
be something which is one, eternal, and all-pervading.
Hence, there is no entity as Kala.'**

It is further urged: let the notions proving the
existence of Ka/z be due to the circumstances peculiar
to each case; so that, there is no need of believing in
the existence of Ka/a.

To this it is said that it is not possible; for, in the
absence of Kd/z nothing can be produced. That is
to say, no doubt, there can neither be the production
of Akdza which has an absolute existence, nor that of
man’s horn which is absolutely non-existent, but that
of something which has no previous existence; and
now, if there be no Kdilz the word ‘prak’ (previous)
would have no meaning; and as such, the word ‘prak’
as a qualification of the term ‘abhdva,’ as it is in the
word pragabbdva, being non-existent, there would be
no geculiarity which would make it an object of

roduction as distinguished from .4&da and man’s
orn; and thus there would be no production at all.?*

There are some who do not hold Kd/z as a separate
entity; fot, they say that the notions on which the
existence of it is based are found with Dig also;
hence, they are not true probans of Ki/a. But this
view is also rejected being the utterance of those who
are unfamiliar with the limitations of conventions.*®

It is very difficult to speak of Kals as a power
or a force in order to establish dravyatva in it*** without

119 NM., Vol. I. Ahnika, 2, p. 136.
130 Kandali., pp. 64-65.

1221 NML., pp. 40-43.

132 Hindu Realism, p. 54.
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accepting a sort of motion in it, which, again, is not
possible in an all-pervading substance as Kalz is.

Cividitya and Candrakinta Tarkilankara are of
opinion that Kalz has not got any independent exis-
tence. It is included under Akdpa along with Dik.**

Raghunitha Ciromani, on the other hand, includes
it under Irpara.** It must be remembered in this connec-
tion that even then the Asanz which is merely a form of
time has been accepted as an independent entity.'*

Venidatta, however, rejects the view of Raghu-
nitha Ciromani and says that the notions which are
formed due to Kéila are not possible to be explained by
Ipvara; for, Ipvara being one cannot explain the differen-
ces in notions as have been found above. We cannot
hold that due to cettain limitations present in Ippara the
differences in notions can be explained; for, if it be so,
then let the differences of the all-pervading [wwdimans,
namely, ‘this is Caitra,” ‘this is Maitra,” and so on, be
also explained by the same limitations and do away
with the plurality of the Jivdtmans; for, with the help
of the limitations a single conscious being can explain
all the differences found in beings. Hence, the above
mentioned view is untenable. Moreovet, there is the
Cruti also to prove the separate existence of Kéla—*Sa
esa samwvalsarah.’’***

I

DIK

It has already been shown in the previous section
that the notion of Dik, as denoting a relative position,
accompanies the very idea of ctreation, like the notion
of time. The logical necessity to . believe in the

128 SP., p. 17. Tarkalankdrabhasyapariksa, pp. 331-34; NML.,
p- 93-
12¢ PTN., pp. 1-3.

128 Ibid., pp. §8-61.
126 PMV., pp. 1-3.
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existence of such a category has been made clear above
and now, a fuller treatment of the same is attempted
here in the present section. ~

1. Existence proved

The existence of an object, not capable of being
cognised through any one of the external sense-organs,
remains ever in doubt. Dk, like time etc., being
supersensuous is inferred through the notions of east,
west and the rest.’* In other words, the existence of
Dik is proved by the relative positions of the various
finite (m#rta) objects of the universe, which is not
possible to be explained otherwise.**® In the classical
works the existence of Dik has been proved on the
basis of the relative position of the objects with reference
to the contacts of the sun. That is, a é)artiéular object,
being neater to the rising sun, is said to be in the
east with reference to some other object lying at some
other place and not close to the rising sun. Similarly,
some other object is said to be in the west as it is
nearer to the setting sun. Such common and wide
spread notions are not possible unless some all-pervasive
substance is believed to bting about such contacts
between the sun and the objects concerned. Hence, that
which brings about this connection is called D7&.**® The
reason why the contact between the sun and the finite
objects of the universe is not brought about by other
all-pervasive substances, namely, .44dzz and Ayflmm is
that none of these is capable of transmitting the

327 PPBhi., p. 66.

128 Mirtadrayyamavadhim  krtva midrtesveva drayyesvetasmadidam
DPirvena daksinena. . .. .. iti daga pratyayi yato bbavanti si digits;
anyanimittisambhayit—PPBha., pp. 66-67; Kandali, p. 67.

120 Etadapeksayeday ‘ébirmmefa.gya hi sannibitadimadityasamyogavac-
chinnamityarthah. Etadapeksayedam pagcimamityasyaru sannibitacara-
madityasamyogdvacchinnamityarthap. Na  codayacalidisn  vartamainal
prathamacaraméidityasamyogo ghatadas vind sambandbam vigistapratitija-
ranasamarthah. Na ca saksitsambandbab samavayidilaksapastendstisi
samynkiasamynkiasamaviyaghatakatayd diksiddbip—KVBhi., p. 147.
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dharma of one to the other. Likewise, Kdlz also
cannot help us here; for, its function has been
limited to Arzyéd (movement) alone. And motreover,
there is much difference in their notions; for instance,
as regards Dik that which is the east for one may be
the west for others and so on, while regarding Kdila,
that which is present for one is present for all living
persons and not future or past.’*®

2. Dik defined

Such a Dik has been defined, accordingly, as that
from which the notions of the vatious directions are
produced with reference to a particular finite (mdarta)
object as the basis of our judgment;'® or as that
which is the substratum of mabgah‘m not co-existing
with a specific quality and that which is not the
substratum of the conjunction which is the non-material
cause of priority and posteriority produced by the
Ze,é,m'buddi regarding the vibration (spandavisayakdipe-

sabuddhi); or as that which is different from Kdla, is
formless, and is the substratum of the conjunction not
co-existing with a specific quality, and so on.*** Again,
it is defined as a substance from which, with reference
to two simultaneously existing objects having fixed
direction and place, such notions, as—this (which is
the substratum of a large number of samyuktasamyogas)
is prior to that object (which is the sugstratum of a
smaller number of samyukiasamyogas), and again, this
(which is the substratum of a smaller number of
samyuktasamyogas) is postetior to that (which is the
substratum of a larger number of the samyukiasamyogas),
arise.®® Candrakanta elucidates the above with the ielp

180Tbid., pp. 147-48.

181 PPBha., p. 66.

1%2KR., pp. 33-34.

183 VU., under VS, II. ii. 10. Hete ‘ptiority’ means distance,
and ‘postetiority’ nearness. Ptiority and posteriority due to Dik
bring to us the notions about directions.
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of a definite illustration. Thus, he says that the man
living on the Himilayas, for instance, considers the
Pariyatra as prior (pard), meaning, distant, having the
Vindhya as the limit, but having the Pariyatra as the
limit, the Vindhyi as posterior (#para), that is, nearer.
The reason is that the conjunctions eristing between
the Himalayas and the Vindhya are smaller in number
than those existing between the Himalayas and the
Pariydtra. That which makes these conjunctions pos-
sible is named Dik.***

3. Attributes of Dik

It is really one, but for the sake of the usages of
. the gruti, smyrti and the wotldly people, as is clear from
the following expressions—‘“one should not sleep with
his head facing the west;” “one desirous of long life
should take his food facing the east;” and “go to the
east,” etc.’® it is divided into ten. All these are due
to the various conjunctions of the sun moving round
the conventional mountain Meru. These are presided
over by the ten lokapdlas. The ten Diks are : mahendri
(east), vaigvanari (south-east), yamyd (south), nairyti (south-
west), vdruni (west), vdyavyd (north-west), £auberi (north),
atgdni (north-east), brabmi (above), and ndgi (below).”*®
These various names are not conventional (pdribhd-
sika) but significant. Thus, praci is so called because
the sun appears first in that direction; that which the
sun touches downwards is called awdaci (south); that
which the sun touches last is called pratici (west); and
that where the sun reaches high is called #dici (north).
Similarly, we have prdgavaci (south-east), avikpratic
(south-west), pratyagudici (north-west), and wdakprdci
(north-east), Having the sun as the limit, the face of

18¢ KVBhi, pp. 147-148; KV, p. 123.

185 Kandali., pp. 68-69.

136 PPBha., p. 67. It has been also called ndgiys—NM, Vol. L.
Ahnika 2, p. 140.
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the earth is downwards (¢dbap), while having the face
of the earth as the limit, the place where planets and
stars exist is upwards (#rdhra).”** Others give another
kind of explanation of the nomenclature of these
ditections. Thus, the Di& which is in close proxi-
mity to the rising mourtain is called prdsi (east); that
which is separated from the rising mountain by some-
thing intervening is called (pratici). In other words,
having the rising mountain as the limit that which
has got smaller number of samyuktasamyogas is called
the east (prdci); while that which has larger number of
samyuktasamyogas is called the west %Dmﬁci );*%® that which
lies on the left of the man facing the east is called the
north (#dic7), and that which lies towards the right of the
man facing the east is called the south (deksina). That
which is the substratum of the conjunction produced
by the &riyd which is the non-material cause of gurutva
is called downwards (edhap), while that whichis the
substratum of the conjunction produced by the agni-
kriyd (movement of the #gas) produced by the con-
junction of the Atman possessing adysta is called
upwards (#rdhva'*®). Vyomavati holds that the particular
position (dikpradega) with which the sun comes in contact
at the time of rising is called the east; when the sun
comes in contact with another particular position
(dikpradeca) at the midday it is the south; while that
with which the sun comes in contact in the afternoon is
called the west, and so on.**

Civaditya believes in the existence of eleven divi-
sions of Dik. To the above mentioned ten he adds
rasdri, meaning the position between above and below,
which is generally known as the antariksa**

137 KV., pp. 125-126.

1% Bhagiratha Thakkura’s Jalada quoted in KV, Ft.-note,
. 126,

189 KV., pp. 125-126.

MOP, 350,

141 SP., p. 17; Setu, p. 357.



192 CONCEPTION OF MATTER [cm.

It is all-pervasive.**? The notions of distance, near-
ness and the rest are not possible to be found every-
where without there being an all-pervasive cause. It is
a substance,™?® as it possesses qualities and is not depen-
dent upon anything else.*** It establishes conjunctions.***
It also establishes #pddhis in the form of the movement of
the sun,*® which are not constant; for, that which is
the east in relation to a person becomes sometimes the
west in relation to the same person.’”

It is eternal,’*® as it has no cause to produce it.'*®
It does not possess any movement as it is not m#rta.**

A movement produced here and there makes
Dik appear as if it were the matetial cause of it, which
it is not. As regards its appearing as the substratum
of a movement, it should be taken in the sense in
which a jar is said to be the substratum of curd or
the forest of the roaring of a lion, and so on, It is
not a material cause of anything.*** Although Candra-
kanta calls it the non-material cause,’? yet it is, in fact,
the instrumental cause of every product.’”® It does not
possess any specific quality.’® It is not a bhs#ta.'®®

It is a supersensuous substance.'®® There was a
view that Di& 1s an object of visual direct perception.
The grounds are the same as adduced in the case of

42 PPBhi., p. 67.

usvys,, I ii. 11.

¢ Vyom., p. 359.

us VU, IT. ii. 10.

148 KVBhi., p. 65.

urvU,, Il it 10.

us VS, I ii. 11.

149 Kandalli., p. 18.

160 VS., and VU,, V. ii. 21.
181 Thid., V. ii. 25.

183 Thid.

158 Sarvoipattimatim nimittakirapam—PPBhi., p. 25.
15¢ KV., p. 40.

185 Thid,

188 V'U,, VIIL i. 12.
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Kdla®' But this is not in keeping with the traditional
view of the school.

The consideration of the limitations of Dig is
operative only with reference to things having limi-
ted forms. Hence, the . all-petvasive substances are
beyond the influence of time and space.’®*

4. Some other views regarding Dik and their refutation

Raghunitha Ciromani is of opinion that like 4&da
and Kala, Dik also is not different from Ipvara as there
is no proof to show its separate existence. The various
notions explained by Dik ate also explained by Ipvara,*
through His upadhis.1®

Venidatta rejects this view in support of the
traditional view of the school. He says that the notions
like ‘there is a jar in the east’ etc. cannot be explained
by denying the separate existence of Di&. The various
conditions imposed 1}§on Ipvara cannot explain all the
different notions of Dik; for, if it were so, then the
expressions like ‘I am Caitra, ‘He is Maitra,” and
others, also can be had from a single Iwars, and that
there is no need in believing in the plurality of the
Jwvdimans. And moreover, in the presence of gratis
like ‘Ima digap’ etc. how can we deny the very existence
of it?*** Even the followers of the Neo-Nyiya school
support the traditional view,¢?

There is the Vaidika view that Ds# is the auditory
organ. This has been also accepted by the Mimiam-
sakas.’*® But this also has been rejected. Jayanta calls
it an act of great self-conceit (dhopurusiki).” He adds
that the auditory organ cannot but be the Akda which

157 NM., pp- 137-139.

188 PPBhE.p,p p. 66. ?

1% PTN., pp. 1-2.

160 Raghugeva on Ibid.

161 PM., pp. 1-3.

162 Prabha on NSM., p. 380.

188 CV., Gabdiadhikarana., p. 151,
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is a bhita and is one of the main material principles
of a sense-organ, while Dik is neither of these. If it
were on account of its having the common characteris-
tic of all-pervasiveness, then even Kalz and Atman may
be said to be identical with 4&dpa. As regatds the
Agama—May your eyes go back to the sun; the
sense-organ of hearing to Dik, and so on,” which is
ﬂ;lotcd in support of the Vaidika view, it may be said

at it is not due to the presence of any real relation
between these that they are so mentioned; for, if it
were so, then the vital air (prdpa) would not have been
said to go back to the antariksa in the same mantra;
hence, the view is rejected.**

Later on, Candrakinta says that according to the
Acirya, Kila and Dik ate not different from Akdsa.'*®
The apparent difference is due to their specific func-
tions. The reason adduced is that efforts ate made
in the sitras to differentiate Akda from all other
substances, but no such effort is made to make any
such differentiation between Kék and Dik and the
rest of the substances. This shows that the very
treatment of Akdsa includes the treatment of Kdlz and
Dik also. Hence, it appears that the author of the
Vaigesika-stitra does not consider these as three distinct
substances,

This view has not been accepted by later writers.
As regards the argument of Raghunitha, it may be
said, in r?ly, that if his view be accepted, then what
is the need of having two other siitras*®® through which
Kanada proves the existence of Kdlz and Dik as
two distinct substances. We have separate sitras to
prove different qualities belonging to each of these two
substances.*®” Moreover, even Gautama attaches equal

1%¢ NM., Ahnika 3, p. 226.

105 'VBha., II. i. 27; IL. ii, 14.
8 VS, IL. ii. 6, 10.

17 VS, II. i1. 6, 7, 8, 9, 10-16.
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importance to all these three in his work.’** Hence, we
cannot agree with Raghunitha Ciromani on this point.

5. Difference and similarity between Akia, Kila
and Dik ' .

Although the main difference between these has
already been pointed out in the introductory section of
Akdga, yet those points of differences, which are men-
tlioned in the classical works on .the subject, are given

ere.

Of these three, Akipa alone is one of the mahai-
bhitas. It alone possesses a specific cuality, and it
alone is in possession of the nature of the principle
of a sense-organ. The quality of this alone is cognised
through one of the external sense-organs directly.*®

As for Kala and Dik, we know that apparently
almost all the points are common and it is perhaps
due to this that some do not make any distinction
between these two. But it should ke borne in mind
that there are some fundamental points of difference
which establish their separate existence. Thus, Kdlz or
its divisions are determined merely by the limitation
(wpddhi) of kriya (kriyimatropadbinibandhana). In the case
of Dik, on the other hand, they are determined by the
limitation of marta (mirtamatropidhinibandbana). Again,
Kala is called niyatopidhyunniyakah, while Dik is called
aniyatopadhynnndyikd. In other words, the notions of
time are constant, while those of Dik are changing.*®

In spite of these differences, the common points
between these are: all-pervasiveness, possession of the
highest possible dimension, and beirg the common
substratum of everything having limited form.*”*

168 NS., IL. i. 22,

16 PPBhi., p. 22; Helardja on VP., Kinda 3, section 6, verse 4,
p- 159. .

10 TS,, quoted by Bodas and Athalye in their notes on TD.,
pp. 132-133. VU, IL. 1i. 10, pPp. 103-104.

171 PPBha., p. 22.



CHAPTER V

MATTER AND MOTION
I

NECESSITY OF MOTION FOR THE PSYCHIC
AND NON-PSYCHIC CHANGES

Boru for the production and the destruction of the
phenomenal world the existence of motion is neces-
saty. Paramdpss out of which the non-eternal ob-
jects of the universe are produced, alone cannot do
anything. During the dissolution period (pralays) these
Dparamapus remain separate,’ and in order that they may
combine together so as to form products, such as,
dvyannka an§ the rest, we must have motion produced
in them. As the world is without any beginning,we
cannot be sute whether the production of the universe
precedes its destruction or follows it; so that, even when
the cosmic order is in existence we must have motion
to destroy the produced things and ultimately, the
wortld itself. In any case, without motion there can be
neither production nor destruction of the material
world. Not only for the cosmic order but even for
the objective aspect of the psychic wotld, the existence
of motion is indespensable. = It is a fact that the various
psychic products, namely, pleasure, pain, desire, cons-
ciousness etc., are mainly due to the contact of the
Manas with the Atman, which contact is possible through
the motion of the former alone. Therefore, whether
it be the psychic production ot the extramental one,
presence of motion is necessary.

! PPbhi, p. 48.
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II
RELATION OF MOTION WITH MATTER

As regards the relation of motion with matter
it may be said that these are two distinct categories.
But motion is not independent like matter. Matter
can exist even without motion, while the latter must
have a substatice to inhere in. Matter is the very
substratum of motion.? It is through matter alone
that the existence of motion is known. But. for the
products of matter we have to depend upon motion
also. It is the motion which brings about the con-
junctions between paramdnus and the various later pro-
ducts of the world.

As to the question whether motion is intrinsic or ex-
trinsic in matter, it may be said, in reply, that there are
two kinds of motions: one which brings about the con-
junctions between paramdnus so as to form various pro-
ducts, and ultimately, the world itself; and the other
which only marks the time-limit during the dissolution
period and does not produce any conjunction or disjunc-
tion. In both the cases, the motion is not intrinsic in
matter. It comes from without. As regards the latter
kind of motion we know that before an object is destroy-
ed a kind of shock (sariksobha) is given to that object
and then the object is destroyed. The same shock pro-
duces velocity (vege) in the paramdpus of that object
through the production of motion (&arman) in them.
Hence, even when the object is destroyed there follows
a series of motions in the paramdpss, which motions
possess degrees in the form of slow (wanda), more
slow (mandatara), and most slow (mandatama). Thus,
during the dissolution period there are both the velo-
city and the motion.®

By the way, it may be asked: if there is a sort of

2VS, 1. i. 17.
8 Bodhani, p. 91; Setu, p. 286.
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motion during the Cosmic Rest, the mutual conjunction
of the paramanus should not be denied; and accordingly,
there should be the production of dvyapuka and the rest,
and ultimately, of the cosmic order itself.

To this it is said that although there is 2 motion,
yet that motion does not produce that conjunction
which brings about the desired effects, namely, dvya-
puka and the rest. In other words, the motion at that
time produces the conjunction called pracaya (group-
ing-conjunction) and not productive-conjunction; so
that, the motion can utmost group the paramdipus into
different classes, but is unable to produce conjunctions
productive of effects.

Again, it may be asked here: if the motion is
non-productive, then what is the use of believing in
its existence? In reply, it is said that the only need
of such a motion at that time is to mark the time-limit;
that is, to show that the Cosmic Rest exists for such and
such period.* To explain the above point a counter-
question may be put here: What is the use of the
series of breaths when a man has fallen in sound sleep;
for, no activity befitting a living man is produced at
that time ? The only answer that is given to this query
is that the series of breaths of that time are to mark that
so much time of the sleeping man’s span of life has been
exhausted in sleeping and so much is now left to be
experienced. In other words, the vibration of the life
at that time is only to keep an accurate account of the
span of a man’s period of life.®

Under such circumstances, it is just necessary
to have some such motion which will lead to the pro-
ductive-conjunctions between the paramdipus after the
the Cosmic Rest is over. This is the former kind of
motion referred to above. This also comes from with-
out according to Nydya-Vaigesika. Motion, accord-

4¢KP, Vol. I, p. 333.
8 Bodhani, pp. 91-92.
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ing to this joint system, can be had only through
the agency of a conscious being; so that, when t%xe
wortld is produced, for -all the worldly purposes,
we do get a conscious agent to produce motion, but
how can a motion be had just after the Cosmic
Rest is over to produce dyyapuka etc.’? No human
being is present at that time. Jaas are, no doubt, pre-
sent even there, but as they are insensate at that time,
no motion can be produced by them. Hence, under
the circumstances, we have to believe in the causality
of a superthgman power and also the cumulative ad-
rsta of the Jivas to produce motion in the paramdnus,
so that, during the Cosmic Rest, just when the time for
fructification of the past deeds is reached, through
the help of the Divine Will and the adrsta of the Jias,
a sort of motion is produced in the paramapus. 'This
motion, in its turn, brings about the necessaty conjuc-
tions for the production of the universe.

Such is the necessity of motion in relation to matter.
Accordingly, motion is defined as that which is the
non-material cause of the conjunctions and disjunctions
without depending upon anything else; which does not
possess any quality and which has only one substance
for its substratum.®

II1
CHARACTERISTICS OF MOTION

There is only one kind of motion at a time in one
substance.” If there inhere two different and contrary
motions simultaneously in one substance, then those
two motions, being mutually contraries, will countet-
act each other and will not produce either conjunction
ot disjunction in any definite direction; so that, the

8VS. L i 17.
T VU, IL ii. 21; VS,, L. i. 17; PPBh4, p. 290 along with Kandalf;
KR, p. 152.
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very definition of motion (kzrman), namely, the charac-
ter of being the independent cause of conjunctions
and disjunctions, will be frustrated. If, on the other
hand, these two actions be not mutually contraries, then,
as only one of the two motions would be sufficient
to produce a particular conjunction and disjunction
in any definite direction, there would be no need for
believing in the other motion at all. Similarly, one
and the same motion cannot remain in more than
one substance; for, when one substance moves through
the agency of one motion that very motion cannot
make other substance move as well®.

Motion exists only for a few moments. So, when
it is produced in a finite (msarta) substance, then
there 1s the disjunction followed by the destruction
of the previous conjunctions; then there is the subse-

uent conjunction; and then there is the destruction of
the motion itself.*

It belongs only to such substances as have limited
forms.'* It does not possess any quality.’? Itis destro-
yed by its own effect, namely, conjunction, but not by
disjunction; for, in that case, there would not be any
subsequent conjunction.*® It produces effects, namely,
conjunctions and disjunctions inherent in its own
substratum and also in the substratum of others.!¢

It does not produce effects of its own class. That
is, a motion never produces another motion.*® If
motion were to produce another motion, then it would

8KR, p. 153; Kandali, p. 290; PSAH, Ch. II, pp. 129-130,
where Dr, Seal wrongly attributes the above explanation to
Pragastapida.

*VU, IL i. 21.

1 NK, p. 205 (third edition).

11 PPBh3, p. 290; VU, IL i. 21.

12VS, L i. 17; PPBh3, p. 290.

18YVS, I i. 14; PPBhi, p. 290 along with Kandali,

1 PPBh4, p. 290.

13VS, L i. 11; PPBhi, p. 290.
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do so just after its own production, like sound; so
that, the previous motion alone have had produced
disjunctions with all the combined substances, then
with whom the second motion will dproduce disjunc-
tion; for, a disjunction is always preceded by 4 conjunc-
tion and there is no possibility of there being another
conjunction; and if no disjunction is produced, then
the very definition of motion is falsified. We cannot,
in order to get over the above difficulty, hold that it
would produce motion at a later time; for, there should
be no delay in the production of the effect if the thing
which is to produce the effect has capability to do so;
for, there is nothing to depend upon, which alone can
delay the production. If it be held that the production
takes place simultaneously with the destruction of the
previous conjunction, even then there remains the
impossibility of producing the disjunction. The same
will hold good in the case of the production at the
moment when the subsequent conjunction takes place.
There is no possibility of the production after the pro-
duction of the subsequent production; for, then the
very motion is destroyed. Hence, no motion can
produce another motion.'®

Again, if a motion produces another motion,
then when a man moves there should not be the stop-
page of his motion; for, every motion will go on pro-
ducing another motion of its own type ad infinitum.
If it be held that the movement of the man would
come to an end when the desire to move further and
the effort to that effect are stopped, then we should say
that the cause of the subsequent motions is the desire
and the effort and not the motion itself.*

It does not produce any substance. That is, al-
though a motion produces conjunctions which, in their
turn, produce a substance, so that, indirectly a motion

18YU, 1. i. 110
17 Kandali, p. 291.
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does produce a substance, yet a motion is never regarded
to be the cause of a substance.’* The reason is that at
the time of the production of a substance motion does
not exist. It disappears just after the production of
the subsequent conjunction.

It always produces an effect marking a particular
direction.?® It is perceived through two external sense-
organs, namely, organs of sight and touch, except
in the case of Manas where it is only inferred.”

It possesses the attributes of Sa##z (the summum
genus); non-eternity; the character of having a subs-
tance as its material cause; the character of being an
effect and a cause; generality and quiddity in common
with a substance and an attribute.®® It has a quality
as its non-material cause in common with a substance
and a quality.® It is a cause of velocity* as well as
that of elasticity (s#hitisthipaka).”® A single motion for
instance, going upward, is a product of several causes,
namely, weight, effort, and conjunction.

v
VARIETIES OF MOTION

It has been said above that motion produces
effects marking a particular direction. The same thing
is explained through the help of its various divi-
sions, namely, upward motion (#tksepana), downward
motion (epaksepana), contraction (dRufcana), expansion
(ﬁmm‘m,na), and motion in general (gemana). Now,
these divisions can be easily classed under two broad

18YVS, I i. 21; VU. on ibid,; PPBhi, p. 290.
1® Kandali, p. 291.

20 PPBh4, p. 290.

$ KR, p. 152.

2VS, 1. i. 8, 18.
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# VS, I i. 20.

BV, L i 20, ‘
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heads: (1) motion in one particular definite direction,
and (2) motion in uncertain different directions. Un-
der the former head, we may have wtksepana, apaksepana,
dkuficana (motion towards one particular direction
by contracting an extended thing), and prasdraga (motion
towards one particular direction by expanding a con-
tracted object). Under the latter head, we can have
only one, natnely, gamana. This includes all other
sorts of motions not included under the aforesaid
four varieties. In order to make the sense of these
terms quite clear I would like to explain each of them
here in detail. Thus:— .

1. Upward motion (stksepana) is that kind of
motion which brings about the conjunction of the
constituent parts of an organism, for instance, hand
and the rest, and things connected with the organism, as
for instance, musala (a particular kind of very thick stick
generally used for removing husks from grains) with
Earts above and disjunction of these with the parts

elow. This is due to weight, effort, and conjunctions.?®

2. Downward motion (apaksepapa) is that kind
of motion which produces conjunction of the parts
of an organism and things connected with them with
parts below and disjunction with parts above.”

3. Contraction (#kuficana) is that kind of motion
by which the upper parts of an extended substance
are disjoined Wit% those parts with which they were
connected before and are combined with the parts
at the bottom; so that, the substance becomes curved.®

4. Expansion (prasdrapa) is that kind of motion
by which the upper parts of a substance become dis-
joined with the patts of the same substance at the bottom
and become connected with the upper parts with which
they were disconnected before; so that, the object

26 PPBhi, p. 291 along with Kandali.
¥ PPBha, p. 291.
8 PPBh3, p. 291.
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becomes straight.**

Under the second broad head, namely, gamana,
meaning ‘motion’ in general, which is the cause of
conjunctions and disjunctions between parts of different
uncertain directions, they include revolving (bbramana),
purging (recana), fluidity (syanda), vibration (spanda),
upward flaming (#rdbvajvalana), and oblique or trans-
versal motion (#ryaggamana). In all these cases of
motions, we find that there is no certainty of any one
definite direction. We may include other similar forms
of motions under this head.

As to the question: when the term ‘gamand’ is
a synonym for motion in general, what is the use of
having a separate heading under gamana? it is said that
if gamana be not used separately, then under motion
(gamana) only those particular kinds of motions
mentioned above would have been included. But in
reality, we find that bbramana, recana, and the rest are
also used in the sense of gemana, which would have
been otherwise. That is, the use of the term gemana
would have gone against the worldly usage in that
case. Hence, in order to keep up the harmony bet-
ween the motions and the actual reality, the term gamana
has been separately used as.a distinct head.*

v
CAUSES OF MOTION

Motion is produced by weight (guratva), effort
ayatna), and conjunction (samyoga).** Pragastapada
adds fluidity (drevatva) to the above.®* Motion due
to conjunction is produced by forcible contact®® or by

1 PPBhj, p. 292.
8 PPBh, p. 366, Kandali, p. 297.
nVS, L i 29.



v] MATTER AND MOTION 205§

impulsion (nodana).® Adrsta is also considered to be
its cause.®® Samskdra also produces motion,*®

An effort is made here to show how each of the
above mentioned causes operates so as to produce
motion in substances having limited forms:

1. Weight (gurygtva)—one of the calises of motion,
is defined as the cause of the falling motion (patana-
karman) of water and earth. -It is inferred through the
falling motion, as it is supersensuous. Vallabha holds
that it is perceived while operating downwards.** It
is neutralised by conjunction, effort, and semskdira.

As it belongs to water and earth,® it will cause
motion only in these. Its influence is neutralised by
conjunction, effort, and semskira. Hence, in the case
of watery and earthly objects, when none of the
counteracting forces, namely, conjunction, effort, and
Samskdra, is operating its influence over weight,
then weight causes downward motion in these.
This is called the falling motion of the object. As
for instance, in the case of musala, in the absence
of the hand-contact which is the counter-acting agency
of the weight, the downward motion is due to weight.
In the same way, in the case of an organism in the
absence of effort which counteracts the influence of
weight, the falling down is due to weight. In the
like manner, in the case of an arrow when thrown out,
it falls down in the way without reaching the goal,
in the absence of velocity gone of the samskdras), the
falling is due to weight alone.* This applies to all
the cases of falling down.** Now, in all tgese cases,
motion in the mausala, body and the arrow is due to

3¢ VS, V. 1. 10,

88 yS, V. i 15.

38VS, V. i 17.

8 NLV, p. 69; PD, p. 14; VU, IV. i. 10.
28 PPBhi, p. 263.
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weight alone.

It should be noted down here that the first initia-
tive falling motion is due to weight alone, while
the second and the subsequent falling motions are
joint products of weight and velocity (vegs). The first
motion towards falling down is produced by weight,
but later on, it gives rise to velocity; so that, in
subsequent motions, both velocity and weight are
found. Here, we have the joint causality, but in other
places, each of these two has been found to be produc-
tive of motion separately and independently.**

It is clear from the above statement that weight
causes motion only when there is no velocity, which
is one of the counteracting forces for the operation
of weight in producing first motion in a substance
which, in its turn, leads to its fall. In this case, no
doubt, weight is the cause of motion, but only that of
the first falling motion (ddyapatanakarman). This
motion produces velocity which helps the weight
to produce joint effects in the form of the subsequent
motions, till the falling object reaches the ground.

Now, it may be urged here: velocity being one of
the counteracting forces of weight, how can there
be any joint effect at all? According to the rule, as
soon as velocity appears it should counteract the opera-
tion of weight., This may be further explained with
the help of two instances. Thus, when an arrow is
thrown into the air towards any direction it is accom-
panied by velocity which really is its conveyance, but
there is also weight in it. Now, it is also certain that
the independent operation of weight causes falling
motion (patanakarman); so that, in the case of a flying
arrow we will have to infer that although the weight
is present there, yet it has not got its independent
operation. That is, its influence is counteracted by
velocity which alone is causing motion in the

41 PPBh3, pp. 304-305, along with Kandali.
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arrow. This velocity when exhausted, the weight
predominates and causes the downfall of the arrow.
This is how velocity is counteracting the operation of
weight and does not help the production of a joint effect.

Again, in the case of an object or an organism
where there is no velocity and the rest to counteract
the operations of its weight, it is really the weight
alone which causes the falling motion there. But
this weight is the cause only so far as the first falling
motion 1s concerned; because, in the subsequent falling
motions the weight is helped by velocity which was
ﬁroduced by the first falling motion itself; so that,

ere also, we find velocity helping the weight, instead of,
as a rule, counteracting it, of course, in the cause. This
is a clear case of mutual help with a view to produce
a joint effect. Even in the second instance itself, we
find apparently contradictory statements. We stick
to the rule that there should not be velocity etc. in
the case of the first falling motion, although they may
be present in the subsequent falling motions.

How to reconcile these two apparently contradic-
tory views? The facts are as stated above. Pragasta-
pada is quite clear. But Cridhara appears to have felt
some difficulty ; hence, he has tried to give reasons
to defend Pragastapida. But his reasons do not
give us ample satisfaction; for, although both weight
(gurutva) and velocity (vege) are found productive of
motion elsewhere separately, yet one may counter-
act the other. When they are independent and sepa-
rate both produce motion; but when found in one
place, velocity counteracts the force of weight and per-
forms its function alone. There is no difficulty in
this and perhaps almost all the later writers hold weight
as the cause of the first falling motion alone, while
velocity that of the subsequent motions alone.*? There

4 TR, p. 146; TD on TS, p. 20; Vigvakarman’s com. on TBh3,
p- 136.
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is nothing in the Vaigesika sutra itself to support the
view of Pragastapida.

Drt. B.N. Seal, on the other hand, says—‘“Pragas-
tapida seems to have thought that some samskdras (e.g.
the »egs of an arrow or other projectile) suspend the
action of gravity; othet samskdras (e.g. in the case of
a falling body) coalesce with gravity to produce
a single resultant motion. The later commen-
tators from Cridhara downwards certainly interpret
the Vaigesika siitras in this sense.”*®

2. Effott (prayatna) is also a cause of motion. It
is of two kinds—one which proceeds from life (jivana)
and the other that proceeds from desire and hatredl. Of
these, the former, namely, that which proceeds from
life is that which is the cause of the movement of the
vital-airs, namely, prdpa and apdna, while a man is sleep-
ing, and which leads the internal sense-organ to come
in contact with the external sense-organs at the time
of awakening.** In other words, the activities of vital-
airs, in a sleeping man, are due to effort. This effort
cannot be caused by desire and hatred. It is only due to
the life present in a man. Life, on the otherhand, has been
explained as the contact of the Atman with the Manas
and an organism depending upon merit and demerit; so
that, effort proceeding from life is produced from the
Atman and the Manas contact depending upon merit and
demerit.** The other is the cause of the activities which
ate capable of leading to the desired and of removing
the undesited. This also keeps up the body steady.
That the body being heavy does not fall down is due
to our effort proceeding from desire. _This second
kind of effort is produced from the Atman and the
Mapnas contact helped by the desire or by hatred.*

S PSAH, p. 142.

“ PPBha, p. 263.

48 Kandali, p. 263.

4¢ PPBhi, p. 263 along with Kandali.
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Such an effort produces motion. When a man,
desirous of petforming such acts as sacrifice, study,
iving, cultivation of land etc., wants to throw up his
lgnand, ot throw it down, then an effortis produc-
ed in the Atman limited by the part of the body called
hand, and then from the A¢man and the hand contact
helped by that effort and weight motion is produced
in the hand; and also in the like manner, in all other
parts of the body, such as, leg and the rest and conse-
quently, in the body itself.*” This motion has got the
parts of the body or the body itself as its material cause,
the Atman (possessing effort) and the hand contact
as the non-material cause, while the effort itself as
the insttumental cause.** We should remember that
effort alone without the aid of weight cannot produce
either the upward or the downward motion; so that,
we have to admit hete the causality of weight as well.
Again, in the same manner, effort produces motion
in things connected with the parts of the body, or the
body itself. Thus, when a man, having a musala in
his hand, desires to throw up the muszla with the help
of the hand, an effort is produced in the Atman. With
the help of that effort as the instrumental cause and the
Atman and the hand contact as the non-material cause,
an upward motion is produced in the hand and simul-
taneously with the help of the same effort, from the
hand and the musala contact, a motion is produced
even in the musala itself.*®
Similatly, we have downward motion of
hand and musala. ‘Thus, when the musala has been
thrown up, the desite to throw it up ceases, and another
desire to throw it down is produced followed by an

7VS, V. i I, PPBhj, p. 297.

8 VYU, V. i. 1. This motion is called ces#7, as it is said—
““ Atmajanyd bhavedicchd iccharanyd bhavetkrtib; krtijanyc bbaveccesti
tajjanyaiva kriya bhavet”—Quoted in VV, v. i L

¢ PPBha, pp. 297-298.
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effort.  With the help of this effort as the instrumental
cause and the Atman and the Manas contact as well as
the hand and musala contact as the respective non-
material causes, there are simultaneously downward
motions in hand as well as in the musala.®°

The motion of the musala produces forcible con-
junction between a wooden mortar (#/#kbals) and the
musala, which, in its turn, is the cause of the upward
motion of the mwsala with the help of the velocity
belonging to it, without being preceded by any effort.
Here, the velocity is the instrumental cause and the
mmusala is the material cause.

This upwatd motion of the musale, in its tutn,
with the help of the forcible contact produces velocity
in the musala. With the help of this velocity, again,
the musala and the hand contact, without depending
upon any effort, produces an upward motion in the
hand also.

As to the question—that the previous velocity pro-
duced in the musala by the downward motion being
now destroyed by the forcible contact, how can the
upward motion of the wusala, without depending upon
any effort, produce another velocity as explained abover®
it is said that although the previous velocity is des-
troyed, yet the musala and the mortar contact is capable
of producing a forcible (pat#) motion productive of
velocity.*? Here, the upward motion in the hand and
the musala is successive. It appears simultaneous only
because of the swiftness of the two motions.®® It may
also be possible to regard the previous velocity itself so
strong that even by the forcible contact it may not
be destroyed and there would be then no need of
having another velocity. Thus, simultaneously with the

%9 PPBh3, p. 298.
®1 Kandali, p. 290.
%2 PPBh3, p. 298.
88 Kandali, p. 30,
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production of the upward motion in the musala, by the
forcible contact with the help of the velocity, without
depending upon effort, another motion is produced, even
in the hand with the help of the same velodity, from
the musala and the hand contact without depending
upon an effort.* Here is the simultaneity of production
in the case of the upward motion.*

It is clear from the above that the upward motion
is produced both by the presence and the absence of
an effort.

3. Conjunction (Samyoga)—As regards conjunc-
tion as the cause of motion we know that it
depends upon something else than its own substratum
to produce it.*® This produces motion either through
forcible contact or impulsion, the two forms of
conjunction. The former produces sound when two
things between which conjunction takes place come
together; while the latter does not produce any sound
at all. Impulsion is a form of conjunction, because,
it is the cause of that motion which produces the
non-disjunction of the impeller from the impelled;
and it is only by means of the conjunction in the form
of impulsion (nodana) that the impeller impels the
impelled.*’

This impulsion is helped by weight, fluidity, velocity
and effort operating either collectively or individually.
It produces motion in all the four mabibhitas.™ As for
example, we find that in the case of muddy earth when
a small piece of stone is gently put upon mud, it
gradually sinks down together with the mud. Here,
in this case, the contact of the piece of stone with the
mud brought about by the weight of the stone is of

5 PPBhi, p. 298.

85 Kandali, p. 300.

5 PPBhi, p. 139.

57 PPBhd, pp. 303-304 along with Kandali,
%8 Tbid.
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the type of impulsion (#odana). When again, the piece
of stone strikes against the mud with effort from a dis-
tance, then also the conjunction between the piece of
stone and the mud is of the type of impulsion brought
about by weight, effort and velocity. Again, when the
mud is struck by water, then the conjunction which is
of the type of impulsion is brought about by all
together, namely, weight, fluidity, effort and velocity.™

The forcible contact (ebbighita), in the like manner,
is that type of conjunction which is brought about by
velocity and which is the cause of motion which
causes disjunction.’® In other words, it is the cause
of that motion which causes disjunction between that
object which strikes against another object and wice
versa® This also produces motion in all the four
mabdbhatas. As for instance, when a stone or similar
another object falls upon a hard substance, it produces
motion which is due to abhbighita; so that, when the
muddy earth is either impelled or struck by the feet,
the conjunction thus produced is known as samyskta-
samyoga depending upon impulsion or forcible contact,
individually or collectively. It also produces motion in
earth etc. which are neither impelled, nor struck.®?

4. Fluidity (dravatva)—Coming to the fluidity
as the cause of motion we find that it is the cause of
the motion of flowing.®® It belongs to earth, water
and fire. It is natural in water alone, while it is
extrinsic to earth and fire. There should be no doubt
about the natural fluidity belonging to water; for, in
the case of solidified water, like snow, ice, hailstone,
etc,, the fluidity belonging to the watery paramapus
constituting these solids is counteracted by the mutual

3% Kandali, p, 304.
% PPBhi, p. 304.
6t Kandali, p. 305.
2 PPBha, p. 304.
@ Vs, V.i 4.
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conjunction of the paramdpus of water brought about
by non-physical fire (dwyena t¢jasd)°* This we infer
from the counteraction of the fluidity of salt by the
contact of the non-physical fire. That these solids,
like salt etc., are watery substances is known from the
fact of their melting on other occasions. The melting
of ice, snow, etc. is due to the contact of the earthly
(e.g. physical) #ejas, as it is in the case of gold.*®
The extrinsic fluidity belonging to earth and tgjas
is produced by the contact of #gas. For instance, in
the case of butter, lac, honey, and the rest, a motion
is produced by the contact of the fgas helped by
velocity in the paramapus which constitute them. This
motion produces disjunction after destroying the con-
junction productive of the substance; so that, the effect
eing destroyed, fluidity is produced in the paramdnus
alone through the help of the conjunction of the #gas.
Then again, through the instrumentality of the adrsta
of persons concetned and the conjunction of the Arman
and the paramdnus, a motion is produced in those very
paramépus which brings about the effect through the
process of dyyapuka and the test. Then fluidity is also
produced in the effects along with other qualities.®®
The downward flowing of water in the form of
current from a certain place is also due to fluidity.
Sometimes, the fluidity of water and some of its
constituents is checked by their contact with barriers,
such as, high banks, on all sides; and that of those
constituents which are not in direct touch with the
banks is checked by the semyukta-samyogu. When that
check is even very slightly destroyed, then although
the fluidity of water as a whole does not operate, being
kept in check from all sides of the bank, yet the
fluidity of the constituent parts which are in direct

%4 PPBha, pp. 264-265.
85 Kandali, p. 266.
% PPBha, p. 265.
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touch with the bank as well as that of the other parts
consequently, begin to operate as there is no cll?xeck
now.*” As the opening is very small, the fluidity of the
constituent parts in direct touch alone first operates and
subsequently, that of other parts. But even when they
move out one after another, they come out conjoined
together. Though while moving, these patts do not
aﬁpear to have moved from their respective places, yet
they do so in such a manner as to remain in contact
with one another. But this does not mean that they
have their previous contacts undisturbed; for, we find
that the collocation has changed.®®* Thus, the previous
substance being destroyed on account of the destruction
of the previous combinations, the collocated particles
produce a substance having a long dimension. In that
product the fluidity is also produced. So, when the
constituent parts move out in close adherence to
one anothet, a sort of motion is also produced in the
whole which is known as fowing. In this way, through
the fluidity of the constituent parts motion is produced
in the whole.®® The same thing may be said regarding
the drops of water falling from the clouds and combin-
ing together so as to form one connected elongated
substance. The flowing of such a substance is due to
fluidity.™

5. Impression (semskdra)—is also a cause of
motion. Although it is of three kinds, yet only
two, namely, vega and sthitisthapaka (elasticity), are
required here. The former is produced by motion
with the help of impulsion, forcible contact and other
causes, in all the five kinds of substances possessin,
limited forms, namely, earth, water, fire, air, an
Manas* Motion alone cannot produce velocity, as is

% Tbid., pp. 305-306.
o8 Kandali, p. 307.

4 PPBhi, p. 306.
VU, V. il 4.

71 Kandali, p. 267.
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clear from the fact that velocity is not found in slow
motion whete there is neither implusion nor forcible
contact.

It is the cause of series of motions in one particular
direction. It is counteracted by a particular kind of
conjunction of a tangible substance. It is, sometimes,
preceded by a similar attribute belonging to the consti-
tuent parts of the substance.”? In other words, generally
velocity is produced by motion, but sometimes it is
also produced by the velocity itself belonging to the
constituent parts of the substance in which it is found;
as for instance, the velocity found in water as a whole
is due to the velocity found in the cause of water,
that is, the constituent parts of water which produce
water.”

Regarding sthitisthipaka (elasticity) we know that it
exists in tangible substances of which the constituent
parts are very closely combined together. It brings
back the substance—its own substratum—to its original
position, if that substance had changed its position
otherwise, on some other occasion. We find its effects
in bow, branch of a tree, horn, tooth, bone, thread,
cloth and the rest, all of which ate products of some
animate and inanimate objects which are subject to
contraction and expansion.™

The best example of motion produced by impres-
sion (samskdra) is tound in the discharge of an arrow
and the movement of a wheel etc. In the case of the
discharge of an arrow the process is as follows: The
man who is strong and has got regular practice in the art
of archery, firmly takes up the bow with his left hand;
and then taking the arrow with his right hand and
applying it to the string of the bow, holds the string

ong with the arrow with his fist and desires to

2 PPBhi, pp. 266-267.
78 Kandali, p. 268.
¢ PPBh3, p. 267.
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stretch the bow along with the string and the arrow.
This is followed by an effort on his part. Through
the Atman and the hand contact aided by the effort a
motion, in the form of drawing, is produced in the
hand; simultaneously with that motion another motion
is produced in the arrow as well as in the string of the
bow from the hand, string of the bow and arrow
contact aided by the very effort; and simultaneously
with this, again, through the hand, string of the bow
and arrow-contact qualified by the said effort two
motions ate produced in the two ends of the bow
from the contact of the string of the bow and the ends
of the bow.” In this way, the bow being stretched
as far as the ear, there springs up an idea within the
man who is stringing the bow that the string cannot
be stretched further than this. This idea destroys the
effort which had been put forth for stretching the bow.
Then there, again, appears a desire to leave the arrow
as well as the string. Then follows an effort. Aided
by this effort through the contact of the Atman and
the fingers, a motion is produced in the fingers which
g;oduces disjunction between string of the bow and the

ger.” From this disjunction is produced the destruc-
tion of the conjunction between arrow, string and
finger. ‘This being destroyed, there being no obstacle,
the samskdra of the type of elasticity, present in the bow,
brings the bow, which had been turned into a circular
shape, to its original form. ‘Then aided by this very
elasticity through the contact of the bow and the string
a motion is produced in the string as well as the arrow.
This motion through the instrumentality of its own
cause, namely, the contact of the bow and the string,
produces velocity in the string, Aided by the velocity,
the arrow and the string contact produces impulsion on
account of the combined movement of the arrow which

8 PPBha3, p. 3o1.
¢ Kandali, p. 303.
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is impelled and the string which is the impeller.”” From
this impulsion there is the first motion in the arrow,
which aided by impulsion produces velocity in it (e.g.
arrow). From that velocity through the help of that
impulsion follow seties of motions which continue
to appear until the arrow is disconnected with the
string. The disjunction thus caused leads to the stoppage
of the impulsion. Then there appear series of motions
due to the velocity present in the arrow, which continue
until the atrow falls down to the ground. This fall
of the arrow is due to the exhaustion of the velocity
which has coupteracted the operation of weight; so
that, after the disappearance of the velocity, the weight
begins to operate and causes the downfall of the arrow.™

A question is raised here: Since the moment the
arrow is disconnected with the string and till it falls
down to the ground there appears several motions, one
after the other; but how does a man come to know
of it? Why is not a single motion assumed to ac-
complish it?™

The answer to this is that the existence of several
motions is assumed as there are several conjunctions
since the arrow is disconnected with the string and till
it falls down to the ground. During this interval,
namely, between the impulsion and the falling down of
the arrow on the ground there is only one semskdra;®
and it is only when a motion is aided by impulsion or
by forcible contact, that it produces a samskdra, and
never by itself alone; for, there is no velocity. During the
interval, on the other hand, there is neither impulsion,
nor forcible contact; so that, there is only one samskira
which is produced by the motion of the arrow aided
by the atrow and the stting contact; and it is this

7 Kandali, p. 303.

78 PPBhi, p. 302; NBh3, IIL. ii. 42.
70 Kandali, p. 303.

% PPBhi, p. 302.
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samskdra alone which accompanies the arrow till the
latter falls down; and as the efficiency of the samskdra
to produce further effects is diminishing, the consequent
effects become weaker and weaker.®

It is to be noted here that the above view is held
mainly by the Vaigesikas. The Naiyayikas, on the other
hand, consider that like the seties of motions there are
also the series of samskdras.®® This view is rejected b
the Vaigesikas on the single ground of gawrava.®® A.IS:
though this view is not found in the Nyiyabhasya
whete only a seties of motions is mentioned,* yet it is
found in the Nyidya-Viartika.** Accepting the Nyiya-
view, Dr. B. N. Seal says—“it will Ee seen that the
Nyiya view is adequate to explain acceleration, which
it logically implies.”®

Similarly, in the case ofa pot-maker’s wheel, we
know that the first motion is produced in the wheel as a
whole due to the contact of the stick, and the subse-
guent motions are produced from the motion which is

ue to either impulsion or forcible contact and also due

to samskdra. Thus, the first motion in the part of the
wheel which is in contact with the stick proceeds from
velocity through the contact of the stick with other
parts of the wheel; the subsequent motions of the
part which is in contact with a stick are due to semskdra
and impulsion; while motions of other parts are due
to samskdra and samyskia-samyoga; and when the stick is
removed, the motion found in the wheel as well as
in its parts-is due to semskdra alone.”

6. .Adrsta. Lastly, we come to adrsfa which
is also one of the causes of motion. But what is

81 Kandali, p. 303.
#VU, v. i 17.

84 NS, IIL. ii. 42.
8 PSAH, p. 137.
% Ibid.

87 Kandali, p. 307.
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adpsta itself? Literally, it means that which is not
seen. That is, it is an unseen force which is mainly
due to the deeds performed by a man. These deeds
may be due to merit, or demerit, or both. It is even
identified with dbarma and adbarma. However, such
motions which cannot be explained through ordinary
causes mentioned above are attributed to this adysza.
Hence, we find that the causality of adrsfa is assumed
in producing motion in the following cases:

(¢) The motion found in jewels, needle etc.®® Thus,
when anything is stolen away and the thief is not
caught, the man, learned in the art of catching thief,
performs some rites in a vessel or a pot, made of some
jewel or metal, filled with water. The vessel then is

laced on the ground and some one is asked to

old the top of the vessel firmly with his right hand.
The artist then repeats some mantras, through the
force of which the vessel held by the thitd person,
moves towards the direction in which the stolen property
is kept. When the vessel reaches the exact place whete
the property is lying, it stops. Now, in this case, the
motion of the vessel is not due to any effort. It is
assumed to be either due to the good luck of the real
master of the property or the misfortune of the thief.
Here, the vessel is the material cause of the motion, the
contact of the vessel with the A#man of the thief having
adrsta as the non-material cause, and the demerit of the
thief as the instrumental cause.®

Similatly, the case of the motion of the needle
or any piece of iron towards the magnet is also attri-
buted to adrsta. Again, the motion found in grass
while moving towards the grass-magnet (¢7#akdnta) is
also attributed to adysfa. In these cases, needle and
grass are the material causes, the conjunction with the
Atman of the person possessing adysta and is affected

8 VS., v. i. 15; PPBh4, p. 309; Kandali, p. 311.
8 VU. and VV,, V. i, 15.
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for good ot for bad by that motion of the needle, the
grass etc. are the non-material causes, and his very
adpsta is the instrumental cause.® -

b) Earthquake etc., which ate neither caused by
impulsion, nor by forcible striking, are said to be caused
by adrsta®*  So, it js said that if 2 motion in earth alone
be of some particular consequence as in the case of
earthquake, then it is caused by adysta; so that, the
earth is the material cause, the conjunction of the
Atman possessing adrsta of a person whose pleasute ot
pain is produced by the earthquake is the non-material
cause, while adysza is the instrumental cause. This is
true of all the motions found under the earth and
which are not due to impulsion and forcible contact.’?

(¢) Again, the motion of water within the trees is
also attributed to adysfa.®* Thus, when water is poured
into the basin round a tree and it moves into the tree
through the roots, the motion is not caused by impul-
sion, or by forcible contact, ot by the sun’s rays. Hence,
it is attributed to @drsta alone. Here also, water is the
material cause, the conjunction of the Atman, possessing
adysta of persons who ate to get pleasure or pain from
the growth of the leaves, branches, flowers etc., of the
tree, is the non-material cause, while adrstz itself is the
instrumental cause. This motion of water causes the
growth of the tree.’

(d) Other cases whete adysta is the cause of motion
are found in the first upward flaming of fire, the first
oblique or transversal movement of air, the first motion
imparted to the paramanus after the Cosmic Rest and the
first motion imparted to the Manas.*

20 VU. and VV,, v. i.15.

f1VyS., V. ii. 2.

% VU, on ibid.; Candrakinta explains adpstaib as abhyantar-
asrvasiubbigcaladbhib.

WYS, V. i 7.

YU, V.ii. 7.

88 VS, V. ii. 13.
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(¢) Again, we find that adzsta is the cause of the
two well-known motions of the Manas, namely,
apasarpapa and wpasarpapa. Conjunctions of what is
eaten and drunk and conjunctions of other effects are
also attributed to this adrsta.*

The apa.mrga_ﬂa and the #pasarpapa are produced by
the Atman and the Manas' contact helped by adysta.
The process is as follows: When the merit and the
demerit, helping the existence of the body in the living
state, become exhausted and do not produce any more
effect due to the experience (bhoga) or to their mutual
predominance, or to their mutual counteraction, the
effort proceeding from the living also having ceased to
exist; the functioning of the vital-airs having also
stopped, the present body falls down as dead. Then,
again, another set of merits and demerits through which
the particular Jwataman is to experience pleasure and pain
in the next body, comes to function. In other words,
the particular set of merits and demerits meant for the
experience of pleasure and pain in another body, being
checked to function in this body by the set of merits
and demerits meant for the experience of pleasure and
pain in this very body, finding the present body dead
and the set of its merits and demerits exhausted, be-
comes operative; for, there is nothing to counteract its
force now. Then, this fresh set of metits and demerits,
aided by the Atman and the Manas contact, produces a
motion called a_pa:arg)a.ﬂa which causes the disjunction
between the dead body and the Manas. Here, the
Atman and the Manas contact is the non-material cause,
the Manas is the material cause and the fresh set of
merits and demerits which is now operative is the
instrumental cause.

Then, this Manas, which has left the dead body
and has come out, becomes connected with another
subtler body called é#svdhikagarira which has been formed

%8 VS, V. ii. 17.
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by the non-operating fresh set of merits and demerits.
The Marnas thus connected with the subtler body
oes either to heaven or to hell. After going there the
nas leaves this dtivahika body and enters into another
body which is formed in accordance with the past
deeds of the person whose Manas is moving. ‘This
body is meant for the e?erience of pleasure and pain
according to the past deeds either in heaven or in hell.
To come in contact with this body the Manas must
have 2 motion. Such a motion is known as apasarpapa.
As to the necessity of having an organism,
however subtle it may be, it is said that while moving
from place to place Manas must have an organism;
for, there can be no motion in the Manas which
is not in any organism, except during the state
that immediately follows the Universal Destruction
(mahdpralays); so that, it is necessary to assume
the existence of an organism, which remains quite
close to the dead body. It is produced out of
paraminus and  dyyapukas etc. moved by the adrsta.
This body is very subtle and supersensuous. As it
leads the. Manas to heaven and hell, it is known as
the dtivihikagarira®
_ 'The motion of the Manas, to enter the fresh body
ptoduced either in heaven or in hell for the experience
of pleasure and pain, is known as #pasarpapa.*®
Similatly, the motion found in the Manas on other
occasions is also due to adysza. Thus, the motion of
the Manas of the yogins with the help of which the Manas
goes out of the body to its destination and comes back
to its own otganism and so on, is due to adysta alone.*
As regards the motion due to adzjta, it should be
¥ointed out that the systems of Nyaya and Vaigesika,
ollowing very closely the common-sense view, have

97 Kandali, p. 310.
° Ibid., p. 311.
% PPBhi, p. 309 along with Kandali, p. 311.
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to confine themselves within certain limitations.
Hence, sometimes, even in such cases, where one can
easily, with a little insight, find out some definite
cause of the motion, as for instance, in earthquake
etc., these systems pretend to remain ignorant of the
reality and attribute the causality to some unseen
force (adrsta). !

Besides thesg, there are certain other kinds of
motions which are attributed to one of these causes.
Thus, for instance, the cloud in the sky is a collection
of water-drops moved towards the sky through the rays
of the sun helped by the contact of air.*°

Now, these causes sometimes operate separately,
independent of any other cause and sometimes, they join
together to produce one joint effect.

100 VS, V. ii. 5-6 along with VU,



CHAPTER VI

MATTER AND CAUSALITY
1
INTRODUCTION

Nyaya and Vaigesika systems being realistic in
nature take the things of the universe as they appear
to us in reality. In the universe, at every moment,
we find that certain things are produced, while othets
ate destroyed; so that, production and destruction are
constantly going on. Not only the constituents of the
universe ate affected by the Law of Change but also the
universe itself.

Now, a question is raised: How does this produc-
tion, or the destruction take place? In other words,
whether production, or destruction is brought about by
chance, or through some agency? This is a question
which every school of thought had to face since the
very dawn of reasoning in India. This very question
in a different form is found in the Upanisads. ‘Thus,
the Cvetigvatara Upanisad notes several views advanced
at that time in answer to the question: What is the
cause of the origin of the universe, its existence and its
destruction (pralaya)? Those views are summatised in
the following ¢ruti:—

Kalap svabhivo niyatiryadpecha
bhiitani yonih purssa iti cintyds
Samyoga esam na tvitmabhavd-
datmapyanigah sukhadubkhahetoh*.
Hete, we have got Kala, Svabhdva, Njyati, Yadyecha,

1Qu, I 2.
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Bbatas, Purusa, and Jiwdtman tepresenting the several
views advanced in explaining the origin of the empirical
wotld. These are, undoubtedly, very old views. Even
coming to the Nyiya-Siitras,® we find some more views
enumerated there. ‘Thus, it is said there that 5ome are of
opinion that both the universal and the individual
productions are from ebhiva—void®. This naturally
refers to the Clnyavidin school of the Buddhists.
Again, further it is said that some hold that Ipzara is the
cause of the universe*. This is the same as is in the
Gvetagvatara Upanisad given above and in the Maha-
bhirata® of which a reference is made by Vicaspati
Migra I in his Tatparyatika®. This view appeats to
have a wider circulation. It finds its place in the
Mahibodhijataka” and also in the Buddhacarita of
Agvaghosa.® In these Buddhist works this view is
referred to as held by ‘others’; so that, we should
not mistake it for the Buddhist view. Then, again,
Gautama refers to the view of some who hold that
positive things are produced without any cause (ar/-
mittatalf). 'This nirnimittavida is most likely the sva-
bhavavida of the Cvetigvatara referred to above. This
is also found mentioned in the Sugruta,® the Bud-
dhacarita of Agvaghosa® and also in the Gommatasira
of Acirya Nemicandra.®* Gautama mentions some other
views.  Thus, he says that some hold that everything
of the universe is non-eternal; for, everything is

2IV. i. 14-43.

28NS, IV.i. 14.

NS, IV. i. 19.

5 Vana-Parva, xxx, 28.

® pp. 6og-6os.

: Issaro savwvalokassa sace kappeti jivitam etc.,—~Jatak, Vol. V.
IX. 53.

®NS., IV. i. 22.

1 Carirasthina, L 11.

nIX. sa.

12 Verse 883.

15



226 CONCEPTION OF MATTER [cH.

produced and destroyed. That is, nothing exists before
the production and also after the destruction. Hence,
everything is non-eternal.?®  Similarly, there is another
view that everything is eternal; for, the five bhdatas,
which constitute the objective world are eternal.**
Hence, there is no need of any cause or effect. In
this way, we find that there have been several views
about the origin of the world and which can very well
apply to all cases of individual productions.

Of these, some do accept some sort of causality,
while othets reject it entirely. Almost all the views which
reject the principle of causality are very closely related.
There appears to be a kind of gradation between some of
these views. Thus, Cafikarinanda says'® that the up-
holders of the Kdlavada think that there is a great ganrava
in holding paramanu to be the ultimate cause; hence, Kdlz
is accepted to be the required cause. By Kalz Cankara-
cirya understands the cause of the change of every
bhata*  Some take it in the sense of Jjpara’* Again, as
Kdla cannot do anything without the immanent nature
of a thing; it is replaced by Swabbdvavida. The latter,
again, is of no use without the niyati. By niyati Cankara
means karman of the type of merit and demerit
(evisamapupyapdpalaksanam karma). Dalhana in his com-
mentaty on the Sugruta identifies it with merit and
demerit themselves (parvejanmarjitan  dbarmddbarman
niyatip). It is to be noted down here that miyati used
in the sense of adyys#a is not objected to by the orthodox
schools; hence, it appears that here it has been used in
the sense of mere chance in some form or other,
and therefore, it is objectionable. Yadyewhi is used
in the sense of mere coincidence (dkasmikapraptib).

®NS., IV. i. 25.

¢ Ibid., IV. i. 29.

18 Cvetigvataropanisaddipikd, I. 1.

28 Sarvabhitanam viparinamabetnp—CBhi. on Cvetd. L. 1.
7 Dalhana’s Comm. on’ Sugruta.
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In later times, these various views have come to repre-
sent in some form or other the view point of the Cirva-
kas regarding the theory of causality. But it should not
be forgotten that none of these accepts the Law of Causa-
lity, as it is understood by the orthodox schools.

It is clear from the above that the problem
of Causality is vety important in Indian thought.
Since every school of thought had to face it in its own
way, it became very controversial. The difference does
not exist between the orthodox and the heterodox
schools alone, but even amongst the orthodox schools
themselves there is hardly any agreement on this point.

The following are the points on which the contro-
versy is based: What is the relation between the cause
and the effect? Is the effect absolutely identical with
the cause, or is different from it? Is the effect produced
out of something which is real and eternal, ot is
created from the void? What is the process of produc-
tion of the effect? Is it merely the manifestation of that
which existed before, or is a real and fresh production?
All these questions are independently upheld mainly
by the four most important schools of thought, namely,
Nyaya-Vaigesika, Sinikhya, Vedinta and Buddhist of the
Madhyamika school. The view point of each of these
schools is represented distinctly by the well-known
theories of Indian philosophy, namely, Arambbavida,
Parindmavida, Vivartavida and Cinyavida respectively.
Of these, the Parindmavida represents the view point of
Sankhya; the VVivartavada stands for the Canikara-Vedanta;
the view point of the Buddhist is found under the
Cinyavdda, while the joint-system of Nyiya and Vaige-
sika is represented by the Arambbavida. These four
theories although associated with ‘the above mentioned
four schools, yet represent almost all the schools of
Indian thought in some form or other. It is certain
that all these theories assume the principle of causality.

1. Thus, according to the Parindmavida there is
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the ptimordial cause called M#/d-Prakyti. 'This consti-
tute the equilibrium of the three gupas—Sattva, Rajas
and Tamas. The peculiar nature of Rajzs makes the
Prakyti ever-changing.®® Hence, Prakr# is self-moved
(svatabpparinamini). Motion in the form of Rajas is in-
herent in it by nature and does not come to it from
without. '

By parinima we mean disappearance of one dharma
followed by the appearance of another dbarma in the
same dharmin*® AE: ough, in reality, thereis only one
kind of parinima, yet due to the distinction between
dharma and dbarmin there appear to be three kinds
of parinimas, namely, dbarma, laksapa and avasthi. ‘'The
meaning of paripima given above is the definition of
dharma-parinama. ‘The laksapaparipima is the name
of the change of /zksapa, meaning, time. That is to
say, the change, from future to present and thence to
past, is due to the /lsksapaparinima. In this case, the
change is with reference to the dbarma. As for instance,
all the dharmas of the type of cow, hotse, jar, cloth
etc., are mutations of the dharmin in the form of prthvi
etc. 'This is the example of the dbarmaparinima. Again,
when the change of the very dbarma takes place in regard
to time, that is, from future to present and thence to
past, it is called Jeksapaparinima. Again, when, with
reference to the dbarmas which have come to exist in
the present time, say the existing cow, for instance, we
speak of their states (avasthds), such as, bilya, kaumdra,
_yanvana, birdhakya, ot old and new states of a jar etc,,
it refers to the avasthiparinima. In this way, constantly
the gupas are changing®.

According to this theory, there is a primordial cause
which unfolds itself and manifests effects. This school

18 SK., verse 13.
¥ _Ayasthitasya dravyasya pirvadbarmanivyttas dbarmantarotpattify

partamap—YBhi., IIL 13.
10°TV., on YBha., III. 13, p. 204.
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of thought believes in the Satkdryavida, according to
which the entire universe  exists in the Praky#i as its
aspect, even before the causal operation. The true
relation between the cause and the effect, according to
this school, is that the effect is a dherma, an aspect of
the cause, and constitutes a mode (vikdra) of it. In
other wotds, the various effects known as vikptis are
the various modifications of the primary Prakyti itself.
In fact, the relation is that of absolute identity in
difference (bhedasabisnu a{yaﬂta'bbedaz as opposed to the
absolute difference in identity (abhedasabisnn atyanta-
bheds) of Nyaya and Vaigesika. Hence, the difference
between the two effects is that of collocation alone.
The Prakyti is the Unmanifest, while the effects are the
manifestations of the same Unmanifest. There is no
fresh production, in fact, under this head. Everything
exists in the cause potentially. But we should not
forget that the effects are as much real as the cause itself.
2. The theory of Vivarta is associated with the
school of Cankara Vedanta. As has been said before,
Vedinta in its empirical aspect is also a rtealistic
school, and as such, cannot neglect to give an account
of the phenomena of the world. That there is a cons-
tant change going on in the phenomenal world cannot
be denied. And it is one of the important functions
of this school also to give some account of the endless
series of events and effects. No doubt, the theoties of
Parinama ot Arambha cannot help the Empirical school
of Vedanta to explain the nature of the principle of
causality as applied to the external world. Even allow-
ing a sort of reality to the external world according to
Cankara-Vedanta, it is not of the same type as we have
with Nyaya-Vaigesika, or Sarkhya. There is a vast
difference between the notion of reality of this empirical
school and that of all other schools; so that, it is quite
evident that the nature of the Law of Causality will
also be of a different type. In Nyaya-Vaigesika, the
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cause is a permanent, unchanging entity in the form of
paramdnus but not self-sufficient, while the effect is real,
although it is destructible. According to Sinkhya, the
cause is the Unmanifest Praky#, which is permanent
and eternal®’, while the effects are merely the manifesta-
tions of Prakyti, and as such, are as much real as the
cause itself. According to the empirical school of
Vedinta, at least, the nature of the effects is entirely
different. About the nature of the cause we shall soon
see what it is. At present we can only say that it is
not as it is with the other schools. There is only one
reality, namely, Brabman, and the entire univetse, which
is merely an imposition upon that unchanging reality, is
really a false appearance, unreal (anirvacaniya), and hence,
illusory. Just as, water is the only permanent entity,
while waves, bubbles, ripples etc., are merely so many
agpearances having no reality of their own. ~Similarly,
the Cruati says that the only truth is clay, while all the
modifications are but illusory forms and names imposed
u;on that single truth through speech only. (1Vacaram-
bbanam vikiro nimadheyam m pttiketyeva satyam etc.). 'This
is known as the theory of zivarta.

As regards the nature of cause itself, there are
different views even in the Cankara school. Thus, says
Appaya Diksita, in his Siddhinta lega®?, that according
to the followers of the author of the Sanksepa-Cariraka,
the pure Brabman is the cause of the world. This is
clear from the meaning of the Vedanta Sttra® ‘Yanma-
pyasya yatap’ which means that the Brabman is that from
which as a form of cause, the production etc., of the

"] am not quite sure whether Praky#, although parinaming
by its very nature, is self-sufficient in manifesting its effects. Is it
possible that Prakp#i would continue to manifest effects, even
if Purusa—the consciousness—be temoved? If not, should we
not say that it is also not self-sufficient like the paramamus of
Nyaya-Vaigesika?

*2 Pp. 57-78.

B2
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wotld take place**. Hence, it is said that dkda
comes out of Brahman®, where the pure Brabman is meant
as the cause (#pddina). Again, the followers of the
Vivarana think that Brabman in the form of Iwara,
under the influence of M4dyd, is the cause of the universe.
Hence, they say that under the Sitras®*® ‘. Antastaddbarmo-
gadefa't,’ ‘Sarvatra prasiddbopadesit’ etc., Brabman, as
pvara, is desctibed. Others again, hold, they say, that
the wotld is the paringma of Mdyi which belongs to
Ipvara, while Ivara himself is the upadina-kirana (effi-
cient cause). This is said of the external wotld. While
as regards the antabkarapa etc., of the individual beings,
it is said that the causality belongs to both the
Ipvarapritamayi and the Jwapritavidya. In other words, in
the case of the anfapkarapa etc., the Jiva associated with
the Avidya is the upadina. This view undoubtedly takes
Madyd as different from Avidys. Some, again, hold that
J#va alone is the #padina-karapa. There 1s also a view
that Madya alone 1s the cause of the universe. Again,
the author of the Padarthatattvanirnaya thinks that both
the Bradman and the Mgy or the Avidyd are together
the cause of the universe; Brahman as the cause through
the vivartamanata, while Avidya through the paripamamai-
natd. Vicaspati Migra I is of opinion that Brabman is
the upddina-kdrapa influenced by Mdya associated with
Jiva. Mayi is only the sabakiri (auxiliary). Praka-
¢ananda is, however, of opinion that M4y alone is the
#upaddna-kdrapa of this phenomenal world”. These are
some of the views about the origin of this phenomenal
wotld according to the followers of the Empirical school
of Cankara-Vedinta. Apart from these differences in the
view point, it is clear that there is no difference between

2 Yatahp kiranadasya jagato janmadi, tat Brahma.

3 _dtmana skagassambhitap, etc.

2BS., L i. 20; L. ii. L

2 VSM., p. 38. For further details on the subject vide VPS.,

PD. 204-209; 224-225.



232 CONCEPTION OF MATTER [cH.

Brabman and the universe which may be said to be the
so-called effect, though illusory in nature, of Brabman,
pure or impure.

3. Now, coming to the Camyavida, we find that
it is associated with the Madhyamika school of the
Buddhist thought. * It not only denies the external reality
of the world but also dispenses with the necessity of
recognising the existence of ideas (vij#dna). All traces of
phenomenal expetience, both objective and subjective,
are effaced, and what is left behind is the Serene Depth
of an Infinite Void. It is called Canya in the sense
that it is eternally free from everything with which out
subjective ot objective consciousness is acquainted.
It is above the wotld, beyond the world, and even
permeating the wotld, though not defiled by it, as its
abiding background. It is neither positive, nor even
negative (as the word might seem to apply); nor both
simultaneously, nor other than both; so that, it is
undefinable and in a sense has no ‘character’ (Jeksana).
This school of thought explains the whole paraphernalia
of cosmic experience from the stand-point of this Canya
with the aid of Avidyd.

4. 'The Arambbavida is the theory which is advo-
cated by Nyaya and Vaigesika. According to this
joint-system, which stands for common sense, there isan
absolute difference between a cause and its effect, al-
though both are bound togethet by a mysterious tie of
relationship; so that, as long as the effect exists, it
inhetes in its cause and even when it does not exist,
that is, before its production and after its destruction,
its non-existence in both the cases, technically called,
prdgabhiva and diwamya, also is attributed to the same
cause. Why is it so, is not known even to the
Naiyayikas and the Vaigesikas themselves. They would,
naturally, say that it is in the very nature of the cause
and the effect to be so related. This difficulty is pethaps
due to theit not believing in the Satkdryavada and
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labouring under limitations.

According to them, the paraminus of the four
mahibhdtas atre eternal. It is out of these afz)arama’zm.t
alone, as the material cause, that the individual products
and consequently, the entire universe are produced.
Hence, these are recognised as the ultimate material
cause of the external sensible wotld.

As the efects are quite fresh and distinct from their
cause and as they ate produced after a particular kind of
Arambhaka-samyoga, the view-point is known as the
Arambhakavida.

This theory of Origination gives us an oiportunity
to discuss the problem of causality. We have seen
above that this school of thought believes in the
existence of eternal paramdnus, which combine together
and produce effects. It may be asked here: how do
these paramipns combine? 'This combination is not by
chance but is due to some efficient cause. During the
state of pralaya, ot otherwise, these paramdpas first remain
without any productive motion. Then, as soon as the
cumulative adrsta of the Jivas matutes for fructification,
‘the Will of God, whichis eternal, becomes as it
were creative, and immediately, productive motion is
ptoduced in the paramapus which group them-
selves round the Manas and form organisms, one for
each Jiwa. ‘The initiation of motion in the Manas and
the paramapus is attributed to adysta quickened by the
Divine Will. In this way, all other effects of this wotld
and consequently, the wotld itself are produced. All
this is due to the Law of Causality. Thus, from the
very beginning of the universe there is the necessity of
this Law. It is, in fact, at the very root of the theory
of Origination. No event can be propetly explained
without the Law of causation.
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II .
CONSERVATION OF MATTER AND WEIGHT

It is clear from the above that the whole process
of the theory of Causality is nothing but a process of
change. Now, it may be asked here: while undergoing
change from cause to effect, and vice versa, is any part of
the changing object lost? It has been made clear above
that thete is one permanent ultimate element in the form
of paramaps which never changes, although in certain
case, their qualities change according to the Vaigesikas,
The products of these paramdnus change; so that, in the
course of this change, the paramdpus, as such, remain
without undetrgoing any change. Not only this, but
even the number of the paramdipus constituting the cause
also remains the same. In fact, it is due to this, that
we can say that in this wotld ‘nothing is created and
nothing is destroyed.” Although the effect is entirely
different from the cause and is not merely the grouping
of the constituent patts, yet essentially, there is neither
any addition to, not any deduction from the number of
paraminus constituting the effects. Hence, if a certain
product be reduced to its constituent paramanus, we shall
find exactly the same number of paramdnus out of which
that product had formed. That is to say, the ultimate
matter, as such, remains the same throughout the entite
process of change. This is what is known as the Con-
servation of matter. 'This also explains that the Conserva-
tion of weight is also possible according to Nydya-Vaige-
sika®. That is to say, the weight of the constituent patts
is equal to the weight of the effect produced out of
those constituent parts.

3 We find that Uddyotakara and some others hold that the
weight of the effect (avayavin) increases from that of the cause—NV.,
p. 236. But this seems to be a partjal view, as has been made
clear before. '
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111
CAUSE DEFINED

Having thus established the necessity of the Law
of Causality, it may be asked: what should we exactly
understand by the term cause? Cause has been defined
as that which invariably precedes an effect and is not
connected with it too remotely. In order to be a cause
it must precede an effect. But all the antecedents do
not necessatily represent the cause. For instance, the
potmaker’s ass or bullock that brings the clay out of
which the potmaker makes the pot, precedes the effect,
but it is not a cause of the pot, as neither of these is an
invariable antecedent of the effect; for, even if the clay
be brought on a cart it can produce the pot. Hence,
the attribute smvariable is essential. Again, all that
precedes an effect invariably should not necessarily be
the cause; for instance, the potmaker’s father, the colour
of the stick, the generality known as dandatva all these
although precede the effect in the form of a pot invari-
ably, yet none of these is recognised as a cause of the
pot. The reason is that all these are too remotely con-
nected with the effect. ‘The pot can be produced even
without these. Hence, they are not the cause.

v
ANYATHASIDDHA

It may be now asked: What is the meaning of
‘connected too remotely’? Under what conditions an
antecedent is said to be connected too remotely? The in-
variable antecedents which are not at all necessary for
the production of the effect but are invariably connected
with the effect too remotely are known as anyathisiddbas.
There are several vatieties of it. Gangega Upadhyiya
mentions three varieties:

1. Things that are connected with the cause
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through inherence are, therefore, antecedents to the
effect through it; as for instance, the colour of the thread
and the generality famtutva which being inherent in the
thread, are invariable antecedents to the effect—cloth,
but are not causes of the cloth.

2, Things that are antecedents to a cause and are
thetefore, antecedents to the effect, such as, the father
of the potmaker, who is an antecedent to the potmaker
and consequently, to the pot itself; or, as Akya
which is an antecedent to a pot, because it is a cause
of the word ghata which always precedes the object
ghata; but these are not the causes; for, even without
these the pot can be produced.

3. Lastly, all other concomitants of a cause that are
not connected with it through inherence, such as, the
pragabhava of the colour which is not the cause of smell,
although it is concomitant of several earthly things.

These are only amyathisiddbas and not the causes.
Later writers mention five such varieties. Thus, ac-
cording to Vigvanitha an amyathisiddha® is—

1. ‘'That due to which the antecedence of the cause
takes place. As for instance, it is due to the generalitz
called dapdatva that the antecedence of the stick, whic
is the cause of the pot, takes place; hence, dandatva is
one of the anyathdsiddbas.

2. That which precedes the effect not indepen-
dently but through the cause itself. As for instance,
the colour of the stick. The colour alone does not
precede the effect, namely, pot, independently, but it
does so only through the stick which is the cause of
the pot. The stick must have some colour or other.

3. That which is known to be an antecedent to an
effect only because it chanced to be an antecedent to
something else; as for instance, Akdsa in relation to a

ot; because, the object pot is preceded by the word
sound) pot, which is preceded by .Akdsa as the material

30 BhaP., verses 19-22.
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cause of sound; so that, 4&da is known to precede the
object, pot, only because, it precedes the sound pot.

4. ‘'That which is an-antecedent to an effect, only
because, it is an antecedent to the cause of that effect; as
for instance, the fathet of the potmaker, who is an
antecedent to the pot, only because, he is an antecedent
to the cause of the pot, namely, the potmaker.

5. Lastly, that which is other than that which
alone is capable of producing the effect. Asfor ins-
tance, the ass who brings the clay for making the pot.

The last variety alone can include all other varieties
under it; hence, this variety has been recognised as
the most important of all the other four varieties
mentioned above.

A%
LAW OF CAUSALITY AND THE CARVAKAS

It has been already said above that the Carvikas do
not believe in the Law of causality. This is quite
evident from the fact that they do not believe in any
means of right cognition except pratyaksa. And causa-
lity cannot be proved through pratyaksa; for, even when
the dharmin, as such, is perceived doubt may remain as to
its causal character. The Cirvika continues that the
argument, ‘that through the absence of the auxiliary of
the cognition based on the method of agreement and
difference the causal relation is established,” is not
acceptable; for, the very argument is applicable to the
yyabhicari, that is, to disprove the causality. Not being
connected too remotely and being an invariable antece-
dent to the effect are also full of doubts, and as such,
cannot ascertain the causality. As for inference, it is said
that the Carvikas have no faith in its validity as a2 means
of right cognition. They further add that sometimes
asiddhi is found in the course of proving the causality;
and the amvayin being unknown cannot remain there; so



238 CONCEPTION OF MATTER [cn.

that, difference (vyatireka) also cannot be ascertained.
And consequently, there is no possibility for the £eva-
layyatirekin.  ‘To the Cirvikas, who believe in the
asatkhyiti (non-existence) of an object, not rightly
cognised, there is no difficulty on the ground that the
object of denial is uhknown.*

Vardhamina Upidhyaya says that the cognitions
expressed in the forms that—‘this takes place after this,’
‘in the absence of this,” ‘this does not take place,’ etc.,
show that the theory of causality is proved through the
direct perception itself**. He, continuing further,
says that the first alternative is not good; as its
object is imaginary. In other words, if the Cirvikas
do not believe in the theory of causality, how is it
that they use the words which are meant to result in the
genesis of conviction in others (parapratipattiphalaka-
vacana)? A Cirvika is sure to commit contradictions;
for, the more he attempts to reject causality, the more
is he put into troubles®.

It may be further urged: if the effect does not
depend upon anything, that is, if causality be denied,
then there is the possibility of the production or
creation being perpetual. If production were denied,
then there would be no production even afterwards;
for, there is no difference between the two states. The
alternative svasmdt (from itself) is untenable; for, the
effect before its production is itself non-existent, and
therefore, incapable of production itself. The relation
of cause and effect is one of invariableness in priority
and posteriority. One single object cannot be both an
antecedent and a consequent; for, this (sequence) is
possible only whete there 1s difference®®. It is impossible
to think of identity between the cause and the effect;

% KPP, p. 33; PWSS,, Vol. IL p. 182.
31 KPP, p. 34.

# Ibid, ,

38 KP., pp. 42-43.
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for, the view that one who is desirous of having a cloth
not only takes cloth but also the threads which existed
before the production of the cloth along with it, is
quite contradictory to the usage of the world.*

If unreal (enupikiya) be believed to be the cause of
production, then even before the production, the effect
should have existed which would have made the
production perpetual.®®

It may be, however, urged that the term akasmat, in
the expression ‘akasmddeva bhavati’, is not meant merely
to deny the cause or production, nor does it mean the
affirmation of the effect being its own cause, or being
caused by something unreal, but shows that the
product is by nature associated with a fixed Kdl, just as,
it is naturally associated with a fixed Deya.

The Naiyayikas reject the above view; because, they
hold that the denial of a limit in time, or of fixedness of
limit in time, both would be subvetsive of Addicithkatva
which does not consist merely in the existence at a
succeeding moment but in such existence which is
accompanied by prior-non-existence. In case the limit in
time is admitted, this upper or prior limit itself becomes
the cause.*

To this the Carvakas say—let prior-non-existence
(prdgabhiva) itself be the limit sought. But the Naiya-
yikas do not accept this; for, other positive things
also exist along with the prior-non-existence. If they,
hold the Naiydyikas, do not exist, it would not be
possible to know the non-existence itself. Hence, the
effect does not possess the prior-non-existence alone as its
limit, because of there being no difference between this
and the prikkailaniyatatva®’ If the prior-non-existence,

3¢ KPP., on Ibid., p. 43.

& KP., p. 43.

8¢ Tbid,, pp. 44-45; Pandit Gopinitha Kavirdja’s English trans-
lation—PWSS., Vol. II, pp. 183-84.

87 Bodhani, p. 9.
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independent of anything else be the limit, then in that
case, the effect, as being due to that limit, would exist
even before.®
Again, the Carvikas hold—let there be any number
of limits, but they are not required here. This non-re-
quirement explains the meaning of the term svabbava. ‘To
this the Naiyayikas reply: what is the meaning of the ex-
pression ‘they are not required’? Does it mean that the
limits are not invatiable (#yatz)? Ot that though they
are invariable, yet they are not helpful? That is, the stick
etc., although invariably precede the pot, yet they are not
at all helpful in producing it.*® Inthe first case, there
being no determinant (#yimakas), smoke could have an
ass also as its limit, just as it has fire as its limit. In the
second case, what is the use of another helper, because
the meaning of dependence (apeksd) is nothing but in-
variable character and this is of the nature of cause? It
should be, however, known that the theory of swabhiva,
when used in this sehse, is accepted by the Naiyayikas.
Again, the Cirvikas hold that this theory of.
svabhdva is like the restriction of the swabbava of the
eternal things, like jabddsrayatva for the Akda, Atmatva
fot the Atman etc. ~ It is not propet to say, why should
not the nature of everything be accidental, just as the
natute of Akdza, namely, Akdatva is accidental? To this,
again, the Naiydyikas reply that the above view is
untenable; for, the word svabbiva would lose its signifi-
cance, if it were common to all.  One thing cannot
ossess several svabhivas, because, this would then
ead to contradictions.
Again, the Cirvikas reply that in the same way, in
the present case also, there would be contradiction by

88 KP., p. 46; Garikara Migra, however, explains this saying that
if the prior-non-existence alone be the limit, then the effect will
depend upon 1t alone for its production; so that, the kidicitkatva
which is being felt would be subverted—Amoda, Ms. Fol. 6a.

88 Ibid,, Fol. 74.
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admitting Adddcitkatva as the svabbiva of a thing which
is eternal; so that, the solution is the same. To this
the Naiyayikas rejoin that the solution is not the same;
for, there would be self-contradiction if the effect were
accepted to be without any fixed or unfixed limit. If a
fixed limit is assumed, then really the doctrine of causali-
ty is accepted.*® In this way, the Naiyayikas reject the
theory of svabhiva as advocated by the Cirvakas.

But it is found that this doctrine in a certain sense
has to be admitted by all thinkers at some stage.
It is well-known that a product, as for instance, jar,
inheres in its material cause, namely, clay, according
to the Naiyayikas. But, it may be asked why does not
the jar, for instance, inhere in the threads? In plain
language, why is the effect produced from one kind of
cause rather than from another? What is the inner
meaning of #pddina-niyama which is a fact of general
expetience? The Naiyayika’s analysis, acute as it is,
fails to provide the right solution to this question.
Another example may be taken by way of illustration.
In Nyaya-Vaigesika, universals (sdéwdnya) are declared to
be eternal and omnipresent. But how is it that they
are not manifested always and everywhere? Of course,
there are certain conditions which determine and limit
this manifestation. A universal, for example, in so
far as it inheres in a composite, is revealed by the
peculiar collocation of the parts (4&77) constituting that
composite. In other words, as Nyaya-sitra expressly
states, the relation between a particular universal and a
patticular collocation is one of wyarigya-vyajakabhdva.
Now, the question arises: what determines this vyazigya-
vyafjakabhiva? To be plain, how is one universal
manifested through one collocation and not through
another? Why does not kambugrividimatva reveal gotva
instead of ghatatva? What is the root of the corres-

“KP., pp. 42-51.
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pondence between a jd#i and an dky#? The Naiyayikas
cannot futnish an adequate rational answer to these
questions. The only answer, if answer it could be
called, is to fall back upon the natute of the thing about
which no further question is permissible. So says the
author of Kandali*—that this is the natute of the cause
in the form of threads that in the thing produced out of
these threads only the generality of cloth, namely, patatva,
inheres and no other generality. This is the mahima of
a lump of clay that in the thing produced out of this,
ghatatva alone inheres and nothing else, and so on.*2
The causality may be attributed to nature, ot to mabima,
or to anything else, but they are all the same. It is
teally the svabbava which is the only solution for explain-
ing these cases. This makes it clear that what the
Nyaya-Vaigesika understands by svabbiva, while rejecting
the view, is something like dkasmika or chance, which
cannot be explained through the doctrine of causality.

Thus, after all it can be said that the theory of causa-
lity must be admitted, in some form or other, to explain
the phenomena of the wotld. It may be called by any
name, say, svabhiva, ¢akti, mahima, betu, ot kdrapa, but
the fact is there. It may also be pointed out that even
those who do not accept the theory apparently, as for
instance, the Carvikas, have, in some form or other,
to accept something in place of cause, although it may
not be spoken of by the name of cause.

So, we find that while refuting the doctrine of the
so-called non-causality, the Nyaya-siitra says—what the
opponent suggests that the production of positive
things is from animitta*® itself proves that there is a cause
to produce the positive effects; for, from whatever a
thing is produced is called its mimitta (cause); so that,
the animitta itself becomes the cause of positive produc-

41 PWSS., Vol. I pp. 189-191.
43 Kandali, p. 317.
8 Animittato bbavotpaith—NS., IV. i. 22,
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tion. Hence, it is wrong to hold that a product is
uncaused.*

We may add some more reasons to show the neces-
sity of accepting the doctrine of causality. We, find that
even when clay, water, the potmaker and the thread
are present, there is no production of the jar; even
when soil, water, air, sun and the rest are present, there
is no germination of the sprout. Hence, we are led to
assume that there is something the absence of which
prevents the production of an effect. In order to have
the effects, like a jar, or a sprout, we should believe
in the presence of a stick, or seed, which is a fact sup-
ported by experience. If there were no law of causality,
why should there be any pramsti and mivytsi in the
universe? But that these things exist cannot be gainsaid.
People do take stepsto perform certain action which they
like, and also to abstain from performing certain acti-
vities which they hate. These steps do show that there
is the law of causality working in the mind of people;
for otherwise, there would have been no activity of
whatsoever kind. We are fully aware of the dictum—
prayojanamannddicya na mando’pi pravartate. ‘The world
would have been desireless without causation. It is
really the cognition of attaining good by doing certain
things that we perform those activities and knowing that
such activities will only lead to hatred, we abstain from
them. Now, had there been no Principle of Causation,
how could one have faith in all these?*®* There would
have been no law and order of whatsoever kind in the
world, had there been no causation.

Further, the Vaigesika siitra says—had there been
no relation of cause and effect, then even from the
absence of effect, we could have found the absence of
cause as well. But we find that it is not the case.*®

“NS., IV. i. 23 along with NBha.
#VU, L ii. 1.
# VS, L ii, 2. along with VU,

~
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Thetefore, we assume that there is the Doctrine of
Causality.

VI
DIVISIONS OF CAUSE

Such a cause is of three kinds: Samavdyi, Asamaviyi
and Nimitta.

1. Samavdyi-kirapa (material-cause) has been de-
fined as that whertein the effect is produced through
the relation of inherence. As for instance, the
cloth is produced in the threads, that is, out of the
threads wherein the cloth exists through the relation
of inherence (samaviya); so that, the threads are the
material cause of the cloth; or the cloth itself is the
material cause of the colour of the same cloth; which
again, inheres in the very cloth after it is produced.

It may be asked here: Why does the cloth inhere
in the thread which is the material cause and not in the
shuttle (#4r7) etc., which are also apparently equally con-
nected with the cloth? The answer is that as there is
no relation of inherence between the cloth and the
shuttle, the former does not inhere in the shuttle but
in the threads.

This leads us to talk of the nature of the relation
(sambandba) itself. It has been defined as that which is
one and is different from those two in which it
subsists but has got those two objects as its subs-
trata.*” Such a sambandha is of two kinds: samyoga and
samavdya. 'The former means a sort of contact be-
tween two positive objects. It is separable. The latter,
on the other hand, is that relation which exists be-
tween two ayutasiddbas which stand to each other in
the relation of the containet and the contained. This
relation is the cause of the notion that such and such a

4 TBhi., p. 84.
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thing inheres in this.*® The gywtasiddbas are those two
objects between which the relation is that if one wants
to exist, it can do so only having the other as its subs-
tratum; as for example, the pairs, like part and whole,
attribute and substance, &r7y4 and substance, gefius and
species, quiddity (viresa) and eternal substance, are all
ayutasiddbas. That 1s, whole, gunin, krivivan, vyakti, and
nityadravya can exist only having parts, attributes, £r#yd,
Jéti, and vigesa as their substrata respectively. They can-
not exist in any other thing*®.

This relation consists in the mutual dependence or
inseparableness of such things of limited extension as
are distinctly known to be different from each other.
This samavdya, according to the Vaigesikas, is super-
sensuous and is known only through inference. Thus,
{)ust as we find that the notion ‘there is curd in this
ig jar’ is due to there being some sort of relation
between curd and the big jar; so, there are notions
like “cloth is in these threads,” ‘mat is in these reeds,’
‘the attribute and motion are in this substance,” ‘sattd
(the summum genus) is in these substances,” ‘thete is
dravyatva in this substance,” ‘there is gupatva in this guna
(quality),” ‘thete is Rarmatva in this karman,’ ‘there are
quiddities in these eternal substances,” and so on, whete
there exist such relations, Now, this relation is not
samyoga (a mere separable contact); for, the sambandhins
(the connected things) are ayatasiddbas; this relation is
not possible to be brought about by the motion of any
of the members thus related; it is not found to disappear
by the disjunction of the related members; and also
because it 1s found to exist only between the container
and the contained. All these conditions are not found
in the case of samyoga. It is altogether a different kind
of relation.

This is different from dravye and the rest of the

4 V8., VIL ii. 2; PPBhi., p. 324.
° TBha., pp. 15-16.
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categories; for, like bhdva (sattd) its nature is altogether
different, ‘That is, as in the case of the summum genus,
we find that while bringing about the notions of itself
in regard to its substitutes—dravya, guna and karman—
it differs from its substrates and even from one another.
So also in the case of inherence, as regards the five
categories, namely, dravya, guna, karman, siménya, and
vigesa, the notion that ‘it exists here’ differentiates it
from the above mentioned five categories. It is only
one. Even if it is one, there will be no difficulty in
the restriction of container and contained due to the
vyangya-vyanijaka-¢aktibheds®. In other words, although
there is only one inherence, yet the inherence belonging
to dravyatva subsists in dravya alone, and not in karman
or gupa. Similatly, the inherence of gupatva subsists in
guna alone, and not in dravya or karman. ‘This is
determined by the methods of amaya (agreement) and
vyatireka (difference). Just as we find that the curd
subsists in a big jar and not that the big jar subsists in
the cutrd although there is no difference as far as the
samyoga is concerned. A substance manifests dravyatva
alone and not Aarmatva or gupatva. These are known
through samvit or appealing to the nature of things
alone;® so that, the cloth is produced in the threads and
not that the threads are produced in the cloth.*
Thus, after all, we find that there exists the rela-
tion of inherence between two things, because the
nature of such pairs demands it so. Hence, the relation
of cause and effect, which is that of inherence, and
accordingly, is so intimately connected, is only through
the nature of objects thus connected. It is a peculiar
bond of affinity and not identity (#4ddtmya) which keeps
the cause and the effect together, although they are
absolutely different things. Really, it is a mystery which

1 PPBhi., along with Kandali, pp. 326-328; VU., VIL ii, 26.
" Vide—Samvideva bi bhagavati vastipagame nab garapam.
VU, VIL ii. 26.
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the Naiyayikas alone can solve, or it may be simply
called their weakness. It is the very nature of Aram-
bhavida that such relation between the cause and the
effect has to be assumed. Perhaps the Naiyayikas
could not do anything otherwise. .

2. 'The non-material cause (#samavdyikdrana) is that
which inheres in the material cause and is capable of
producing the effect. For instance, the non-material
cause of a cloth is that which inheres in the material
cause of the cloth, namely, threads, and is also produc-
tive of the cloth. Such a cause is nothing but the
conjunction existing between the threads themselves.
It is found that the above definition of the non-material
cause does not satisfy all the cases; for instance, we
know that the colour of the cloth is an effect of which
the cloth itself is the material cause. The non-material
cause, in that case, should be some such quality which
inheres in the cloth and is productive of the colour of
the cloth also. But there is nothing like it. Hence,
the definition given above is a bit modified, and which
then comes to mean that the non-material cause should
be that which inheres either in its own material cause,
or in the material cause of its own material cause. As
in the case of the colour of the cloth, we know that
the non-material cause of it is not found inhering in
its own material cause, namely, the cloth, but in the
material cause of the cloth, namely, threads. That is,
the colour of the threads is the non-material cause of
the colour of the cloth®,

3. Instrumental Cause (wimittakdrapa)—But even
in the presence of these two causes, no effect is produced.
Hence, the Naiyayikas believe in the existence of a
third kind of cause, named instrumental (mmitta). It is
that cause which is other than the material and the non-
material causes and is a cause in the true sense of the
term. As for example, a stick is the instrumental cause

%8 TBhi., pp. 20-22.
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of the jar.*

Of these three kinds of causes that which is the
most efficient one is called the Aarapa®®.

Of these three kinds of causes, the first two are
always extraordinary or uncommon (asddhirapa) causes,
while the third is of two kinds: sddbdrana and asadhéarapa.
Under the former head we generally include the follow-
ing eight: Ipvara, jfigna, icchd and kyti of Ipvara, Dik, Kila,
adrsta and pragabhiva. The asidhirapa—instrumental
cause is innumerable®®,

VII
SOME CHARACTERISTICS OF CAUSES

1. Cause in general

(1) All the three varieties of causes ate meant for
positive (bhdva) things alone. As for the non-existing
things (abbiva), thete is only one cause and that is the
instrumental; for, there can be no relation of inherence
between the non-existing things; so that, neither the
material cause, nor the non-material cause can be con-
nected with non-existences (abhdvds)™.

(2) In every case of the production of existing
things (bhdva) all these three causes operate together.
Even when any one of these is absent, there is no
production.

(3) The theory of causality has no beginning. It is
presumed to be valid like the »ijarikaranyiya.®

(4) The validity of an inference is based on a valid
generalisation, which in its turn, is possible through
the doctrine of causality alone.®

¢ TBha., pp. 20-22

55 Ibid, p. 23.

% NK., p. 226, third edition.
8 TBhi., p. 22.

88 KP., Stavaka 1, verse 6.

% Kandali, p. 207,
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2. Cause in particular
(1) Samaviyi-kirana

Only substance can be the material cause; because,
effects like substance, quality and motion (karman) are
produced in a substance alone through the relation
of inherence.®® But sometimes a substance also is an
instrumental cause due to conjunction®. As for instance,
in the case of the production of cloth, the threads are
the instrumental cause also; for, the conjunction of the
shuttle and the threads is also a cause of the cloth,
and through that conjunction, the shuttle and the threads
are also the instrumental cause of the cloth®,

(2) Asamaviyi-kirana

(@) Only qualities and motions can be the non-
material causes®®.

(6) Of qualities, again, only the following can
be the non-material cause: colour, taste,
smell, non-hot-touch, number, dimension,
one separateness (¢Rap rthaktva), smoothness
and sound®t. But the wiesagupas of the
Atman, namely, intellect, pleasure, pain,
desire, hatred, effort, merit and demerit,
and bbdvana are not the non-material causes
of anything®s,

(¢) The nature of the non-material cause shows
that it is a sort of limitation (#/ydmaka) for
the existence of effects.®®

(d) Every product is destroyed by the destruc-
tion of the non-material cause.

%0 V8., and VU,, X. ii. 1; BhiP., verse 23.
1 Samyogidva—VS8., X. ii. 2.

2Vvu., X. ii. 2.

8 VS., X. ii. 3-4.

¢ PPBhi., p. 101.

¢ NMukti., on verse 23,

% NK., p. 103 (second edition).
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(3) Nimitta-kirapa -

(@) All the specific qualities of Ippara are the
instrumental causes.®’

(6) It is the only cause of non-existing things
(abhiva).

(/) It is the only cause separable from the
effect.

We find that in.cettain cases of qualities thete is a
sort of overlapping of the non-material and the instru-
mental causes; for instance, conjunction, disjunction,
hot-touch, weight, fluidity and velocity®.

VIII
PLURALITY OF CAUSES DISCUSSED

Now, it is enquited here: whether one kind of
effect is produced from one kind of cause or from more.
The Cirvikas, as we have seen before, do not believe
in the causality. But some others of almost the same
type come forward and say that, in reality, we do not
see that one kind of effect is produced from one kind
of cause alone; for, it is found that one fire which is 2
particular kind of product is produced from different
causes, namely, grass, arapi (a piece of wood of the
sami tree used for kindling fitre by attrition), and also a
particular kind of jewel (mani).

This view is rejected by the Naiydyikas who hold
that it is wrong to think that there are several different
[causes to produce a single effect. In the example cited
above, no doubt, there are three causes, but at the same
time, the effect, namely, fire is not one but three. In
other words, the fire produced by grass is different from
the fire produced out of either arapi ot jewel, and so
on.*® Again, if fire were produced from different causes,

Vs, X, il 7.
%8 PPBhi., p. 102.
® KP., Stavaka 1, verse 6; Nyayakaustubha, Pratyaksa, p. 26.
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then the inference of fire from smoke would not have
been possible.™
The subversion of the causal rule regarding the
particular cause is easier than that of the classwise. If
there be no restriction of the class of the cduse, then
there would be no testriction about the class of the
effect as well; for, there is the absence of Aet#. If it be
said that the determination of the class of the effect,
even if produced from a different class, will be according
to the svabbdva itself, then it may be asked: Is it the
svabhiva of the effect that the determination of the
patticular class of effect is made, or is it that of the
cause that the different classes of effects are determined,
although there is only one class of cause? The first
alternative is untenable’. If a fixed class of effect be
not due to a fixed class of cause, and if it be due to
the very nature of things that a particular class
of effect is produced from any class of cause, then it
will have to become an effect of all the classes. In
other words, if a jar is produced from the cause of the
cloth, then the jar would belong to the class of cloth;
ot, if the same jar be produced from the cause of fire,
then the jar would be classed under the class of fite;
similarly, the jar would have to be included in all the
ossible classes of effects. In the same manner, it will
ave to be assumed that the effect different from the
jar, if produced from the cause producing the jar,
would become of the class of the jar; so that, all the
troubles would arise if it be assumed that it is in the
very nature of the effect that of whatever class the cause
may be, the effect would be the same. Even the second
alternative is untenable. ‘That is, if, on the other hand,
it be held that it is in the very nature of the cause itself
that in spite of all the differences of the causes, the
effect would always be a fixed one, even then the diffi-

* KKH., p. 16.
"t Bodhani on KP., p. 12.
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culties would be the same. Thus, if the implements
(sdmagr?) producing a jar be of the nature of producing
a cloth, then that sdmagri would be productive of the
class of cloth, and so on’.

If this be the fact, then it may be asked: Why is
there one class of product, namely, fire from so many
causes, namely, grass, arapi and jewel? We cannot
believe in the existence of a category called gaksi
belongit;% to the grass, arapi, and jewel due to
which alone there may be assumed only one kind
of effect called fire; for, in that case, we cannot
infer the existence of a particular cause from the
knowledge of an effect anywhere. Another difficulty
in holding the theory of ¢eks; would lead us to
assume that a particular effect would be produced from
any kind of cause, only if that cause were to possess
that class of gak#:." It may be said here by the opponent
that the above mentioned difficulty can be overcome
by assuming the existence of a gsk#/ favourable to
produce one kind of effect in causes of different class
where it is found that even in the absence of the required
cause an effect of one particular class is produced from a
different cause and not in any other place. But this
is not possible, hold the Naiyayikas. It is asked here:
whether such a gak# is assumed to belong to the #imitta
or to the adysta? By the former we understand that
the presence of which alone denotes the presence of
another thing; but such a mmitta is not found here.
The grass, the arapi and the jewel, which are found here,
are not mimittas; for, in their absence, we do not find
the absence of the effect. Nor can we depend upon
the method of agreement (smvaya) alone to believe in
the existence of gak#; for, in that case, an ass, or similar
other things, may also possess such a gzk#i and be the
cause of fire. Hence, the existence off gakti should be

"2 KPP,, pp. 56-58; Bodhani, pp. 12-13.
8 KPP., pp. 56-58; Bodhani, pp. 12-13.



V1] MATTER AND CAUSALITY 253

assumed in those which are seen through nimittas™.

Again, the Buddhists urge here that the gzk#; may
not explain the point, but there is a subtle kind of jati
in the form of karvadriipatva which in spite of the grosser
form of difference existing between the grass, the arapi
and the jewel, determines that the effect is of one kind
only. This view, like the previous one, is rejected by
the Naiyayikas on the ground that the so-called subtle
Jjati may be present even in non-fire and from which
smoke may be produced.

It is, again, urged by the opponent that the differ-
ence and the identity of the class of effect depend upon
the difference and the identity of the matetial cause and
not upon the nimitta and the non-material causes. Grass
and the rest are the instrumental causes; so that, there
is no harm if grass and the rest belong to different
classes; for, it would not affect the product at all.

To this, again, the Naiydyikas reply that if this be
the fact, that is, in spite of the difference of the class of
the instrumental and the non-material causes, the effect
becomes of the same class, then the instrumental and the
non-material causes should not be called causes at all.

Now, in order to defend the causality of the instru-
mental and the non-material causes, it is held that the
causality of these depends upon the agreement (envaya)
with the effect. But this also is rejected by the Naiya-
yikas who hold that their causality is not merely a case
of agreement (amvaya) with the effect, but only when
they are present, the effect takes place and not other-
wise; and thus, the method of difference (vyatireka) also
comes in. Again, in order to determine the class of
effect, it does not depend upon the material cause alone,
but upon the whole sémagri; otherwise, there would be
no difference between substance, quality and motion
having the same material cause. We cannot hold that
this rule applies to the substances which are products

"¢ KP., pp. 58-59; Bodhani, p. 13.
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and not to paramdnus; for, we find that curd is produced
from paramipus of milk and not by milk itself. It is
verified by the common-sense belief also that milk is
now destroyed and curd is now produced?.

Now, in the absence of the theory of gak#, we find
that the rule, ‘that with reference to a particular class of
effect there should be the cause in the form of svabhiva
belonging to a particular class,” is also frustrated.
Hence, the fact that there should be one particular
individual cause for each effect is to be accepted as
final; so that, the fire produced from the grass through
the help of fanning (phatkdra) is different from the fire
which is kindled from the rubbing of the arapi and the
fire which is produced out of the reflection of the sun
fallinlg upon a particular kind of jewel.

egarding the view—Ilet there be only one particular
cause or a class of particular cause for an effect and
there should be no diversity in the cause, it is said that
the vaicitrya of the cause is inferred from the vaicitrya
of the effect, which we cannot avoid; but the wvaicitrya
does not form any part of the cause; so that, in order
to explain the waicitrya of the effect, we have to assume
the vaicitrya of the kdrapa-simagri®®.

On these grounds, we find that the Naiyayikas do
not favour the plurality of causes. They believe that
every effect has its own particular kind of cause; and if
there is any saicitrya in the effect, it is due to the vaicitrya
of the kdrapa-simagri.

IX
CAKTI AND CAUSE
We know that the Mimamsakas of the Prabhikara
school hold ¢z£# to be a different category altogether.

"8 KPP., pp. §8-61; Bodhani, p. 14.
"¢ KP., pp. 61-72.

T KP., pp. 83-88.
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Cakti being supersensuous, its existence is proved
through inference. The form of inference is this: fire
possesses ¢akti (a particular kind of capacity) favour-
able to the production of burning. This capacity is
not found to be operating when any obstacle, as for
instance, the candrakdnta-manpi, comes in its way and
when the mapi is removed or any other stronger
counteracting force, say the sdryakinta-mapi, is brought
in, the capacity, again, begins to work. This shows
that there is a particular ﬁjnd of thing which being
destroyed, there is no burning, and when it is free
from obstacles and is not destroyed, there is the
burning. This particular kind of thing or capacity
is called Caks. 1t is different from all other categories.

But the Naiyiyikas do not admit it as a different
category. ‘The above mentioned instance is explained
by tﬁcm through the help of pratibandbakibhiva, meaning,
the absence of the obstacles. Hence, the assumption of
gakti would only lead to a great gamrava, which is not
desirable.

But a close observation shows that what the
Mimamsakas call gzk# is really included in the concep-
tion of cause according to the Naiyayikas. Hence, 1n
fact, the notion of gkt is accepted by the Naiyayikas
also in some form ot other. What they deny, it seems,
is its being given a separate place.” Thus, they say that
the non-existence of the obstacles being a common
cause of all the effects, there is no need of assuming the
existence of gzkfi as an independent category; and
moreover, gakti itself is nothing but the cause itself.”

78KP., Vol. I, pp. 144-157.
" TD., on TS., p. 65 along with Nilakanthi, p. 188.
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X
SATKARYAVADA REFUTED

We have seen above that Sinkhya, upholding the
Satkdryavida, holds that an effect is present in the cause
potentially even before the causal operation. The neces-
sity of the causal operation is only to manifest that which
already existed in the cause. Essentially, there is no
difference between a cause and an effect. ‘They are, in
a way, identical. Hence, the relation between them is
called bhedasabispn atyantdbheda, that is, absolute identity
having the possibility of separation.

This view is not accepted by Nyaya and Vaigesika.
They ate of opinion that if the effect really exists in the
cause in the form in which it is found in the external
wotld, then thete is no need of the causal operation; for,
they say, what is there then left at the manifestation or
production of which the causal operation ceases? Mote-
over, it is against our experience to assume the existence
of 2 pot in the form in which it is present in the cause.
What we actually see in the clay, before the production
of the pot, is not a pot but merely a lump of clay, which,
after the causal operation, manifests itself as a pot. In
whatever form, say in the form of a particular kind of
gakti, ot a patticular kind of manifestation, or a parti-
cular kind of collocation of the parts of the object, and
so on, the effect be assumed to exist in the cause, we
cannot have a real satkiryavida. That is, we cannot
find the pre-existence of the effect, as found after the
causal operation, in the cause. The effect and the
cause cannot be identical in the true sense of the term.
As the Naiyayikas take their stand upon the actual
experience of the common people, they cannot undet-
stand the theory of satkdrya®.

Besides these, there are several other reasons

80 NM., pp. 492-496.
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to support the asatkiryavida of the Naiydyikas. Thus,
the arthakriyibheda, meaning, the difference in the use
of the cause and the effect, establishes the asatkiryavida.
They hold that both the clay and the pot do not serve
the self-same putpose, which shows that there'is a real
difference between them. Similarly, the notion of the
cause is different from that of the effect. The vyapa-
dega (naming) also supports the Nyaya view-point.
Never the term ‘effect’ is used for the term ‘cause’,
and also, %ice versa. ‘'Their functions, which are pre-
determined (arthakriyivyavastha), also help the theory
of asatkdrya.

It will not be out of place to point out that
although the Naiyiyika’s view-point is quite in keeping
with the spirit of the school and the tradition associated
with it, and as such, it may be taken to be quite correct,
yet we must know that the view-point of Nyaya-Vaige-
sika as regards this point is quite different from that
of the Siankhya. The satkdryavdda has been quite mis-
understood and wrongly interpreted for the sake of
criticism. But as already made clear elsewhere, we
should not be carried away by the remarks made by
Nyidya and Vaigesika on this point. We should not
forget that both the view-points are quite correct with-
in their own limitations.

17



CHAPTER VII
MATTER AND CREATION!
I
INTRODUCTION

WE have seen above that matter and consequently,
the external world itself are very intimately connected
with motion and the doctrine of change, which, of
course, does not operate by chance. It has to be ex-
plained in terms of cause and effect. Every change that
takes place in the universe has got a cause behind it,
which shows that the doctrine of change operates in
perfect harmony with the law of causality. Although
it is a fact that Nyaya-Vaigesika does not believe in the
doctrine of momentary change (&sapabbarigavida) like the
Buddhists, yet it is also a matter of everyday experience
that the joint system cannot deny the influence of the
law of change in the universe. Except the eternal
forms of matter, all the material products of the universe
undergo gtradual change. There are the four kinds
of ultimate particles of matter, namely, the paramanus
of earth, water, air and #ejas, which are put into motion
through the instrumenta]/;'ty of the Divine Will and
the cumulative adysfa of the Jivas and which result
in various changes in the forms of dyyapskas, tryapukas
etc. Again, these products do not remain in the same
form for more than a few moments, after which, they

! The term ‘creation,’ as a synonym for srs#, cannot be correctly
used in any of the orthodox systems. But as there is no other
suitable word in the language and as its use is so very common
g this very sense, the use of the term has been retained here

s0.
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may either go on producing new forms in addition to
the already “existing constituents of the universe, or be
destroyed and reduced back to the ultimate forms again.
Thus, the law of change helps both the creation and the
destruction of the matetial products of the universe.
Beside the everyday production and destruction of the
material products of the universe, there are the universal
creation and the universal dissolution also. In other
words, there comes a time when every product is des-
troyed and reduced back to its ultimate cause, the
paramépus. ‘'This period of time is known as the period
of Cosmic Rest. After this period is over, again, out
of those vety paramdpus, a fresh creation takes place.
This process has got neither any beginning nor any
end. It continues ad infinitum.

But there are some (e.g., the Mimamsakas) who
do not believe in this process. They think that there
can be no universal destruction and consequently, there
is no possibility of any fresh creation after it. The
f(l)llowing will make the position of both the schools
clear.

II

OBJECTIONS AGAINST THE REALITY OF
COSMIC REST (PRALAYA) AND THEIR
REFUTATION

1. The Mimimsakas urge that every set of day
and night is found, necessarily, to be preceded by
another set of day and night, and that there is nothing
to deny the continuity of such a tradition either in the
past or in the future. This shows that there exists a
sort of causality between the infinite sets of days and
nights. Hence, it is presumed that there would not be
any occasion for the cessation of the universal activities,
and consequently, there is no pra/aya at all.

To this it is said, in regly, that the above argument
is entirely wrong, as it is based on a false assumption.
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There does not exist any causal relation between the
various sets of days and nights; so that, it is not at all
necessary that one set of day and night should precede
another. It does so, however, because of the fact that
there exists the universe (bbava). In other words, day
and night are not causally related, but it appeats to be
so, due to the nature of the universe itself.

2. Again, it is urged by the Mimamsakas that the
existence of a being is full of activities (&arman) and ac-
cordingly, there is no time in one’s life when he can be
said to be free from any action. This necessitates that, as
every action is bound to bear its fruit, there would not be
any time in future which would remain without bearing
any fruit; so that, when one set of past actions is ex-
perienced and consequently, becomes exhausted, then an-
other set of actions comes in for fruition, and so on.
Hence, it is impossible to think of the cessation of actions
and their fructification ever even in the case of a single
individual. This is true of every individual. . Such
being the case, there cannot be a simultaneous cessation
of the functioning of all the modes (vz##is) of adystas
leading to pralaya.

Against this, it may be pointed out that the above
view is, again, based on a false assumption, and hence,
it is untenable. It is a common experience of every
day that duting the dreamless sleep (sws#p#) the func-
tion of all the modes do actually cease simultaneously.
Similar is the case with the general dissolution. Henee,
there is nothing to prevent the state of Cosmic Rest.

The next argument adduced against the reality
of pralaya is that during the dissolution period there
being no existence of any Brahmana, Ksattriya, Vaigya
and Cudra, how would the caste distinction be detet-
mined when the universe would, again, come to exist?
That the caste distinction is a fact cannot be denied.
Nor would it be reasonable to believe in the produc-
tion of a Braihmana from non-Brihmana, and so on.
Hence, in otrder to maintain the link undisturbed, it is



vir | MATTER AND CREATION 261

necessary to deny the existence of pralaya.

Against this argument of the Mimimsakas, the
Naiyayikas poirt out that the tradition of caste system
would be maintained as it is done in other cases. In
othert words, although it is a fact that apparently a
scorpion is produced from a scotpion, for instance,
yet it was first produced from cow-dung. Again, like-
wise, a Zfapduliyaka (a particular kind of grass) is, at

resent, produced out of another fanduliyaka, yet it was
rst produced from the seed of it. Similarly, in other
cases also, namely, milk, curd, ghee, oil, etc., the first
roduct was not from that out of which they are general-
y produced. So is the case with human beings, lower
creatures, Brahmanas, Ksattriyas etc. ‘That is, although
these are at present found to be produced from their
own homogeneous class, yet, in the very beginning of
the creation after the Cosmic Rest was over, they were
all produced out of the ultimate forms of matter
under the influence of their respective adystas accruing
from the deeds of the past ages.

4. Again, it is held that if there were a pralaya,
then all the previous usages and traditions of the em-

irical world would have been lost and that there would
ave remained no one to start such traditions again,
after the Cosmic Rest.

To this it is said, in reply, that in order to give a
start to the old usages and traditions, Ippara Himself
appears at the end of pralaya and through His Mdyi
performs all the necessary activities required to maintain
the old connecting link®.

In this way, the Naiydyikas refute all the possible
objections of the Mimiamsakas against the real existence
of pralaya. Beside these, there are several direct proofs
to show that as there is a gradual deterioration in every
phase cf human life, it is inferred that some day or
other, the gradual degeneration would certainly end in

3 Vide BS., 1. iii. 30 along with CBhi. on the same.
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the absolute cessation of the modes (v7#2s) of adrstas of
the beings of the universe leading to pra/zya. 'That there
is such an obvious decay in the universe is clear from
the following :

1. First of all, there used to be mental creations
(manasi spsti); then from the fusion of the male and
the female for the purpose of producing a son as a
part of religious duties; and later on, simply to satisfy
one’s sexual desires although on right lines. But now,
no consideration of any kind exists even in such
productions.

2. First of all, sapskira used to be petformed in
cary and the rest; then in the fields etc.; then in the
womb of the mother; and now, after the birth of the
child, and that too, only based on worldly usage.

3. Regarding the 1eda, we know that first of all,
people used to study the thousand gdkhds of it; later on,
separately; then one out of the six @7iges; and now, any-
one of the gakhds alone; and that also partly.

Coming to the means of livelihood (v7##), we
find that Brihmanas used to live upon z#s, meaning,
the act of picking up grains; then upon food brought
to them without asking for it; then upon food begged
for; then upon the act of ploughing the field; then
upon trade; then upon some art; then upon the protec-
tion of cow and the rest; but now, they depend upon
service (sevd).

5. Again, first of all, Braihmanas used to receive
guests with great difficulties; later on, they themselves

ecame guests of Ksattriyas; then those of Vaigyas; and
now, they eat food supplied by Ciadras. It is further
found that at present some people have begun to eat
food from the hands of sweepers and other members
of the depressed class (entyafas).

6. Again, first of all, they used to eat the remainder
(gesa) of the rites and sacrifices (y4/#); then that which
used to remain after feeding the guests; then that which
used to remain after feeding the servants; and now,
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they liveupon that whichis got out of pute selfish motive.
7. Again, the Dharma is said to have possessed
four feet or limbs, namely, Zapas, jfidna, yajfia, and
dana in the beginning of the creation, but gradually,
the first three feet disappeared; and now, only one,
that is, ddna, remains. But that one also is ever tremb-
ling onaccount of the various diseases, which it possesses,
in the form of gambling etc., loss of faith, and so on.
In this way, in every phase of life there is a distinct
gradual decay, which shows that, some day or other,
there is bound to be some sort of stoppage of the
worldly activities for a certain period. And it is,
therefore, that the Lord Himself has said—I shall mani-
fest Myself when virtue (dbarma) is entirely weakened
and vice (adbarma) prevails upon in every yuga®.
Besides, there are Crutis, like ‘dbdta atbaZﬁmama,éal-
payat’ etc., to suppott the existence of pralays, which
leaves no doubt about the existence of it. Such a pralaya
is of two kinds—&hapdapralaya and mahipralaya, accord-
ing to the Naiyayikas. The former is also called avdntara-
pralaya. In the formert type of pralaya, all the produced
substances alone are destroyed, while in the latter, all the
Eositive products (bhivakirya) are destroyed‘. It is
elieved that after mabdpralaya there is no creation®.

I
PROCESS OF PRALAYA

It is held that at the end of every hundred yeats,
according to the measure of Brabma®, there comes the

3KPP., pp. 314-329.

Also Vide—Yadi yadi hi dbarmasya glanirbbavati bhirata,
Abhywtthanamadbarmasya taddimanam spiamyabam—BG., IV. 7.

¢TD., p. 10. .

5 Paditlt)hamﬁlﬁ of Jayarima,quoted by NK., p. 528, 2nd edition.

® One day of Brahma is equal to one year of human beings.
The table of the measure of time followed here is given below:

2 ksanas=1 lava;
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time for the relief of the then existing Brahmd. At that
time, there arises a desir, in the mind of Mabegvara, the
Lord of the entite universe, to destroy the entire
roduction of all the living beings who are tired of
irths and deaths for the purpose of rest at night.
Just after the desite to do so, the modes (o##) of
the adrstas of all the living beings, which are the
causes of the production and the existence of organ-
isms, sense-organs and all other mahdbbatas, ate stopped
and motions are produced from the conjunctions be-
longing to the Atmans and the paramipus helped by
the Divine Will. 'These motions are followed by the dis-
junctions produced between the ultimate particles out of
which organisms and sense-organs etc. are produced,
leading to the destruction of tﬁe conjunctions existing
between them. Thus, every product, including the
four mahdbbétas, is destroyed and reduced to its res-
pective ultimate particles. This is the universal state
of rest known as pralaya.

During this  state of destruction, the ultimate
particles of matter remain disconnected and are not
capable of ptoducing any effect. Not only the para-
mawus but all other eternal substances, including the
Atmans together with merit and demerit, remain duting
the pralzya. Udayana adds that qualities, like colout
and the rest, which ate produced out of the chemical
action, also exist then in the form of the limitations

2 lavas=1 nimesa;

18 nimesas=1 kasthi;

30 kagthis=1 kal;

30 kalis=1 muhiirta;

30 muhiirtas=1 ahoritra;
15 ahordtras=1 paksa;

2 pakgas==1 misa;

2 misas==1 ftu;

3 gtus=1 ayana;

2 ayanas==1 year;

1 year=1 ahordtra of gods.—Kandali and KV.
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(upddbis) of Kala; and motions produced by the velocity
caused by the destruction of the mabdbbitas also exist
during this dissolution petiod. The existence of these
during this period is necessary to mark the time-limit
of it and to make the subsequent production of the
constituents of the world poss(itle’. Besides, ‘the prior-
non-existence (prdgabbiva) also remains during  this

eriod®. ‘This state of universal test continues for one

undred years, according to the measure of Brabma®.
This is the description of the Kbapdapralaya*.

v

CAUSE AND AIM OF CREATION

After pralaya, naturally, creation (szs#) takes place.
But before a description of it is given,, it may be asked:
why should there be any creation at all, and if there be
any, what is the cause of it?

In answer to this, it is needless to say that all the
orthodox schools of Indian thought believe in the
beginninglessness of creation. That is, evety creation
is necessarily preceded by anothet. 'Thus, when a being
takes birth, he cannot remain without any action even
for a single moment'’. Produced beings ate always
thinking, desiring and doing deeds. All these thoughts,
desires and deeds must result in some effect. There is
no thought, desite and deed which do not bear theit
requisite fruit. The fructification of desires and
deeds is possible in a day’s time, or in a year’s time,
or in one life, or in several lives. Without the expeti-
ence of the fruits of these there is no freedom. These,
when performed, remain in the form of ‘something’

"KV., pp. 92-93.

“Sctu, pr 286

*KV., p. 93.
10 NK., p. 528, Ft. N. (Second edition).
1BG., IIL 5.
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unseen till the time of their fructification; and during
this period, this ‘something’ is known as edrsfa.  With-
out the experience of the fruits of these desires and
deeds, thereis no escape. The very aim of human life and
the end of all the Daryanas would remain untealised and
would be frustrated without the expetience of the results
of these. Therefore, until the whole of the treasure of
the fruits of the past desires and deeds is not exhausted,
there will be series of productions, both individual and
universal. Hence, the only aim of creation is to have
the experience (bhoga) of the past thoughts, desires and
deeds; and through it, the final realisation of the highest
aim of human life is achieved. This is the secret of the
Law of Karman. ,

As regards the next point—what is the cause of it?
the answer is almost the same. That is, the cause of
creation is really the activities of the past lives. But
this is only the instrumental cause. As for the material
cause, we know that after the previous production of the
wotld, the objects of the world are completely destroyed
in course of time, and are reduced to the four kinds of
paramépus. Then with the help of the Divine Will
quickened by the adyszas a kind of productive motion
is produced in those paramdpus, which gradually, pro-
duce all the objects of the world, anf subsequently,
the universe itself.

v
ADRSTI AND CREATION

We have been referring to adysta all along, but
what is it, and how is it connected with the theory of
creation ate the questions before us. The very wotd
adysia signifies that it is something which is not seen.
But then, how is it assumed to exist at all? In answer
to this, it is said that there are the feelings of pleasure
and pain, like and dislike, and so on, in the wotld
which cannot be denied. Now, it may be asked: to
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what are all these due? They cannot be attributed to
any external thing; for, if it were so, then the same
external thing, which gives pleasure to a man at one
particular time, should not cause pain to the same man
at any other time; and also, the same external thing
should give pleasure to all others equally. But such is
not the fact. Hence, the cause o% these should be
searched within and not without. The A#man, which
is the seat of these feelings, is also the material cause
of these, but not the instrumental one; for, if it were
the requisite cause, then the Afman being eternal,
the effect ought to have been ever present, which is not
the fact. Again, if Atwan were the only cause to
produce these feelings of pleasure and pain, then it may
be enquired: why should it ever like to produce pain?
Why should not there be pleasure always? There is
nothing in the very nature of the Atman to determine
this. Hence, the presence of a determining factor to
help the Atman is very necessary. It is also neither
possible nor proper to assume Paramdtman to be the
determining factor of these feelings; for, it would lead
us to admit that Paremétman is pattial, which, again,
is not correct. Hence, in the absence of any such
known factor, the orthodox schools believe in the exis-
tence of an unseen force, which the Naiyiyikas call
dharmddbarma (merit and demerit) and the Vaigesikas
adypsta*®. It is this unseen force which, like an auxiliary,
helps the adequate fructification of the deeds of the
ast.
P It would not be out of place here to point out that
the experiences of pleasure and pain cannot take place
in the Atman unless it becomes limited within a gross
organism (bhogdyatana). Again, all sorts of experiences
cannot be experienced in all sorts of organisms. In
other words, the form of organisms also has to be deter-
mined according to the nature of the experiences to be

12 NK., p. 8 (Second edition).
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gone through'®, All these are done under the influence
of adysta alone, This is not only true of living organ-
isms, but also of everything else; for, all the inorganic
constituents of the universe have been created simply
to meet with the demands of the organic creation.
Hence, it may be said that every constituent of the
universe, whether organic or inorganic, has to remain
and function under the direct or the indirect influence
of adysta. 'There are, however, the Cirvikas, the Indian
Materialists, who do not subscribe to the above men-
tioned view. They do not believe in the /aw of
Karman. They consider that everything, whether
otganic ot inorganic, is produced out of the peculiar
collocations of tge particles of matter through chance,
Now, coming to the details of the creation of
human organisms, it may be pointed out that the process
is almost the same as it is in the case of inorganic
matter. Creation cannot take place out of one; so that,
there must be two particles to produce a thing. Again,
those two particles should not be of the same substance.
Hence, the fusion of semen and blood is necessary to
produce a2 human organism. When such a fusion takes
place in the uterus under the influence of adysta of the
arents to experience pleasure and pain through an
1ssue and that of the would-be issue-to have the ex-
perience of pleasure and pain through those patents,
then that fusion becomes the seed of a human organism
in the uterus. That there exists such an influence is
clear from the fact that every union of a male and a
female does not produce such a seed®. This seed also
is, after all, produced out of the ultimate particles of
matter moved through the adysza itself. Now, when
such a seed is sown, then it, along with the food and
drink taken by the mother of the would-be child,

18 NS., IIL ii. 60 and NBhi. on the same.
14 NBha., II1. ii, 61.
18 NS. and NBha., IIL. ii. 65.
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undergoes chemical changes. The chemical process
E;esent in the uterus turns such food and drink into a~
e, subtle and liquid substance which helps the gradual
growth of the seed till it develops into such aggregates
as cell, mass, foetus, foetus embryo, arteries, head, feet,
etc. and subsequently, the or%anism along with the
sense—organs. All these developments take place in
the womb itself through the instrumentality of the
adysta of the parents and the child in the womb®.

It has been said that the production, both the
individual and the universal, is meant for the experience
of pleasure and pain. Now, a question may be raised
here: how does a particulat A¢man come in contact with
a particular organism in ordet to have its adequate and
predetermined experience (bhoga)?

The only answer that can be given from the Nyaya-
Vaigesika point of view is that it is, again, the adysta,
accruing from the past deeds, which determines all
these things. In other words, it is the very operation
of the Law of Karman that the contact of these two
particular things are brought about. Every production
of an organism is really with reference to the bhoga
of a patticular Atman. Hence, if that Atman be not
connected with that organism, the production of that
organism would be useless, which is impossible
under the Law of Karman and the Nature of Uni-
Jormity.  Such particular contacts can only explain the
iliiversity of bhoga also which is a fact not admitting any

enial.

Moreover, because the organism is produced by
adysta and its contact with a particular Atman is also due
to adysta, it is held that when the realisation of Atman
takes place and the particular #dysfa connected with the
particular A¢manlimited bya particular organism becomes
exhausted, the organism also falls down as dead. Had
it been due to the bhdtas alone, then as the bhitas are

18 NS. and NBhi., III ii. 62-64.
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always present, there would have been no possibility for
the absence of an organism, and consequently, there
would have been no moksa**. The same reason which
explains the possibility of the contact of a particular
organism with a particular Asman for bhoga, also, ex-
plains the contact of a particular Manas with a parti-
cular body and a particalar Atman. This is all that
can be said about the individual production.

VI

PROCESS OF CREATION

Coming to the universal creation, it is held that
after the expiry of the hundred years of Cosmic
Rest, the accumulative adrstas of the Jivas come to
operate through the Divine Will for the creation of
beings and objects suited to their needs for the
putpose of reaping the fruits of their past deeds.
Through the help of these #dzsfas conjunctions are
produced between the Atmans and paraminns. These
conjunctions produce motion in the ultimate particles
of air which then join together so as to form dyyannka,
trasareps, and consequently, the final (mwahdn) air which
remains vibrating in the sky. It possesses continuous
and strong vibration; because, (1) it is the first product,
(2) there is intense velocity in it,* and (3) no other
substance, which would have put obstacles in its way, has
been, as yet, produced®. After this, in the very mabin-
vdy4, which is of the sort of a substratum due to its being
an obstacle of weight on account of the possession of
velocity and touch®, a big reservoir of watet, from the
watety paramdpus through the usual process, is produced

¥ NS. and NBha., III. ii. 66-67.
18 Vyom., p. 300.

®KV., p. 94.

WKV, p. 94.
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which remains flowing due to the velocity of air.*
After this, in the same manner, from the paramanus
of earth is produced the big®* earth which exists in a
solid form.  After the production of earth, in that very
reservoir of water, a big heap of fire (#as) is produced
from the paramapus of tejas, which not being overpowet-
ed by anything else temains luminous. In this way, the
four mabibbstas are produced one after the other. ~ This
being done, through the Divine Will (sarikalpa), 2 big
cosmic egg is produced out of the paramdpus of fire
assisted by the ultimate particles of earth. In that big
egg Brahma, the grand-father of the entire universe and
having four lotus like faces is produced together with all
the worlds, and is engaged by the Divine Will in the pro-
duction of living beings. Being endowed with intellect,
dispassion, and other extraordinary powers, Brabmad,
knowing the time of fructification of the past deeds of
beings, begins to create first, his mental productions
(ayonijas), such as, Prajdpatis, Manss, several groups of
devas, rsis and pitrs®; and next, out of his mouth, arms,
thigh and feet are produced the four castes—Brahmapa,
Ksattriya, Vaigya, and Chdra respectively, and also other
living beings of all -grades high and low. Having
produced these, Brahmd connects them with adequate
degree of dharma, jhiina, vairigya and aipvarya accotding
to their past deeds. He also adds to them the proper
degree of adbarma, ajiiina, avairdgya, and anaipvarya, and
the result of these, namely, pleasute, pain, and the rest2¢,
It is thus how the production of this objective world
takes place.

#KYV., p. 94.

31t is called ‘big,” because, it is the first earthly product and
there has been no digging of it in any way—Setu, p. 288.

8 By ‘Gagas’ Udayana also means ‘Kisamandas—XNV., p. 96.

24 PPBhi., pp. 48-49; and KV, p. 96.
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VI
CLASSIFICATION OF SRSTI

The entire creation may be divided into two broad
heads: yonija and ayomifa. The former includes such
living beings as are produced out of the fusion of the
male and the female, The latter may be, again, sub-
divided into Manasika and non-Manasika. Under the
former, we include the Mdnasika sons of Brabmd, and
under the latter, we have the production of the other
worldly living beings and food, dtink, and so forth
suited to them, These productions also are due to the
influence of adrsta.

VIII

THE LAW OF KARMAN AND ITS
FUNCTIONING

We have heard enough of the Law of Karman.
Now, it may be asked: what does it mean and how is it
regulated? In answer to this, it may be said that the law
means that our activities (&zrmans) are performed accord-
ing to certain regular laws and not haphazardly. All
our activities, both psychic and physical, are performed
with certain end in view. For each and every action,
there is enough responsibility. Almost all of them are
E}redetermine . These activities may be good or bad.

hose which are good, that is, which tend towards the
realisation of the highest good, are called meritorious
(dharmika), and those which are bad are called demeritori-
ous (adhirmika); so that, when they are performed, they
leave behind some impressions which remain unseen
and are known as adysta, ot dbarmdidbarma, or panyapipa,
ot apdirva, and so on. After this, whenever these
impressions get anything to arouse them, they appear,
again, in some form or other, not necessarily, in their
previous forms, and are expetienced then as the result
of the previous deeds or thoughts.
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This sort of fructification of the impressions of the
past deeds may be possible in a yeat’s time or more, and
may extend to several lives even. Hence, the impres-
sions of the deeds of one life may continue for several
lives. Now, it may be asked: Are we to experience
the result of all our activities? But, beforé giving a
direct answer to this question, it is better to know more
about our activities with 2 view to find out whether
it is essential to experience the result of all our activities
or not.

Nescience (avidya)® is considered to be without any
beginning. The Law of Karman is the manifestation of
this vety nescience. Under its influence due to the
effects of the meritorious and the demeritorious deeds,
the Jivitman®, passing through various births and deaths,
imposes upon itself the qualities of &artztva and bhok-
trtva. In fact, it is due to these very attributes that
there appear to be two Atmans; so that, the chains of
births and deaths, the experience of the dualistic nature
of the self, the distinction between name and form, all
these continue until the avidyd or its manifestation,
namely, the Law of Karman is entirely annihilated.

It is all due to the differences of &arman under the
influence of the three gupas, namely, Sattva, Rajas
and Tamas, that there are obvious differences in
the result. Thus, the Jidtman under the influence
of the Tamas aspect of the avidyd enters the body of
lower creatures, such as, birds, deer, elephants etc,
(adbovytti), and acts according to the nature of the
organism into which it takes its abode, and finally,
attains*such /oks where suffering alone prevails, If the
Rajas prevails, then the Jivdtman enters such orgarisms

351t is of the nature of the harmonious state of the three gupas.
It manifests itself in the form of subtle and gross bodies and 1s the
same as affina.

28 The pratibimba of the Paramatman falling upon the Prakpt
is called the Jivaiman.

18
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as occupy the intermediate stage, namely, the organisms
of vidyidbara, yaksa, riksasa, manusya etc. (madbyavysti),
and ly, goes to the ks where both pleasure and

ain are found in equal proportion. If, on the other

and, the Saftva predominates, then the Jivdtman enters
the organism of zsis, gods etc. (#rdbvayrtti), and thereby,
obtains the swargaloka and the mabarioka™. The differ-
ence in karman not only produces difference in the
otganism, but also in the Jivdtmans themselves; othet-
wise, there is no difference between one Jivdtman and
the other.

Although there is only one kind of karman, yet
due to the difference in the time of the experience of it,
it is divided into Sad#cita, Saficiyamana, or Kriyamana and
Prirabdha. By Sasicita we mean that kind of Rarman
which is still kept in store and whose fructification
(bhoga) has not yet begun. By Saiciyamina we mean
that kind of Aarman which is being done every day in
the course of the experiencing of the deeds of the
Prarabdba-karman. And by Prdrabdha is meant that
karman fotr the expetience of whose fRuit the particular
organism has been assumed at the present time and
is being regulated.

One must exhaust the bboga of these three kinds of
karmans before the highest aim is attained. About the
ordet of bhoga, it is held that it takes place in the order
in which its experience has begun, or in which each
action has taken place, ot according to the force (bala)
of each activity. In othet words, the Prarabdba-karman,
for the experience of which the particular organism is
assumed, is experienced first, and then comes the turn
of the Sadcitakarman, at the end of which, the bhoga
of the third form of karman begins. All these
may be just possible in one or more births, Some-
times the Prarabdba itself occupies more than one birth.
It is also quite possible that after the bhogs of the

% Also vtde BG., XIV. 18-19.
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Prarabdha is exhausted, the Saficita-karmans come up for
being experienced in the order in which they had been
petformed. It is also quite possible that the order of
Saficita-karmans may be overlooked, and in accordance
with the strength of the Sadwita, the bboga may take
place. That is, the &srman which is very forcible and
vivid will come up first for being experienced, and
then the less forcible, and so on. Some are of opinion
that this sort of change in the order of bhoga is possible
even in the Prdrabdha-karman; so that, although usually
the deeds of the previous births bear fruit in this birth
and those of this birth in the next, yet if the deeds are
very forcible, then they will bear fruit in this very life
by changing the order of the experiencing of the
Prarabdpa-karman. Whatever may be the order, it is a
fact that the bhoga of each and every kind of karman
must be exhausted before the highest aim is realised.

Of these three kinds of &armans, the Sascita and the
Saficiyamina can be exhausted either by their actual
experience, or even without it®, in which case, these
can be exhausted by the tattvajiiina also®.

This is how our activities are exhausted, partly,
by bhoga and partly, by the true knowledge. It is also
chat from the above that only for the sake of exhaust-
ing the bhoga of our own desires and deeds, we have
to take birth after birth which necessitates the existence
of Samsara till final emancipation is attained.

28 \I;yom., p- 644.
 ® Vide-JRianagnib sarvakarmipi bbasmasit kurate  1athi—BG.
IV. 37.



CHAPTER VIII

MATTER, LIFE AND CONSCIOUSNESS
I
INTRODUCTORY

Duk to the initiation of motion the earthly ultimate
particles group together and form different earthly
products. ‘These products may ‘be classed under two
broad heads, namely, organic and inorganic. That class
of product which 1s the substrate of such activities as
tend towards the attainment of what is favoutable and
liked and also which cause abstinence from -objects
which are unwholesome and disliked is called organic.
It is also the substratum of sense-organs and is the
receptacle of the experiences of pleasure and pain through
the sense-organ and object contact. It is through this
kind of material product that life and consciousness find
their manifestation. There is growth and healing of the
wounds in this very form of the organism. The in-
organic form of matter, on the other hand, is that
which does not possess any of these attributes. It is
technically called »7saya in Nyaya-Vaigegika. It is, there-
fore, called jada. In spite of these vital differences bet-
ween these two types of material products, as far as their
production is concerned, the process is the same in both
the cases. In othet words, both the types of products
are ultimately produced out of the ultimate particles of
matter according to the usual process of creation. But
then, it may be asked here—how, when and why does
life (jfvana) come to be connected with one sort of pro-
duct and not with the other?



VIII ] MATTYER, LIFE AND CONSCIOUSNESS 277

I
THE MATERIALISTIC VIEW-POINT

The Carvakas, tepresenting the Indian Materialistic
view-point, do not apgear to differ much from what has
been said above. They hold that there are only four
kinds of elements (fa#tvas), namely, earth, water, Zgas
and air!, Physical organism, sense-organ and inotganic
matter (visaya) are all produced out of these?. But as
regards the details of the process of production, we are
not sure what they actually hold. On the basis of their
explanation of the actual facts of the universe, however,
it can be assumed that according to the Materialists
the production is due to certain collocations of these
four types of matter.

According to the Materialists, life and consciousness
are practically the same. They are recognised to be the
products of matter. 'The vital difference between the
two sorts of products, which is quite obvious from
their very nature, is however, due to the manifestation,
ot otherwise, of consciousness. This manifestation,
which is spontaneous, takes place only in certain collo-
cations of the ultimate particles of matter or their
products, and not in all3. This assumption of the
Carvikas is supported by their everyday experiences.
Thus, it is found that although no intoxicating propetty
is present in each and every constituent of a particular
preparation, say a wine, yet when all those particles
come to be grouped together spontaneously in a parti-
cular form, the intoxicating property becomes manifested

1 Prhivyaptejo viywriti tattvini—Bhiaskara on BS., IIL iii. 533
. P 8.
. K Tatsamudiye garirendriyavisayasepjia—DBhaskara on BS., IIL
iil. §3.
8 Dagagloki of Garikaricirya, verse 1; Siddhantabindu, p. 116;

Nyayaratnavali, pp. r16-17; Narayani, pp. 116-17 (chowkhamba
edition).
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therein®, In the like manner, the particular type of
colour present in a cloth, called variegated colour
(citrarsipa), although does not belong to each and every
constituent of that cloth, namely, the threads, yet when
those threads are arranged in a particular collocation,
the peculiar colour finds its manifestation therein,
Illustrations of this sort can be easily multiplied5. Simi-
latly, although the various particles of matter, forming a
particular collocation, do not severally® possess life
or consciousness, yet when those particles group to-
ether so as to form a particular physical organism,

ife and consciousness ﬁndP their place in it”. Hence, it
is concluded that life and consciousness are spontaneous
products of matter. Their appearance is just like the
varigtions in the form of opening and closing of the
petaﬁs of a lotus flower, and is not due to any cause®.
The Materialistic position as stated above leads us

to consider another more important question—whether
consciousness belongs to matter or non-matter, that is,
the individual self. In answer to this, the Materialists
hold that as there is activity épmp[ﬂi) and inactivity
(nivrtti) in a physical organism, desire, hatred and conse-
quently, consciousness also belong to it®. ‘The presence
of activity shows that there is desire in the organism
for the fulfilment of which the physical organism per-
forms certain activities. The absence of activity, in the
like manner, indicates that as there is hatred in the
physical organism, there is no activity in it. Again,
there can be neither any desire nor any hatred without

* Madagaktivadyifiam—Brhaspati-siitra, quoted in Cankara. on
BS., III. iii. 53; Bodhani, p. 44; Bhiaskara on BS., IIL. iii. 53; ST.,
pp- 7-8. -

5 ST., pp. 7-8.

¢ There seems to have been a view that consciousness belongs
to each and every paramins—ST., p. 7.

? Vide supra, p. 277, Ft.n. 3.

8 NS. and NBhi,, IIT, i, 19.

® NBhi., IIL ii. 35-36.
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consciousness. Hence, it is presumed that like activity
and inactivity, a physical organism possesses desire,
hatred and consciousness also. Thus, consciousness
(caitanya) belongs to matter; and it is, therefore, that
Purusa or Atman has been defined by the Materialists
as an organism Possessing consciousness (Caitanyavig-
istam gariramdtma®®, or Caitanyavigistah kdyap purnsap').

Again, that consciousness is the function of the
physical organism is proved by the joint methods of
Agreement and Difference (emvaya and vyatireka). It is
found by observation, and which has been never contra-
dicted, that there exists some necessary connection bet-
ween matter and consciousness, due to which alone
consciousness is manifested through the physical organ-
ism only. Besides, that there 1s such an intimate
relation between matter and consciousness is further
proved by the fact that the Indian Medical Science
believes that if some particular food and drink be
prepared with the help of some herb, as for instance,
brabmighrta or brabmibati, and be used, then conscious-
ness (that is, the intellectual power) develops. Even in
ordinary cases it is found that if good and substantial
food and drink are always used, then the consciousness
becomes more keen and shatrp, and in the absence of
such food and drink it becomes dull. It is, therefore,
that butter (ghy#a) has been identified with the life itself
(@ynrvai ghytam'2.)

Further, this very view of the Carvikas is also
supported by the universal experience as expressed in
judgments like, ‘I am fat,’ ‘I am thin,’ and so on.

10 PHy. on Sitra 8.

U Cankara on BS., IIL iii. §3; Madhusiidana, Nilakagtha,
Dhanapati and Gridhara in their comm. on BG., XVIL ii; Advai-
t?,br)ahmasiddhi of Sadinanda, chapter II, p. 99 (Cal. Uni. publica-
tion).

1BKP. Stavaka I., Kariki 15, p. 173; Bodhani on #bid. p. 44;
NM,, p. 439.
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There is no doubt that the term ‘I’ used in the above
expressions and which is identified with the individual
self (Atman), refers to the physical organism and not to
any other element!®, Again, the Carvakas of this school
have got also a grati to support their view-point, which
runs as—*‘Sa vd esa puruso’nnarasamayah*®’ ‘This school
of the Carvikas is known as debatmavida.

It appears from this that according to this schaol
of the Carvikas, life (jivana ) and consciousness (cetand)
are practically the same, and both originate from matter.
But a close study of the views of all the schools of the
Carvikas, namely, Indriyitmavida, Pripdtmavida, and
Atma-Manovida, shows that according to the Atma-
Manovdda, at least, life (jivana) is considered to be different
from consciousness. They recognise prépa (the life func-
tion) as different from Manas to which consciousness is
attributed?®,

II1
REFUTATION OF THE MATERIALISTIC VIEW

But the above view is untenable according to the
orthodox schools. The Nyidya-Vaigesika rejects all the
above arguments and asserts that consciousness does not
belong to matter.

: ’Ighus, the Naiyayikas hold that the ]i‘articular kind
of collocation of the parts of clay which is the mark
of activity is found in a jar produced out of that clay
but no desite is attributed to it; and consequently, no
consciousness belongs to the jar. Hence, it is con-
cluded that consciousness does not belong to matter™,

If really consciousness had belonged to the
paramdnus, then it ought to have been assumed that there

BT, p. 6; VSS,, p. 7. (Vanivilas Press-edition); Advaita-
brahmasiddhi of Sadinanda., p. 98.

W Tai, Up., IL i. 1.

15 VSS., PE:I-, -76; ST.—Atmasiddhi, pp. 12-14.

16 NBha., IIL,, ii. 36.
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are as many consciousnesses as there are paramdpus in a
single body, which is not the fact, and is not supported
by any valid means of reasoning. Moteover, there would
have appeared counteractions in a single bedy at every
moment which would have either resulted in the up-
setting of the functions of the body, or in the cessation
of alF possible activities of the body'?.

Consciousness cannot belong to the grouping or
the collocation of matter; for, such collocations are al-
ways changing; so that,a particular impression (samskdra)
of a particular act Eerformed by a particulat gtoup
passes away along with that group of paramanas. Hence,
remembrance (smarapa) also would not be possible at
all; for, in the case of remembrance it is essential that
only that thing can remember anything if that thing
itself had done or seen the act to be remembered, and
no one else. Again, if, for instance, any act is done
by the foot or hand and if that foot or that hand is
cut off, there would have been no temembrance of that
deed which was done by the foot or the hand. If some
money is given to a petson by the right hand as debt,
and if by chance, that right hand is cut off, the man,
whose right hand it was, s%lould not remember the giving
of the debt, and the debt should not have been repaid;
for, the so-called person who had given the debt is
dead, and thete is no one else responsible for that debt.

We cannot hold that like the transmission of the
fragrance of musk from one thing to another due to
contact, the impression of the action performed by one
group of paraménus can be transmitted to another group
of paramanus to make remembrance quite possible; for,
if that be the fact, then whatever is experienced by the
mother should also have been experienced by the child in
the womb of that mother; so that, it is not at all right
to think that consciousness is an attribute of matter®,

17 NBha, III. ii. 37.
BKP. Stavaka I, Kirika. 15.
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As regards the argument that the sharpness or the
dullness of the consciousness depends upon the use of
good ot bad food and drink, it is said that the reasoning
1s unsound; for, the keenness or the dullness of the
consciousness is known from the apprehension of things.
In other words, consciousness is nothing but the ap-

rehension of things itself. 'This apprehension of things
1s due to the keenness of the sense-organs, which in
their turn, are helped by organism!®. Hence, cons-
ciousness is not at all causally related to matter. This
very fact shows that what the &rabmighyia or the bribhmi-
bati does is to make the sense-organs keen, and has
nothing to do with the consciousness itself2°,

As regards the instance of wvariegated colour
(citrardpa), it is said that citraripa means collocation of
several colours, which, again, is produced out of the
collocation of several threads possessing several different
colours. Although that citrarspa is not found in each
thread, yet when the threads out of which the cloth is
produced are collected, then we do see the citrardpa
in the collected threads and express it in the form of
the judgment that these threads are of variegated colout.
Even it it be held that citra is not a collection of several
colours but a different colour altogether, that also is
produced in the composite out of the colours belonging
to the cause; but such is not the case with conscious-
ness; fot, it, belonging to the living organism, is not
produced out of t%e collection of the consciousness
belonging to the constituent parts of the organism;
so that, consciousness cannot be proved to be causally
telated to matter, or to be a quality of matter.

As regards the production of the red colour of
the betel leaves, it is said that the red colour in some
indistinct form is found in each of the constituents of
betel, but consciousness is not at all found in the

¥NS., L i 11,
% NM., p. 440.
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paramanus constituting the organism. Hence, the argu-
ment of the Materialists does not sound well. 21

Moteover, the Carvakas establish causality, if at all,
merely on the basis of the joint methods of Agreement
and Difference which. the Naiyiyikas do not consider
to be a safe reasoning for establishing causality. For
example, that sound is caused by ks is accepted by
all, but this causality cannot be established through the
joint methods of Agreement and Difference, as it is not
possible to have the absence of dkdpa ever®,

The support of experience is rejected on the ground
that ‘I’ can never be used for organism. It is used for
something which is within the organism. This may be
supported by the expressions like—“This is my body’
(mama idam ¢ariram) etc. 'This clearly shows that ‘body’
(parira) is different from ‘my’ (mama) which is used for
something else than the body, or matter®,

As regards the support of the gr#ti it is enough to
say that the context has been misunderstood due to
which body and the Atman ate wrongly identified.

In this way, the view-point of the Materialists is
rejected, and cefana is proved to be the quality of non-
matter,

v

LIFE, PRANA AND CONSCIOUSNESS

Having refuted the view that life and consciousness
are products of matter, an attempt is made to show
that they are not identical as supposed by the Mateti-
alists,

According to Nyiya and Vaigesika, life (janam)
means the contact of the Manas with the Atman which
has become connected with a particular organism as a

2t §T,—Atmasiddhy, pp. 11-12.
2 TBhi., p. 14.
88T, p. 9
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result of the past deeds (prdrabdba-karman) the fructi-
fication of which has begun2. In other words, life—
meaning the state of living—is that period during which
a particular Atman remains in contact with a particular
organism due to the influence of adysta, for the purpose
of bhoga and with a.particulat Maras, of course, to help
the bhoge. 'This contact under the influence of one’s
own past deeds takes place in the very womb of the
mother. ‘This really is the birth of the child.

Prapa, on the other hand, is the function of life.
It is through prépa that we know the existence of life
in an organism. Even when a man is in sound sleep
(susupti), it is the prapa which distinguishes the sleeping
man from a dead man in whom there is no life and
consequently, no prdpa. There is a sort of indirect
causality between life (jwanam) and prape. In other
wotds, when 2 particular A¢man comes in contact with
a particular body and a particular Manas, it is known as
birth, and life begins since then®. This jivana produces
a sort of effort, which subsists in the .A¢man, with the
help of adrsta and the contact of a particular Asman
and a particular Manas within the limitation of a parti-
cular organism. This effort is known as jivanayonipra-
yatna. Its function is to put a stimulus to the function-
ing of life through the vital airs (prépa, apina, and
the rest) during the state of sus#p#i and also to bring
about the contact of the antabkarapa with other sense-
organs during the waking state?, This effort continues
as long as the life exists, and is supersensuous. It is,
consequently, inferred from the functions of prapa etc.®?

By the way, it should be remembered that the
modern school of Nyiya does not believe in the
existence of this kind of effort. They say that the

3 NBhi., IIL ii. 26-27.

% Kandali, p. 263.

6 PPBha. along with the Kandali, p. 263.
# VU., V. ii. 16. :
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function of prdpa etc. is either due to the living (jana)
itself, or to the adrssa influenced by the living (jivana);
so that, there is no proof to believe in the existence of
such an effort®, »

This prana manifests itself in several forms accotd-
ing to its different locations and different functions2.
Thus, prdpa is the outgoing and incoming breath. It
locates in the heart, Apdna is that which causes
ejection. The third is semana. It causes assimilation,
The fourth pydna causes distribution of the essence of
the food to the various #nddis, while the fifth sdina
causes things to be taken up or out.30

Both life and its function (prdpa) are quite distinct
from consciousness which is a quality of the Atman, It
is manifested by the contact of the Manas with the
Atman. Consciousness is not at all identical with life
ot prdpa although they co-exist. We have seen above
that it is not a quality of matter, What matter can do
for consciousness is, that matter gives an opportunity
for the manifestation of it.

v
SPONTANEITY OF LIFE REFUTED

The next question which comes before us is:
whether life comes out of another life, or there is the
spontaneous generation of life?

This ‘question, like the previous one, can be ans-
wered in various ways. But here also, I confine myself
to the view-points of the Materialists and the Nyiya-
Vaigesika. The Materialists believe that life is pro-
duced out of matter alone, and hence, it is not at all
necessary to hold that there should be an antecedent

%8 Dinakari on NMukti., Gupa section, on kirika 152, p. 836
Mylapore Ed.

2 NMukts, p. 361.

3 Dinakari on NMukti, on kiriki 44, p. 361,
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life. We find, they continue, that during the rainy
season in a very short time small worms and insects are
found moving in curd and some other substances. It is
obvious that these worms are produced from no other
cause than the constituent parts of the curd. Similarly,
in rice, and in almost every decomposed substances,
insects and worms are produced. There never existed
any life in the rice so as to attribute causaljty of the
production of the present life of the insects to it.
Hence, it is obvious that in all these cases life is
spontaneoussl,

It may be asked here: if this be the only point of
view of the Cirvikas what would they say in the case
of the production of living beings from another living
beings? We see that a child having life is produced from
a mother having life, where it is cfear that a life has got
an antecedent life. To this, the Carvikas, to be con-
sistent in their thought, would say that although we
sec that a child having life comes out of a mother
having life, yet the life or the consciousness present in
the child is not due to the consciousness or life of the
mother but to matter alone. When the child’s body is
fully developed, then the life generates there spontane-
ously, as in the instances cited above.

The Naiydyikas, on the other hand, hold that
although we find that life is produced from life as in
the case of every production of living beings and also
we find that life generates even from things having no
life, for instance, scorpion is found to come out of cow-
dung; frogs are produced from mud; worms and insects
are foumf‘ to generate in the rice, and so on, yet we
cannot say that life is produced from matter. Whether
it is produced from a living being, or apparently from a
non-living being, everywhere life is due to the contact of
the Atman, endowed with adysta,on the point of fruition,
with an organism. The A¢man being all-pervading exists

I NM., p. 440.
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everywhere and there is no end or a fixed type of £arman
to be fructified; so that, the Jaas, in order to reap the
fruits of the deeds of their previous lives, come in
contact with any substance under the influence of
adysta and make it their home for a patficular set of
bhoga. 'This also makes it clear that even here the
plurality of causes is not possible according to Nyiya-
Vaigesika®2.: We can only say that what matter does in
‘the production of life is to help its manifestation and
nothing else33, This is the only relation between life
and matter. The harmonious working between the two
is determined by adrsta.

This explanation is true of the yomija type of
organism as well as of a particular section of ayonya.
But what about the life in the case of the mental
(mdnasika) production? We have seen before that the
mental production is also possible only under the
influence of adrsta; so that, the same explanation holds
good in this case as well.

It will not be out of place to say here that all the
forms of mental activities recognised in the western
psychology, namely, voluntary action, voluntary action
as deliberate choice, motive, feeling of effort, action
against the will, habit, interest, attention, and others®,
are all connected with life through the Atman.
These are due to various causes, namely, adrsta,
contact of the Atman and the Manas under the influence
of previous deeds, and the bodily help is, of course,
indispensable.

8 KP., Stavaka 2, Kariki 2, p. 305. NM., Ahnika 7, p. 440.

8 Sjr Oliver Lodge—Beyond Physics, p. 29.

% Elements of Psychology by Margaret Drummond and S. H.
Mellone, Chapter V., pp. 102-145.



CHAPTER IX

NON-ETERNAL FORMS OF MATTER
INTRODUCTORY

THE eternal forms of matter, in almost all their
possible aspects, have been dealt with in previous
chapters. Now, here an attempt is made to consider the
nature of the non-eternal forms of matter in detail.
These forms are : air (vdys), water (fala), earth (prthivi)
and #gas. All of these possess intermediary dimension
(madhyama-parimina) and are, thetrefore, destructible.
Each of these is ultimately produced out of its ultimate
particles, called paramdpus. ‘The process of the produc-
tion of these forms of matter has already been given in
great detail in previous chapters. Hence, each of these
four non-eternal froms of matter, as it appears to us
after production, is taken here, in the order in which
each has been produced, for further consideration. The
following treatment of these forms of matter is based
on their distinctive features which have been also clearly
mentioned before.

I
AIR (VAYU)

1. Existence of air proved

It has already been said above! that after the Cosmic
Rest is over, motion is produced in the ultimate patticles
of air which then join together so as to form airy-

1 Vide Supra, p. 270.
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products. Hence, the products of air are considered to
be the first material products. Those who think that
direct perception is possible only through the organ of
sight cannot believe in-the existence of air directly.
Hence, it is necessary to prove its existence through
inference before proceeding further. The following
are the probans for the existence of air: touch (sparya),
sound (¢abda), upholding (dhrti), and quivering (kampa).
Thus, it is found that there is a particular type of touch
which is non-chemical (¢pdkqja) and moderate, that is,
neither hot nor cold. This touch, being a quality, must
inhere in a substance. The substance required here
cannot be earth; for the touch, belonging to it, is chemi-
cal (pakaja); nor can it be water which %'w.s cold touch.
It also cannot be #gjas, as the latter possesses hot touch.
Substances like Aféa‘;a, Kala, Dik, Atman and Manas
do not possess any touch. Hence, that which possesses
the patticular type of non-chemical and moderate touch
is known as air (vgys). Ot the form of inference may be
as follows: the particular type of touch which is felt,
being a quality, must inhere in some substance, like
the touch of earth etc. Earth, water and #gas cannot
be the required substance; for, the touch of these is
always associated with colour, while the particular type
of touch is not so. Again, the substances, like Akdya,
Kala, Dik, Atman and Manas not possessing any touch,
cannot be the required substance. Hence, through the
method of elimination, that which remains is proved
to be the substratum of the particular kind of touch.
Such a substance is air?

In the like manner, sound proves the existence of
air. Thus, the sound produced in the Akdps due to
the contact of cloud etc. must be due to some instru-
mental cause. In the absence of any other possible
substance having touch, air is assumed to be the required

2VU.on VS, IL i. 9.
19
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instrumental cause of that sound® Or the form may be
as follows: in the absence of the striking of a substance
possessing colour, the series of sound produced in the
leaves etc., is due to the striking of a substance possess-
ing velocity and touch; because, it is a series of sound re-
lated to a substance the parts of which are indivisible
(avibhajyamandvayavadrayyasambandhisabdasantinatvit), like
the series of sound produced from the drum due to
the striking of the stick. The absence of the striking
of the substance possessing colour is known by the
non-petception of what is capable of perception. Such
a substance is different from the eight other substances,
namely, earth, water, fgjas, Akipa, Kila, Dik, Atman
and Manas and possesses touch and velocity. This is
aird,

Similarly, a particular upholding (dbytiviess) also
proves the existence of air. Thus, the upholding of
straw, grass, cotton, cloud, air-ships and the rest in the
sky is due to the conjunction with a substance having
touch and velocity; because, it is the steadiness of a
substance which is not presided over by a conscious
being®, like the steadiness of grass, wood, boat etc.
in the current of a river. In the case of the upholding
of poison etc. caused by thought, no doubt, it is the
human agency presiding over it. Same is the case with
the steadiness of a bird, the trunk of a tree etc.

Quiveting (kampa), also, proves the existence of air.
Thus, the motion in grass etc., without the striking of
the substance possessing colour, is due to the striking
of the substance possessing touch and velocity, like the
motion not produced by the contact of the .Atman
possessing weight and effort like the motion of the
cane-forest being struck by the waves of a river. The

3KR., p. 22.
$VU.0on VS, IL i. g.
8 By conscious being hete we mean other than God.
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word “weight’ implies conjunction of the A#man qualified
by adrsta, fluidity and samskdra; hence, the motion not
produced by these is the probans of ait8.

2.. Definition

Such an air has been defined as the substratum of
touch and the absolute absence of colout’. Carkara
Migra defines it in several ways. He says—ait is that
which is the substratum of the generality which has the
common substratum with touch but not with colour; or,
it is that which possesses the generality which is directly
pervaded by the generality called dravyatva and which is
supersensuous; of, it is that which has the generality
which does not subsist in things having colour and
which exists in a composite; of, it 1s that which possesses
the generality which has a common substratum along
with a specific quality but not with colour and cons-
ciousness; and so on®.  All these definitions are more or
less based on the specific characteristics of air.

3. Characteristics

It possesses a peculiar type of touch called non-
chemical (apdkaja) and is neither hot nor cold (anuspna-
¢ita). ‘This particular nature of touch distinguishes it
from f¢jas, water and earth.

It possesses the qualities of number, dimension,
separateness and velocity. As air is non-visible, these
qualities also are supersensuous. That they belong to
air is proved from the fact that without these aity
particles could not have produced aity products. Be-
sides, it may be pointed out that without disjunction
there is no possibility of destroying the conjunction, so
that, the airy products would not have been destroyed

VU, IL i. 9; KR, p. 22.
LU, p. 33.
8KR., p. 21; VU. on VS, IL i. 4.
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without disjunction. Hence, it is necessary to believe in
the existence of disjunction in air. Again, had there been
no priority and posteriority in air, then the difference
between the large and the small number of conjunctions
belonging to air would not have been determined, and
the limitedness of the dimension also would not have
been explained. The presence of velocity in it is in-
ferred from the presence of motion in straw, grass etc.
This motion is, no doubt, due to the contact of air
with the straw, but it is possible simply because air pos-
sesses velocity; for, the conjunction of a substance with-
out velocity is not capable of producing any motion.?

Its motion is transversal (#ryak). It keeps the
clouds at rest in the sky and also moves them from
place to place. It causes the showering of rains, checks
the force of weight and does not let the weighty subs-
tance fall down. That it helps the air-ships and similar
other things to fly in the sky!® is proved from the fact
that the contact of a substance having touch is essential
to keep things in the sky; and such a substance is no
other than air'l,

Air is said to be the instrumental cause of all the
tajjasa products even including gold etc. It is, therefore,
that a lamp-light burns only when there is air to help
it and not otherwise!.

It is never at rest’®, The collision of a particular
current of air with another, due to which there is up-
ward motion, is the mark of its plurality!, As it has
neither manifested nor unmanifested colour, it is not
perceived through the organ of sight!5,

®VS., V. i. 14; PPBh4,, p. 44; KU., p. 80; Kandali, p. 45.
10 PPBhi., p. 47; KU,, pp. 85-86; Kandali, p. 45.

1 KR, p. 22.

12KP., pp. 81-82; KPP. and Makaranda. pp. 81-82.

18 VBbi,, IL i 9.

uys, IL. i. 11-14.

18 KR., p. 21; Nyayasira of Madhavadeva, p. 44.
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4. Perceptibility of air discussed

The question of the perceptibility of air is a much
vexed one. Some are of opinion that it is perceived,
while others think that its perception (pratyaksa) is
impossible, because it has neither manifested nor un-
manifested colour. The supporters of the former view
think that the experiences expressed in the forms—*air
blows,” ‘air is cold,” ‘air is hot,” etc., show that air is
perceived through the instrumentality of touch sensa-
tion'®, Now, as to the apparent difficulty presented by
the Sitra laying down the conditions ofp perception,
that is, a substance is perceived, because it possesses
magnitude, is composed of more than one substance
and has a particular kind of colour?, it is suggested that
these conditions should be applied either separately
(vyasta) or collectively (samasta). It is, therefore, that
jlman is perceived, because it possesses magnitude; air
is perceived, as it has magnitude and is composed
of more than one substance; while in the case of those
substances which are cognised through the organs of
sight and touch all the three conditions are required.
Hence, there should not be any difficulty in the direct
perceptibility of airl8,

To this it is urged by those who do not believe in
the direct perceptibility of air that wherever there is the
tactile perception, there exists the activity of the organ of
sight also; hence, along with the touch sensation of air,
its qualities, like number etc., should havebeen perceived
through the organ of sight. But it is not so. Hence,
it is concluded that here in the case of air the percep-
tion is limited to touch alone, as it is found in the case of
the heat belonging to water. That is, as the hot touch

16 Vyom., p. 272.

17 Mabattvadanekadrayyavatvat riipavigesicca dravyay pratyaksam—
VS., IV. i 6. )

18 Vyom., p. 272.
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of the boiling water is felt, but its substratum, namely,
fire, is not perceived, similarly, the touch of air is fel}i’:,
but its substratum, namely, air, is not perceived.!?

To this, again, it is pointed out that the analogy is
not a sound one; for, in the case of the heat of the
boiling water, the colour being unmanifest, the touch
alone can be perceived. But it is not the same with
air, As regards the non-perception of the qualities
of air, it may be pointed out that the perception of the
qualities of that substance whose perception is due to
its possessing colour, is possible, while it is not the
case with air, where the perception is due to conditions
other than the possession of colour. As it is found
with the Atman which is perceived through the Manas
even without having any colour; and it is, therefore,
that its qualities, like number etc., are non-perceptible?.
Thetefore, ait, even without having any colour, is
directly perceived. Moreover, holds the author of the
Vyomavati, there can be no inference through the
probans—touch, to prove the existence of ait; for their
is neither any generalisation (vydp#) nor its remembr-
ance. Nor can there be any pardmarga to that effect?l,

Others prove the perception of air even through
inference; because, they believe that adherence to infer-
ence is possible for the sake of others even when the
man making the inference has got the direct perception
of it. 'The form of inference is as follows :22

(1) Air which is the substratum of touch being
experienced by us is an object of ditect perception
through our organ of touch;

(2) because, it is the substratum of touch being
experienced by us, and which is other than the unmani-

18 Vyom., p. 272-73.

20 Vyom., p. 273.

21 RApam vindpi vayoh sparganena pratyaksatvd-Vyom., p. 273;
Idanip pratyaksena vaynsadohive yyavasthapite etc. Vyom., p. 274

2 Vyom., p. 274.
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fested colout;

(3) whatever is, being other than the unmanifested
colour, an object of touch being expetienced by us, is an
object of petception through our sense-organ of touch,
as is the case with jar and others; '

(4) so is the case with air which, being other
than the unmanifested colour, is an object of touch
being experienced by us;

(5) therefore, air is an object of perception through
the organ of touch.

Now, it is argued here that in this way all the
supetsensuous things would become perceptible through
prameyatva as their probans. But this is not correct,
says the author of the Vyomavati; for, it is frustrated by
the cognition of others expressed in the form—‘we do
not possess the cognition of paramins and the rest, for
instance. And the use of inference is quite justified
for convincing them even when one is in possession
of the cognition through perception. This is possible
in the case of air and not in the case of paramipus. If
paramdnus become an object of our perce%tion, then
they would not remain ﬁamma'pu.r any more®,

Similarly, Raghunitha Ciromani says that possession
of touchaloneis the cause of having the touch perception
of a substance®, and that there is no need in believing
in the presence of manifested colour as well; for, in
that case, there is a great gawrava®. Konda Bhatta also
supports this and adds that the perceptibility of air is
proved also through the judgment expressed in the form
—-I touch air’; otherwise, there would not be the touch
perception of a jar and the rest; but a jat, for instance,
would be inferred, while only its colour would be
petceived through the organ of sight®,

%3 Vyom., p. 274; Setu, pp. 263-64.
# PTN., p. 41.

25 CM., Pratyaksa, p. 730. Bibl. Ed.
26 TPP., Ms. Fol. 2b.
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Othets do not quite agree with the above view.
They hold that if gerception ¢ due to manifested touch,
then lustre (prabhé) would become non-perceptible;
and in that case, when a bird is flying in the sky at
the perception of the colour of lustre, there would not
be the cognition of its conjunction and disjunction.
We cannot say that the conjunction and disjunction are
inferred from the non-perception of the previous point
in space (dess) and the perception of the consequent
point in space; for, dega being mdnasika its cognition
will take place from #panitabhina. Hence, the manifes-
tation of colour itself is the cause of direct perception.
This being absent in air, it is non-perceptible.

Others hold that if manifested colour be the cause
of perception, then the lustre and the bilious substance
of the eyes also would be perceptible. If this be accepted
as favourable, then the cognition of number etc. belong-
ing to air will have to be accepted as petceptible, which
is not desired. Similarly, if manifested colour be held
to be the cause of perception, then the heat of the
summer and the rest, being #ydpyz of the perceptible
number etc., will have to be accepted as perceptible;
so that, it is assumed that both colfour and touch are
the causes of perception. Hence, in the absence of
colour, air is non-perceptible?. Gangega Upadhyaya
adds that both are necessary in every case of perception
through external sense-organs®,

It is held that even in the case of perception through
the tactile organ the presence of manifested colour is
essential. It is due to this that lustre (prabhd), even air,
etc., ate not perceived through it®. But is it possible?
For, if we do not get the cognition of air through the
tactile organ, how can even the inference of it be pos-

% Setu., pp. 264-67.

3 CM., Pratyaksa pp. 750-38; Nydyakaustubha, pp. 103-110;
Jalada of Bhagiraths, My, Fol, 3tb. P "

# PRM., Ms. Fol. 7b.
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sible? The cognition through tactile organ alone is
the probans to prove its existence.

The question may be approached from a different
point of view also. We know that according to Nyaya-
Vaigesika inhetence is only one. But due «o its rela-
tion with all the qualities separately, we speak of sparya-
samavéya, répa-samaviya, and so on. Now, the point is:
if there be only one inherence (semavdya), then where
there is the r#pa-samaviya, there is the spar¢a-samaviya
also, and wvice versa; so that, that there is the slpar;a-
samavéya in air is not objected to by any school, and
consequently, there should be the r#pa-samaviya also in
it. ‘This being accepted, we will have to say that just
as due to the presence of sparya-samaviya in it there is
Sparga in it, so there should be r#pz also in it, as there is
now the r#pa-samavdya also in it. 'To this they say that
although there is the 74pa-samavdya in air, yet there can
be no notion (pratiti) of the presence of r#pa in it.30

To this, again, it is said that when there is the 74pa-
Samavdya, then how can there be the absence of colour?
For, is it possible to hold that the relation, namely,
inherence, is there, but the related (sembandbin) is not
there? There is the relation of wydpya-vyapakabhiva bet-
ween sambandha and sambandhin. ‘To this the reply is
that it is not so; because, the sambandba, only when
qualified, leads to the presence of the particular sam-
bandbin. 'That is, when the samavdya is qualified by r4pa
(rapanirdpitatvavigista), only then it leads to the presence
of r4pa in air. But as it is not the case with air, we
cannot say that there is colour in it.3

Kanada says that although there is the magnitude
in air, yet due to the absence of r#pa-samskara, it is not
perceptible.3 The Upaskara understands by the term

% NMukti., on verse II; Aloka, Ms. Fol. 101a.
31 NMukta., on verse II, p. 32.
2vVs, IV. i 7.
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rdpasamskdra, the samavdya of colour, the manifestation
of colour, and the non-suppression of colour; so that,
although there is the sparga-samaviya, which is identical
with the rdgpasamaviya, in air, yet the inherence is not
qualified by colour, as there is the absolute absence of
colour. Thus, by r#pasamskira here we mean rfpa-
samavdya. 'The Vittikara explains the term, rdpasamskdra
as ‘rdpam ca rdpasamskiraged of which, one rapa is
dropped; so that, it means that due to the mere absence
of colour air is not perceived.33

Candrakanta, on the other hand, suggests that the
sense of the author of the S##ra« is that in air although
there is colour, but as the samskdra of that colour is
not present in it, the visual perception of it does not
take place.

Some, again, suggest that the notion ‘air possesses
colour’ is not due to mere inkerence, but to a different
adhikarapatd limited by the semaviya-sambandba. This
patticular kind of adbikarapatd is not present in air.
Hence, the notion ‘air possesses colour’ is not cor-
rect.36

It is due to these difficulties that the modern school
of Nyiya believes in the plurality of inherence; so that,
only sparga-samaviya is present in air just as only r#pa-
samavdya is present in fire, and so on. Hence, when the
inherence of colour is absent from air, the colour also
naturally is absent38,

It may be suggested here that regarding the notion
of direct perception (pratyaksa), which has been defined
as the cognition produced out of the contact of the
object and the sense-organ, there are two different
possible interpretations. One school appears to hold

®8BVU, IV. i 7.

3 VBhs, IV. i. 6.

35 Nyayakaustubha—Pratyaksa, pp. 127-28.
 Nyayakaustubha—Pratyaksa, p. 128.

37 NS., L i 4.
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that direct perception is that cognition which is produced
out of the contact of the organ of sight and the object
possessing colour. This school of thought can in no
way recognise the cognitions arrived at through the
contact of the other four sense-organs with their respec-
tive objects as cases of direct perception.

There is another school of thought which holds

that just as the cognition, produced out of the contact
of the organ of sight and the object having colour, is
called direct perception (pratyaksa), so every cognition
produced from the direct contact of the other sense-
organs with their respective objects should be called
cases of direct perception. Thus, we have five different
kinds of external direct perceptions, namely, visual,
(caksusa), gustatory (rdsana), auditory (¢révapa), odorous
(ghranaja) and tactile (spdrgana), and one internal, namely,
mental (wdnasika). By ‘aksa’ in the wotd pratyaksa, they
mean all the sense-organs, while others mean only
‘eye.’
It appears that if in the very beginning of any
discussion on perceptibility of anything, the meaning of
the term aksa be clearly explained, then much of the
confusion would be very easily removed. The truth is
only one and that also must be common for all.

Mallinitha, in his commentary on the Tarkikaraksa,
says—*“Svamate vayoh sparganatve *pi 1V aigesikobhitvd dha
apratyaksasyeti.”’%® From this it may be understood that
the view is that like visual perception there are other
kinds of perceptions also due to the contact of the
objects and the other four external sense-organs. But
the Vaigesika holds that perception is only visual, and
not gustatory etc.

5. Identsty of air with earth

It appears that there was a view that air is identical

8 p, 136.
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with a particular division of earth® But this view is
wrong; for, if it were so, then air must have possessed
manifested colour like earth; because, the contact of fire
productive of manifested touch also produces manifested
colour.40

6. Division and sub-divisions of air

Such an air is divided into eternal® as paramdpus
and non-eternal representing the class of airy products.
This latter is subdivided into organism, sense-organ,
inorganic mass, and vital air (prdpa).2 The modern
school of Nyaya, however, does not believe in the*fourth
sub-division.43

(1) Organic air

The airy organism is only ayonija, and hence, it is
not produced out of the fusion of the male and the
female as is in the case of the earthly one. Such an
organism is produced from the airy paramdinus which are
also helped by adysta.  Their mutual contact is the non-
material cause, while the paramanns of earth and the rest
are the instrumental causes.

Such an organism exists in VVdyuwloka. Now, the
question is: As such a body does not possess the
tongue etc., there is no possibility of speech; in the
absence of hands and feet, there is no possibility of eating
and walking; and in the absence of peculiar kind of collo-
cations, it cannot be the substratum of any sense-organ;
so that, how can the airy organism be used for the

32 DSS., Ms. Fol. 85-86.

49 DP,, Ms. Fol. 6oa.

4 Candrakinta here remarks that although air, like .Jkda,
is really non-eternal, yet for the sake of the worldly usage it is
recognised as eternal. This is clear from the fact that air exists
in intermediate sargas as well as in Pralgya-VBhi., L. i. 55 VVV.,

. 6; 13,
PP 4 PPBhi., p. 44; SP., p. 15; KR, p. 22.

8 NK., p. 737 (third edition).
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experience of pleasute and pain? The Vyomavati
further suggests that as it js ever in motion the airy
body cannot be a means of the experience of pleasure
and pain®. Without such an experience there is no use
of an organism. l !

To this the reply may be given that the airy body
is made capable of being used as a means of experiencing
pleasure and pain through’'the contact of the earthly
particles in the form of its auxiliaries. Udayana dis-
tinctly says that not only earthly paramdnus are present
in the airy organism, but thete are the paramanas of
other bhdtas also.4®

(2) Airy sense-organ

It is a fact that touch is felt. As such, it must have
an instrument to bring about the cognition of it and also
because, it is an activity (&77y4), it must be preceded by
an instrument (Rarapa), as it is in the act of a cut.
This karapa must be airy; for, out of the five specific
qualities, namely, colour, taste, smell, touch, and hearing,
the touch is always felt by the tactile sense-organ alone,
as it is in the case of the air of a fan. Hence, it is
concluded that the tactile sense-organ is airy.

Now, it is asked: whether any and every kind of
air can produce the tactile sense-organ or not? The
answer is—no; only those airy pardmdnus, which are not
supptessed by the paramdnus of any other bhitas, can
be productive of the tactile organ. In other words,
the aity paramdpas, with the help of adysta either alone
without the least contact or mixture of the paramdnus
of other bhatas, or if at all there is any contact of the
aity paramdnas with the paraménus of other bhitas, it is a
very slight one, produce the sense-organ of touch.%®

“Up, 271,
4 KU., p. 81; Kandali, p. 45.
4 Vyom., p. 27I.
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Cridhara calls such a production a specific one (vés-
totpada).4? Tt is, therefore, that when a particular part of
the tactile organ is destroyed or overpowered by any
disease of the type of leprosy etc., there is no feeling of
touch in that part. In other wotds, that portion of the
organ is overpowered by the influence of non-airy
substance; hence, that part does not act as a sense-
organ of touch. .

The place of location of the airy sense-organ is
throughout the body.4® Jayanta says that by the tactile
otgan we should not mean the external skin on the body
alone but those layers of skin (##4£) also, which pervade
the entire body, both in and out. It is due to this that
cooling and burning touch sensations are felt even in
the hearts of heart.50

(@) Bhautika natnre of the organs of sense discussed

By the way, we find that this view of the Nyaya-
Vaigesika has provoked the anger of the Sanikkhya School
which thinks that the sense-organs are produced from
the Prafkrti and not from the bhatas. Now, we find that
the sense-organs possess partly the characteristics of
bhiita and partly that of the Prakrt#i. Thus, the organ
of sight, for instance, is found to cognise colour etc.,
when the black pupil of it is not destroyed, and when
it is destroyed, there is no cognition of colour etc.
‘This establishes its bhantika nature. Again, we find that
the pupil cognises its object without coming in contact
with that object and not when that object is brought
in close touch with the sense-organ of sight. This is
its non-bhantika characteristic. An object cannot both
be bhantika and non-bhautika. Hence, in the absence of
the distinguishing factor we find a doubt regarding the

47 Kandali, p. 45.

48 KU., p. 82; Vyom., p. 271.
4% PPBhi., p. 44.

50 NM., p. 477.
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true nature of the sense-organ in general®l,

On this the Sankhya holds that because things
having magnitude and atomic dimension are perceived
through the sense-organ, it is inferred that it is non-
bbautika®®. In other words, we find that the organ of
sight perceives things of very big size, as for instance,
mountain, ocean, and so on, and at the same time, it
petceives things of quite a smaller dimension, as for
instance, the seed of a banyan tree, which goes against
the bhautika nature of it; for, a bhautika object can
perceive things of its own size, while a non-bbantika,
being all-pervading in nature, can perceive things of
any dimension®,

The Naiyayikas reject the above argument saying
that merely because the organ of sight perceives things
both of big and small dimensions, the non—bljautzga
nature of it cannot be proved; for, these two dimensions
are cognised due to the contact of the dimensions them-
selves with the rays coming out of the eyes®, as we find
in the case of the rays of the lamp and the object. The
particular kind of rays and object contact is to be
inferred from the obstruction; that is, the rays of the
organ of sight do not illumine things which are obs-
tructed by wall and the rest; just as, it is the case with
the lamp-rays.58

Again, the opponent refutes the argument of the
Naiyiyikas on the ground that the rays and object con-
tact cannot be a case of inference. It should be a case
of perception; for, #¢as is tangible and possesses colout;
because, perception takes place due to the possession
of magnitude and colour and also to the subsistence in
several substances. Hence, the contact should be a

51 NS. and NBha., IIL. i. 32.
8 NS., IIL. i. 33.

8 NBhi., III. i. 33.

5 NS., IIL i. 34.

8 NBha., IIL. i. 34.
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case of perception and not inference; so that, the fact
is that had there been rays in the organ of sight, then
they would have been perceived, but as they are not
petceived but only inferred, it is concluded that no such
rays exist in the visual organ®e,

This, again, is rejected by the Naiyayikas on the
ground that the non-perception of the rays, whose
presence is inferred by the obstruction not allowing the
contact (sannikarsapratisedhendvaranena lingendnnmiyaman-
asya), does not prove the absence of the rays; just as the
non-petception of the other side of the moon or the
lower part of the earth does not prove their non-
existence®?,

We know, on the other hand, that the construction
of the sense-organs (yy#ha) is due to the influence of
adrsta and is meant for the experience of pleasure and
pain of the Jivas. In the case of the organ of sight, to
give effect to the very aim of bhoga, the existence of
rays has been assumed. That is, the material cause of
the visual organ is #¢jas, one of the bhdtas; so that, the
effect of it, namely, the sense-organ of sight, is also
bhautika. In the same manner, we know that all the
other external sense-organ shave got some orother bhitas
as their material cause. Hence, all of them are bhantikas.

There is another reason to prove that the external
sense-organs are bhautikas and it is this: obstruction is
the nature of bhstas alone. If there be an obstruction
between a sense-organ and its object of cognition, then
there would not be the cognition of that object through
that sense-organ. This is found with all the external
sense-organs; hence they are all bhautikas. A non-
bhantika object is never obstructed. But we must know
that the objects whose activities are not stopped by any
obstruction are not all non-bhantikas; for, in the very

% NBhi., IIL. i. 1 35.
5 NBha., IIL i. 36.
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case of the visual organ, we find that there are certain
objects like glass etc., which do not put any obstruction
in the way of the tays of the organ of sight. But this
cannot prove the non-bhantikatva of the sense-organ; for,
non-obstruction is equally an attribute of both bhantika
and non-bhantika; as we find in the case of the rays of
the lamp which illumine things in whose way stand
glass etc., and there is no obstruction of the heat of
the cooking fite operating upon things placed on
hearth, That fire is bbastika cannot be objected to.
As for the non-perception of the rays of the organ of
sight, we find that it is possible due to certain causes,
as it is in the case of the fall of meteor during the mid-
day; because, it is suppressed by the stronger light of
the sun; so that, in spite of the cause of perception being
present in the case of the rays of the otgan of sight,
due to the non-manifestation of colour and touch the
tejas of the eyes is not perceived but only inferred. Hence,
the sense-organs are bhantika and not non-bhantika®®.

Those who think that there can be no non-obstruc-
tion of what is purely bhantika are wrong; because, as a
matter of fact, there is no obstruction of the rays of the
sun, of the objects lying behind a piece of rock-crystal
(sphatika) and of things which are to be burnt®. In
other wotds, in spite of the fact that the organ of sight is
bhantika, thete is no obstruction in its way caused b
substances, like glass etc. Now, against the view that all
bhautika objects must have obstruction and that there is
no exception to this rule, the author of the Nyaya-Sttra
points out instances to refute it. It is held according
to the Nyaya-Vaigesika that—

(i) Thete is no obstruction of the rays of the
sun; for instance, the rays of the sun enter the jar
not being obstructed by the wall of the jar and come

% NS. and NBhi., IIL i. 39-44.
5 NBhi., III. i. 48.
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in contact with the water therein and make it hot.
The hot touch of the rays of the sun suppresses the
cold touch of the water of the jar.

(i) The obstruction is not caused by the crystal;
that is, when anything is lying behind the crystal, the
light of the lamp pierces through the crystal and comes
in contact with the thing lying behind the crystal,
and illumines it; so that, it is wrong to hold that
bhantika substance, like the light of the lamp, is
obstructed.

(i) Again, lastly, there is no obstruction in the
way of the roasting of anything; that is, when anything
is roasted in a pan and heat is applied to the pan for
roasting, the heat of the fire is not obstructed by the
sutface of the pan. The heat passes thtough the pan
and comes in contact with the grains to be roasted
and makes them hot. ‘This shows that the heat which
is bhantika has not always got obstruction in its way to
function®, Therefore, we conclude that the sense-
organs are bbautikas, and that the mabdbbdtas are the
main material principles of these sense-organs.

Against the argument that the organ of sight
cognises an object without coming in contact with the
object; for, we find that when the rays of the organ of
sight are obstructed by a glass even then the cognition
of things beyond the glass takes place®; so that, the
sense-organs are non-bhautikas®?, it is said that when we
find that the objects lying behind the wall are not pet-
ceived by the organ of sight, how can we assume that
the organ of sight cognises things even without coming
in contact with them®? In the case of glass, we know
that the sight is not obstructed; so that, even there the

% NBhi., III. i. 48; Kandali, pp. 23-24.
SLNS., IIL. i. 45. PP

62 NBhi., I1L. i. 45.

63 NBhi., III. i. 46.



x| NON-ETERNAL FORMS OF MATTER 307

cognition of colour etc., takes place after the sense-
organ has come in contact with the objects4.

3. Inorganic air

The inorganic air is the substratum of the ‘manifested
touch sensation, which is denoted by quivering, up-
holding (dhr#), sound and touch®s,

4. Vital air (prina)

It is that which is the cause of the movement of
the liquid substance and other various elements within
the body, such as, the carrying of blood, semen, the
internal fire, bile, phlegm, and so on. It is in these
aspects that vital air is differentiated from the inorganic
air, Although there is only one kind of air within the
body, yet due to its different functions it is subdivided
into five :—prapa, apdna, samdna, wdina, and vydna.

Prapa is that which comes out of the mouth and
nostrils and goes in; apdna is that which causes ejection
of dirts of the body; samdna is that which carries the in-
ternal fire for the digestion of the food etc., in the
body from place to place; #dina is that which causes the
things to move upward; while »ydna is that which takes
the essence of the food etc. to all the parts of the body
through the various veins (7ddss)®.

Some, again, add five more varieties to the above
mentioned five. They ate: ndge, kdrma, Fkpkara,
devadatta, and dhanafiyaya®. But as the functions of these
are setved by the above mentioned five alone, this set
is not recognised. Tdntrikas, on the other hand, believe
in 49 kinds of air.

Some hold that motionless air is another subdivi-
sion. But it is not so. Itis not different from the

84 NS. and NBhi., IIL. i. 47.

85 PPBhi, p. 44.

% KU., pp. 88-89; Kandali, p. 48.

t7 VSS., p. 61 (Vinivilis Press Ed.).
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mere collection of airy paramdnss®, but even then it is
difficult to think of air as motionless.

II
WATER
1. Definition of water

Water has been defined as that which naturally
possesses cold touch®; or, that which possesses the
generality which belongs to hail, snow, ice, but does
not belong to any other substance, such as earth, etc.”
Besides, the general definitions given by Cankara Migra
are all more or less the enumeration of the various
specific qualities of water™. Thus, it has been defined
as that which possesses the #pddhi which separates one
substance from the other; ot, that which exists in that
which possesses non-illuminating (white) colour; o, that
which does not possess a common substratum with other
than pure white colour, and which possesses the colour
which is not due to chemical action and is non-
illuminating?®.

Candrakianta refers to that kind of water which
is produced by the combination of the two kinds of
gases. It is, no doubt, an artificial one and does not
stand, accotding to him, in the way of the existence
of natural water as dealt with in this section”. This
view is, undoubtedly, based on the influence of the
Westetn science.

2. Qualities of water

Water possesses the qualities of colour, taste, touch,

e Sp,, p. 16.

6 VS, 1L ii. .

w LU, p. 30.

1 KR., pp. 12-13.
72 Setu., p. 239.
" VBha, L. i. 5.
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natura] fluidity, viscidity, number, dimension, separa-
teness, conjunction, disjunction, priority and posteriori-
ty, weight and velocity™. Of these, colour, taste, touch,
natural fluidity and viscidity are peculiar qualities of
water which differentiate it from all other substances.
A brief account of these qualities are given below :

(x). Colonr

Non-illuminating whiteness is its natural colour.
However heat may be applied to water, its colour will
remain unchanged™. Thisis not the case with earth
which by the application of heat changes its? colour.
Whatever other colour is seen in water, as in the waters
of the Yamuni, or various juice-waters, it is all due to
the mixture or the influence of earthly particles.

(2). Taste

Similatlv the taste of water is only sweet (madbara).
We find cnat if heat is applied to sweet earthly things,
like milk and sugar, the sweet taste is removed; while
in the case of water, however heat is applied to it, its
sweetness remains unchanged. Whatever other taste is
found in water, as saltish taste in the sea-water, lemon-
taste in lemon-juice, and so on, it is due to the mixture
of earthly particles with it; and consequently, the non-
sweet taste apparently found in water belongs to earth,
otherwise we cannot explain the sweet taste of the rain
waters showered by clouds. Generally, when we
drink water the sweet taste of it is not found. The
reason is that it is destroyed or suppressed by the
influence of earthly or firy substances present in the
mouth, For this reason it is believed that in order to
bring out the real taste of water, we should first take

4 PPBhi., p. 35.
BKU, p. 67; KUP., p. 267.
"% KU, p. 67.
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inastringent substance, like the fruit of the yellow myro-
balan tree, before drinking water. As regards the ex-
perience of bitter (#i£74) taste of water after chewing the
fruit of cucumber, it is held through experiment that it
does not belong to the juice or water of cucumber
fruit, but to the fruit itself which is an earthly
substance; it may also be possible that when the
cucumber fruit is eaten, it manifests the bilious nature
present at the tip of the tongue; so that, the bitter taste
may be due to the manifestation of the bilious nature
of the tip of the tongue?.

(3). Towuch

Coming to the touch of water we find that it is
naturally cold. It is just possible that sometimes due
to the influence of fire the cold touch of water is sup-
pressed, but when that influence is removed, again,
the water becomes cold.” But what about the cold touch
found in the sandal-wood which is undisputedly earthly?
It is not the cold touch of the water which is used in
the rubbing of it; because, even without rubbing it with
the help of water, there is that touch sensation; and also
when it is rubbed, the cold touch which is found in the
sandal-wood is far more cooling than that of the water
which is used in rubbing it. The answer is that in the
former case, the cold touch belongs to the watery
particles present in the sandal-wood; and in the latter
case, it is said that as it is found after rubbing also, it
really belongs to water. It has been enhanced by
coming in contact with the parts of sandal-wood.”™
Laksmipati says that the hot touch belonging to water
is only conditional, just as in a fine crystal the red
colour is due to the presence of japi flower near it;

77 KU., pp. 67-68; KUP, pp. 268-269; KUPV, on Ibid; Dravya-
sarasafigraha, Ms, Fol. 66.

KU, 68.

% KUP,, pp. 269-270; KR., pp. 15-16.
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and is not natural®,

The colour, the taste, and the touch of water do
not undergo any change due to the chemical action®;
as the latter does not affect water. Against the view
that there is nothing to prevent the peculiar kind
of heat contact in water, it is said that if, like earth,
here also we believe in the presence of the peculiar
heat contact, then the previous colour and touch would
have to be assumed to have been destroyed and a fresh
colour and touch produced in their place. That is,
the non-illuminating colour and the cold touch belong-
ing to water should have been destroyed giving place to
another type of colour and hot touch. 'Then even when
the heat contact is removed from watet, there would be
nothing to remove the hot touch which would have
come to belong to water after the chemical action, and
consequently, that water would have never become
cold; ‘and we should have actually felt hot touch in
water even long after the chemical action. It isjust
possible that the touch may be counteracted and water
may be reduced to a touchless substance. But this is
against the reality. Hence, we must hold that there is
no chemical action in water®2,

(4). Viscidity

Viscidity (sneba) is also one of the natural qualities
of water. It does not belong to anything else.

Some reject it on the ground that just as there is
no oil and the rest in water, so there is no viscidity,
also, in it. It is not a specific quality of earth; because,
it is not found with all the forms of earth. It is,
however, found only in cettain particular forms of

80 PV., Ms. Fol. 7b.
8LKR., p. 16.
8 Prabhi and Mafijiisi on NMukti., p. 331, Mylapore Ed.
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earth, namely, ghria, oil, fat, and so on®,

This is a wrong view, says the Siddhintin; for, if
it were a quality of earth, it ought to have been present
in the very paramanns of earth also; but in the paramanns
of earth there is no other generality except prehivitva.
As for its presence in ghyta etc., it is due to something
else, just as in the absence of the natural weight in #¢as,
the presence of weight in gold is said to be due to its
mixture with earthly substance. If it were not the
quality of water, then sugar, or any other powder, or
flour etc., would not have become a lump. This is due
to viscidity along with the help of fluidity and not to the
fluidity alone, If making a lump be due to fluidity only,
then when glass, or gold etc., are melted, then through
it sand and the rest should have been also made a lump;
but it is not a fact. Hence, viscidity is a natural quality
of water alone®. We cannot hold that just as there is
conditional fluidity in earth, so let there be conditional
viscidity also in it; for, no such viscidity is found in
earth. 'The viscidity belonging to ghr#a etc. is due to the
presence of the watety paramdpss in them as auxiliaries.

(5). Fluidity

Natural fluidity is also a quality of water alone. It,
together with viscidity, is essential for making a lump
of anything. Without the help of both, water alone
cannot collect together any powder, flour, and the rest,
into a lump. This natural fluidity does not belong to
oil ot to milk; for, oil and milk are earthly substances.
This is proved by oil’s being a fuel for earthly fire, and
milk’s being recognised even in a lump (jatwksirasya ca
Dindibbave’ pi pratyabhijiiinat)®.

8 KU., p. 68 (Vindheswari Prasad’s Edition).

8% KU., p. 69 (Vindheswari Prasad’s edition) along with KUP.
on Ibid. pp. 270-275 Bibli. Ind. edition. Setu. pp. 239-242.

8 KU, p. 70 (Vindheswari Prasad’s edition); KL?P. pp. 276-
277 (Bibli. Ind. edition); Setu. p. 241.
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What about the natural fluidity in hails, snow, ice,
etc.? It is also natural in these cases; but it has been
obstructed due to the influence of adrstz helped by the
absence of the earthly heat; and hence, it is not obvious
in the above mentioned substances. *

The view that the solidity (kdzhinya) present in hails
etc. is due to the influence of the presence of earthly
element in them is wrong; for, if it were so, then when
these hails fall to the ground, even then they would
have remained unmelted as before; but it is not so.
Moreover, when they ate melted we do not see any
earthly element mixed with them.

3. Divisions and subdivisions of water

Water is, as usual, divided into eternal and non-
eternal forms, 'The former is in the form of paramanus,
the details of which have been already given. The lattet
is in the form of products. This form of water is sub-
divided into organic, sense-organ and inorganic.

(1). Organic water

Water, also like earth, is productive of organism.

A substance must produce a substance in the form of
organism, sense organ, and inorganic bodies. Through
the joint methods of Agreement and Difference it is
Froved that if any one of the above mentioned three
orms is produced, the other forms also should be pro-

duced; so that, if there be no watery organism, then there
should not be watery sense-organ in our body as well.
But this is not the case. We cannot deny the presence of
the watety sense-otgan in our body. Hence, it is proved
that there is an organism of water also. But of what
kind of organism is it? Is it yonsja, ot ayonsja? We have
seen that the former is due to the fusion of the male and
the female of the parents and is purely earthly. This
is not possible in the case of watery organism. Earthly
paramdnus cannot produce watery bodies. Hence, the
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organic water is only ayonija. 'The reason why such an
organism of water is never perceived is that it is found
in the Varapaloka which is far away from here; and
there are so many obstacles in the way of its perception.

It is, again, asked: water is naturally fluid; so
how can a body formed out of the fluid watery paramanus
be a means of the experiences of pleasure and pain? The
answer is that just as the earth is intensely solid, but
the body made out of the earthly paramdinuas becomes
useful for bhoga through the peculiar conjunction
(#pastambha)®® of the paramdnus of water, so also water,
although fluid by nature, yet due to the similar peculiar
conjunction®” of the paramipus of earth and the rest,
turn into an organism which becomes capable of bhoga.
What is denied is that the organic water can be pro-
duced out of the paramapus of different bhatas used as its
material cause, but their mutual assistance is not denied®.
Konda Bhatta says that the organic water is either due
to the mixture of the earthly paramapus, like hails etc.
or due to the particular kind of adrsza®®. The earthly
elements stop the fluidity of water and make it fit for
bhoga®.

(2). Watery sense-organ

It has already been said above that if there is an
organic watet, there must be a watery sense-organ also.
This is also proved through inference; that is, there is
the cognition of taste which is a £riyd; and as such, it
must have a Aarapa; for, every kriyd necessitates the
presence of a karapa. Such a karapa, in the case of the
cognition of taste, is tongue. Thus, we conclude that
rasand is the watery sense-organ. It is further proved

8 Kandali, p. 38.

8 Kandali, p. 38.

8 KU, p. 71 (Vindheswati Prasad’s edition).

9 PD., p. 2; PBT., Ms. Fol. 21a: TP, Ms. Fol. 1b.
% Kandali, p. 38.
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that of the various specific qualities of colour, touch,
smell etc., it is the taste alone which is invariably
cognised by the organ of taste (rasand). This shows
that there is some sort of natural affinity between tongue,
water and taste. Tongue'is made up of mainly watery
paraménus with a very little help of the paramanus of
other bhatas. The paramépus of other bhdtas do not
overpower the watery elements; so that, there being
the excess of watery paramanus in the construction of the
tongue, it is quite natural that it should cognise the taste
which is the specific quality of water.%

So has been said by Gautama that a particular
sense-organ predominates in a particular element due to
its excess; and hence, it is capable of cognising that
particular quality of it alone®?. For instance, the sense-
organ of taste although possesses colour, taste and touch,
yet it is capable of cognising and manifesting taste
alone and not the other two; because, there is the excess
(wtkarsa) of taste (rasa) alone in it%®. That substance
which is distinguished, by having the excess of a particular
quality, from others is called ##£rsta on account of the
manifestation of that quality alone®. Hence, although
there is no difference as far as the inherence or the
samynktasamavdya of the above mentioned three qualities
are concerned, yet it is the excess of taste (rzsz) alone
which is present in the tongue.%

Some, on the other hand, explain that the tongue is
capable of apprehending rasa, because, it is made up of
purely watery paramipus without the combination of
paramépus of any other bhatas. It is really due to the
influence of adysta that there is an excess in that part
of the body alone through which rasz is apprehended.

91 Vyom., p. 246.

92 NS, III. i. 68.

93 NBhi., III, i. 68.

%4 NV. on NBhi., III. i, 68.
9 Tit., on NV., IIL i. 68.
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In all these things, adrsta alone is the determining
factor®,

(3). Inorganic water

That which is different from organic water and
watety sense-organ and is produced out of watery
dyyapukas, trasarenus etc., is the inorganic water; because,
it is helpful to us as an object of cognition alone?’.
The forms of inorganic water are all the forms of water
used by us and also hails, snow, ice, etc®,

A question is raised here: Fluidity should not be
said to be the natural quality of water; as it is not found
in solid forms of inorganic water. This view is wrong;
for, due to the influence of non-physical #¢as, the collec-
tion of the various watety paramanss becomes solid which
is known as sarighata; so that, the fluidity is stopped in
certain cases at the very paramips stage. Hence, the
products of these paramaipss also are without fluidity.
In the case of ice, again, the solidity is either due
to the physical #¢as or to the non-physical #¢jas. The
case is similar to salt where we find that the fluidity
of salt is checked by the contact of #gjas. ‘That salt is
also watery is proved from the fact that like hails etc.,
its fluidity is seen at some other time. But the saltish
taste must be explained as due to the influence of
earthly elements. The melting of hails etc. is due to
the physical heat contact, as it is in gold etc. The
stoppin% of the fluidity and the starting of it both are
due to the influence of non-physical and sometimes that
of the physical zeas®.

% Vyom., pp. 246-47.
97 Vyom., p. 247.

% Kandali, pp. 265-66.
% Ibid.
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I

EARTH
1. Definition of earth

Earth is defined as that which possesses the absence
of the absolute negation of smell1%, That is, that which
has natural smell is called earth. Smell is found in other
substances, but it is not natural in them. Its presence
in non-earthly substances is due to the mixture of the
earthly particles with them.

2. Qualities of earth

It possesses colour, taste, smell, touch, number,
dimension, separateness, conjunction, disjunction, ptiori-
ty, posteriotity, weight, fluidity, velocity and elasticity.
Of these, only smell is the quality which differentiates
it from all other substances. A brief treatment of these

qualities are given below:

(1). Colonr

All the seven kinds of colour, namely, white, blue
ot black, yellow, green, gray, red, and «#ra (variegated)
naturally belong to earth. As regards the variegated
colout, they say that a composite is produced not from
one thread alone, but from several threads. Of these
threads, some ate white, some red, others green and
some, again, are blue; so that, out of these threads as
the cause, a composite is produced where all these
colours join together and produce one effect called
variegated colout (citrardpa). These colours cannot
counteract one another; because, in that case there would
have been no colour in the composite, and consequently,
it would not have been petceived. Nort can it be said to
be merely a collection of so many colours; for, colour is

100 LU, p. 18.
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vydpyavytti, that is, it pervades over the entire object in
which it exists. No one particular non-variegated colour
petvades the whole of the particular cloth, for instance;
hence, there is no harm in having an independent colour
called variegated colourl®l, We should not understand
that the word variegated is used in the sense of several
colouts collected together, but it is altogether an inde-
pendent word used for an independent colour, like
white etcl®.

(2). Taste

Taste is of six kinds, namely, sweet, acid (dm/a)
saltish, bitter (#/&%z), hot (kat#) and pungent (Rasdya).
All these belong to earth. These prolong the life, make
the body fully developed, strong and healthy3,

(3). Smell

Smell is of two kinds—good and bad.

As to the argument that smell and earth are not
co-extensive; for, there are substances, like precious
stones, admantine, and even other ordinary stones, where
smell is not experienced, it is said that as there is the
colour produced by the chemical action in them there
exists smell also!®t. Others point out that if such sub-
stances are reduced to powder, smell is found in it, and
as the composite is produced out of these parts, there is
naturally smell in the composite also. That smell is
not felt in these is due to the non-manifestation of it1%,
When it is said that earth has both good and bad smell
it does not mean that in any one part of an earthly
substance both the kinds of smell simultaneously exist;

101 Kandali, p. 30; TD., p. 14.
12 KUP,, 205.

103 PPBhi, p. 105.

14 KU, p. 47.

105 Setu, pp. 204-205.
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so that, in a single mango fruit, for instance, one pottion
may be rotten, while the other may be good. Hence,
we say that it possesses both the smells; good portion
provides good smell and the rotten part gives bad
smell. There is no possibility of the smells countet-
acting each other or producing a variegated smell10,

(4). Touch

Touch of earth is neither hot nor cold, and is
produced from chemical action (péka).

These four qualities belong to both the earthly
forms eternal and non-eternal. But in both the cases
they are non-eternal due to the chemical action, unlike
thcd qualities belonging to the paraméinus of water, #ejas
and air.

(s). Fluidity
Fluidity is not natural but conditional in earth.

(6). Samskdra

There are two kinds of samskdras in earth, namely,
velocity and elasticity.

3. Division and subdivision of earth

Such an earth is of two kinds—eternal in the form
of paramépus and non-eternal in the form of products,
This latter form of earth consists of parts which are so
combined as to serve some useful purpose of our daily
life. They are used in forming our bed, seat, and so
onl??. The qualities of both the eternal and the non-
eternal forms of earth are non-eternal.

This non-eternal form of earth is, again, subdivided
into organic earth, sense-organ, and non-organic earth 1%

108 KU., p. 48; TD., p. 7.
107 PPBh3, p. 27 along with KU. and Kandali.
108 Some hold that these three subdivisions belong to the
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(1). Organic earth

By organic earth we understand an organism pro-
duced for the experiences of pleasure and pain by the
Jwatman through the influence of the adrsa of petsons
concerned, and which has come in contact with a
particular [ivitman under the influence of the same
adrsia. 'This is the final composite. It is in this body
that the consciousness of the A#man becomes manifested
and life finds its place. Such an organism is produced
from the ultimate particles of earth which form its
material cause.

This organism is, again, of two kinds: Yonija
and ayonifa. 'The word yoni although generally is used
in the sense of a mere cause, yet it is used here in the
sense of that cause alone which represents the fusion of
the male and the female (¢#kra and gopita) of the parents,
The ayonija, however, is not a product of that type.
But we should not, thetrefore, understand that this kind
of body is without any cause. The material cause here
is the paramdpus and their conjunction is the non-
material cause, and merits of a definite type are the
instrumental cause. The ayonija class of organisms,
when produced by the influence of merits, represents
the organisms of gods, 7575, and others of the divyaloka;
but when it is produced from the influence of demertits
it represents the organisms of lower creatures, insects and
those organisms which are meant for experiencing extreme
pain in the vatious hells1%®. The organisms which experi-
ence extreme pain in the hell are of the class of gyonija,
because, it is not possible for the yonsja class of organisms
to bear the intense sufferings of hells.1® Although the
ayonija class of organisms is generally watery, fsijasa,

eternal form of earth, namely, paramapu,—anye tvasyih paramanu-
laksandyah trividbam Raryam gariradiriipamiti manyante—Nyom., p. 228,
109 Vyom., p. 229.
KU, p. 56; PBT., Ms. Fol. 18b.
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and airy, yet the above mentioned forms of ayonija
organisms are earthly bodies and as such, have earthly
paramanus as their matetial causetll,

The yonija otganism is, again, of two kinds—jardysja-
produced from jard, that is, viviparous, and apdgja pro-
duced from egg, that is, oviparous. Under the former,
we include the organisms of human beings, quadrupeds,
wild animals etc., while under the latter, the bodies of
snakes, birds, and the rest are included. Udayana says
here that the #dbhid class of organisms, representing trees,
plants etc., ought to have been included here, but it
appears that Pragastapida, thinking that this class of
organisms possesses 2 very dull intelligence and also
that people in general do not like to think it as an
abode of bhoga, has not included it here under this class.
This shows that Udayana himself is willing to include
the class of #dbbijjja under it.112 Konda Bhatta, on the
other hand, holds that really speaking there are five
kinds of yomija organisms, namely :—

() that which 1s produced by the eatthly para-
manus helped by particular kind of adrsta with-
out the fusion of gukra and gopita, as that of
Vagistha and others;

(b) Jardywja, as that of human beings and others;

(¢) -Apndaja, as that of bird, snake etc;

(d) Svedaja that which is produced from sweat,
as louse, nit, and so on; and

(¢) Udbhid, that which germinates after piercing
through the earth, as trees, plants etcl3,

Raghunitha Pandita holds that according to Nyaya
there atre only two kinds of organisms as pointed out by
Pragastapida, but the Vaigesikas include the #dbhid class

mpp,, p. 2.
12 KU, pp. 57-58.
u3 pD,, p. 2; TPP., Ms. Fol. 1b.
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as well under yonija, as held by somell4,

The process of the production of yoméja organism
is described below :

When the semen and ovule mix together in the
mother’s womb due to the fruition of the parents’
adrsta, simultaneously with that there is brought about
the contact of the antapkarapa. The fusion produces a
sort of substance within the mothet’s womb; where,
due to the force of the contact of the internal feas,
a sort of activity is produced in the parts of that
substance followed by disjunction leading to the des-
truction of the substance productive of conjunction.
Then through the contact of another 7#egjas the previ-
ous colour etc. of the paramdipus forming that substance
get changed, and fresh colour etc. are produced therein.
Thus, we have then before us paramdpus with the chemi-
cal products in which motion is produced through the
influence of adrsta and the Atman-paraminu contact; and
then the motion leads the paramdnas to form a body 1n
accordance with the usual process of the formation of
dyyapuka, trasareps, and the rest!15,

(2). Pédicabbantikatva of organism discussed

Now, a question is raised here: Is an organism
made up of the five bhatas or not? We know that the
human organism, for instance, is earthly. But our
observation shows that the human body is not earthly,
but pdficabhantika. In other words, if the human
organism be produced out of the earthly paramainus
alone, then it cannot be the substratum of activity,
(cestd), of sense-organ, and of pleasure and pain (arha),
and consequently, the definition of organism given
above would not be applied to it. The mutual contact
among all these bh#tas is not denied. We know that in

14 PRM., p. 2I.
115 Vyom., p. 230.
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the bodies of other lkas, namely, Varapa, Viyu, and
Aditya, there is the contact of all the other bbitas; be-
cause, only then the various bodies can be the source
of bhoga. Moreover, even in ordinary earthly products,
like plates etc., it is found that without the help of other
bhitas there can be no production. Again, it is 2 re-
cognised fact that the qualities found in the product
must belong to its cause. We find that a2 human
organism, for instance, possesses smell, wet substance,
like juice, Zaijasa element, breathing and openings, which
prove that the body is made of all the five elements
Sjpdﬁmbbaatz}éa), having the paramanus of all the four
batas and the Akdga as its causells,

This view is wrong, holds the Nyaya-Vaigesika;
because, the arguments adduced above are all doubtful
and fallacious. The reasons are: It is said that the
presence of the qualities of the five elements may be
due to their being the material cause and also other-
wise; that is, if the paramdpus of earth be the material
cause and those of the other bhdtas be the instrumental
cause, even then in the product we can have the qualities
of all the five bhatas; just as, in the case of the pro-
duction of a plate, for instance, the earthly paramanus
are the material cause, while the paramanus of water etc.
are the instrumental cause alone; but consequently, the
qualities of all the five bhatas are found in it. Hence,
it is doubtful whether the dharmas of the five bhitas
found in a human body, for instance, are due to their
being the material cause, or their being the instrumental
cause alone except earth which alone is the material
cause.

Now, the following are the arguments to support
the view that human organism, for instance, has only
one bhita as its matetial cause :

(@) If more than one bhata were the material

116 NS. and NBhi., IIL. i. 28-30; KU., pp. §8-59.
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cause of 2 human body, then in the effect, namely,
in the body itself, there would not have been any
smell, ot taste, or colout, or touch. In other wozrds,
if, for instance, one earthly paramans and one
watery paramans be taken together as the material
cause of 2 human body, then neither smell nor taste
can be produced in that body; because, there can be
no production of whatever kind from a single para-
-madnu of any bhdta. That is, the first product, namely
dyyapuka must have two paramdpus of the same
class for its production; a single paraménn of earth,
or of water, or of #jas, ot of air alone cannot
produce that dyyapuks. The dvyapuka trequires
two paramapss of the same class for its material
cause. If a production be from one paraminu
alone, then there should be a constant production.
And as the dyyapuka is not produced out of
three paramapus ot mote, it cannot be pro-
duced. The same rule applies to the production
of the qualities. A single quality, say smell, be-
longing to a single earthly paramdnu cannot pro-
duce smell in the dyyapuka; nor can a single taste,
belonging to a single watery paramdnu produce taste
in the dyyapuka; so that, all the products, conse-
quently, would become smell-less, tasteless, colour-
less and touchless. This is due to the very nature of
the theory of causality. In other words, there is a
sort of rule that the specific quality of the material
cause is the specific quality of the effect. 'This rule
would be disturbed if 2 human body were produced
having all the five bh#tas as its material cause'?,
() Again, earth possesses the generality called
Pribvitva, water has jalatva, tejas has tejastva, and
air has vdyutva. These are mutually exclusive.
Now, if any product be produced out of

17 NS., NBha., NV., Tit., III,, i. 30.
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all these bhstas, then there would be, consequently,
all the generalities: present in that product. That
is, there will be the fallacy of the ovetlapping of
the generalities; so that, thefe would be no separate
generality, like prthvitva, jalatva, tejastva and
vaywtval®,

(¢) There is the grati also to support that the
human body is earthly. It is said in the mantra
which is uttered at the time of the death of a
person that may your (addressed to the dead
person) body be mixed with the earth!®, So is
said of all other bhstas constituting the body.

(d) Again, of the five bbatas, some are per-
ceptible and some not. Now, if a body were pro-
duced out of these two kinds of elements, then
it would not have been perceived through our
eyes, like the contact of the non-perceptible air
with the perceptible trees!20,

On these grounds, it is established that the human
body, is mainly earthly; because, it has for its material
cause the earthly paraméanus alone, while the other bhditas
are only its instrumental cause. This is the reason why
the characteristics of all the bhstas are found in 2 human
organism.

Similatly, as regards the organisms of Varupa,
Vayw and Aditya lokas, we should know that the
material cause of each is only one kind of paramanu
of the class to which the organism belongs, while the
paramanus of other bhitas help that particular paraméinu
to produce that particular organism.

(3). Earthly sense-organ

The sense-organ is that which is supetsensuous,

48 Vide the Jatibidbakakdriki—KU., p. 33.
ue MS,, I1LL i. 31.
I20NIMTTT  2as
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is an instrument of some cognition, is a substance, and
possesses a particular location in the body. Itis the
direct cause of direct perception!?!,

Such a sense-organ in the earthly organism is the
odorous organ. It is produced out of the earthly
paramdnus which are not suppressed by the para-
manus of othet bhdatas. This is known from the
apprehension of smell. That is, it is through the
activity of the odorous organ alone that smell, which
is the distinguishing quality of earth, is known and
not otherwise. No doubt, thete also much de-
pends upon the influence of adrsfz to adjust it.
As it is earthly, it possesses all the qualities possessed
by earth with this difference that there is the excess of
smell in it. Some are of opinion that in order to
guard against the suppression of a particular sense-
organ from the influence of other bhstas, it is better
not to allow any connection between the parts of that
patticular sense-organ and the parts of other bhdtas.
But this is not possible. However, we should not for-
get that in the earthly sense-organ, for instance, the
earthly element alone predominates, while the contact
of other bhitas'® is ounly subordinate.

(@) Number of sense-organs in a buman organism discussed

Although sense-organs have been proved to be bhax-
tika, yet doubts cannot be finally removed unless it is
proved that there are five external sense-organs. The
ground which leads us to doubt is that we find that the
diversity of the sense-organs is generally established on
the different locations of these sense-organs. But this
is not a safe ground to prove the diversity; a composite,
for instance, occupies as many places as there are parts
in a body; but, in spite of this, it is only one. Therefore,
we find the opponent arguing that there is only one

121 Vyom., pp. 232-33.
12 VS, VIIL ii. 5; Vyom., pp. 233-34.
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sense-organ. They hold that there is a single organ
of touch, called #vzk, which pervades over the entire
organism, and as it touches all the-locations of the so-
called different sense-organs, it manifests itself as so many
different sense-organs. 'This is also suppdtted by the
causal relation existing between the organ of touch
and the external cognition in general.

But this is 2 wrong view; for, if this be the fact,
then a blind man, or 2 deaf man, or a tongueless man,
or noseless man all of whom possess the organ of touch,
should get the cognitions of colout, of sound, of taste
and of smell respectively. But this is against the reality;
hence, it is wrong to hold that there is any one single
sense-organ.

To this, a%‘ain, it is pointed out that just as a parti-
cular part of the #vak alone apprehends the smoke and
no other patt, so the particular parts of #vak alone would
apprehend colour etc.; and if any of these parts of fvek
be destroyed, then that particular object would not be
apprehended.

But this very argument of the opponent, says the
Naiyayika, proves the plurality of the sense-organs. And
moreover, the various bhdatas also help cognitions
through the sense-organs as all the locations of sense-
organs are vydpta by the bhitas.

Again, if there be only one sense-organ pervading
throughout the whole body, then there should be the
simultaneity of the contacts of the Atman, the Manas,
and the sense-organs; so that, the simultaneity of cogni-
tions cannot be denied. But it is not the fact.

There is another difficulty in the way of holding
the view that there is a single sense-organ. We know
that in every case of perception the sense-organ and the
object contact is essential. But now, if there be a
single sense-organ, then the apprehension of colour and
sound cannot take place. If it be held that certain
sense-organs are prdpyakdri, while others are aprapyakdri,
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like the organ of sight, then there would be another
difficulty that every colour, whether in front of or behind
the walls, would have been cognised, which is, again,
against the reality.

Moreover, there being five different kinds of objects
in the world, five different exclusive kinds of sense-
organs have been assumed to apprehend these respec-
tively. ‘This definite arrangement would not be pos-
sible, if there be a single sense-organ.1?

On these grounds, the existence of five different
and mutually exclusive sense-organs is proved.

(4). Inorganic earth

The inorganic earthly objects are those which help
our experiences of pleasure and pain, and can be per-
ceived through the external sense-organs. It is produ-
ced through the usual process of dvyannka, trasareps, etc.
Although there are innumerable number of inorganic
earthly productions according to their common nature,
yet these are subdivided into clay (7?), stone (pdsina)
and sthavara. Under clay, we have the various portions
of earth, buildings, bricks, and so on; under stone, we
include the various kinds of stones, adamantive, and so
on; while under sthivara, we include grass, grains,
plants, trees, creepers and vanaspatis. 12

It should be noted down here that by sthavara is
meant that which has no independent activity (ces?4).
Now, in that case, almost the entite class of the in-
organic earthly object can be very easily included under
Sthavara alone, while trees, plants, creepets etc. should
not be at all included under it. But because, stone
etc., have other characteristic also, they are not spoken
of by that name.12

But, in any case, it is almost wrong to include trees

128 NS,, II1. i. 52-61 along with NBhi.
134 PPBh4., p. 28.
185 Kandali, p. 33.
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etc. under s#havara when we know that almost all their
activities resemble the activities of living beings. The
only difference is that of degree in the manifestation
of consciousness.

v
TEJAS
1. Definition of tejas

Tejas is defined as that which is the substratum
of colour, which has the common substratum with the
absolute absence of Zas#e;128 or, it is that which has the
common substratum with colour, but not with weight.
The definitions generally given only enumerate the
special characteristics of zejas.12?

2. Qualities of tejas

It possesses colour, touch, number, dimension,
separateness, conjunction, disjunction, priority, postetio-
rity, fluidity, and velocity. Of these, colour and
touch are the only distinctive qualities of #gas. The
colour possessed by it is illuminating (bbdsvara); and
the touch is hot. These do not naturally belong to any
other bhita. 'The fluidity in #efas is unnatural; that is,
it is found only when strong heat is applied to it; as in
the case of all the metals.!® The appearance of red,
yellow and other colours in #jas is due to the presence
of earthly or watery substances in it.

The touch of #jas is hot. Non-apprehension of
hot touch in the moon, the eyes and other #s7jasa objects
is due to the non-manifestation of touch. In the case
of the touch of gold itis not felt as hot owing to its
being overpowered by earthly particles; for, if it were

126 1.U., p. 31.
127 KR., pp. 17-18.
128 Vyom., pp. 255-56.
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due to the unmanifestation, then gold would not have
been perceived.

Its natural movement is upward.'?® Its colour and
touch do not undergo any chemical change; hence, they
are eternal in the paramapss, while non-eternal in the
products, 130

Although there are only two prominent qualities in
t¢gjas, namely, colour and touch, yet evea taste and
smell are present there through the relation of samyskia-
samavdya," for, in order to make the #ajjasa objects fit
for bhoga through the influence of adrsta, earthly elements
are combined with 47254132 ones, as it is in gold and
other metals.

The colour and touch of #gas are found varying.
Thus, in certain objects, it possesses both colour and
touch manifested, as in the rays of the sun; in others,
the colour is manifested, but touch remains unmani-
fested, as in the light emitting from the moon, lamp,
and so on; sometimes, again, the touch is manifested, but
colour is unmanifested, as in the #gas present in the
boiled water; sometimes, on the other hand, both colour
and touch remain unmanifested, as in the eyes.®® But
there seems to be an exception in the case of the cat’s
eyes where the touch alone is unmanifest, while the
cciour is manifest; so that, even in dark the colour of
cat’s eyes is perceived. This also proves that there is
really #¢jas present in the eyes.!® Heat belongs to
16.7'4:'135

129 PPBha., p. 39.

130 TS,, p. 16.

131 PPBhi. p. 39.

182 Kandali, pp. 40-41.

133 NBha, III. i. 36.

134 NS, and NBha., II1. i. 44.
185 VS, I1. ii. 4.
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3. Divisions and sabdivisions of tejas

Such a #gjas is of two kinds—eternal existing in the
form of pardmanus, and non-eternal existing in the form
of products. The latter kind of #as is subdivided into
organic feas, taijasa sense-organ and inorganic fgas.

(1). Organic tejas

The necessity of organic fejas is meant for bhoga.
But it being entirely fsijasa cannot serve the purpose.
It may be suggested that really speaking, it is the
earthly organism alone which is meant for bhggs ordin-
arily. No doubt, there are deeds which necessitate the
bhoga in organisms of other elements also, but it is
possible only when earthly particles are mixed with
them. Hence, in the fs77asa organisms also the presence
of earthly particles has to be admitted to make them
fit for bhoga. 1t is not_yonija; because, yonija organisms
are earthly alone. Such #zjasa organisms exist in
Adityaloka.

(2). Taijasa sense-organ

That which does not apprehend smell, taste, touch
and sound but manifests colour alone is the #sfjasa
sense-organ. In other words, that which is the uncom-
mon cause of the apprehension of colour is the Zsijasa
sense-organ.13® Such a sense-organ is the organ of sight.
Its location is said to be at the tip of the pupil.}%

Now, it is urged here that heat (wma) being faijasa,
and the relation of samyuktasamaviya being common, and
there being no other particular cause for apprehension,
like colour, the eyes being #aijasz should illuminate heat
also.

To this it is said that the eyes are produced from

138 KUP., pp. 284-85.
187 PD., p. 3.
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the ultimate particles of #¢jas which are not suppressed
by the parts of other bh#tas; so that, they apprehend
colour alone. In other wotds, there is wvery little
influence of the earthly particles on the ultimate particles
of f¢jas when the latter %roduce the organ of sight
without being suppressed by anything else. But what
is the proof that such a thing is produced? The proof
is supplied by the action of the organ itself.- Thus, due
to the activity of the organ of sight the apprehension
of colour alone takes place and not that of taste, touch,
smell and sound. This is not possible unless there is
a causal relation between the organ of sight and the
apprehension of colour. This particular production is
helped by adrsta also; so that, the paraméipus of teas,
helped by a particular adysta along with a very slight
combination of the paramdnus of other bhatas, produce
the organ of sight . That which is fajjasa must be
produced from tajjasa paramdnus alone. That there is
the faijasa element present in the organ of sight is proved
from the fact that it apprehends the quality of #gas
alone which is not possible unless there is some intimate
affinity between them.

Such a sense-organ is supersensuous, because of
the non-manifestation of colour in it. The explanation
of the non-manifestation of colour in the organ of sight
is that all the positive objectsare produced for the sake of
bhoga; now, if the colour were manifested, then the eyes
would have been apprehended even in the darkness,
and there would have been no bhoga for the drsta-
sattvas; in order that the drstasattvas may experience
bhoga, the adrsta influenced the creator (prajdpati) to
produce the eyes without manifested colour.

As regards the non-manifestation of hot touch in
the organ of sight, it is said that if there were mani-
fested touch in the eyes then, for instance, when a
dancing-girl is dancing, or when any pleasant thing is
before us, and all the eyes are set upon her, or that
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particular pleasant object, patticulatly, in the hot
season, the hot rays emitting from our eyes would fall
upon the beautiful object and burn it; so that, for help-
ing bhoga, the aim of production, adrsta has prevailed
upon the creator to make the hot touch of the eyes
unmanifested.13® It is due to this very adrsfa that there
is no manifested touch in the organ of sight.13®

(a) Buddhist view regarding the visual organ

What has been said above regarding the nature of
the visual organ is true of all the orthodox schools of
thought. The Buddhists, on the other hand, entirely
differ from the view held above. Dininaga and others
think that the very eye-balls represent the visual organ.140
They hold that the organ of sight, being a material
product, cannot move up to its object of perception
at a distance.l!  Accordingly, by the organ of sight,
that is, the eye, they mean a material product in the
shape of the blue eye-ball—the pupil, which is helped by
a particular kind of external matter, that is, light (#/oka),
and depends upon the past deeds preceded by a desire
to apprehend an object.#? In other wozrds, the eye is
that material product which wants to make a colour
known under the influence of the past deeds.® 'That
the eye-ball is itself the organ of sight is further proved
by the fact that all the eye-diseases are cured by the

138 Vyom., p. 257.

139 NS., NBha. and NV, IIL i. 38; Kandali. p. 40.

190 _Adbisrhanadbabirnaksam—Dinnaga’s karika, quoted by Tit.
on NS, L i. 4, p. 118.; PRM., p. 21; Cakssrgolakam—Rev. Rahula’s
gloss on ADK., I. 23; p. 11.

1 Na ca caksusastendrthena praptirasii, bhitavigesasyendriyabhavat
—NV., L i 4., p. 33.

Y2 Ya evayam kpsnasiralaksano bhitavigesah sa babyabbitavigesa-
prasadanugyhitastattysnapsirvakakarmapsksal caksurityucyate etc. NV.,
L i 4., p. 33; Tat, p. 116.

A3 Bhitavicesahp karmapekso rapafica caksinagcaksurityncyate—
Tat., p. 117.
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treatment of the eye-balls alone, 144

(b) Pripyakdritva of the sense-organs discussed

The Buddhist idea of the organ of vision cteates
another serious difficulty. It has been said before that
direct perception (pratyaksa) takes place only when there
is a contact between a sense-organ and its analogous
object.1®  But now, when the eye-ball is said to be the
visual organ, and the objects cognised thtough this
sense-organ are found to be lying at a distance, then
it is held that direct visual cognitions take place without
there being any contact between the organ of sight and
the object perceived.; for, no one has ever seen the eye-
balls going out of their sockets!®. Moteover, the capa-
city to perceive the objects is not found with the eye-
balls when they are taken out of their sockets. If it
were so, then things should have been perceived even
when the eyes are closed!¥. In the same manner, the
auditory organ also is found to cognise its analogous
object lying at a great distance. Hence, it is concluded
by the Buddhists of the Vaibhisika School that the
sense-organs of sight and hearing cognise their respective
objects without coming in contact with them 148

The following are the arguments adduced in sup-
port of the Buddhist view:149

(i) Santaragrabanit—because, things lying a dis-
tance are cognised.

14 Toaccikitsidiyogatab—Dininaga’s kirikd, quoted in Tit., p.
118; PRM,, p. 21,
NS, L i 4.
WSNV., L 1. 4., p. 33; (Apraptarthinyaksimanapgrotrani) trayam-
anyathi—ADK., 1. 43. along with Rev. Rihula’s gloss., p. 18.
17 Satyapyaksababirbbive na  gaktirvisayeksane |
Jadi ca syattada pacyedapyunmilya wimilanat \
—Quoted 1 Tat., p. 118; PRM,, p. 22.
148 ADK. along with Rev. Rahula’s gloss; I. 43, p. 18.
19 Santaragrabanam na syat praptax jhiane dbikasya ca—Difiniga’s
Kirikid, quoted in Tit, I. i. 4; p. 118; PRM,, p. 21.
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(i) Pributaragrabanit—because things of bigger
dimension are apprehended. If the eye were to cog-
nise objects after coming in contact with them, then it
would have done so with the objects having dimension
equal to its own. But it is not s0.1%0

(iii) Digdegavyapadegit—because, there:is the speci-
fication of directions in the case of cognitions obtained
through the visual organ, in the form that such and
such cognitions have taken place in such and such
directions. Vardhamina Upadhyaya, however, ex-
plains the above as w’prak{;;adzgdefawaﬁadefﬂ, that is,
the visual cognition is expressed as taking place at a
distance from the organ of sight, which would have
been expressed as taking place quite close to the visual
organ had the latter actually come in contact with the
object of perception 16

(iv) Sannikystaviprakystayostulyakdlagrahanit—be-
cause, things lying quite close to and also at & distance
both are apprehended simultaneously; as for instance,
both the branches of a tree and the moon are perceived
simultaneously.

Before any argument, from the Nydya-Vaigesika
point of view, is put forth to refute the arguments of
the Buddhists adduced above, it is desirable to point
out that the very first assumption that the eye-ball is
the visual organ is not admitted by Nyiya-Vaigesika.
The orthodox view is that the visual organ is produced
out of the ultimate particles of #gjas. The eye-balls are
only the means through which the rays, centred in the
taijasa particles constituting the organ of sight, go out
gradually expanding in wider circles, and come in

150 Dyyagrayo hi samyogo’lpameva samyoginamanurudhyate na mahan-
tam. Na jatu rathidisamyoga nabbo vyagnuvate, ma bhit sarvatra rathi-
dingm tatsamyogadinificopalabdhip, tena yavanmatram  rastravandder-
Lolakena vyaptam tivanmitrasya grabanaprasangah—Tat.,, 1 i 4
p. 117.

151 NPP. on NP., L i. 4. pp. 507-508 (Bibli. Ind. edition).
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contact with the object of perception. Hence, according
to Nyaya-Vaigesika, there is no difficulty for the visual
organ to come in contact with its objects before their
cognition takes place.

Now, coming to the above mentioned probans, it
is found that they are all fallacious for some reason
or other, and hence, all are rejected as unsound. Thus, as
regards the first probans—sdntaragrabapit, it is pointed
out that the term-santara may mean either the apprehen-
sion of things which are not teached at, or apprehension
together with the intermediaty things (enfara) which
may, again, include A#dsa, or negation (ebhiva), ot any
other object.

The former alternative, when put in a syllogis-
tic form, appears to be identical with the pratijfia (the
first proposition of the syllogistic reasoning); so that,
it cannot act as a probans for proving any conclusion.
Hence, it is rejected as unsound. In the case of the
latter alternative, if the intermediary (anfara) be the
Akdga, then it being coloutless, cannot be the object of
apprehension through the visual organ. Again, if it be
the negation, then also the eyes cannot perceive it for
being alone. Whenever a negation is perceived, it is
perceived only as related to something; and never in-
dependently. If, therefore, the negation that is meant
here be that which is petceived not alone but as pet-
taining to an object having colour that is perceived
by the eye, then the probans cannot conclusively prove
that the eye does not get at its object; for, it is then
applicable to the organ of touch also;'® for instance,
when the cool touch of water is felt, then the absence
of heat also is felt along with it.18 Hence, it is also
rejected as involving the fallacy of anaikintika. The
term intermediary cannot include any substance having

BNV, L i 4 p. 34
188 Tat., I i 45 p. 110.
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colout, fot, in that case, that object would be an
obstacle in the way of apprehending things through it.
Hence, the argument is rejected as unsound.15*

Some, however, explain the term—sdntaragrabana
as the perception of a thihg in the form—this is remote
from me. But this also cannot prove that the visual
organ does not come in contact with its object; for,
the idea that the thing is remote from me—is due to
some other cause and not to the sense-organ getting
or not getting at its object. It is, in fact, having body
as the limit, the ideas of remoteness and nearness are
determined, and not due to the thing being got at or
not got at by the sense-organs. ‘The notion of nearness
takes place where the body and the sense-organ both
come in contact with the object, and when the sense-
organ alone comes in contact with the object, then the
idea of remoteness takes place. The perception of the
thing as remote, being due to some other cause, cannot
be accepted as a proof for the eye not getting at its
object.1%8

While refuting the second argument of the
Buddhists, it is pointed out that things of varying
dimensions are perceived simply by their slight contact
with the visual organ, and it 1s not necessary that the
eye should come in contact with the entire dimension
of the object perceived.1® It is, therefore, that the
cognition of the dimension of an object is determined
by the four kinds of contacts—(«)the whole of the sense-
organ with the whole of the object; (§) the parts of the
sense-organ with the entire object ; () the whole of
the sense-organ with the parts of the object; (x) and the
parts of the sense-organ with the parts of the object.15?
Vacaspati Migra says that just as the fgas, centred in

BNV, L 1. 45 p. 34
BENV., L i. 4; pp. 34-35.
BNV, I i. 4; p. 35.

157 Tit., 1. i 4; p. 119,
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the wick of a lamp, spreads out gradually in wider
circles, and illumines the nearing object of varyin
size, so the fgas centred in the eye comes out an
radually expands in circles as it proceeds further and
urther and illumines the object of varying size. This
is the nature of #¢jasi68,

Re rdini the specification of the directions,
it is said that here also one’s body is assumed to be the
limit for determining the directions, and as such, there
can be no specification of any direction where the
sense-organ and the body both come in contact with
the object. Such specifications are possible only where
‘the sense-organ alone comes in contact with the object;
so that, the argument adduced by the Buddhists can-
not deny the eye getting at its object.1%®

Regarding the argument that both a branch
of a tree and the moon are simultaneously cognised,
it is said that the very assumption is wrong; as, it is
not a fact. No sane person holds that there is a
simultaneous apprehension of both the branch of the
tree and the moon through the visual organ. The
notion is really a case of false knowledge due to the
non-apprehension of the difference of the points of time,
like the non-apprehension of the difference of the points
of time in the piercing through the hundred lotus-petals
together. It should always be kept in mind that the
tejas is so iiﬁht and its velocity is so great that it
becomes really difficult to mark the difference of
moments in its movements; as it is the case with the rays
of the sun which travel at such a great speed that it
appears, as if, they spread over the entire world simul-
taneously in a single moment.

Some want to justify the possibility of the simul-

158 Na caitanniryato ving prthvagratim bhavatiti prthvagrata sicitd.
Yatha varttidee pinditamapi tejah prasarpatprasidodaram vyapnoti etc.,
Tit., L i. 4; pp. 119-20.

NV, L i 4 p. 35; Tat, L i 45 p. 120,
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taneous apprehension of a branch of a tree and the
moon through the visual organ. They say that water
and fefas are commingling (samsysta) substances; so that,
just as any other kind of water commingling with the
water of the Ganges becomes Ganges-wattr, so the
solar fegfas commingling with the ocular #gas becomes
the #gas of the eyes. This being the fact, when the
tejas emanating from the eyes mixes with the external
tejas which is simultaneously pervading over all the
objects of the world and becomes one, we can say that
the #¢jas of the eyes comes in contact with every external
tejas whether near or remote simultaneously.6

But this view is wrong; for in that case the objects
hidden behind the wall, or any other obstacle, whether
in close proximity, or far away, should be apprehended,
which is not the fact.16!

Again, if a man enters a bit dark foom, where
there exists a very little contact of #gjas which is the
necessary condition of the conjunction of the eyes, from
the outside where there is enough #gss, he should at
once see all the objects of the room. The condition of
the contact of the organ of sight with the objects in
the dark room being present, there is nothing to
prevent the perception; and if there be no perception, at
once, then there should be never. But this is not correct.
The external fejas, which is quite close to the eye-ball
and possesses hot touch, prevents the different kind of
(vijatiya) contact of the eyes with the objects, in a bit
dark room, at once; and after 2 moment, that external

160 KU., p. 755 PP., p. 45; TPP of Konda Bhatta, Ms. Fol. 28a.
This view is attributed to Calikanitha by Vardhamina in his KUP,
p. 288; but Calikanitha in his Prakaranapaficiki attributes this
view to some one else saying—‘Samasamayasapedane iu kecit pari-
haramevam varpayanti etc’—p. 45; while he gives his own view
some nine or ten lines below in the very place in that very text,
and which we refer to here also. .

11 KU, p. 75.
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fejas being removed the contact takes place. It is,
therefore, that a man, although unable to perceive the
mid-day sun, directly, can perceive it with the help of a
screen in the form of a piece of cloth. :

Similarly, it is asked: why does not a man, forty
years old, having the direct contact of the eyes with the
object of petception, petrceive the object? The reason
is that thete is the #¢jas produced from the bilious nature
of that age which prevents the real contact of the organ
of sight and the object of perception. By the use of
glass-pairs (uﬁzzﬂez‘ra) that bilious #jzs is removed and
through it the organ of sight perceives the external
objects of perception.162

Cilikanatha Migra, however, says that the view
that both a branch of a tree and the moon
can be perceived simultaneously due to the comming-
ling of the #gfas is correct, if, only, we add to it the
influence of adrsta. ‘That is, when the rays, emanating
from the eyes, mix with the external #¢azs and become
one, then only that much of it, which is determined to
be the means of apprehension through the influence of
adysta, is capable of apprehending things and not all.
Hence, we cannot say that every thing is known simul-
taneously, although there is the simultaneous percep-
tion of Bhauma, Dhrava and others through the influence
of adysta16

Moteover, if the organ of sight were aprapyakari,
then there is nothing in the walls and similar other
things to put an obstacle in the way of the organ of sight
to get at the things behind the walls. And we ate sure
that the orgidn of sight does not cognise things which
are behind the walls and similar other things. Hence,
we conclude that the organ of sight is prapyakari.
Again, had the sense-organ been not prdpyakdri, thete

162 TPP. of Konda Bhatta., Ms. Fol. 28a-29a.
18 PP, p. 45.
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would not have been notions to the effect that a parti-
cular thing could not be cognised, as it is at a great
distance, while others could be cognised, because they
are quite near. But such notions do exist; so that, the
sense-organ cannot but be prdpyakdri. It is further
proved by the fact that the organs of sight and hearing
are also sense-organs like others, and as such, should
be prapyakari. 1t the prapyakéritva of all the sense-
organsbe doubtful, then we should take the help of some
instrument (&arapa) and prove the inference. Thus, for
example, an axe, which is an instrument (Rarapa) and
where the activity (£r/y2) depends upon the coming
together of the axe and the object of cut, and not
otherwise. Lastly, it rhay be said that if the sense-
organs, or any other instrument (&srapa), be not prapya-
kari, then their products, namely, the cognitions of
colout, touch, taste, smell, and hearing etc., should be
found everywhere and at all times. But it is not so.
Hence, we conclude that all the instruments (&arapas)
including the sense-organs ate prapyakari. 18

These very arguments also disprove the Buddhistic
assumption that the eye-balls with a specific attribute
represent the organ of sight. Jayanta adds, further,
that the view that the existence of a specific capacity
(dharma or vigesa) in the eye-ball helps the perception is
untenable; for, it may be asked here—if there is such a
specific capacity, then what is its support? It cannot
temain unsupported; eye-ball cannot be its substratum.
Hence, the assumption of the Buddhists is untenable
and is rejected.

As regards the medical treatment of the eye-disease
in the eye-balls, it is held that it is done for the
putifications of the substratum (4#hdra), through which
the ddbeya is purified. % Hence, it is essential to hold

184NV, and Tit. on NS., I i. 43 KU,, pp. 74-75; TPP., Ms.
Fol. 28a-29a; PRM., pp. 21-22.
165 NM., pp. 478-80.
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that all the sense-organs apprehend their respective
objects after coming in contact with them.

(c). Number of eyes in an organism discussed

But even these arguments leave us in dark as to the
number of eyes in a man’s body. Even in the old
school of Nyiya we find two different views. Thus,
Vitsydyana appears to hold that there are two inde-
pendent eyes, and consequently, two sense-organs of
sight. With this assumption he refutes the view—‘that,
really speaking, there is only one organ of sight extend-
ing from one cotner to the other but apparently
sepatated into two by the bone of nose,—by saying
that if there were only one organ of sight, then when
one of the eyes is destroyed or removed the other
should also stop functioning, but this is not the fact;
the organ of sight of one eyed-man works quite well.
Hence, there are two independent eyes.

Against this view of the Bhasyakara, it is said that
the above reason falls down on the ground that even
if a part of it is destroyed, the remaining part works
uite well; as, we find in the case of a tree, where even

one branch of it is cut off, the whole is not destroyed.
Vitsyiyana tefutes this argument, again. Thus,
he holds—

(i) That if the part is removed the whole does
not exist; for, if it exists, then we will have to believe
in the eternity of the effect; so that, when the branch
is cut off, really speaking the tree does not exist.

(i) When a man is dead we find in his skull two-
distinct holes on either side of the bone of the nose on the
spots where the two eye-balls exist. This would not
have been possible, if there wete only one organ of sight.

(iii) And lastly, when one eye is pressed with a
finger in the corner, then a single object appears as if
it were two distinct objects. This is not possible if
there were only one organ of sight; because, when that
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pressing finger is removed, then, again, that object
appears to be only one. In other words, really if there
were only one organ of sight extending from one
cotnet to the other, and appartently divided into two,
by a nose-bridge upon a river-like flowing substance,
then when we press a bit of one of the eye-balls in a
corner, then the rays of that particular eye should flow
to the other eye through the passage below the nose-
bone-bridge, and we should not perceive one single
object as two. But this is not the fact; hence, it is
assumed that there are two distinct organs of sight.1%

But it is strange that Uddyotakara does not agree
with the above view of Vitsyayana. On the contrary,
he gives arguments in support of the singleness of the
organ of sight. Thus, he says—those who hold that
there are two organs of sight are wrong; for, there
can be no simultaneous contact of the atomic Manas,
with the two organs of sight. In that case, there should
be no difference in the act of perception of a man having
two organs of sight from that of another who has only
one eye. But this is not the fact; a man perceives
more with his two eyes than with a single eye. More-
over, it has been established that there are five sense-
organs. Now, if there were two organs of sight, then
there is a clear case of contradiction, which is not
possible.18? Vicaspati and Vigvanitha also agree with
the interpretation of Uddyotakara. Later writers also
hold the same view.188 FEven the Buddhist writer
Vasubandhu says that although there are two eyes, yet
they represent only one sense-organ. The two eye-balls
ate meant for making the appearance good!®,

166 NBha., III, i, 8-11,
187NV, IIL. i. 7.
168 PRM., p. z2r1.
189 [3tigocaraviifianasamanyit ekadharutd |
Dyitve'pi caksuradinam gobbirtham tu dvayodbhavah n
—ADK., L 19., pp. 8-9.
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(3). Inorganic tefas

The inorganic #jas is of four kinds: bhauma—petr-
taining to earth; divya—pertaining to heaven; awdarya—
belonging to one’s own body (stomach), and dkargja—
produced from mines.

The bbauma is produced from the earthly fuel,
and due to this, it is differentiated from all other kinds
of #¢jas. 1 The divya is produced from the fuel in the
form of water;1"t as for instance, the solar #jas, the
lightening #gjas, the #¢fas of the meteors, and the rest.17
That #¢jas which exists within the organism and helps
the digestion of food and drink and turns these into
fine subtle essence is called andarya. ‘The change brought
about by this #¢as is the same as that of the chemical
action described before. It has the fuel of both kinds:
earthly (bhauma) and heavenly (divya).!*® The last form
of fejas is that which is produced from mines. It
includes all the metals—gold, silvet, coppet, and so on.

By the way, a question is raised here: how do we
know the fsijasatva of these metals, and particulatly, that
of gold which is apparently an earthly object? Thus,
the Mimamsakas urge that gold is earthly; because, it
possesses conditional fluidity, like ghr/a etc. It may be
suggested then that if it were an earthly substance, then
just as in ghrsz the application of heat takes away the
fluidity of it, so the fluidity of gold also should have
been destroyed by the application of heat, which is not
the fact. To this it is pointed out by the Mimamsakas
that the application of heat affects the fluidity of other
substances not that of gold. And moreover, gold is
not well-known as a piece of #gjas.

1% Vyom., p. 258.

Y1 gpah indbanam yasya—Nyom., p. 258; and Gpab eva indbanam
Jyasya—KU., p. 76.

1722 Vyom., p. 258; KU., p. 76.

178 TPP., ]\'E‘ Fol. z2a.
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The Naiyayikas, against this, hold that it is not
earthly, ‘The negative form of inference shows that
however extreme the heat is applied tQ gold, its
fluidity is not destroyed. This is not the case
with any earthly object; for, no contradictory instance
is found.'™ As regards the various kinds of gold and
silver dusts used in medicine, it is said that they are
possible only when some other substance is mixed with
gold, and not otherwise.!”™ Moreover, this assumption
of the Naiyayikas is based on the Agama that—‘gold is
the first product of Agn.’ The presence of yellow
colour and the weight is due to the peculiar kind of
conjunction of the earthly paramapns.

After giving the general view of the Naiyayikas,
Mahideva, gives his own view. He says—‘according to
me the application of heat to ghr#z which is mixed with
water does not destroy the fluidity of gh#a. 'This shows
that the conjunction of the fluid substance other than
the earthly is an obstacle in the way of the destruction
of the conditional fluidity; so that, in the present case,
where the conjunction of the fluid substance, in the
form of gold which is #zas, exists as an obstacle there is
no possibility of the destruction of the fluidity. Thus,
the red or yellow colour belonging to golcf, and the
non-perception of the illuminating white colour are all
due to the influence of earthly substance mixed with it.
It is due to this very suppression of the colour of gold
by the influence of ecathly paramanus that gold is not
perceived in darkness.}??

174 Nyadyakaustubha-Pratyaksa, pp. 100-101.
1KV, p. 78.

176 Nyayakaustubha-Pratyaksa, p. 1or1.

177 Nvavakaustubha-Pratvaksa. op. 101-102.



CHAPTER X
CONCLUSION

Tue idea of matter, as understood by Nyiya and
Vaigesika, has been made clear in the preceding pages.
Like all other schools of Indian philosophy, these two
systems also aim at the realization of the Highest Good
(nibereyas)t. ‘This aim is achieved by the true knowledge
of each and every object of the universe. Accordingly,
Nyaya has classified the positive objects of the universe
under sixteen categories—1. means of right cognition
(pramdpa); 2. objects of tight cognition (prameya);
3. doubt (samgaya); 4. motive (prayojana); 5. instance
(drstinta); 6. theory (siddhanta); 7. factors of syllogism
(avayava); 8. hypothetical reasoning (farka); 9. demons-
trated truth (nirpaya); 10. discussion (vdda); 11. disputa-
tion (ja fﬂ); 12. wrangling (vitanda); 13. fallacious
teason (betvibhisa); 14. pervession (chala); 15. casuistry
(jéti); and 16. clinchers (nigrabasthina), the true know-
ledge of which leads to the attainment of the Highest
Good. If the nature of these categories is closely
observed, it is found that all of them can be easily
included under the single category of the objects of
riiht cognition (prameya), and for the knowledge of
which, again, the knowledge of the means of right
cognition (pramdpa) is required; so that, it would have
been advantageous to recognise these two cate-
gories alone. But in spite of this, that the author of
the Sitra includes all the rest of the categories shows
that the necessity of the treatment of the categories of

INS, L i 13 VS, L i 4.
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doubt etc. is to distinguish the Nyiya system from the
Upanisads®. This, again, makes it clear that the objects
of knowledge dealt with here are only thpse which are
required in the system within certain limitations. In
other words, the treatment of the 4tman, for instance,
here will be according to the scope of Nyaya; so is the
case with the other objects of knowledge.

Again, of the objects of knowledged—Atman,
physical organism, sense-organs, things (ertha), cogni-
tion (buddhi), Manas, activity (pravrtti), defect, (dosa),
rebirth (pretyabhiva), fruition (phala), pain and emanciga—
tion (apavargaz), except the first and the last, all other
are subsidiary. 'The only object of knowledge required
for the attainment of the aim is the emancipation with
reference to the A¢man which is appatently in bondage
due to the influence of nesciencet. In other words, the
Highest aim is achieved, ultimately, by the true realiza-
tion of the nature of the A¢man, for which the know-
ledge of the means of right cognitionis also essential®.
Hence, Nyiya lays more emphasis on the means of
cognition. ‘The treatment of the objects of right cogni-
tion in Nydya is only subsidiary.

Coming to the Vaigesika system, we find that it
also wants to achieve the Highest Good through the
true knowledge of its categories®, namely, substance,
quality, motion, generality, quiddity and inherence, into
which the whole universe is classified. Here also,
ultimately, the true knowledge of the Atman alone is
required for the realization of the Highest Good; for
which, again, the right knowledge of the true nature
of the rest of the categories is essential. This system,
thus, lays more emphasis on the ontological aspect of

2NBbhi., I. i 1.
3NS., L i. 9.

4 NM., pp. 427-28.
5 NBhi., 1. i. 1.
8VS, L i 4.
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the universe. In so doing, it has, sometimes, to go
deeper into the nature of its categories.

Both of these systems take into account the com-
mon-sense view and the worldly usage in explaining
the worldly phenomena. They seldom go beyond the
common-sense experience. 'They take the objects of the
universe as they are, and rightly believe in the existence
of the close correspondence between the order of our
thoughts and the order of the external reality. The
existence of the external world is independent of our
consciousness, in so far as its existence is prior to the
existence of, and is a condition of the possibility of,
out mental phenomena’.

The orthodox view about the nature of the various
systems of Indian philosophy is that there exists a sort
of synthesis between them. They represent the various
phases of one and the same Truth. The synthesis is in
the ascending order which is corroborated by the
actual experiences of our life also. The true knowledge
of the objects of the universe being recognised to be
the means of achieving the Highest Good, every school
has to give its own explanation of the objects of the
universe. We begin with the most ordinary form of
explanation given gy the Indian Materialists. They hold,
as has been said even before, that there are only four
elements, namely, earth, water, fire and air which consti-
tute the entire universe. Every object is ultimately a
groduct of these elements. /iéa‘;a is considered to

¢ that which possesses no obstruction, and perhaps,
therefore, includes Di& within it. Afman is nothing
but an organism, or a sense-organ, or a vital air, or the
Manas, endowed with the quality of consciousness,
which, in its turn, originates from matter. This is the
cru;llzst form of explanation given about the phenomenal
world.

7PWSS., Vol. I. pp. 33-34.
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Next, it is found that an attempt is made, for the
first time in the history of Indian philosophy, to dis-
tinguish between the nature of A¢man and that of matter,
and to show that these are two independent entities.
In fact, it is for the first time that the existence (saz) of
Atman as an independent entity has been established by
Nyiya and Vaigesika. But, if we go a bit deeper, we
shall see that this Aman is essentially jada, and becomes
conscious only when consciousness is produced in it;
so that, although its independent existence has been
established, yet its nature is not very much different
from that of matter. Again, when we look to the
nature of the material wozrld, we find that it is classified
under eight categories, namely, earth, water, #gas, air,
Akdga, Kéla, Dik and Manas. ‘'The first four categories
have got two forms—one eternal and the other non-
eternal. The other four are all eternal. ‘Thus, there are,
ultimately, eight eternal forms of matter, according to
Nyaya and Vaigesika. Beyond these they cannot go.

But as the scientific enquiry always wants to find
out unity amidst diversity, it cannot stop with these
eternal forms of matter. Hence, when a subtler
enquiry into the nature of these is made, it is found
that these are no longer incapable of being reduced to
subtler forms. They are all non-eternal, and conse-
quently, are reduced to their subtle forms at the next
stage represented by Sinkhya. The causal analysis
of Sankhya leads gradually to Prakr#i, which is pure
matter and consists of extremely fine composites, called
gupas, in a state of equilibrium.,

If we study the classification of the elements of
Sankhya, we shall find that we ate lifted up step by
step from the grosser to the subtlerielements until
we reach a very high level. 'The paramipus, which were
supposed to be indivisible with Nydya and Vaigesika,
are shown here as products of the five tanmdtrds, which
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are, again, the products of the famas aspect of abasikira.®
Akica, Kila and Dik, which were all-pervading and
eternal with Nyiya-Vaigesika, are reduced to one divi-
sible element, namely, A£dza®, which, in its turn, is a
product of the ¢abda-tanmditra®. Similasly, the indivi-
sible atomic Manas also is proved to be a product of
aharikdrall, So it is quite obvious that the so-called
eternal elements of Nyaya-Vaigesika are reduced to
subtler elements in Sinkhyal2,

But the scientific enquity, again, does not stop with
the dualism of Sarikhya. It is left for the Cankara-
Vedinta to resolve the dualism of the former into the
unity of the Supreme Trath. Here the enquirer realizes
his ultimate end, and hence, stops. This is how from
the grossest form of matter we start and end in the
Absolute Unity.

Leaving the Cankara School of Vedinta for the
present, if we look into the Kashmir Caivaism, we find
that both Prakyti and Purusa of Sinikhya are capable of
further dissolution. The Prakys# itself is a manifestation
under Mdya along with her five Aaficukas'®. This Mdyd,
again, is ultimately resolved into Parama Civa, throu;h the
various other stages represented by Cuddbavidya, Igvara,
Saddgiva and Caktild. 1t is the Parama Civa-tattva which
possesses within itself the entire universe as its own
svardpa'®. It is at this stage that the final wunity is
reached and all the enquiry into the nature of the
material wotld stops. Although the so-called entire

8 TK. on SK,, 22.

®§S., IL. ii, 12.

10 8K., 22.

11 SK., 24-2§.

12 Umesha Mishra—Synthetic gradation in Indian philosophy-
AUS,, Vol. L, pp. 90-94.

18 Paripravegikd, pp. 8-9.

14 Parapravegiki., p. 6.

15 PrHy., p. 8.
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material aspect of the universe merges into Parama Civa,
yet it does not lose its existence®. All the forms in
their own independent nature remain present within
Him until He wants to manifest them out of His
own Free Willl?. Besides the dissolution of matter into
such a subtle entity, as Parama Civa, the matter itself
becomes endowed with the very nature of intelligence,
as it is the very natute (svardpa) of Parama Civa'S,

These make it clear that matter, which is devoid
of consciousness and is jads with the schools of Nyiya,
Vaigesika, Mimamsa and Sinkhya, not only becomes
endowed with intelligence, but also merges itself into
Brabman, ot Parama Civa, and remains no longer distinct
from consciousness. (Caitanya). This is like a mystery
surrounding the conception of matter in Indian thought.
We should never forget that Absolute Unity is the final
aim of Indian Dargana and when that aim is achieved,
we think that Dargana has achieved its end. This is
realized with the systems of Cafikara-Vedanta and
Kashmir Caivaism.

This is a very brief reference of the different stages
of matter in Indian thought. But as the present thesis
is limited in its scope, I have confined myself with the
treatment of matter as found in Nyaya and Vaigesika;
and by the way, I have touched the other phases of it
only to keep myself in harmony with the highest aim
of Dargana which rightly teaches—

Vacirambhapam vikiro nimadheyan,
Myttiketyeva satyam.

8 Cf. Antabsthitivatimeva ghatats babiratmani—Igvarapratya-

bhijiii, CP 13,
1 Cf. Criparamagivaly svatmaikyena sthitam vifvam etc—PrH.,
8

18 PrHy., p. 8; Tantrasira.,, p. 8; Yogarjicirya’s Com. on
Paramirthasira., p. 73.



CHAPTER XI

CONCEPTION OF ATMAN-
INTRODUCTORY

IN the foregoing pages, the idea of matter, according
to the systems of Nydya and Vaigesika, has been dealt
with at great length, Besides what has been said in
Chapters It and II? about the necessity of the treatment
of the nature of the conscious element, it is an admitted
fact that a thing, in ordetr to be known thoroughly,
should not be metely distinguished from objects of its
own class, but also from its heterogeneous class. ‘This,
again, is possible only when its heterogeneous class
also is known in all its aspects. Hence, our knowledge
of the conception of matter, as shown in the previous
chapters, would remain incomplete unless we also know
the conception of non-matter, that is, the cefana aspect
of the phenomenal wotld, which is, generally, known as
Atman. ‘Therefore, with a view to have the complete
knowledge of the idea of matter, an effort is made here
to study the nature of the .Atman also as given in
Nyiya and Vaigesika.

It has already been made clear before that there is a
conscious element also in the universe. Its existence is
as indispensable as that of the matter itself. Even then,
following the traditional line, it is necessary to prove
its existence before proceeding further. Nyiya-Vai-
gesika, representing the Realistic School of thought,
believes in the existence of two Atmans—Jivitman and

1 Vide Supra, pp. §1-55.
2 Vide Supra, p. 57.
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Paramitman®. Hence, both of these are separately
treated here under different sections.

A

JIVATMAN
1. Existence of Jivatman proved

The existence of Jwdtman is proved through
direct petception (intuition—pratyaksa), inference, and
authority. Now, to begin with the first means we
know that a certain section of the Naiyayikas, whom
Jayanta designates as svay#thyih, holds that the term ‘I’
in the expressions—T am happy,” ‘I am sorry,” ‘I know’
etc., is an object of perception. This ‘I, naturally,
refers to the Jivdtman and not to any material object,
like body, sense-organ, Manas etc. It is clear from the
above mentioned expressions that the substratum of
happiness, sorrow, desire, cognition etc., is nothing but
‘I Now, this is not possible, if ‘I’ were taken to mean
anything other than the Jivdtman, such as body, sense-
organ, Manas etc.; for, none of these is conscious; while
happiness etc. cannot be attributed to 2 non-conscious
agent. Happiness, sorrow etc. show that their subs-
tratum must be a conscious and eternal agent.

The opponent may raise an objection hete against
the implication of the term ‘I’ in the above exptessions;
for, the term ‘I’ in the expressions—‘I am fat,” ‘I am
beautiful,” ‘I am blind,” ‘I am deaf’ etc., really refers to
either body, or a sense-organ; so that, it is not quite
sound to base the decision merely on the implication of
the term ‘I

To this it may be said in reply that as the objection
of the opponent is based on the false identity of the
body with the Afman, it has no weight. The substra-
tum of the term ‘I’ is A¢man alone, while in other cases,

3KR., p. 39.
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it is due to wrong notion® and false imposition.
Carikara Migra adds that inasmuch as the cognition
of the term ‘I’ refers to one’s own Atman, and as it
does not refer to other’s Atman, it is concluded that the
term ‘I’ ptimarily tefets to Afman. 1If, on the other
hand, it were to tefer primarily to the body, then the
cognition of the term ‘I’ should have beenl produced
through the external sense-organs; for, the body is not
an object of petception ditectly through Manas, while the
cognition, expressed in the form ‘I am this,” is produced
through the instrumentality of Maras; as it is produced
even without the operation of the external sense-organs.
As regards the view that if A¢man be directly per-
ceived, then it should have colour, it is pointed out
in reply, that the necessity of having colour is restticted
to the external substances alone. Hence, there is noth-
ing to ptrevent the intuitive perception of Atman.®
Others are of opinion that there are direct gratis to
prove the existence of Aiman®. But as the grutis will
not convince the unbelievers like the Buddhists, they
adduce inferences to prove the existence of it. So says,
Gautama, in his Nyaya-siitra?, that desire, hatred, effort,
pleasure, pain and consciousness® are the various
probans to prove the existence of Atman. Kanida adds?
the vital aits—prdna and apana, the closing and the
opening of the eye-lids, state of living, the movements
of Manas and the affections (v/kdra) of the other sense-
otgans to the above mentioned probans of Gautama.

‘lglM-, pp. 429-434; VS., IIL 1. 9-14; ATV, p. 95; TM,,
5VU,, IIL ii. 14.
8 NBhi., 1. i. 16; Vide-Dye brabmayi veditayye ete.
"NS., L i. 10.
8 Vigvanitha holds that as consciousness, desire and effort
are the probans of both the Atmans, pleasure, pain and hatred
alone should be taken to be the right probans of the Jvatman—Vy.
on NS, I i. 1o0.

*Vs.,, O ii. 4.
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Now, desire, etc., being qtialities, cannot exist with-
out a substratum. ‘Then, inasmuch as it is known that
the qualities, which belong to fhe physical organism
etc., continue as long as the physical organism etc.
exist; and as desite etc. ate not found to be so, they
cannot be regarded as qualities belonging to the physi-
cal organism??,

Again, it is a fact of common experience that there
exists desite, which has been defined as a wish for the
attainment of something not already obtained!. This
desire is produced in a man for the attainment of an
object which had been the source of pleasure to him
in the past. This necessitates that the substratum of
the desire should be that which possesses consciousness
and is identical with that which had experienced pleasure
from the object of desire in the past. Physical organism,
neither being conscious nor being an unchanging ele-
ment, cannot be the required substratum. Recognition
(pratyabbijia) is not possible in physical organism.
The organs of sense also cannot be the substratum of
desire; for it is not necessary for a single sense-organ
to be both the desirer and the expetiencer of the past.
For instance, when a man perceives a mango fruit and
desires it to have, we cannot say that the visual organ
which perceives the fruit at present also possesses the
experience of the good taste of the fruit. Again, Manas,
being accepted as a sense-organ and an instrument ;
cannot be the substrate of desirel?. Hence, that which
is the substratum of desite is Atman. Similatly, hatred
etc. also prove the existence of a separate entity, called
Atman.

Likewise, consciousness (j#dna) also is an indicative
of the existence of Atman as an independent entity.

WNV,, L. i, 10; NM,, p. 434. £

11 PPBhi., p. 261.

12 NBhi., NV. and Tit., L. i. 10; NM., pp. 434-42, Kandali.,
p. 261.
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Besides what has been said before regarding the subs-
tratum of consciousness!8, it should also be further
pointed out that it cannot belong to the Manas; because,
if the Manas be the substratum of consciousness and
accordingly be regarded as perceiving colour etc. with
the help of some sense-otgan which is other than the five
external sense-organs, then the difference is only verbal,
that is, that other sense-organ would become the Manas,
while the Manas itself, as a substratum of consciousness,
would become the Atman. If the Manas, however, be
believed to be functioning independently and not in
co-operation with that another sense-organ, then in the
case of an object with a colour, taste etc., the organ of
sight etc., being always present, there should be simul-
taneity of knowledge, which is against the reality.
Hence, consciousness does not belong to the Manas
which is merely an instrument!4,

Again, as from the motion of a chariot the exis-
tence of a conscious guiding agent, in the shape of a
charioteer, is inferred, so also from the activity and
cessation from activity appearing in the physical organ-
ism which have the c?acity of acquiring the desirable
and avoiding the undesirable, the existence of an
intelligent guiding agent for the body is inferred.
This conscious agent is no other than the .Atmanl®

There are several other grounds for establishing
the existence of Atman'®. Thus—

1. The presence of the variegated functioning of
the vital airs in an organism proves the existence of a
conscious agent in the organism who acts like the
blower of the wind-pipe.

2. From the regular action of the opening and
closing of eye-lids, the existence of a conscious agent

18 Vide Supra, pp. 53-55; 280-83.

14 PPBhi., p. 99; Kandali., pp. 72-73.
15 PPBhi., p. 99.

16 PPBha., p. 99.
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in an organism, who would act like the puller of the
pulley, is inferred.

3. From the fact that the wounds of an organism
are healed up, we infer the existence of a conscious
agent who would be like the master of the house fe-
pairing it.

4. From the action of Manas towards the contact
of the sense-organs apprehending desirable objects,
we infer the existence of an agent, who would be like
the boy in a corner of the house throwing a ball to
another ball stuck in the ground.

5. When we see an object through the organ of
sight, and recall the taste of that object (experienced
before), we find a certain change appearing in the organ
of taste. From this, also, we infer the existence of a
single guiding agent of the two activities, like a person
loo%jng through many windows'?.

These are some of the proofs adduced to prove the
existence of the Atman.

Now, let us examine the same question in a different
way. We are aware that the viewpoint of the Indian
Materialists represents the feelings of the common class
of people. Ordinarily, it is very difficult, if not impos-
sible, to reject their views. The reason is quite simple.
However learned one may be, after all, in his every
day dealings, he is no better than a true Materialist.
Proceeding on this assumption, it is, undoubtedly, very
difficult to assert the existence of the world hereafter,
the existence of the A¢man, and similar other things.
In the course of our busy worldly life surrounded by
the thickest fog of nescience, it is difficult to see things
beyond ourselves; and it is no strange that one is entirely
unable to know of the A#man which is so very subtle
in nature.

This is the teason why the existence of Atman,

17 PPBhi., pp. 69-70.
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as understood by the orthodox schools, is questioned.
But at the same time nobody ever denies that there is
an entity which possesses consciousness. And accord-
ingly, even the extremists of the Matetialistic school
have given some explanation ot othet of Atwan. They
do not recognize the existence of A¢man as something
different from matter, ot its product. Within their own
limitations, nothing more and better can be expected
of them. No wozrldly man apparently ever thinks that
the term ‘I’ is not used for body or sense-organs. Even
in the expressions ‘I am happy,” ‘I possess conscious-
ness,” etc., the term ‘I’ apparently refers to body, or to
the various sense-organs. But all these views fail to
satisfy the needs of the Naiyayikas and the Vaigesikas,
and the propounders of other orthodox schools.

It seems to be a recognized fact that the joint
system of Nyaya-Vaigesika occupies the first starting
place in the realm of Indian Metaphysics. Hence, it
Epears that the first attempt, to assett the existence of

tman as quite different from matter or its product,
was made by Nyiya and Vaigesika, We know that the
description of the Supreme Entity from the empirical
(vydvahdrika)®® point of view is that it is Saz, Ciz, and

nanda. 'The last two aspects naturally depend upon
the first. If a thing has no existence (s##), it is im-
possible to assert of it anything. Hence, the first and
the foremost attempt should be made to prove that there
is (Sa#) a2 Supreme Entity quite apart from body, sense-
organ, vital airs, and the Manas. This is done by
Nyiya and Vaigesika. We do not know anything of
this A¢man within the limitations of Nydya and Vaigesika
except that it exists (S##). The attempt to prove the
existence of other aspects, namely, Ci¢ and Ananda,
remains for Sinkhya and Vedanta respectively.

18 From the paramarthika point of view nothing can be said of
th;a Supreme Entity; cf. the Cruti—jyate vaco nivartante apripya manasi
saha.
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It may be asked here: when it is possible to have the
intuitive petception of the Afman, why should an effort
be made to prove the same through inference? There
are two possible answers to this question—(1) That
there is the intuitive perception of it is not accepted by
all, and (2) that it is generally seen that those who take
delight in argumentation desire to prove a thing through
inference even when it is proved through direct percep-
tion. So says Canikara Migra that although sometimes
the Atman is really perceived through intuition, yet, like
cognition, produced by the flash of lightning, it does
not ﬂget so much fixity being distegarded by such other
conflicting perceptions as ‘I am fair,” ‘I am lean
and thin,” and the like. Here another form of cogni-
tion produced by probans which are other than those
connected remotely (enyathdsiddbas), makes the former
cognition itself (thatis, the intuitive cognition) quitc
firm. Moreover, it is necessary to have argumentation
(manana) about the Atman as taught in the injunction—
‘the Atman should be heard about, reflected upon,’ etc.
—which only is a means towards the realization of that
which is desirable, namely, the Highest Good. If thete
be no argumentation about it, then meditation (nididhys-
sana) would be impossible, and consequently, thete
would be no ditrect realization, and no final emancipation

(apavarga)®.

II. Jwétman defined

The existence of the individual self having been
proved, it is defined as that which is the substratum
of consciousness which itself being a product is non-
eternal,? and also that of the feelings of pleasure, pain
etc.? within the limitation of a physical organism. Again,

VU, IL i, 11.
20 8C,, 1; p. 12, quoted by NK., p. 263 (Second edition).
2°TD.,, p. 13.
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it has been defined by the author of the Upaskira as that
which employs the olfactory and other sense-otgans
to their respective objects of cognition and that where-
in the expetiences of the objects of cognition reside.?2
Uddyotakara defines it as one who recognises (pratisan-
dhdta ),

III.  Qualities of Jivitman

Jidtman possesses consciousness (jAdna), pleasute,
pain, desire, aversion, effort, merit, demerit, impression
(samskdra), number, dimension, separateness, conjunction
and disjunction®. A brief treatment of some of the
qualities is given below.

1. Consciousness (buddhi or jiidna)

Here, in Nydya-Vaigesika, the term consciousness
i#fidna) is synonymous with intellect (buadbi) and appre-
hension (#palabdhi)® as against the Sarikhya view accord-
ing to which intellect (buddbi) is the first evolute of the
unconscious primordial matter (Prafyti) and is an inner
instrument;28 consciousness (j#ana) is the function of this
intellect?”; while apprehension (#palabdki) belongs to the
non-active Parusa itself 8,

2 VU, IIL i. 2.

BNV, L. i. 10; p. 64.

2 PPBhi., p. 70.

% NS, L. i. 15; PPBhi,, p. 171.

8 SK., 22, 33.

#7 8K, 23.

8 Cetanasyakarturnpalabdbiriti—NBha., L. i. 15. The psychologi-
cal process involved in the above is explained by Vicaspati Migra
as given below:—Buddbi is a modification of the three gapas, which
are unconscious entities. Hence, Buddbi, which also is unconscious,
through the passage (pranali) made by the sense-organ, comes in
contact with the object and becomes itself modified into the form
of that object. The citfpak#i, on the other hand, is unchanging
and is of the natute of etetnal consciousness, When Buddbi comes
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Though there are various forms of cognition
(buddhi), as objects of cognition are innumerable, yet it is
classified under two broad heéads—right cognition
(vidya) and wrong cognition (avidyd).?® The former is
subdivided into directly sensuous, inferential, recollec-
tive and supethuman (dr4)%. ‘The latter also is subdi-
vided into doubt, petversion (vzparyaya), indistinct cog-
nition (enadhyavasdya) and dream?3!,

Of the right cognitions, that cognition which is
produced by the contact of the sense-organs with their
respective objects is said to be directly sensuous or direct
petception32. Gautama makes it more clear when he
says that direct perception is that cognition which is
produced by the contact of the sense-organ with the
object, which is not expressible (avyapadegyars), which
is not ertoneous and which is decisive. The objects
of perception is either gross, as a pot,a cow etc., or
subtle, as pleasure, pain etc. The perception of gross

into close proximity to this citipaksi, it reflects within itself this
atijakti, and thereby appears as if it itself wetre conscious,
and becoming modified into the form of the object, it cognises
the object; so that, the modification of the B#ddhi into the form
of the object cognised is said to be the cognition (#dna) of that
object. The contact of the conscious entity, through teflection,
with the Buddhi in the shape of the object cognised, is expressed
as the function (yyapdra) of the conscious entity (Asman or Parsusa),
and is called the apprehension (wpalabdhi) of the object by the
conscious entity. Just as the moon, being essentially devoid of
light, reflects the light of the Sun which is essentially in possession
of light, and with this reflected light illumines objects. In the
same way, Buddbi, though itself unconscious, yet teflects the
consciousness of the Citijakti and thereby cognises objects and
makes them apprehended—Tat., L. i. 15, pp. 233-34; Kandali,
pp. 171-72.

2 PPBha., p. 172,

30 PPBhi., p. 186.

3t PPBhi., p. 172.

32 PPBha., p. 186.

8NS., L i 4.
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objects is through the external sense-organs, while that
of the subtle objects is through the internal sense-
organ® alone. Even in the case of the perception of
gross objects, there are two definite stages of perception.
For instance, after the operation of the psychological
process involved in the act of direct perception,
namely, the contact of the sense-organ with the object,
followed by the contact of the Manas with the sense-
otgan and lastly, that of the Manas with the Atman®,
the first cognition that is produced is said to be free
from discrimination. It is, therefore, expressed as
simple afprebemion or indeterminate cognition (nirvikal-
pajfiana)®. ‘'This is followed by the determinate cognition
which is accompanied by the knowledge of the object
along with its qualities. This is technically called
Savikalpaffiina®.

Against the view that determinate knowledge
(savikalpajfidna) is the only type of direct perception,
it may be pointed out that if the indeterminate form
of cognition of an object be not admitted, then inas-
much as there would be no remembrance of the word
denoting it, there would not be the determinate
cognition of it either. Hence, in order to have the
determinate knowledge of an object one must admit the
indeterminate knowledge of it also®.

The auxiliaties for the direct perception of an
object are: the presence of magnitude (wabattva), pos-
session of several parts, presence of manifested colour
aided by merit and demerit. Besides these, the contacts
of the Atman, Manas, sense-organ and the object are also
necessary factors for the direct perception®®.

3 Kandali., p. 188.

3 NBhi., I. i. 4; Kandali., p. 188.
3 PPBhi., p. 186; Kandali., p. 189.
37 PPBhi., p. 186; Kandali., p. 189.
8 Kandali., p. 189.

% PPBh4., p. 186.
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The direct perception of colout, taste, smell and
touch is caused by the contact of their respective
sense-organs with their respective objects, by their
inherence in composite substances, and by virtue of
their having peculiarities within themselves (svagatavi-
sesat)®. The perception of sound proceeds from the
two-fold contacts, namely, the contact of the Manas
with the sense-organ wherein the sound inheres, and
that of the Manas with the Atman. It is cognised
through the auditory organ itselft, The perception of
number, dimension, separateness, conjunction, disjunc-
tion, priority, postetriority, viscidity, fluidity, velocity
and motion proceeds from their inherence in perceptible
substances through the instrumentality of the visual
and the tactile sense-organs®2. The perception of cogni-
tion, pleasure, pain, desire, aversion, motive is due to
the contact of the Manas with the A¢man. 'The percep-
tion of the generalities of substance, quality and motion
is by means of those sense-organs which perceive their
substrates, wherein they inhere®,

As regards the perception of yogins in the ecstatic
condition, it is due to the Manmas aided by the yogic
properties that the intuitive perception of one’s own
self and that of another, of Akdpa, Dik, Kila, Paramins,
air, Manas, and of the qualities, motions, generalities,
quiddities and inhetence inhering in them, takes place.
In the case of yogins, who ate not in ecstatic mood,
direct perception is possible regarding objects, which are
subtle, hidden and removed far off through the four-fold
contacts helped by the yogic properties®.

The next is the inferential cognition which is pro-

49 PPBhai., p. 186; Kandali., p. 194.

41 PPBhi., pp. 186-87; Kandali,, p. 194.
42 PPBha., p. 187; Kandali., p. 194.

4 PPBha., p. 187.

4 PPBha., p. 187.
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duced by the perception of the probans#s. The Cabda-
pramina admitted by Nyiya is included undet inference?®,
The third form of »idyi is temembrance. It is caused
by the contact of the A¢man and the Manas aided by
such causes as the perception of an indicative (/lriga-
dargana), desite for remembering and the associated
ideas and the like, and from impression produced by
distinct cognition, by repetition and by an impressive
regard for the object concerned?.

Coming to the superhuman (drs2) type of cognition, it
is found that in the case of sages who ate responsible for
the propounding of the Vedas, it is found that from the
contact of the A¢man and the Manas helped by a particular
kind of metit, there appears an intuitional cognition
(pratibhajfiana), correct in all its details, as regards the
supersensuous objects—past, present and future, and also
regarding dbarma etc. mentioned or not mentioned in
the scriptures. Generally, such an intuitive perception is
found with superhuman beings—sages etc., but some-
times it is also possible with ordinary human beings®,

Besides these forms of cognition, there is another
form of cognition called siddba-dargana. 'This is a sort
of direct perception which is acquired by the use of
certain ointment applied to the eyes and to the feet and
also by the use of pills etc., through which one
can directly perceive objects which are very subtle,
hidden an! removed far off%9.

Of the wrong cognitions (avidyd), that wherein a
doubt is felt as to the nature of the object on account
of its possessing the distinctive characteristics of several

4 PPBhi., p. 200.

4 PPBhi., p. 213.

47 PPBhi., p. 256 Also VVide—Umesha Mishra—Smiti Theory
according to Nydya-Vaigesika—K. P. Pathaka Commemoration
Vol. g% 177-86,

PBhi., p. 258.

4 PPBh4., p. 258.



X1 | CONCEPTION OF ATMAN 365

objects but not the differentiating characteristics; so that,
no decisive knowledge can be had about that object,
it is said to be a case of doubtful cognition®. A perverse
knowledge (viparyaya) pertains to direct petception and
inference only. As for the former, we find that of the
two objects, possessed of distinctive characteristics, it
so happens that the real object is not perceived by a
petson whose sense-organ is affected by bile, phlegm
and wind; and then from the impression produced by
the previous perception of the object not present before
the observer, helped by the contact of the Manas with
the A¢man aided by demerit, there appears a cognition
which is quite opposite to the nature of the object
present. 'This is a case of perverse knowledge5t.

Indistinct cognition also appears in regard to direct
perception and inference. As for instance, sometimes
we find a mere idea, about an object, appearing in the
form-‘what may this be’> This may be either due to
the absent-mindedness of the observer, or to the fact
that the observer is desirous of knowing further details
about the object itself. This is said to be a case of
indistinct knowledge®2.

The last form of wrong cognition is dream. When
our sense-organs have ceased to function, and the Manas
has retired, then through the impressions of the sense-
organs certain cognitions are produced during our
half-sleeping state. These cognitions are known as
dream cognitions53,

Now, it may be enquired whether these forms of
cognition belonging to the Jivdtman are eternal ot not;
for, we find that non-touchability, which is a quality of

% PPBha., pp. 174-75.

8 PPBha., p. 177.

% PPBha., p. 182.

® FTBhi., pp. 183-84; Also VVide—Umesha Mishra—Dream
Theory in Indian Thought—Allahabad University Studies, Vol.
V. pp. 269-321.
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consciousness, is found both in an eternal substance,
like the Akdpa and also in a non-eternal entity like
karman; hence, there appears a doubt. To this it is
said in reply that—(1) Consciousness is known to every-
body as non-eternal, like pleasure and pain. (2) The
expetiences, expressed as ‘I shall know,” ‘T know,” ‘I
have known’, refer to all the three divisions of time,
which is not possible unless consciousness is non-
eternal. (3) Again, it has also been said above that
cognition is a product®, All these prove that cognition
is non-eternal. But by non-eternity of consciousness we
should not mistake it for being momentary (ksapika).
It is also clear from this that consciousness is not
the very nature of Atman. In fact, the Atman is es-
sentially non-conscious (jadz), but it becomes conscious
only when, due to the sensc—orgsan and the object contact,
consciousness is produced in it*®. If consciousness were
the very nature of it, then everybody would have be-
come omniscient®. By consciousness the Naiyayikas
mean the cognition of an object produced by Manas, ot
the sense-organ and the object contact. Such a cons-
ciousness is only occasional in the Atman, although both
ate inseparably related to each othet%”. This, again, is pto-
duced, as is clear from the above, only when the Azman
comes to possess an organism, and not otherwise®,

2, + Pleasure and pain

Happy experiences, felt in the Jivdtman through the
contact of the A¢man and the Manas aided by the results
of virtuous deeds, are denoted as pleasute (sukba).
Affection, happy appearance etc., are its effects.
In regatd to past objects, it is produced through

54 NS., L i. 45 NM., p. 496; Kandali., p. 73; PRM, p. 34.
% NM., pp. 432-33, §12; SPBhi,, L. 145.

5 NM., p. 432.

57 NM., p. §12.

% NK., p. 264, (2nd Edition).
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memory; in regard to ' futute objects, it is brought
about by volition (ssrikalpa); and that which is
felt by the wise, even in the absence of* such causes
as remembrance of objects, desire and volition, is
due to their self-knowledge, control over the sense-
organs, contentment and specific merits®. As it is
not a fact that all the feelings of one who has acquired
discriminative knowledge (vivekin) are naturally of
painful nature, we should not consider pleasure to be
merely an absence of pain. That persons having true
knowledge do possess happy experiences (anugraba)
within themselves is a fact which admits no denial®,

Similatly, unhappy experiences felt within one’s
own self at the presence of undesirable objects through
the contact of the Manas with the Atman, aided by the
results accruing from non-meritorious deeds, are des-
cribed as pain (dubkha). In case of past objects, it is
duc to memory, while in case of future objects, it is
produced by volition (sesikalpa)®. Pain should not be
considered as merely an absence of pleasure®?.

Naiyayikss do not admit pleasure to be a distinct
category. But then it should not be considered that
they deny the very existence of feelings of pleasure.
What they mean is that pure happiness cannot be found
in this universe. It is generally mixed up with pain.
Hence, pleasure 2lso is a form of pain®.

3. Desire (iccha)

It is a sort of wish for the attainment of an object
which one has not got® and which is expressed in the

5 PPBhi., p. 259.
% Vyom., p. 624.
81 PPBha., p. 260.
82 Vyom., p. 624.
% NBha., I. i. 2, 9.
84 PPBhi., p. 261,
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form—‘may this be mine’ etc.® This is produced out
of the contact of the Manas with the Atman, through
pleasure etc., or through remembrance etc. It is the
cause of effort, remembrance, merit and demerit. It has
several forms®,

4. Aversion (dvesa)

It is the feeling which makes one think himself
burning or being irritated. It proceeds from the con-
tact of the Manas with the Atman through the help of
pain or remembrance. It is the cause of effort, re-
membrance, merit and demerit. It has several forms®.

5. Effort (prayatna)

It is of two kinds—(1) that which proceeds from
mere living, and (2) that which proceeds from desire
and aversion. The former is that which helps the
series of upward and downward breathings in the
sleeping man and which brings about the contact of the
Manas with the external sense-organs during the waking
state. 'This is produced from the contact of the Manas
with the Atman aided by merits and demerits. The
latter kind of effort is, however, produced out of the
contact of the Manas with the Atman helped by desire,
or aversion. It helps the preservation of physical
organism and such activities which lead to the attain-
ment of desirable and to the abandoning of the un-
desirable®®,

6. Impression (samskira)

Regarding the process of its production, it may be
pointed out that after the usual process of cognition,

8 Kandali., p. 261.
8 PPBha., p. 261.
67 PPBha., p. 263.
6 PPBhi., p. 263.
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when the result is obtained, a kind of impression is
left behind by that resultant cognition which itself
vanishes away afterwards. Such an impression, which
is the exact copy of that cognition, has got the Atman
as its substratum. Every piece of cognition leaves be-
hind it an impression. But those which are due to (1)
intensified (par#) cognitions, (2) repeated cognitions,
and (3) impressive (ddara) cognitions produced by
special efforts are mote vivid and are easily recalled®®.

It is the cause of remembrance and recognition of
objects previously seen, or heard, or experienced; and is
counteracted by contraty cognition, intoxication and
intense pain etc.”

7. Merit and demerit (dbarmddharma)

Metit (dbarma) is produced in the Jiwdtman by the
contact of the Manas with the Atman itself helped by
the various means, the putity of thoughts (bhavaprasida)
and the absence of desire to attain any visible result from
those means™. The means are: faith in dbarma, harmless-
ness, benevolence, truthfulness, freedom from desire for
undue possession, freedom from lust (brabmacarya), purity
of intentions, absence of anger, bathing, use of purifying
substances, devotion to particular deities, fasting and
carefulness towards one’s own duty. Besides, the per-
formance of the various religious duties of the four
castes and the dgramas, as laid down in the grazis and the
smytis, also helps the accruing of merit?.

The petformance of these injunctive deeds cannot
be said to be the direct cause of those happy results
which appear after a long interval; hence, it is assumed

8 PPBhi., p. 267. Also Vide Umesha Mishra—Smiti theory
according to Nyaya-Vaigesika, K. B. Pathaka Com. Vol. pp. 179-
8o,

70 PPBhi., p. 267.

"1 PPBhi., pp. 272-73.

2 PPBhi., p. 272.

24
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that such deeds when performed leave behind them
their impressions in a stagnant form which, when, in
course of time, become mature, yield their respective
results™, These after-effects of our meritorious acts
remain unseen for sometime and hence, they are called
adysta.

It brings about happiness, means of happiness (4iz2)
and final emancipation to the agent (£ar#y). It is supet-
sensuous. It is destructible by the experience of final
happiness;™ so that, it should not be confused with the
mental impression?™, It is also destroyed by true
knowledge.” It cannot be said to be eternal, as some
hold it to be; for, in that case, as there would be no
exhaustion of it, and consequently, no end of the
worldly expetiences of pleasure, there would have been
no final emancipation.” -

Likewise, demerit (adbarma) is also a quality of the
Atman. Tt is produced by the contact of the Manas
with the Afman aided by the petformance of deeds
which ate prohibited in the scriptures, and which are
contrary to the causes of merit mentioned above; the
non-performance of deeds which are enjoined in the
scriptutes; and carclessness (pramdda). It brings about
pain, means of pain and sin to the doer (kartr), that is,

" Setu on PPBhi., p. 368.

" PPBha., p. 272. Inasmuch as dherma is an effect, it must
be destroyed. But it is not destroyed so soon. Sometimes its
results are such as can be experienced in thousands of years.
Such being the case, if the dbarma were to be destroyed by its very
first result, then there would be nothing left to yield the remain-
ing parts of its results; nor is it possible for dbarma to be destroyed
in parts, as it is an absolute integrity (eko nirbhagah). It is for
these reasons that dbarma is held to be destructible by the ex-
perience of final happiness resulting from it—Kandali, p. 275.

" Samskaro'pi smytidvirenaivam  bhavatityatontyasukbasamviiia-
navirodbiti—Vyom., p. 638,

™6 Samyagyijianena dbarmo vinigyate—Kandali., p. 275.

7 Kandali,, p. 275.
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the [ivatman. It is supersensuous and is destroyed by
the experience of the last pain resulting from it™.

That both merit and demerit belong to the Jawatman
is proved by the fact that there must be something on the
basis of which the physical organism, for the expetience
of pleasure and pain by the Jivdtman, is to be made. The
qualities belonging to the organism themselves cannot
be of any use, as the organism itself has not come to
exist yet; nor can such qualities of the [édtman, which
come to exist in it after its connection with the organ-
ism, namely, consciousness, pleasure, pain, desire,
aversion and effort, help the production of the organ-
ism. Even the impression (bhavand) which accompanies
the Jiwvdtman from one organism to another, cannot be
the required cause; for its capacity becomes known
when it gives rise to remembrance, which itself is possible
only when the Jivdtman has come to possess an organism.
Hence, through the method of Residue it is assumed
that the qualities which guide the production of
physical organism are merit and demerit™.

Besides, there are also gratis like—Yavaditmani
dbarmddharman tdvadiynh gariramindriyini visaydgea etc. as
long as the Jwvdtman possesses merit and demerit, so
long there exist span of life (Zyus), physical organism,
sense-organs and other objects for the experiencing of
pleasure and pain, for it, to prove that merit and de-
merit belong to the [wdtman®.

Some are of opinion that merit is of the nature of
paramanu itself. 1If it were so, then like paramapus,
merit also would have been eternal, and that there
would have been no religious activities etc. to produce
any merit. There would have been no death even.
But as these are against the actual reality, Nyaya-

8 PPBhi., p. 280.
”» Vyom., pp. 638-39.
% Vyom., p. 639.
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Vaigesika rejects the view as unsound®l,

Likewise, the view that both merit and demerit
are the qualities of paramdpu is also rejected as wrong
on the ground that inasmuch as paramdpus are like
common properties for all, all persons ought to have
experienced only one type of pleasure and pain. This,
again, is not the fact®2,

Some, again, improving upon the former view,
think that some paramipas possess merit, while others
possess demerit; so that, those organisms which are

roduced out of the meritotious paramdnus ate metitor-
1ous, and cause the experience of pleasure, while those
which are produced from the demetitotious paramdnus
help the experiences of pain. To this it is said in reply
that if it were so, then as paramanpus are eternal, there
would not have been any religious activity in the world;
and also there would not have been any death. Hence,
this view, also, like the previous one, is rejected as
unsound®,

8. Plurality of Jwvdtmans

As regards the question—Whether there is only one
Jivatman or many, it is pointed out that there are as
many Atmans as there are living beings in the universe.
The proof for this assumption is the existing differences
in the universe®. Thus—

(1) 1t is found that some are in bondage and have
to pass from one life to another, while others are free.
Had there been only one Jwatman, then together with
the liberation of one .4#man, all others also should have
been liberated.

(2) Similarly, some are happy, while others are un-
happy. Some, again, are rich, while others are poor.

8 Vyom., p. 639.

8 Vyom., p. 639.

8 Vyom., 639,

8 VS., IIL ii. 20; KU,, pp. 150-51; Kandali., pp. 686-87.
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That these and similar othet differences do really exist
in the universe cannot be denied. Had there been only
one Jwvatman, how would it be possible to explain these
differences? "

As to the view that just as in the case of Akda,
although it is only one, yet due to the diversity of its
limitations (#padhis) in the form of ear-cavity, we have
diversity in the sound-experiences; so, in the case of
Atman, believing that it is only one, we may explain
the diversity of experiences as being due to the diversity
of its limitations, in the form of physical organisms,
it may be said in reply that the instance cited above is
not quite analogous. The diversity of sound experi-
ences might well be explained as due to the sound-
comprehending agencies, in the form of ear-cavity
and the rest, which have been brought about by the
merit and demerit, which are restricted to each indivi-
dual person. But in the case of Atman, on the other
hand, there would be no diversity in the merit and
demerit, since all these would belong to one and
the same Atman; and as such, thete being no diversity
in the bodies (which are brought about by the merits
and demerits of the A¢man ensouling the body), what
would be the cause of the diversity of pleasure and
pain expetienced by different persons; especially, when
the Atman is one, the contact of the Manas also would
be common to all persons?

For one, however, who believes in the plurality of
Atmans, though all of them, being omnipresent, would
be present in all the bodies, yet their experiences
would not be common to all of them; as each of them
would experience only such pleasures etc., as would
appear in connection with the particular body brought
about by the previous deeds of that Asman and not
those which belong to other bodies also. Again, the
past deeds also stick, in the form of adfsta, to that very,
Atman in contact with which the particular organism
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had petformed it. Hence, the restriction of body is due
to the restriction of the past deeds®s.

The gratis laying down the non-difference of the
Atmans must be taken as figurative. Besides, there are
direct gratis also to prove the plurality of the Azmans®s,

It has been shown above that every individual
being has got one separate Afman, and consequently,
thete ate as many Amans as there are individuals in the
wotld. To differentiate one Atman from the other,
several reasons have been given which are just in keeping
with the view-point of the school. But besides these,
there is another point also to consider in support of the
above view. The Vaigesika-Sttra—*Vyavasthato nini’®?
says that the plurality of the Atwans is due to vyavastha
(status), which has been explained and illustrated above.
Now, this gives rise to several questions, such as—
(1) To what is the status (vyavesthi) due? (2) How
long does the cause of the status operate? That is, does
this status influence the Aman only in this world,
or even hereafter? (3) How far does this status in-
fluence the Atman duting the state of Moksa?

If we just think a bit we find that this status is
exclusively due to the result of the past deeds. In
other words, it is for the sake of the experience of
pleasure and pain of our own deeds of the past life or
lives that we come to this world, and also pass from
one life to another, in case the expetiences of pleasure
and pain are not exhausted. The status and the condi-
tion of a being are determined by his own deeds. This
being the case, as long as the influence of the past deeds
lasts, the status (zyavasthd) is sute to continue. As
for the continuity of the influence of the past deeds,
no one can say how long would it last; so that, the

8 Kandali., p. 87.
8YV., XIX, 46; Katha, V. 13.
87 VS, IIL. ii. 20.



xr1] CONCEPTION OF ATMAN 375

vyavasthd not only operates in this world, but also con-
tinues hereafter. And it is due to this that some go
to heavens, while others enter hell; and ‘even there,
all do not experience equal status.

What about the A¢mans which are liberated? It is
a fact that the Atman becomes liberated only when it
has exhausted the experiences of the results of all its
past deeds; so that, thete being no more influence of
the past deeds, the Atman will become free from all
the vyavasthas which were due to those past deeds. Now,
if there be no wyavastha, then it will have to assume,
according to the apparent meaning of the Sarra, that
there is no plurality of the A¢mans. That is, the plurality,
which is due to the presence of the vyavastha, will cease,
when that vyavasthi is removed. In other words, as
Candrakinta appears to think,® in the state of liberation,
there will be only one Atman without having any
distinction.

But, is it a fact that when .d¢mans become free
from the influence of the past deeds, there is nothing
to differentiate one A¢man from another, due to which
alone, Candrakinta Tarkilankira and others think that
beyond this empirical world (vyavabirabbimi), the plura-
lity of the Atmans does not exist? The answer is in
the negative,. We know that according to Nyaya and
Vaigesika, the Manas is as much eternal as the [watman.
Their connection also is eternal; so that, when a parti-
culat Atman becomes free from the bondage of the
universe, even then its eternal companion, the Manas,
remains with it. The presence of this very Manas
makes every Jwdtman retain its own personality although
each of the liberated Amans may be pure and free from
the influence of its past deeds. Hence, even after the

8 () Vyavaharabbimikayim khala yyavasthato nana; (ii) Castra-
samarthydcea pratipadyimabe eka evitma vyavabirabbimav bbidyate—
VBhi,, III ii. 20-21."
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nescience (mithydjiiana) is removed, the difference (bheda)
existing between one Afman and the other is sure to
remain as befotre, even in the state of liberation®®,

9. Dimension of Jivitman

It is all-pervasive and hence, it possesses the highest
dimension®, If it were not so, then action would not
have been produced in the respective objects possessing
limited dimension, as a result of conjunction of the
Atman catrying its adrsta, inasmuch as adrsta being
present in a different substratum is dependent upon
proximity (pratydsatti) in order that it may be produc-
tive of action; and that proximity is nothing but con-
junction of the Atman carrying its adysta.  Likewise,
as the body moves on, the production of knowledge,
pleasure etc., in particular situations is impossible or
incapable of proof except on the ground of the all-
pervasiveness of the Atman®.

It is further suggested that as the effects of Atman,
namely, consciousness, happiness, etc., are found every-
where, it is proved that A¢man is all-pervasive®. We
know that both merit and demerit are the qualities of
Atman, and if their substratum, namely, A¢man, be not
all-pervasive, then there would have been no upward
motion of the fire, no transversal motion of the air,
and no initial motion of the ez and the Manas; for,
merit and demerit depend upon the conjunction with
their substratum. Being the qualities of the Arman,
they cannot produce any motion without the contact
of the Atman, just as the effort requires the contact of
the Atman to produce activities in the hand. In the

8 VV., on VS, IIL ii. 21; Vyom., p. 410; CS., p. 366.

0VS,, VIL i, 22. y P 4105 G54 p-3

8 Yadyitmanak sakalamdrtasamyogitvam na bbavettads tesu tesu
adpstavadatmasamyogatkriya notpadyeta, vyadbikaranasyadystasya pratys-
sattyapeksayd kriyijanakatvit etc—~VU., VIL i. 22.

KU, p. 151.
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absence of any other cause, adrsts is assumed to be the
cause of these?s. Hence, Atman is all-pervasive.

Again, it is a fact that a yogin, having acquired
higher powers, constructs various bodies equipped with
all the sense-organs, and simultaneously, experiences
pleasure and pain in all those bodies. This is possible
only when the Atman is all-pervasive®,

Jivatman possesses, on these very grounds, the
highest dimension. It cannot be atomic; for, in that
case, pleasure, pain, desire etc., also would have become
supersensuous. Again, it cannot be of the intermediate
dimension (madhyama-parimapa); for, in that case, the
Atman would have become non-eternal®®; which is not
possible. Again, no person, who has no feeling of
attachment (rdga), is found to take birth ever. Posses-
sion of such a feeling necessitates previous existence of
the Atman, which is not possible, if the A¢man were
non-eternal®®, Moreover, there is nothing to prove that
Atman has got parts®.

Again, it is supported by the recognition (pratya-
bhijfiz) in the form ‘I, who had seen the thing, am also
touching that very thing,” and again, ‘that very I, who
had touched that vety thing, am also looking at it.’®®
Its being eternal also shows that there is no beginning
of this Atman.

It is also clear from the fact that a few days old baby
sometimes smiles, sometimes quivers, and sometimes

98 Tatha  dbarmadbarmayoritmagunatvistadisrayasyavyapakatve na
syat agnerdrdbvajvalanam vayostivyaggemanamanumanasostvadyay  kar-
meti tayoh svigrayasamyogipeksitvat.  Yathd prayatno hastakarmanyat-
masapyogapeksasiatha  dbarmadbarmaviimasamyogam vind na karma
kuryatimatmagupatyat etc. Vyom., p. 411.

% NBhi., IIL ii. 19; TBha., pp. 91-92, (S. M. Paranjape’s edi-
tion); PWSS., Vol. I, pp. 47-58; Vyom., p. 411.

9 Setu., p. 390.

9 NS. and NBhi., IIL. i. 24.

VU, IIL ii.’s.

88 KR, p. 38.
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cries out, which activities are only due to the recogni-
tions of the deeds producing joy, fear and grief, of the
past life®®; for, being only a few days old, his smiling
etc. cannot be due to his experiences of this lifel®,

It is further said that had not the Afman been
etetnal, one, who is desirous of the othet wotld, would
not have been attracted towards its acquirement. Again,
the knowledge, that the particular activity will be help-
ful, which leads the newly born baby to suck the
mother’s bteast, also ptoves that Atman is eternall®,
That a person takes birth itself proves that the Atman
must have existed even before the particular birth,
wherein it had cherished desites for the next birth;
for, petsons free from longings are never found to be
bornl®2, ‘The very fact that the Atman is etetnal
proves that it will exist even when the present body falls
down as dead!, All these things prove that the
Jivétman is all-pervasive.

10. Other qualities of Jivatman

Jivétman also possesses conjunction and disjunction.
This is ptoved by the production and the destruction
of pleasure and pain where the presence of the non-
material cause, in the form of conjunction and dis-
junction respectively, is necessary'®, It isa substance
as it possesses qualities!®, Because it is all-pervasive,
it does not possess any motionl%,

It has no dgritatva. That is, it has nothing as its

9% KR., p. 38.

100 NBhia. and NVy. on NS., III. i. 18,

101 NS, and NBha,, IIL. i. 21.

102 NS., IIL., i. 25; KP., p. 167, and Makaranda on the same;
ATV., pp. 104-105.

108 NS,, IV. i. r0.

104 Vyom., p. 411; KU, p. 152.

108 YU, IIT, ii, 5; VBha,, IIL. i. 3.

108 YS,, V. ii. 21,
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substratumi®?, ‘That it has no cause of its own follows
from its being an eternal substancel®, It possesses the
specific qualities,’® which are neither etermal nor pet-
vasive.10 It is the agent (karsy)11L

IV. Moksa and the Possibility of its
Achievement

We have talked much about Moksa, but doubts are
felt as regards its possibility. There are several un-
surmountable difficulties in its way, some of which are
given below:

1. Ruanubandha—According to the gratis when a man
comes to this world, he owes three debts—(1) to the
Ryis, (2) to the Pitrs, and (3) to the gods. To clear off
the first debt, he has to live as a brahmacarin for a certain
period. For clearing off the second debt, he has to
marry and produce a child, and then pass his days as a
householder (grhastha). Lastly, he has to engage himself
in the performance of religious tites and ceremonies,
such as Dargaparpamdsa etc., which sometimes last for
even hundred years, to pay off his debt to the gods.
All these debts must be cleared off. Now, during the life-
time of a2 man there is hardly any time even to do these.
How can then one think of Moksa? Hence, the talk
about Moksa is only a pious wish. The view—that
since one does not live long enough to do all these
things, and then to prepare for Moksa, he should leave
something undone, cannot help him to seek after Moksa;
for, no one is entitled to try for Moksa unless he has
finished all other duties.

107 Kandali., p. 16.

108 Kandali., p. 18.

100 Kandali., p. 24.

10 KU., p. 38; Kandali, p. 25.
1 KR., p. 37
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2. Kleginwbandha—The defects—attachment, aver-
sion and ignorance, are so powetful that it is not easy
to get rid of them. There are hundreds of instances
whete these defects have shown their superiority. And
without becoming free from these no one can achieve
Mbksa. 'This also is a great obstacle in its way.

3. Pravrttyanwbandba—Again, the presence of at-
tachment etc. compels a2 man to engage his attention
towards the worldly activities, which, instead of leading
him towards the liberation, entangles him with the
worldly aims, which in their turn, help him to take
mote births and deaths.

4. And lastly, it is a fact that every such activity
must end in some result, the expetience of which must be
exhausted. But as there is no end to the activities it is
very doubtful if they will be ever exhausted completely.
The view—that the attainment of the true knowledge
destroys the activities, is merely a blind faith in the gratis.

On these grounds, it appears that the attainment of
Moksa is merely a pious wish. Now, ‘the Naiydyikas
reject all these views and show that the attainment of
final emancipation is quite possible. The following are
their arguments :

1. The use of the tetm ‘debs’ in the above case is
only secondary. All that has been said in that con-
nection is to show that observance of brabmacarya, the
producing of children, and the performance of religious
rites etc., must be done. Reference to the jardmaryarida
etc., is only recommendatory and is said in praise of
karman. Regarding the complaint of time, it is said that
had there been no possibility of liberation due to the
lack of time, then there would have been no mention of
the stage of life after the grhasthdirama. 'The real signi-
ficance of the fourth stage of our life lies in preparing
for Moksa. Even gratis and smytis support this!2,

12 Manu., Chap. VL.
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2. As regards the presence of defects, it is said
that the constant thinking of the contrary of these will
naturally make a man free from these. ‘And again,
these are not eternal, nor are they products of chance,
nor are the means of their destruction unknown. Hence,
it is quite easy to get rid of them. Besides, there are
so many defects in all these that a man naturally becomes
disgusted with the wotld and is compelled to seek
after Moksa. 'The constant thinking of the contrary of
these defects (pratipaksabhivand) is sute to bring freedom
from their influences. As for the possible objection
that the Atman is never found to be free from the con-
tinuous chain of these defects; hence, it is impossible to
think that the constant thinking of the contrary of these
even will ever bring freedom, it may be pointed out
that it is not true; for, every one of us has got the
expetience that the Atman is completely free from these
defects during the state of susupti.

3. Regarding the Pravttyanubandha, it should be
understood that when the defects, the cause of the
bondage, have been removed, the activity (pravrti) can-
not help the continuity of the samsara3,

An objection is raised here: well, the defects being
removed there may be no further addition to the per-
formance of deeds and consequently, there would be no
further birth for reaping the fruits of fresh deeds. But
what about the result of those deeds which have been
already hoarded up? Several views are advanced to
remove the above objection. Some think that the future
being stopped, the gradual experiencing of the fruits of
the past deeds will, some day or other, be exhausted.
Othets hold that through the jyogic powers all the
gast deeds will be expetienced in the same single body

y the help of the mrminakiya™*. The third and the

18NS, IV. i, 64.
14 (i) It is a body ora series of bodies assumed at will by a
Yogin who has tisen above the so called laws of nature and learnt
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most important view is that the true knowledge itself
will make the past deeds quite ineffective, as heat does
to seed, and thus, one can easily become free from
the chains of &arman and secure Moksalls,

The fact is this that the result of the prirabdha-
karmans will be exhausted only by experiencing them,
either in the ordinary course, or through the yogic
powers. ‘The saficita and the safciyamdna, on the other
hand, will become ineffective by the attainment of the
true knowledge. In this way, no difficulty is felt to-
watds the achievement of Moksa.

There being no doubt as regards the possibility of
realizing Moksa, both Gautama and Kanida have said
that the true knowledge of the categories will bring
the Highest Good, that is, the Moksa118.  After the true
knowledge has been acquired, the wrong notions about
the Atman will disappear followed by the disappearance
of the defects. 'The defects having been removed, theze
will be no activity (pravyts:) towards the worldly things.
In fact, our worldly activities alone compel us to take
fresh births; but now, when the cause itself is made
ineffective, there would not be any more birth. Again,
all our pains are due to our taking birth, but now,
when the birth is stopped, why should there remain
any pain? That is, 2 man becomes free from pain, in
the long run, after acquiring the true knowledge. In
other words, he acquites Moksa in the true sense of
Nyiaya and Vaigesikall?,

There are certain other kinds of doubts. For ins-
tance, some feel that if there be really the cessation of

to command its secret forces—PWSS., Vol. L., pp. 47-58.

(ii) Yogi hi yogardbisiddhya vibitanikhilanitadbarmadharmakarma
nirmaya tadupabbogayogyins tesu tesipapatiisthiness tan tani sendriyani
garirani etc. NM., p. §20.

us NM., pp. 513-24.

ueNs, I. i, 1; VS, L i. 4.

U7NS. and NBhi., I i 2.
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ain in the Moksa, then everybody weuld like to become
fiberated. And if that be the fact, then some day or
othet, all will become liberated, and the worldly process
will certainly stop. To this it is said that the knowing
ones being continuously emancipated, there does not
become a void (of the A#¢mans), inasmuch as the number
of these Atmans, in the universe, is infinite; if there were
an end, or an increase and decrease in their number,
then alone could such 2 void be possible, as in the case
of things of limited dimensions. When the Atman
is without any limitation, then there is no possibility
of such doubts!?8,

Again, others feel that the Asman being eternal,
there would be no emancipation for one who perceives
or realizes this eternal Afman; as being always affected
by a longing for pleasure, he would have an attachment
to the means of pleasure and aversion to those of pain;
and these two, namely, attachment and aversion, would
give tise to constant activities and cessations from
activities; and these, in their turn, would give rise to
metits and demerits which will lead to births and rebirths
and consequently, there is no possibility of Moksa.

To this it is said that it is not so; because, for one
who recognizes the eternal Atman, there would come
about due dispassion, produced from a recognition of
the evils inseparable from the objects of enjoyment;
and this dispassion would, in due course, bring about
liberation?®,

V. State of Jivitman during liberation (Moksa)

Moksa has been defined as the absolute freedom
from pain'?, its cause'® and everything connected with
it. In otder to achieve this, one has to acquire the

18 Kandali., p. 88.

19 Kandali., p. 89.

120 NS, L. i. 22.

1173t I i 22, p. 238,
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true knowledge of the categories laid down by Gau-
tamal?2 and Kanidal?, which in gradual process brings
about liberation, as has been shown before. As the quali-
ties of Atman ate non-eternal, they leave the A¢man in the
state of liberation. Hence, the Atman, being free from
all its qualities, remains in its own natural state during
the state of liberation. It was, perhaps, this very aspect
of the Atman that led Criharsa to remark that Atman,
according to Gautama is a mere slab of stonel®4,

It appears that there was an old view that eternal
bliss becomes manifested in the A#man during the state
of liberation. But Vatsyayana shows that this view is
not tenable for want of sufficient proofs, and hence, he
rejects it'25,  ‘The arguments of Vitsyayana are given
below :

He says—what is the cause of the manifestation of
the eternal bliss? It also cannot be eternal; for, if it
were so, then why should it not be felt during the state
of bondage? If both were eternal, then it will also
have to be assumed that together with the eternal mani-
festation of the eternal bliss, even during the state of
bondage, there are the simultaneous expetiences of
pleasure and pain due to the merits and demerits, which,
of course, is against the reality.

In order to remove this difficulty, if it be held to
be non-eternal, then, again, the cause of it must be
found out. Besides the contact of the Manas with the
Atman, there must be some auxiliaty cause also. Merit
cannot be this auxiliary cause; for, in that case, it is
necessary to find out the cause of this merit also. Not
can it held that the merit produced by the Yogic
Samadhi is the necessaty cause; for, every merit, after
producing its requisite result, is destroyed; so that, the

12NS., L i. 1-2.
1BVS, L i 4.

124 NC., xvii. 74.
126 NBha., I, i. 22.
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yogic dharma also will come to an end at some particular
time, and together with it the effect of it, namely, the
expetience of eternal bliss, will also disappeat.

Not can it be held that although the bliss is
eternal, and as such, is equally present both in the state
of liberation and that of bondage, yet it is not experienc-
ed during the latter state owing to the ptresence of an
organism; for, the presence of organism, which is
exclusively helpful to the experience of pleasure and
pain, cannot be an obstacle in the way of the experience
of eternal bliss.

Therefore, Vatsyiyana thinks that the view is un-
sound and rejects it.

It is very difficult to say exactly what was the original
view of the Naiyayikas and the Vaigesikas on this point.
It is clear from the Nyaya and the Vaigesika Sutras,126
and other works of the schools that absolute freedom
from pain exists during the state of liberation. In other
wotds, the Atman becomes free from all the qualities
which ditectly or indirectly lead to pain!??. But we find
that there exists some distinction between the view-
point of the two schools. Midhavacitya in his Sanksepa-
gaikarajayal?® says that Cankaricirya being asked
by some one, had said that according to the Vaigesikas,
the state of the Atman is just like the A4kdsa and that
it is absolutely free from its qualities, while according
to the Naiyayikas, there is also the experience of bliss.
Although much doubt is felt regarding the authenticity
of this work, yet we cannot entitely ovetlook this view.
Even later on, the author of the Sarvasiddhinta-
safigrahal?® and Bhiasarvajfial® clearly support the view

126 NS., I. i. 22; VS, L. i. 4.

127 We should temember that pain includes the worldly
pleasure also—NBha., L i. 2, 9.

128 X VI. Verses 68-69.

129 Naiyayika Paksa, Verses 41-42.

130 Nydyasira; Agama-Parichheda.
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of Madhava. And it is, therefore, that we find an old
verse wherein some one expresses his desire to go and
pass his days in the fine forest of Brnda, as a jackal
instead of desiring for the Moksa of the Vaigesikal3l. It
may also be suggested that perhaps it was the Nyaya
view which led Vitsyayana to criticise it in his Bhasya.

Considering both these two views it appears that
the view—*there is the mainfestation of eternal bliss in
the Moksa’ is an old one. The supporters of this view
might have thought that even the Gautama-Sitra does
not deny the existence of eternal happiness. What the
Sttra says is that there is the absolute freedom from
pain and its cause. But what does it mean except that
there is eternal happiness which appears after the pain
and its cause are removed? It is quite likely that even
in the latet centuries, the view got its supporters. But
the supporters do not represent the Nyaya-view in
general. Bhisarvajfia, one of the supporters, has got
his own independent views on several topics which are
not accepted by all the Naiyayikas.

Moreovet, it is not quite certain whether the view
originally belonged to the Naiyayikas. Scholars, like
Raghunitha Ciromani, Gadadhara Bhattacarya, Raghiit-
tama, and others attribute this view to old Mimamsakas,
while Vicaspati Migra I, Udayanicarya, and others
appeat to attribute it to the Vedantins. There is some
confusion between the views of the old Mimamsakas
and those of the Naiyayikas on certain points, and our
investigations show that some of the views which
originally belonged to the Mimamsakas became associa-
ted with the Naiyayikas so much so that people forgot
the original souree and came to recognize the Naiyayikas
as their original propounders. This might be also due
to the fact that the view-points of these two schools
resemble very much.

181 Vide—Varam byndivane ramye grgalatvam bhajamyabam |
Na punarvaigesskim muktim prirthayam: kadacana \
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Hence, as it has been already said, it appears that at
no stage, the Atman of the Naiydyikas possesses any
natural happiness or bliss. It is cssentially jzdz although
owing to the activities of the sense-organs and the
Manas it comes to possess hjf)piness etc. The only
thing which remains with the A¢man during the state
of liberation is its own Manas.

VI. State of Jivatman during the Cosmic Rest

It would not be out of place to point out the
difference between the state of liberation and the state
of Atman duting the dissolution period (pralays). In
both the states, the A¢man, is undoubtedly, free from
pain, but in the former state the cause for the ex-
perience of pleasure and pain is absolutely exhausted,
while it is not so in the latter case. It is, therefore,
that as soon as the Cosmic Rest is over, the Jivdtman

comes to possess an organism under the influence of
merit and demerit!32,

B
PARAMATMAN

It has been said above that both the production and
the destruction of the individuals and the wuniverse
ultimately depend upon the good will of Mahegvara3s.
But the very existence of His is doubted by some.
Hence, it is necessary to adduce arguments in support
of His existence before proceeding further.

1. Existence proved
Inference and authority (Agama) are the only means

132 NM., pp.' 507-508.
133 Vide Supra, pp. 258, 264, 270.
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of right cognition to prove His existence. But as the
Agamic proof is not accepted by the non-believers, like
the Buddhists and others, the Naiyayikas first adduce
several inferential proofs in support of His existence.
As for the Vaigesikas, it is very difficult to say whether
they actually believed in the existence of the Paramat-
man. Efforts have been made to interpret some of the
Vaicesika Sitras', so as to show that the Vaigesikas
also, like other orthodox schools, were originally theistic
in nature. But the interpretations are very doubtful. One
can easily interpret these two Sitras and see that Kanada
did not mean to include Iprara in his SGtras. And it is,
perhaps, one of the reasons why the Vaigesikas have
been called half-atheists (erdbavaindgikas) by the later
orthodox writers. But there is no doubt that the later
writers on the Vaigesika Stitras did introduce the theistic
element in their works.

1. Udayand’s view about the existence of God

It has been said above that the existence of the
Paramditman is doubtful; hence, proofs are adduced
to prove His existence. But Udayanicirya in his
famous theistic treatise says that there is hardly any
ground for doubt and consequently, any need for in-
vestigation regarding His existence; for, every one
knows and worships Him in some form or other.
Thus, he says that the followers of the Upanisads
(including the Vedantins) worship Him as One who is
pure (secondless) and enlightened by nature; the fol-
lowets of Kapila, as the petfected First-Knower (Adi-
vidvin, Siddbab—Kitasthanityah)'®®; the followers of
Patafijali, as the Being who is untouched by the afflic-

1B4VS, I i 3; IL i 18.
185 For the implication of these epithets z2de PWSS., Vol. IL

pp. 170-173.
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tions (klegas)138; actions (karman);'¥ their fruits (vipaka)
in the form of jatis, namely, manusyatva etc., dyus (the
contact of the vital air with the organism), and bhoga (the
experience of pleasure and pain within oneself); and
draya (that which sleeps or remains in the Atman till the
time of the fruition of the past deeds, that is, the adrsta),
and Who by assuming a ‘phantasmal body’ (nirména-
kaya)138 revealed the Veda'®® and imparts grace (in
the form of bestowing upon us the reward of heaven
and liberation etc.); the followers of Mabapagupati, as the
absolutely Independent One who is undefiled by actions
opposed to those enjoined in the Vedas and sanctioned
by popular usage, that is, He who is absolutely free
from the so-called demeritorious acts; the Caivas, as
Civa (free from the three gunas); the Vaisnavas, as Pwra-
sottama®® the Paurinikas, as the Supreme Father (lit.
the Father of father); the Sactificialists, as the Presiding
Deity of the sacrifice ( yayAapurasa); the Saugatas (that is,

138 The five kinds of afflictions referted to here are:—avidyd
(nescience), asmiti (egoism), raga (attachment), dvesa (aversion), and
abhimvega (love of life as expressed 1n the form ‘would that I were
never to cease. May I live on’) YS. and YBha., II. 3-9.

187 By karman is meant here the performance of meritorious
deeds 1n the form of Agvamedha etc. which is the cause of dbarma
and the demeritorious deeds 1n the form of killing a Brabmana etc.
which leads to adbarma.

138 Tt is felt that how can God without having an organism,
in the absence of any worldly action, be able to start a tradition?
For this it is said that He for the putpose of creating the universe
manifests His own body merely by His desire or out of the col-
lected cetana of the worldly creatures and this body of His is known
as the ‘phantasmal body.” For the full explanation of this term
vide—PWSS., Vol. L. pp. 47-58.

139 Sampradiyate gurund gisydyets sampradayo Vedap—KPP., p. 14;
Bodhani includes the usage of ghata, pata, etc., also. Thus, God
has tevealed the Veda and has taught the usage of ghata, pata,
etc.

140 Ustama means all-knowing and non-worldly.
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the Buddhas), as the Omniscient;!4! the Digambaras (one
of the Sects of Jaina) as Uncovered;4? the Mimamsakas,
as That which is enjoined (by the Vedas ) as the object
of worship; the Naiyayikas, as the Being who is endowed

141 The term ksapnika-sarvaifia as used by Vardhamina explain-
ing the term sarvarfia is really God conceived as such. It is well-
known that sarvasiiz is one of the names of the Buddha (V/7de-
Amarakosa, I. 13). 'The word ksapzka implies that the doctrine
was of those Schools of Buddhism which upheld the theory of
Universal Flux. The Ginyavadins are, of course, excluded—PWSS.,
Vol. II. p. 178.

142 There is no room for a Supreme God in the Jaina religious
philosophy. The Digambaras believe that every soul passes through
fourteen stages, (gupasthana) on its way to final deliverance. The
last two are known as Sayogikevalignnasthanaka and Ayogikevaliguna-
sthanaka and correspond to [ivanmukts and Videbamakis, respective-
ly. The former represents the stage in which the soul gains
eternal wisdom, unlimited insight, everlasting happiness and
unbounded power, and becomes, as a matter of coutse, the Guru
of the entire universe, including the devas. ‘The third part of
Cukla-dhyana is developed 1n this stage, the first two having been
already perfected in the preceding stage. Though the soul still
resides 1n the body, it reaches every part of the Universe. On
this level of spiritual culture the Jiva is able to found sects
(Tirthas) and thereby, become a Tirthasikara, if only he is inclined
towards it and preach the truths revealed to him. Such a Jivg,
viz., a Tirthatikara, is the object of human worship. The four-
teenth stage, called by the name of Ayogi-Kevali, is the last in the
series, and as soon as this is reached, the soul realizes Nirvima
and becomes a Siddba. 'The Siddba and freed soul, together with
infinite others of a similar order, dwell for ever, above the Siddba-
Cilz, descending no more on the lower planes and taking no
longer any interest in the affairs of the world. He has a formless
existence, and a2 body which is neither light nor heavy.

The term Niravarapa (uncovered) as used in the text stands
for the last two gwpasthinas, specially, the fourteenth, All the
ghatikarmans, viz., those which obscute the jdana and dargana

andvarapiya and darganivaraniya) of the soul and those which
infatuate it (Mokaniya and antardya) disappear in the 12th stage;
so that what are generally known as aghass-karmans (viz., Vedaniya,
Ayus, Niama and Gotra) only remain in the thirteenth, [These
aghatikarmans correspond to a certain extent to the so-called
‘prarabdba’ karmans which result in sati-Nama and Gotra as named
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with all the attributes which befit Him; Carvikas, as
One whose authority is established by the convention
of the wotld;14 what more—whom even the artisans
wotship as Vigvakarman, the Great Architect, now,
although with regard to such a Being, the Lord
Civa, whose power is universally recognized, like caste,
family,144 pravara, 1% school (¢akhai) of Veda, family duties
etc., there can hardly be any ground for doubt, and
consequently, any need for investigation.!4é

A question is raised here: If God is so well-
known, then no effort should be made even by the
Naiydyikas to prove His existence according to the
dictum—-‘inference should not be adduced in support of
things having either absolute non-existence, as hate’s
horn, son of a batren woman etc., ot being proved
beyond all doubts, like the Paramdtman in the present
case; but only in cases where doubt exists.’*” To this
Udayana says that all the discussions and inferences
about His existence are of the nature of contemplation
(manana) which follows gravapa. His references in the
Cratis, Smrtis, Paranas etc. tepresent the stage of gravana
only; so that, nothing is wrong if in spite of His being
so well-known to all, efforts are made to prove His
existence through inferences.

here), Ayus and bhoga ( = Vedaniya)]l. These do not obscute the
omniscience of the soul, but help to keep up the body, and as
soon as these are exhausted the body falls off. The two kinds
of Moksa (Sadeha and Videha) are known as Bhavamoksa and
Dryyamoksa respectively—PWSS., Vol. II; pp. 178-179.

143 King etc., or an image with four hands etc.—Bodhani, p. 4.

144 The word gofra means the name of the R¢/ in whose line
one is born, the ancestor being a son ot descendant of one of the
seven great Ryis and the eighth Agastya. For a clear understand-
ing of these terms—go#ra and pravara. ~ Vide P. V. Kane—]JBBRAS

. 8.) Vol. 11, Nos. 1 and 2, 1935, pp. 1-17.

146 Vardhamina explains it as the Ryi chosen by the Yajamana
in a sacrifice.

48 KP,  Stavaka I, Verse 2 along with the prose portion.

47 NBhi,, L i 1.
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2. Grounds for doubts

Udayana notes five kinds of objections against His
existence which may possibly be raised by the non-
believers, on the following grounds: (1) absence of a
supersensuous ground for the existence of life after
death; (2) the possibility of otherwise (that is, without
admitting God) carrying out the means to another
world, namely, sacrifice; (3) the exitsence of proofs
demonstrating His non-existence; (4) His unteliable
character as a proof or a source of right knowledge even
on the assumption of His existence; and (5) absence of
proofs proving His existence. Now, these five objec-
tions are generally attributed to the Carvaka, the Bud-
dhist and the Mimamsakas. Udayana has given very
clear and lucid answers to all these objections in his
Nyiya-Kusumafijali and Atmatattvaviveka. Giving even
in brief the summary of these answers would unusually
enlarge the volume of the book. In fact, answers to
these questions exhaust a considerable portion of Nyaya
and Vaigesika and may form a separate independent
volume altogether. Hence, I do not want to proceed
here on that line. I shall give answers to the last
objection which requires ditect proofs for demonstrating
His existence, and then pass on to His other aspects.

3. Grounds for His existence

The following are some of the reasons to prove
the existence of the Paramdtman :

(1) The earth being a product, like a pot, must
have a doet. A doer must have the direct knowledge
of the cause of the product, a desire to produce it,
and also an effort to bring about the effect. A human
being cannot be such a doer. Therefore, we conclude
that there is God who is the creator of this earth.

(2) Again, it is a fact that paramdpus do not possess
productive motion during the Cosmic Rest (Pralaya).
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Without such a motion they cannot join together so as
to form effects in the form of dvyapuka, etc. Paramadnus
and adystas, being non-cefana, cannot produte that motion.
The Jias, also, without being in contact with an organi-
ism, which is not possible during the period of dissolu-
tion, cannot produce that motion. But motion must be
imparted to the paramdnas for grouping together. Hence,
it 1s inferred that there is an Intelligent Agent, that is,
Ipvara who imparts this motion.

(3) Again, the whole universe must have a direct
or an indirect support; for, being weighty it does not
fall down; like the body of a bird in the sky. Similarly,
the whole universe is to be destroyed by the effort of
some one; as the universe is a product, like a cloth
which is to be desttoyed. Now, a human being can
neither be a support, nor a destroyer of the universe.
Hence, we infer the existence of Irpara for these purposes.

(4) The wvarious traditional arts of this universe,
such as, the making of pot, cloth, etc. must have a
teacher to teach to others and give a start to the con-
vention. This also is not possible for any human
being. Hence, we presume the existence of a super-
natural Being who is God.

(s) The authoritativeness of the Veda depends
upon the authoritativeness of the cause, that is, its
author. This is not possible in other than God.

(6) Again, the Vedas necessitate that they must
be produced by an Omniscient Being. That which is
not so is not a Veda. It must be said here that the
Naiyayikas believe that the Vedas have got authors,
like other authoritative texts. Against the apasruseyatva
of the Mimamsakas, the Naiyayikas hold that there is no
authoritativeness in a work if its author is not known.
So says Udayanicarya—when we have proved that words
are not immaculate self-sufficient entities, we can regard
the Veda as the word of a reliable authority, and hence,
an instrument of right cognition. Otherwise, if the
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Veda were eternal, it would be open to this suspicion
that it may not be reliable; as no one knows when and
by whom it was propounded; in ordinary usage, all such
wotrds as cannot have their source traced, are regarded
as of doubtful veracity!®. In this way, also it is proved
that there is an Omniscient God.

(7) Lastly, the dyyapnka and the tryapuka, being
substances, possess dimension which, being a quality
of an effect, is an effect itself. Neither the dimension of
the paramanu nor that of the dvyapuka can be its cause;
for, the former is the eternal dimension, while the
latter is apuparimana. If these were the causes, then it
will have to be admitted that an effect is produced even
without a support, and that the dyyanuka possesses
‘magnitude, which is not possible. Owing to these and
similar other difficulties, it is admitted that the dimension
of the dyyapnka and the tryapuka is produced by number.
For the production of the dimension of a dyyanuka,
out of number two we require an apeksibunddbi in order
to produce the generality called dvitva. No human
being is present just after the Cosmic Rest is over;
so that, our apeksabuddhi cannot help the production of
the dimension of the dyyapwka. Hence, we infer that
there is God whose apeksdbuddhi has helped the produc-
tion of this dimension, and consequently, the production
of the entire universe!4?.

All these are supported by gratis and  smytis.
Besides, there are several other gratis to prove the
existence of the Paramadtman.

II.  Definition of Paraméiman

Having proved the existence of Paramatman, we may
proceed with His definition. The authors of Nyaya have

148 NP., Ms. pp. 930-31. Vide also Ft. Note of Dr. Jha’s transfa-
tion of NBhi. and NV., Vol. II., p. 317.
4O KP,, Stavaka §.
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defined Him as the instrumental cause of the universe.
Upon Him depends the acquisition of the fruits of one’s
past actions.'® He is also defined as Oné whose wot-
ship is declared to be the means of heaven and
liberation.!®  He is also known to us as One who
possesses eternal consciousness, bliss and other similar
qualities,152

IIl.  Characteristics of Paramdatman

He is endowed with such qualities as—absence of
demerit, false knowledge and negligence; presence of
merit, true knowledge and intuitiveness (samadhisampad).
He also possesses the eight-fold powers consisting of
anind, laghima, mabima, prapti, prakimya, vagitva, iitva
and yatrakimdivasdyitva'®, as a result of His merit and
knowledge. His merit follows the. bent of His Will
(sarikalpa). He controls the activity of the residuum,
of merit and demerit subsisting in each individual (J7-
dtman), as also that of the earth and other material
substances. He is Omnipotent in regard to His crea-
tion, not however, failing to be influenced by the results

150 NS. and NBha., IV. i. 19.

11 KP., stavaka 1, Karika, 2.

182 TD., p. 12.

188 That power through which one can reduce himself to the
form of paramans is known as apima; that which makes a man
capable of making his body so light as to rise up even through
the help of the rays of the sun 1s called /Jaghima; that which enables
a man to make the subtlest possible thing as big as possible is
known as mabima; that which qualifies 2 man to touch even the
moon through the tip of his little finger 1s called prap#/; that which
makes him enjoy freedom of desire so as to even enter into
the ground as if he is diving into water is known as prikimya,
that which makes him bring under his control everything with-
out himself being under other’s control is called vagitva; that which
qualifies him to produce, protect and destroy everyl:hin%l is called
igitva; and that which makes him achieve whatever he desires
at whatever time is known as yatrakimavasiyitva ot satya-sankalpa.
YBha., IIL. 44.
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of acts, done by the beings He creates. He has
obtained all the results of His deeds, and continues to
act for the sake of His created beings; because, just as
the father acts for his children, so does Ipwara also act
for living beings. He is the Seer, the Cogniser, and
the Knower of all things.164

He is the instrumental cause of the universe. This
is proved from the fact that the Primordial Matter,
paramépn, and karman, being themselves unconscious,
are found to act only when prior to beginning they have
an intelligent agent to control them. Such an agent is
the Paramatman'®. He creates the universe by reason of
His nature being so, just as the earth upholds things,
because such is its nature. It is Ipara who makes the
less-knowing Jiva go to heaven or to hell. The
activities of the universe exist as long as He remains
awake, and when He takes rest all the activities remain
stopped in the state of Cosmic Rest. This proves that
He is the instrumental cause of the universe.® His
vety nature consists of activity (pravytti).1%

He is different from the jivatman, as He possesses
distinct qualities, such as—eternity of intelligence, num-
ber, dimension, separateness, conjunction, disjunction,
desire, and effort!®, Uddyotakara lays emphasis on
number, dimension, separateness, conjunction, disjunc-
tion and intelligence only as His qualities®®. Further on,
Uddyotakara asserts that He possesses desire which is
not tainted with nescience and is not obstructed in
regard to anything, like His intelligencc60,

154 NBha., IV. i. 21.

BENV., IV, 1. 21.

188 NV., IV. 1. 21. p. 467.

BINV., IV. i. 21,

158 BhaP., verse 34; NVy, p. 244; NV, IV., i. 21. p. 465.
1 NV., p. 465.

100 NV., p. 466.
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He does not possess any organism18l, Vacaspati also
quotes Cruti in support of this!®2. He teaches us what
is good and bad through the Vedas. He is the Father
of the Universe!®. He is only Onel®,

The Paramatman is neithet baddba, nor liberated. He
is beyond these. As He does not possess nescience
and pain, He is not under bondage. Again, there
exists dbarma in Him through &arman, and through
dharma again, there is the eight-fold ajwaryas in Him,
He cannot be called liberated as well. Uddyota-
kara says that as these are related terms, Jppara, who is
never baddha, cannot be ever liberated%. It is, there-
fore, that He is called eternally liberated.

1. A brief discussion about some of His characteristics

(1) It has been told above that Paramditman
eternally possesses knowledge. Now, a question is
raised: whether Ippara is of the very nature of J#ana, as
some hold, ot is only a substratum of [#dna. Vatsya-
yana, undoubtedly, holds the latter view and is of
opinion that the Crati—Pa atyacaksup......... sa...vetts
vedyam™%8 also supportts that Ipvara is the substratum of
knowledge. Even the Crati—‘Yap sarvajfiap sarvavit’'®
speaks of the same. Again, it is said that the existence
of the Paramatman, who is not qualified by intelligence,
desite and effort, cannot be proved; so that, all these
three qualities are the’ probans of the Paramditman also 2%

161 T4t., p. 421; Laugdksi Bhaskara says that there is the pos-
sibility of God’s having an organism produced through our adrsta
just as the adrsta of a man causes the production of the organism
of his wife—TK., p. §.

162 'T3t., p. 426.

18 NVr1., p. 244.

164 Kandali., p. 57.

168 NV., TV. i. 21. p. 466.

186 CU., 3. 19,

17 MU, IL 1. 7.

168 NBhi., on NS., IV. i. 21. p. 686.
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This also disapproves the view that Ipvara is attributeless.
Then again, 1t may be asked: What about the grasis
which directly speak of the Paramadtman as attributeless?
To this it is said that the gratis speak of the Paramadtman
as such only to prevent the possibility of the devotees
becoming attached to the various Aiwaryas belonging
to the Paramdtman which would only drag them back
to the world and be an obstacle in their way to the
final liberation®s,

(2) About the number of qualities possessed by
Ipvara there is a difference of opinion between the Nyaya
and the Vaigesika systems. According to the Vaigesikas,
Ipvara possesses the ordinary qualities of number, dimen-
sion, separateness, conjunction and disjunction, and the
specific qualities of consciousness, desire and effort.1™
But Cridhara does not accept this view!”. He further
notes that others, however, hold that to God belongs
unobstructed intelligence alone which constitutes His
creative power through which alone the activities pro-
ceeding from desire and effort are also performed.
Hence, according to these people, God does not possess
these two qualities. In other words, He has only six
qualities in all'72,  Although Cridhara attributes this
view to others, yet he himself appeats to have accepted
it where he speaks of Ipvara as the substratum of six
qualities!?3,

But then there is another difficulty. Pragastapada
cleatly says that due to the desite of Mabegvara creation
and dissolution take place!™. While commenting upon
this, Cridhara does not say anything and silently ac-
cepts the presence of desite in Mabegvara. Again, Ud-

169 KP,, Stavaka III. Kiriki. 17; KPP. on the same.
170 BhaP., verse 34.

171 Kandali., p. 57.

173 Kandali., p. 57.

178 Kandall., p. 57.

174 PPBha,, p. 48.
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dyotakara also says that Iwara possesses six qualities
only?, But just after this, again, he says that, of course,
unchecked desire belongs to Ipyara'™. = Similarly, Vacas-
pati also accepts that both desire and effort are eternally
present in Ippara'™,  Jayanta also supports this viewl™,

In order to remove this difficulty should we say
that those who hold that both desire and effort do
not exist in Ippara think that His unobstructed intelli-
gence alone constitutes these two qualities, and there-
fore, these are not separately mentioned?

Jayanta makes his view clear in a different way.
Even accepting the eternity of desire (svardpamatrena) in
Ipvara, he says that sometimes during the interval of
creation and dissolution, a desire, in the form ‘may a
particular man experience a particular kind of bhoga
proceeding from a particular kind of action’ is produced
in Ippara'®, ‘This is also cléar from the writings of
Pragastapada and others who in spite of the fact that
they believe in the eternity of desire in Ipwara, say that
a desire is produced in Mahegvara to create the universe
or to dissolve it. In other words, it appears that there
is, no doubt, eternal desire in Ipwara, but that is of no
use for the worldly activities, justas in spite of the
fact that the Atman is ever in contact with the Manas,
yet that contact does not produce any cognition, and
for which another contact is required.

Jayanta is of opinion that Ipvara als;rpossesses
eternal bliss (s#&ha). This is supported by Agama. If
there be no eternal bliss in Him, then there cannot be the
capacity to create and dissolve this universel®. But we
know that almost all the Naiyayikas are opposed to this

178 NV., IV. i. 22. pp. 464-65.
NV, IV. i. 21. p. 466.

177 T4t., p. 425.

18 NM., p. zo1.

1% NM., p. 201.

180 NM., p. 201.
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view. They hold that even the word ‘dnmands’ in the
gruti— dnandam Brahma’ does not mean hagpiness or bliss.
It means the absence of pain. The word ‘s#khs’ is very
frequently used in the sense of the absence of painlél,
Gangega Upidhyaya, rejecting the view of Jayanta, even
goes so far as to say that the use of the term ‘dnandd’
in the neuter gender in the grati— Nityam vijfidnamanan-
dam Brabwma etc., shows that Brabman is not dnandasva-
rzéoa. The reason is that the word “dnands’ in the sense
of ‘dnandasvariipa’ is always masculine. Hence, according
to Gangega, by ‘Gnandars’ we should understand ‘dnanda-
v.4is¢a.’182 But in other place Gangeca himself uses the
tetm ‘dnands’ in the sense of ‘absence of pain.” It
appears that as the Naiyayikas do not believe in the
existence of eternal bliss in the liberated .Azman, so
they are not prepared to attribute it to the Paramatman
also. But still there is a difference of opinion here
also.

(4) It has been told above that Irzara possesses
dbarma and the eight-fold powers. Now, Uddyotakara
and Vicaspati say that He does not possess dbarma. As
regards the production of everything, the two eternal
Caktss of His, namely, [#ina and Kriya will help Him 183

(5) As regards His eight-fold ajpvaryas also there is
a difference of opinion. Uddyotakara says that His
Aigvarya is eternall®, Vacaspati says that because His
JAanagakti and Kriyazakti are eternal, His Ajpwarya also is
eternal. But as for the apima etc., they ate non-eternal,
and this is clear from the Bhisya also when it says that
this form of a/pvarya is the result of His dbarma®. This
makes it clear that according to Vitsyiyana there are
two kinds of aigvaryas in the Paramitman—eternal and

181 NBha,, L. i. 22. p. 117.

18 Ievardnumiana, p. 181,

18 NV., IV. i. 21. p. 464; Tit., p. 420.
4NV, IV. i. 21. p. 464.

185 Tt., p. 420.
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non-eternal. The latter is the result of His dbarma
produced by the particular &arman. If it be not due to
karman, then there will be the difficulty of reaping the
fruit of those actions which have not been performed.
And it is, therefore, that Vitsyayana has said that He
possesses dharma. Although, apparently, there is no
karman in Him, yet it is the Aearman in the form of His
Will (sarikalpa) which is said to be the cause of this
dbarma which, in its turn, is the cause of the non-
eternal ajpvarya.  'This makes it clear that the dbharma of
Ipvara is not meant  to lead to heaven but to produce
the eight-fold aipvaryas to move the adrstas of the Jiwas
to form creation just after the Cosmic Rest is over.

IV, Aim of Ipvara in creating the Universe

There is a view that Ipwara cannot be the cteator of
the universe. The reason is—No wise man does any-
thing without having any aim before him. God cannot
have any selfish aim; for, He possesses all the aigvaryas
and is fully satisfied. ‘There is nothing left unachieved
for which God will desite and make efforts to create
universe. To this it is said that it is not a fact that
all our activities proceed from selfish motive alone.
For instance, a father, even having nothing to do for
his ownself, does make efforts to do things for the good
of his children. Similarly, although God, does not do
anything for His own good, yet He desires and makes
efforts to create the universe for the good of the would-
be created beings!®s,

Now, an objection is raised hete: If God creates
the universe being compassionate towards the Jivas, then
He ought to have created only happy persons and not
painful. To this an obvious answet may be given that
God does not create the universe without taking into
consideration the meritorious and the demetitorious

188 NBha., IV. 1. 21. p. 685.
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deeds of the Jwas. ‘There may be an objection here to
the compassionate nature of God, but otherwise, there
will be the defect of reaping the fruits of the undone
actions and not those of the actions which are pet-
formed®”. Helping the Jas to reap the fruits of their
past deeds in order to qualify themselves for liberation
is itself a compassionate action of Iprara'®s,

Some, again, hold that Iryara creates the universe for
His sportive (kridé) motive. But it is untenable; for,
only those, who do not otherwise experience bliss, take
to kridd (rati). Bbagaat does not possess any pain,
hence, He does not do anything for achieving bliss.

Others, again, think that God wants to make others
know His own aigwaryas, and therefore, creates the
universe. But this is also rejected on the ground that
as God is fully satisfied in every respect, why should
He like to make a show of His azwvaryas which does not
add to Him anything; nor does He lose anything with-
out making a show of His ajgvaryasi®.

After criticising these two views Uddyotakara gives
his own. According to him God cteates the universe,
because it is His very nature to do so. It may be then
asked: If that is His very nature, then as He cannot
get rid of it, there will be a constant creation and never
any dissolution. To this, again, Uddyotakara gives his
reply that God possesses intelligence through which He
creates only when the auxiliary causes of creation
present themselves to Him. These auxiliaries do not
appear simultaneously. Hence, there is bound to be
succession in creation and also in dissolution?®,

Jayanta also holds a similar view. He says that it
is the very nature of God that sometimes He creates

187 NBhi., IV.i. 21.

188 NM., p. 202; Kandali., pp. §3-54.
18 NV., IV. i. 21. pp. 462-63.

190 NV., IV. i. 21. p. 463.
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the universe and sometimes destroys it, like the rising
and setting of the sunlfl,

L}

V. Difference between Jivitman and Paramditman

Vitsydyana distinguishing the Paramditman from the
Jivatman says that He is a different Atman qualified by
attributes. 'This leads some to doubt whether these
two Atmans are one or two different entities. But
Vitsydyana himself says that they do not belong to
two different classes, for both of these two _Aimans
are conscious, and as such, they cannot be classed under
any of those categories which are non-conscious?®2,

Although both are classed under the same category,
that is, the Atman, yet there is enough difference bet-
ween them. The Jwdtman possesses demertit, nescience
and carelessness'®, It does not possess the eight-fold
:zjf‘z/atya:. Bondage and liberation are attributed to this

tman. There are infinite [iwdtmans. But Paramditman
possesses none of these attributes.

It is needless to say that this difference is preached
here only because we want to confine ourselves here
within the limits of Nyaya and Vaigesika, otherwise the
fact is—

Ekamevidvitiyam neba nindsti kificana.

191 NM., p. 202.
192 NBha., IV. i. 21. p. 685; NV, IV. i. 21. p. 464; NM,, p. 201.
193 NBha., IV. 1. 21. p. 684.
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A
Abbava, explicit tecognition of,

39, 0.

Abbivavada, cause of the origin
of the universe, 225.

Abkighita (forcible contact), ex-
plained, 77, n.

Adbisthana  (substrate) of the
empirical world, 15.

Adgsta, its necessity, 266-67; its
influence 55, 267-68.

Advaita-Vedanta of GCankari-
cirya 31; the two schools
under it—dpstisysti and Syssi-
drsti, 31,

Afflictions, the five kinds of,
389, n.

Aggregation (pracaya), the cause
of dimension, 122-23.

Abampratiti, 11, n.

Air 288; existence of air proved,
288; probans to prove the exis-
tence of, 289-90; Definition of,
291; characteristics of, 60-61,
291-92; instrumental cause of
taijasa products 292; percepti-
bility of, discussed, 293; views
of Vyoma, 294-95; of Giro-
mani, 295; of Konda Bhatta,
295; air has no weight and
possesses the swiftest motion
amongst the bhantikas, 61;
identity with earth, 299-300;
divisions and subdivisions of,
300; organic air, 300; airy-
sense-organ, 3o01; Jayanta’s
view on the tactile organ,

302; inorganic ait, 307; vital-
atr (prapa) and its sub-divi-
sions, 307; other views re-
garding its subdivisions, 307.

Asgvaryas, the eightfold, 395, n.

Ajasamyoga  between  vibbus,
difference between Nyiya and
Vaigesika, 47-48.

Aksapada, 5-6. |

Apmirvacaniya, 30;—Realtsm, 33.

Anumina, 4; Gesavat type of, 4.

Anupalabdhi, 16.

Anuyngi, explained, 41, n.

Apeksibuddbiy 47,—of Iyvara, 119-
20, 394.

Aﬁ:um.rgyalva of the Mimam-

sakas, Nyiya view, 393-94.

Ardbavainigika used for the
Vaigesikas, 388.

Artha, its specific meaning in the
system, difference between
Nyaya and Vaigesika, 48.

Arthagastra, 6.

Arthapatti, 16.

Asadbirana type of logical fal-
lacy, 44.

Atomic dimension proved, exis-
tence of, 62-63.

Avayavin, formation of, 95-97;
objections against avayavin and
their refutation, 100-13; .Avay-
avin and avayava, their relation,

100-101; Vaibhisika view
against the formation of,
101, 0.

Aversion, treatment of, 368; the
production of, 368.
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Abhiasa 23, 28.

Akica, defined and existence
proved, 162; sound as the
specific quality of, 162; charac-
teristics of, 61, 171-72; non-
eternal nature of, 171, n,
Varadarija’s view, 172, Can-
drakinta’s view, 172; as a
product of subtler Akza, 172;
some of the attributes discuss-
ed, 173-74; general nature and
function of, 161; logical inter-
pretation of, 161; its being a
form of matter proved, 161-
62; has no colour, 173; not an
object of direct perception,
174; is an object of direct per-
ception according to some,
174; objections against its
existence and nature 174-75;
Ciromani’s view, 174; Nagega’s
view, 174; dajfidna’s view
175; is not a Kriyopandyaka,
177, difference and similarity
with Kéla and Dik, 195.

Alayavijfiana, 10.

Amjiksiki, 2, n.; it includes
Paramanukarapavida, 100.

Arambhakavida, 61, 101; Aram-
bbavida, 227, 232-33.

Arbhata, 6, 8.

Ativabika body, production and
function of, 153-54, 221.

Atman, 2-3; of the size of organ-
ism, :‘:;f as miria, 11, 0. ; as
svaprakiga according to Pra-
bhikara, 11, n.; Ig\ﬁmimsa~
ka’s conception of, 11, n.;
distinct from jfidna 13; identi-
fied with organism endowed
with the property of cons-
ciousness, 26; its nature dut-
ing the state of liberation,
difference between Nydya and
Vaigesika, 48; Atman and

Manas, Extra-contact between
them to produce cognitions
etc.,, 149-50; its place under
Realism, §3. tman  and
organism, their peculiar con-
tact for experiencing pleasure
and pain, 149-50; its contact
with a particular organism,
267-70; Atman and matter,
distinguished, 349; its nature,
349; its Sat aspect, 349; cit
asg)ect of, 358; dnanda aspect
of, 358; conception of, 352;
necessity for the treatment of
the nature of, 352, existence of
two Atmans, 352-53.

Auliikya, 6.

Aupanisada, 7.

B
Background of the illusory ap-

pearance, 22.

Background of the creative pro-
cess, eternal, 57, 160-62.

Bauddba, 5-8.

Buddhi-tattva, jiiata, its empirical
aspect, 28.

Buddbivytti, as jhidna, 28.

Buddhism, 7.

Buddhist standpoint, 101-02.

Bhisarvajfia, views of, 39, n.;
46, n.

Bhiskara school, 13, 14, 16;
differentiated from Nimbirka
school, 14.

Bhatta Mimamsa, 6-7, 17, 23, 26.

Bhaatika Materialistic Realism,
36,

Bhastika object, nature of, 303,
305-06.

Bhedibbedavada, 13.

Bbhéitayada, as the cause of the

origin of the universe, 225.

Brahman, 10; as the adisthana-
caitanya, 15.
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Brabma, measure of, 263; Relief
of the existing Brahmi, 264.
Buddhist schools, 6-7.

C

Categories of Nyiya and Vaigesi-
ka, 346-47; of the other
schools of thought compared,
349-51. .

Causality—the principle of, re-
jected, 226; problem of Causal-
1ty, 1ts tmportance, 227.

Causality and Cirvika, 234-44;
Vardhamina’s view, 238;
upadina niyama, 241; kadacit-
katva, 240-41.

Cause and effect, their relation,
227; modes of operation of
cause, 227; different views
regarding its nature, 230-31;
views of the followers of
Sanksepagiriraka, 230; views
of the followers of Vivarana,
231; Viacaspati Migra’s view,
231; view of the author of
the Padarthatattvanirnaya,
231; Prakiginanda’s view,
231; cause defined, 235; anya-
thasiddhes explained, 235-37;
Gangeca’s view, 235-36; Vic-
vanitha’s view, 236-37. Var-
ieties of cause, 244-48; nature
of relation, 244-45; ayutasid-
dbas, 245; characteristics of
causes, 248-50; plurality of
causes  discussed, 250-54;
cause and (akti 254-55; sat-
kdryavada tefuted, 256-57.

Carvaka, 5-7, 17, 24, 26; various
schools of, 7.

Citicakti, 361, n.

Citkriya, 9, n.

Citraripa, separate existence of,
107.

Cit-tattva is fhati-jRanasvarfpa,

29.

Cetana, necessity of its accep-
tance, §1. ¢

Caitanya, 10,

Caitanya school, 12.

Change and motion, 72.

Chemical action (Pika), 75-95,
meaning of, 75-76, its wide
scope, 77, 0. ; Vaigesika view,
77-78; Nyaya view, 79; Uda-
yana’s view, 79-80; process
of, 77-84; views of Cankara
Migra, Bhagiratha and Konda
Bhatta, 76-77; chemical action
and adrst2and Divine Will, 93;
time-limuts of, 84-89; Kandali’s
view, 89-91; difference bet-
ween Nyiya and Vaigesika
92-93; Konda Bhatta’s view,
93; Mimimsaka’s objection
against chemical action and its
refutation, 93-94.

Chronological accounts of the
origin of philosophy, 3.

Cit as jiatdand distinct from
Jhdna, 12.

Citikarirtva, 9, n.

Cognition, divisions and sub-
divisions of, 361; superthuman
type of, 364; é)sychological
process involved 1n it, 364;
simultaneity of, disprovéd,
142-46; Neo-Naiyayika’s view,
146-51; general cause of its
occurrence, 149.

Colour, its manifested presence
is the cause of perception of
other than the Akda, 174.

Common characteristics of Mat-
ter and self, 59.

Consciousness is an indicative of
the Atman, 25; is a product
of paramanus or bhitas, 25-26;
is not a quality of Atman ex-
plained and refuted 54-55; its
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cause—Materialistic view,
278-80; its refutation, 280-83;
Nyaya and Sankhya view,
360; difference regarding the
meaning of, according to
Nyiya, Vaigesika and San-
khya, 360-61; fsychological
process involved in the pro-
duction of, 360-61, n.; is non-
eternal, 366; is not the very
nature of the Atman, 366.

Conservation of Matter and
Weight, 234.

- Cosmic Rest, existence of, 259;
objections against, 259-63
their refutation, 259-62; proof
for gradual decay, 262-63; kinds
of Pralaya, 263; process of, 263-
65; period of its duration, 265;
necessity of the existence of
motion during, 265.

Creation, meantng of, 258, n.;
background of, 63; cause and
aim of, 265-66; creation and
adrsta, 266-70; details of the
production of human organ-
ism, 268-G9; Law of Karman
and creation, 266; progess of
creation 1n detail, 270-71;
classification of; 272.

Creative process, necessary,
conditions of, 160-62.

D

Dargana, general observations re-
" garding, 1; concept and aim
of, 1-2; root meaning and
connotation of, 1; origin of,
3-4; Nastika, 6; Avaidika, 6-7;
varieties of, 48; Six Daryanas,
4-6; Astika, 6-7; Vaidika 6-7;
divisions and subdivisions of,
8; divisions and subdivisions
on the basis of triple relation
between 143ta, jfiana and

Jfeya, 8; points of difference
between the vatious schools
of, 8.

Death, cause of, 153.

Definition, general character of,
162-63, n.

Demerit, the treatment of, 370-

Desite, the process of its pro-
duction, 367-68.

Distinction, meaning of, 62.

Digambara school of the Jainas,
6-7.

Dk, logical necessity to believe
in its existence, 187-88; its ex-
istence fPtoved, 188-89; defi-
nition of, 189-9o; attributes of,
61, 190-93; general nature and
function of, 161; its being a
form of matter proved, 161-62;
kinds of and their significance,
190-91; Vyomavatl’s explana-
tion, 191; Civaditya’s division
of, 191; the view that Dik is
an object of direct perception
is rejected, 192-93; it does not
influence all-pervasive subs-
tances, 193; some other views
regarding Dzk and their refu-
tation, 193-95;  Ciromani’s
view, 193; 1its refutation by
Venidatta, 193; Vardika view,
193; Mimamsaka view, 193; its
refutation by Jayanta, 193-94;

cirya’s view, 194; its refuta-
tion, 194-95; difference and
similarity ~between . Akiya,
Kala and Dik, 195; Motions of
changing Dik, 195.

Dimension, definition and kinds
of, 66-67, Vallabhicirya’sview,
66-67, 126; Udayana’s view
67; Gankaricirya’s view, 126;
causes of, 117-126; kinds of,
117; the fourfold contacts in
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the cognition of, 337.

Direct perception, 361-62; divi-
sions of, 362; auxiliaties of,
362; perception of some of the
qualities, 363; petception of
the yogins, 363.

Direct Momentary Realism, 33.

Divine existence proved, §3-54.

Divine Will and Motion, 73-74,
264.

Doctrine of momentariness, 258.

Dream, 3; dream-cognition,
difference between Nyidya and
Vaigesika, so; the cause of
dream-cognitions, 148-49,
3065.

Dystisystivada explained, 31.

Duitva, the production, of, diffet-
ence between Nyiya and
Vaigesika view, 46-47.

Diyapuka, necessity of, for the
production of a composite,
116-17.

E

Earth, definition of, 317; Quali-
ties of, 59-60, 317-19. Solidity,
a natural quality of, 6o; divi-
sions and subdivisions of, 319~
20; otganic earth and its sub-
divisions, 320-22, formation of
organic earth, 320-21; subdivi-
sions of yoniza organism, 321;
Pragastapada’s  view, 3215
Udayana’s view 321; Raghu-
nitha Pandita’s view, 321-22;
formation of yonija organism,

22.

Earthly object and motion, 59-
Go.

Earthly sense organ, 325-26.

Efforts, the production of, 368;

produced by Atman and Ma-

nas contact, 154-55.
Empirical world is unreal, 22.

Existence (Sa#d),
stages of, 31-32.

Experiments, practical, 3.

External wotld, the independent
nature of, 348.

F

Fluidity, the destruction of, Ma-
hadeva’s view, 345. .
Freedom from the chains of

Karman, 382.

G

the three

Geometty, 3.

God’s having an organism,
Laugdksi Bhaskara’s view,
397, 0.

Gold is #azjasa, Go, n.

Gupa Realism (Sankhya), 28.

Gupagupa  Realism, (Rimanuja
school), 29.

Gurugita, 6.

H

Hayagirsa-Paficaratra, .

Hetvabbasas (logical fallacies),
difference between Nyiya and
Vaigestka, 43.

Highest Good, the realization of,
346-47.

Icchapakti, 14.

Idea of a straight line, 71-72, n.

Idealism, defined, 22.

Idealistic view, the extreme
orthodox, 31.

Ideo-Realistic school, 31.

Immediate conviction, 2.

Impressions, cause of their re-
vival, 149; the process of the
production of, 368-69; the
treatment of, 368.

Indirect Momeantary Realism, 35.
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Inference, the number of rela-
tion in drawing, difference bet-
ween Nyidya and Vaigesika, 49.

Inferential cognition, 363-64.

Inference, difference between
Nyiya and Vaigesika view, 4o-
41; meaning of, 4o-41; as
supersensuous, 40; 1s only one,
297. |

Inorganic water, 316.

Inotganic earth, 328-29.

Intermediary stages 1n the forma-
tion of the final composite,
discussed, 144-177.

Introductory chapter, 1-56.

Intuitive perception, 1.

gvara, 11; as myanta, 12; as Brab-
man, is regarded as paripami
(Bhaskara’s view), 13-14; His
body is formed by Paramanus
98, 127, n.; Udayana’s view,
127,

Ipvaravada, cause of the origin of
the universe, 225.

J

Jaiminiya, 5-6.

Jaina, 5, 24, 26; Jaina school
6-7, 13, 15; brief account of,
35-36.

Jaramaryavida, 380.

Jiva, an aspect of Ipvara, 12-13;
different from Ipvara, 12-13; as
Cakti of Ipvara, 12; is self-
lluminating, 12-13; is atomic
12-13; is the fafastha-gakti of
Ipvara, 13; is distinct from
Jhdna; 13,

Jivatman and Paramatman, cons-
cious agents, §7; existence of,
proved, 353; Cankara Micra’s
view, 354;intuitive perception
of, 354; probans to prove the
existence of, 354-57; defini-
tion of, 359; qualities of, 360;

brief treatment of the more
important  qualities,  360;
whether its qualities are eter-
nal or not, 366; plurality of,
372-76; causes of Dplurality,
372-74; Status (vyarasthd) and
plurality of, 374-75; the influ-
ence of status in the state of
Moksa, 374-75; cause of differ-
entiation between the various
Atmans during Moksa, 375-76
and Manas, their relation dut-
ing Moksa, 375-76; dimension
of, 376-78; and eternity, 377-
78; some other qualities of,
378-79; state of, during
Moksa, 383; the state of, during
the period of Cosmic Rest,
387.

Jivegvarabheda, 12.

Jivegvaribheda, 12.

Jivegvarabbedibheda, 12.

J#dna, prominence of, 10; identi-
cal with Cakti, 10; predomina-
tes over [#atd, 10; Ksanika, 10;
identical with Brabman, that s,
the Caitanya, 10; as the very
nature of [iva, 12; essentially
non-active, 14; jfdna and
7fieya, their relation, 14; same as
Jfeya, 14; distinct from ssieya,
14-15; momentary, 14; essenti-
ally active, 14; as the creative
agent of the empirical world
14; self-illumined nature of,
15; depends upon external
reality for its occurrence, 27;
its production according to
Mimimsi, 27;eternal, all perva-
sive, gjada, anandardpa, capable
of satikoca and vikda, illu-
mines things other than itself
(Riminuja), 29; formless, 34;
with forms, 34; its substrates,
according to Cirvikas 36.
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Jdidnalaksans, explained, 185, n.

J#ati (knower), prominence of,
9-10; identity with jédna, 9-10;
tepresented by Ipvara ot Jiva,
10; Svaprakiga, 11; drkgaktyi-
tmaka, 9; Kriya-gaktyatmaka, 9;
svatantra, 9; karir, 9; identity
with Civa, ¢; identity with
J#ana, 10; predominates over
J#Adna, 10; distinct from jiiina,
10, 14; as jada, 1o0-11; as
afada, 11; as atomic, 11-13; of
Madbyamaparimana, 11; as
vibbu, 11; as support of
J#ana, 11; of the size of the
organism, 11; J#ata, [Aidna and
Jieya identical (vaibbasika),
33; 1dentified with the various
forms of Matter, 36.

J#ieya, as forms of cognition, 14;
as eternal, 16; identical with
J#iana, 15; as unconscious, 15;
as the modification of Brab-
man, 16; as ajada, 16; is of the
very natute of Brabman (Val-
labha), 16; J#eya, JAati and
J#iana, their relation accordin
to Mimamsi, 27; divisions of,
according to Raminuja, 29;
eternal, distinct from sddna,
free from consciousness, and is
liable to change (Rimanuja),
29; jada, eternal, real and
different from JAdtda and
J#ana, 30; manifestation of
Parama  (iva, [Jhanasvaripa,
real (Kashmir Caivaism), j3o.

K

Kanida, 5-6.

Kapila, 5-6.

Karapas and sense-otgans are
prapyakari, 341.

Karkagatva, generality called,
difference between Nyaya and

Vaigesika, 49-50.

Karman, the law of, 266,269,
the function of, 272-75; varie-
ties of, 274-75; duration of,
difference between Nyiya and
Vaigesika, 42-43.

Karma-Mimamsi, 6.

Kala, 1ts general nature and func-
tion 160; its being a form of
matter proved, 161-62; defini-
tion of, and existence proved,
175-78; probans of, 175-76; it
is the connecting link between
the movements of the Sun and
the worldly objects, 176-77; it
is  Kriyamatropandyaka, 178;
attributes of, 178-80; direct
perceptibility of it discussed,
182-85;  Jayadeva Migra’s
view, 184-85; Bhagiratha
Thakkura’s view, 185; Pribha-
kara’s view, 185; some other
views regarding it, 185-87;
astronomer’s view, I8§; its
refutation, 185-86; it is not a
separate entity, 186; its refu-
tation, 186; 1t is neither a
power nor a force, 186;
Civaditya’s view, 187; Candra-
kinta’s view, 187; Ciromani’s
view, 187; its refutation by
Venidatta, 187; it does not
influence all-pervasive subs-
tances, 193; difference and
similarity  with Aksa and
Dsk, 195; its notions are cons-
tant, 195,

Kalavida, cause of the origin of
the universe, 224-25.

Kashmir Caivaism differentiated
from Cainikara Vedinta, 3o.

Kayayyiba, its function, 157; the
meaning of, 157, n.; Kayar-
Jydba and adrsta, 157.

Khapda-Pralaya, 265.
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Kriydgakts, 14.
Ksapikasarvajiia, 390, n.

L

Laksmi, original propounder of
Ramanuja school, 29.
Law of change, 224.

Life and Consciousness, mate-
rialistic view, 277-80; 283-85.
Life, spontaneity of, refuted,

285-87.
Lokayata or Lokdyatika, 6, 8.

M

Mababhitas, 23.

Mabapagupati, followers of, 389.

Mabegvara, a desire of, to des-
troy the entire creation, 264,
387.

Manana, meaning of, 2.

Manas, defined and existence
proved, 132-34; attributes of,
61, 134-37; all-pervasiveness
discussed and refuted, 137-46;
atomic nature of it proved,
63, 134-48; Annam Bhatta’s
view, 147; Ciromani’s view,
150. Raghudeva’s view, 150
Neo-Naiyayika’s view, 150;
Manas and motion,152-58;
Cause of motion in Manas
152-53; apasarpana and spas-
arpapa of Manas, 221-22, 153-
54; number of Manas in each
organism, 151; Gridhara’s view
151-52; its function outside
the body impossible, 151, 154-
56; must have an organism for
having motion except once,
154; it has the swiftest pos-
sible motion, 155; Yogins send
their Manas even out of their
otganisms, 156; adrsta and the
motion in Manas, 158; its
contact with a particular

organism, 159;' contact of
Manas with the Azman is the
cause of plurality of the latter
even during Moksa; 159;
Manas and Gtwibika body, 222.
Matter, meaning of, 24, n.; defi-
nition of, 51, 53; its place in
Nyiya and Vaigesika, 52; its
importance in the universe,
s1-52; problem of, in Indian
philosophy, 52, and in Nydya
and Vaigestka, §1-52; is a
manifester of consciousness,
52; matter and spirit, origin of
their relation, 53, 55, 57; divi-
sions and subdivisions of, 56;
eternal and non-eternal forms
of, 61; characteristics of each
form of, 59-62; as continuum,
57; similar characteristics of,
§8-62; general treatment of,
§7-63; treatment of bhautika
matter, 64-132; matter and
eternity-atomic, 64-159; treat-
ment of non-bhautika matter,
132-59; matter and eternity—
ubiquitous, 160-95; the ubi-
quitous forms of matterare the
necessary conditions of the
creative process, 160-62; bhauti-
kaand ubiquitous forms of mat-
ter, 162-75; non-bhantika forms
of ubiquitous matter, 175-95;
matter and motion, 196-223,
and their relation, 197-99;
matter and causality, 224-57;
conservation of, 234; matter
and creation, 258; matter and
consciousness, 276-87; mattet
and life, 276-87; cause of life,
276; Materialistic viewpoint,
277-80; Matter and produc-
tion of life, 287; non-eternal
forms of, 288; different stages
of, 348-51; matter and cons-
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ciousness identified, 351.
Materialism, the meaning of, 22,
24; its crude form, 26 n,
Madhva school, 12-13, 15, 23,
26; is perfectly dualistic, 30.
Midhyamika, 7.
Maya, Igvardgrita, 231; Jivdgrita,
231,
Miyividin, 22.
Mental activity, its process, 158-

59. .

Me:.?it, the treatment of, 369; the
process of the production of,
369-71; the substrate of, 371;
other views regarding it, 371-
72; merit and its destruction,
370, 1.

Metaphysics, Indian, the first
starting place in the realm of,
358; metaphysical position of
of various schools, 8.

Mimamsi, §6; Parva, 7, 17, 26;
Uttara, 7.

Moksa, Summum Bonum, 38;
defined 383; manifestation of
eternal bliss during, 384-87;
Vitsydyana’s view, 384-85;
diffetence between Nyiya and
Vaigesika, 385; the possibility
of the realization of, 379-83;
difficulties in the way ot? the
attainment of, 379-80; defence
from the Nyaya-Vaigesika
point of view, 380-83.

Motion defined, 72, 199; its
necessity for creation, 72-73;
not intrinsic in matter, 72, 74,
197; its necessity during the
Cosmic Rest, 73, 197-98;
motion and adrsfa, 73; some
of its characteristics, 166, n.,
its necessity for the psychic
and non-psychic changes, 196;
the non-productive nature of,
198; its utility, 198; it comes

from conscious agent, 199;
the process of its desttuction
after the Cosmic Rest is over,
199; charactetistics of, 199-
202; causes of, 202; varieties
of, 202-204; details of each
variety, 203-204; causes of,
204-23; details of each cause,
204-23.

N

Nakuli¢a-Pigupata, 6.

Nastika, 5.

Neo-Nyiya school, the back-
ground of its foundation, 39.

Nididhyasana, the meaning of,
2-3.

Nimbirka school, 13-16.

Nirmanakaya (phantasmal body)
381-82, n.; 389.

Nirnimittavida, cause of the
origin of the universe, 225.

Nirvikalpajiigna, 362.

Niyativida, the cause of the
origin of the universe, 224-25.

Nodana (impulsion) explained,

, 0.

Non-bhantika, meaning of, 13$-
36, n.; its nature, 303-304.

Nyaya emphasises on the means
of right cognition (pramana),

8.

Nysiya-Vaigesika, a joint realistic
system, the position of, 37;
inter-relation and points of
difference of these two sys-
tems, 37-50; Nydya-Vaigesika
and Mimams3, their points of
similatity and difference, 37.

Number, process of its produc-
tion and destruction, 121; as
the cause of dimension, 121-
22, 124; Objective world is
real 23; its nature, 57;
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o

Otgan of sight, difficulties in its
being aprapyskari, 340-41, me-
dical treatment of, 341; num-
ber of eyes in an organism dis-
cussed, 342-43; Vatsydyana’s
view, 342-43; Uddyotakara’s
view, 343; Vicaspati Migra’s
view, 343. Vigvanitha’s view
343; Vasubandhu’s view, 343.

Organism, its varieties, differ-
ence between Nyaya and Vai-
gesika, s0;  Paficabhautika,
nature discussed, 322-25 ;
human organism has only one
bhiita as its material cause,
323-25.

Origin of world, factors contri-
buting to the, 57.

Origination, theory of, 101,
107, 160.

P

Paficaritra, 6.

Patadijali, 6-7.

Parama-Civa, the only persisting
entity in Kashmir Caivaism,
30.

Paramins, defined and existence
proved, 64-6s; it is an indi-
visible particle, 65; objections
against its partless nature,
68-71; refutation of the objec-
tions, 69-71; attributes of,
65-66; its intuitive perception,
66; Kamalikara Bhatta’s
objection against the partless
natute of paramanus, 71
Naiyiyika’s answer to Kama-
likara’s view, 71; partless
character and eternity of, dis-
cussed, 67-71; varieties of,
along with their respective
characteristics, 74-75; Para-

minu and dimension, 66-67;
earthly paramans, 74; watery
paraméinsu, 74-75; tafjasa para-
mau, 75; aity paramdms, 75;
paramans and motion, 72-74;
paramamu and avayavin, 95-97;
paramany and quiddity, 130-
32; the body of Ipvara, 98, n.
127; Udayana’s view, 127;
paramanus endowed with cons-
ciousness, 25, n.; vatious
other views regarding para-
mans, 127-29; the state of para-
manu during the Cosmic Rest,
392; paramdns and the pro-
ductive motion, 393; para-
manukdrapavida discussed 97-
100.

Paramaiman, Existence ptoved,
387; Paramaiman and the Vai-
gesika Siitras, 387-88; Udayana
on the existence of God,
388-91; idea of Paramdtman in
different schools of thought,
388-91; grounds to doubt His
existence, 392; grounds for His
existence, 392-93; definition of,
394-95; characteristics of, 395-
97; instrumental cause of the
universe, 396; He is different
from the Jwarman, 396, a
brief discussion on some of
His characteristics, 397-401;
Blissful nature of, 400; Gan-
geca’s view, 4o0; Paramatman
and dbarma, and sarikalpa, 400~
401; His aim in creating the
universe, 401; various views,
402-403; points of difference
between Nyiya and Vaigesika,
403.

Parinima, its meaning and modes
of operation, 228; its varieties,
228; Paripamavida, 227-29.

Parimandala, the meaning of, 67.
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Pagnpatimata, 7.

Paka (chemical action), differ-
ence between Nyiya and Vai-
gesika, 41-42;

Panini, 5-6.

Paramarthska-satia,
31-32.

Pitafijala, 6-7.

Pagupata, 6.

Perception, factors which are 1n
the way of, 64, n.

Perceptibility of air, various
views about the, 297-98.

Phenomenal world, crudest
form of explanation about 1t,
348.

Philosophy, the connotation of,

explained,

1-3.

Pitharapikavada, 42; Cankara
Migra’s view, 82; Mimimsa-
kas the oldest propounders of,
82, n.

Pilupakavada, 42, 81.

Pleasute and pain, the treatment
of, 366-67; pleasure not a
distinct category, 367.

Pracaya, the meaning of, 117, n.

Pragmanic Vedanta view, 31.

Prakrt, constituents of, 28; is
/ada, drgya ot bhog ya, 28; re-
presents yAeya, 28.

Pralaya, meaning of, 264; process
of, 263-65; objections against,
259-63; their refutation, 259-
63.

Pramina, difference between
Nyiya and Vaigesika, 39.

Pramana-gistra, 39.

Pratiyogi, meaning of, 41, n.

Pratyabhijfia, 6.

Pratysksa, idea of, difference
between Nyiya and Vaigesika,
39-40; Mallinatha’s view, 299.

Pravyttivijfiana, 1o0.

Prabhakara Mimamsi, 6-7, 17,

23, 26.

Prapa, 284; modes of operation
of, 284-85; life and prama,
283-85.

Prirabdpa-Karman, 382.

Pritibbasska-satti, the meaning
of, 31-32.

Predicable existence, common
characteristics of, 58.

Present time discussed, 180-82.

Problem of Realism, traced in
the Jaimini Sttra, 27.

Product, nature of, 62.

Production not out of void, 62.

Psychic existence, marked by
consciousness, will, etc. §8-

39
Pudgala has forms, 36.
Purusa, 10, as conscious, j#ata,
drasty, saksin, bhokiy, and trans-
cendent, 28.
Purusavida, cause of the origin
of the universe, 225.
Parnaprajfia, 6.

Q
Quuddity, the treatment of, 131-
32.
R

Rasegvara system, 6.

Riminuja school, 6, 12, 15§, 23,

26, 29.

Realism, definition of, 22; divi-
sions of, 26-36.

Realism and objective world,
22-24, 37, 57; Realism and
Materialism distinguished, 24-
26, Realistic schools, 26; brief
account of each school, 27-
36.

Religion, difference between
Nyiya and Vaigesika, 5o.

Remembrance (Smy#), the cause
of, 364.
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S
Saddarganas, the enumeration of,

5.

Sakbandopadhi, explained and
illustrated, difference between
Nyaya and Vaigesika 44-45.

Sambandba, forms of, 47.

Sampyoga (contact), explained and
illustrated, 47.

Samgaya, the necessity for its
treatment in Nyaya, 346-47.

Saficsta-karman, 382.

Saficiyamana-karman, 382.

Satkiryavida, 229-33.

Sattarks, 5.

Saugata, 5, 7.

Sautrintika, 7, 17, 24, 26; view
explained, 34-35.

Savikalpakajfiina, 362.

Sadharana type of logical fallacy,
44.

Sankhya, 5-7, 23, 26; as a Realis-
tic system, 28; differentiated
from other Realistic schools,
28.

Schools of Indian philosophy, 6.

Science, 3.

Scientific study, the scope of, 1.

Seal, B. N. on #ruti, 128.

Self, the basis of psychic life, 58.

Sense-organ comes in contact
with a paramans, 66; bbantika
nature of it discussed, j3o2;
Sankhya view, 30z-303; its
formation, 304; sense-organ
and Mababbitaes, 306; the
nature of, 326-28; prapyaks-
ritva of it discussed, 334-35;
sensible world is the manifes-
tation of Maya, 32.

Siddba-dargana, a sort of direct
perception, the process of,

364. o .
Sleep-sound, utility of breathing
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during, 198.

Sound, specific quality of
Akaga, 162, 167-68; a probans
for the existence of AkZa,
162; its nature discussed, 163-
68; views of several schools,
163-171; is not a quality of air,
Dsk, Kila, Atman and Manas,
167-88.

Specific quality defined, 167.

Speculation, the place of, 1-3.

Speculative philosophy, 2.

Spirit, the existence of, proved,

33
Systidystivada explained, 31.
Standpoint, difference between
Nyéya and Vaigesika, 38-39.
Superhuman cognition (Arsa),
364.
Supreme God and Jaina religious
philosophy, 390, n.

Sukumaratva, difference between
Nyaya and Vaigesika, 49-5o0.
Susups, absolute absence of cog-

nition, its cause, 147-49.
Siitras, philosophical, 4.
Svabbivayida, the cause of the

otign of the universe, 224-25,

240-41.

Svaprakda, 15.
Svardpasambandha, explained and
illustrated; its place in Neo-

logical literature, 41.
Systematization, 4.

Systems of philosophical thought,

their nature, 348-49.

T

Tarka, 6-7.

Tattyas, theit mutual difference,
28,

Tarkika, 7.

Tejas, definition of, 329; quali-
ties of, 6o, 329; and their
btief tteatment, 329-30; divi-
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sions and sut:divisions of, 331;
organic #jas, 331; tafjasa sense-
organ, 331; Buddhist view
regarding the visual organ,
333-34; Inotganic Jyas, 344;
its varieties 344; /@ifasa nature
of gold and other metals,

Tixs'ne (Kéla), characteristics of, 61.

Truth, 1-3.

Truts, 128-29, 150.

Tryapuka, its necessity for the
formation of a composite, 114-
16; several views regarding
the nature of, 114-16.

U

Udayana on the theory of suc-
cessive decay, 262-63.

Ultimate particles, the state of,
during pralaya, 264.

Universe, divisions of, §1; cause
of its origin, 224.

Upalabdhs, psychological process
involved in, 360-61, n. San-

khya and Nyaya views, 360-61.

Upanisad, contents of, 4.

Upanitabbana, explained, 185, n

\4

Vaibhisika, 7, 17, 24, 26; it be-
longs to the sect of Sarvish-
vadins, 33.

Vaibhisika compared and cont-
rasted with Sautrintika 34-35.

Vaigesika emphasises the onto-
logical aspect of the Cosmic
Order, 39, 347-48.

Vaispava schools, 7, 13, 14.

Vallabha school, 13, 16.

Vakovikya (tarkagastra), inter-
pretation of Cankaricirya,
100,

Veda, authorship of, according
to Udayana, 393-94.

27

417

Vedanta, 6.

Vedavyisa, 6

Velocity (vega), difference bet-
ween Nyiya and Vaigesika, 43

Vibbigaja-Vibbaga,  explained
and illustrated 42-46, differ-
ence between Nyiya and Vai-
cestka, 45-46.

Vicaragastra, 7.

Vijfianaskandba, 33.

Vijfianavida, 10, 14.

Vikrtis, the constituents, 28.

Vicistidvaita, 12,

Vigvasiratantra, 6.

Vwartavida, 227, 229-32.

Vyadhikarana, a case of, 45.

Vyavahira and pratiti, their place
in Nyidya and Vaigestka, §2.

Vlyavahdrikasattd, explained, 31-
32,

Vyasa, 5-6.

¢

Cabda, as a pramipa included
under inference, 39, n., 364.

Caiva, 5-6.

Caivamata, §, n.

Caixgaism of Kashmir, 9, 14, 23,
20.

Cankara-Vedanta, empirical as-
pect, 10, 15, 23, 26, 31-35.
Calikanatha’s view, 339, n., 340.

Ciariraka-Mimamsa, 6.

Craddha, 2, n

Cravapa, the meaning of, 2.

Cri, original propounder of
Ramanuja <chool, 29.

Grisampradaya, 29.

CQuddhadvaip -+ -

Clnyavida, ‘<2,

Cunyavadins, their critidism re-
ferred to, 27.
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W

Water, defined, 308; characteris-
tics of, 6o, 308-13; divisions
and subdivisions of, 313; or-
ganic water 313-14.

Watery organism as a means of
bhoga, 314; watery sense-organ
314
c1 ht, necessary condition of

ing down, Go; conserva-
tlon of 234; Uddyotakara’s
own view, 234.
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Will of God, for imparting
motton to the paramapus in the
beginning of the creation, 73.

Wrong  Cognitions, 364-65;
notions, 2; forms of, 365.

Y

Yadycchivida, the cause of the
origin of the universe, 224-25.

Yoga, the old meaning of, s, n,,
5-7-

Yogamata, §, n

Yogicira school, 22.
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Select opinions

. ON
CONCEPTION OF MATTER

ACCORDING TO NYAYA-VAICESIKA PHILOSOPHY
By Dr. UursHA MiSHRA, ALLAHABAD UNIVERSITY

Ds. Sir S. Radbakrishnan, M.A., D. Litt., Kt., George V Pro-
fessor of Philosophy, Calcutta University—

“Pandit Umesha Mishra’s work on the Conmception of Matter
in the Nydya-Vaifesika philosophy is undoubtedly the mos#
anthoritative work on the subject. It is marked by great width of
learning and striking gravers of exposition.”

Dr. A. B. Keith (Edinburgh)—

“There is no doubt that it is a mos? important exposition on
the Nydya-Vaigesika views on the subject of Matter, while your
introductory chapter on the different schools of Indian thought
is most stive and wuseful, Your book is snguesiionably one of the
most coniributions made of recent years to our know
of Indian Philosophy......cveserseerivernes®

8ir A. S, Eddington, F. R. 8., Observatory, Cambridge—
” “It is & book requiring & great deal of study.” '

l’ %‘%ﬁhﬁl‘yhﬁam&m}mw excellent m%‘unm of Todiar
hilosopliy,” but to the best of m ¢ have not as
i 80y sus Full . o skgount F amy %
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MM. Pandit Gopinatha Kaviraja, M.A., Principal, Government
Sanskrit College, Benates—

“The following pages represent a brilliant attempt of this kind
and the writer is to be heartily congratulated on the manner in
which he has made his learning bear on the subject...

Sanskrit students owe a degp debt of obligation to the writer of the
ptesent monogtaph for bis bighly creditable and useful contribution to
a study of this vexed problem.........

He bas gone beyond the groand traversed by most of his predecessors
in the field, e.g., Bodas, Sauli, Faddegon, Keith and others......

The wotk......... tepresents a hbighly aseful addition to the
literature on Indian Philosophy.”

Dr. S. N. Das Gupta, Principal, Government Sanskrit College,
Calcutta—

«1 am exceedingly pleased to 1ead your scholarly work on the
Conception of Matter......Sanskzit students will owe a deep debt
of obligation to your monograph for the study of painstaking
researches that you have made in the obscure concepts of Matter
1n the Nyiya-Vaigesika System of Philosophy......Your method of
treatment bas been absolutely scwentific and of an extremely scholarly
nature.”

MM. S. Kuppuswami Shastri, 1.E.s., Madras—

“This is a creditable piece of work bearing testimony to your abiltty
and scholarship and represents a swubsiantial contribation to the literaturce
none available in English on the Nayaya-VaiSesika thought.”

SS. Suryanarayan Shastri, Head of the Philosophy Department,
Madras University—

I am very much impressed with what I have seen of the book.
Let me congratulate you on a very valuable publication.”

MM. Pandit Vidhushekhara Bhattacharya, Sir Ashutosh Pro-
fessor of Sanskrit, Calcutta University—

“Need I tell you that the author’s name coupled with that of
the great writer of the introduction is a guarantee of the highest
excellence ?

R. D. Ranade Esq., Professor of Philosophy, Allahabad
University—

“It is a very worthy book and showld be in the hand of everyone.
Books in English on Nydya and Vaishesika are not many as the



3

subject-mattet of the sciences is difficult and I have to congratulate
Dr. Umesh Mishra on having made his #reatment so logical and so
illuminative. 'Thete ate marks of bis great erudition on almost every
page of the book... We have been long feeling the necessity of a
modern book on Indian logic...and I think this book would supply
the great desideratum.”’

Professor Batuknath Sharma, Benares Hindu University—

“A teally stimulating book...Dr. Umesha Mishra desetves our
best thanks for presenting us with a key which will open the gate
of one of the very important portions of this grand garden of
Philosophy. Much useful work has, no doubt, been already done
by some eminent savants of both the hemispheres in the field of
Nyiya and Vaifesika. But the publication of the present work
marks the beginning of a new period .. Let me conclude my remarks
with an expression of gratitude which our author so much deserves
at the hands of all those who have any regard for their noble and
and notable heritage.”

S. M. Mukhopadhyaya, Mm.a., Benares—

“Yours is a performance which in the absence of a better
phrase can be characterised Epoch Making.”

Professor H. Ui, Tokyo Imperial University, Japan—

“Valuable work... Your study concerning ‘matter’ in Vaiesika
and Nyiya s, 1 think, of great value and makes clear all the philoso-
phical opinion of the two schools, which have been not emough studsed
by scholars outside India.”

The Modern Review, Calcutta, July 1937—

“As an awthor of several treatises Dr. Umesha Mishra of the
University of Allahabad needs no introduction. He 1s trained in
both the systems of Sanskrit learning, indigenous and European...
Drt. Mishra is, therefore, a person from whom one may reason-
ably expect #be valuable book which he has this time presented to his
readers.

In writing the book Dr. Mishra has, so to speak, churned the
ocean of a very large number of works on the subject of both
the schools of Nyiya and Vaigegika......... With these materials at
hus disposal he has given a clear excposition of his subject and excelled
thereby all bis predecessors. One of the special features of his book
that will attract his readers is that Ais siyle is simple and lucid.

The book has removed a great want in the field of the study of
the Nyaya-Vaigesika system. There is not an iota of doubt that
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it will be highly appreciated by scholars. Universities where there
are arrangements £r teaching Indian Philosophy will do well to
prescribe 1t as a text book”—Vidhushekhata Bhattachrya, Mahai-
mahopidhyiya, Sit Ashutosh Professor of Sanskrit, Calcutta
University.

The Hindustan Review, Patna, May 1937—

“Dr. Umesha Mishra has presented us with #he firsz complete
disckission of the Conception of Matter in the Nydya-Vaigesika system
of Indian Philosophy. For many years he has studied these two
systems with the aid of men skilled in the tradition of the schools
and he has further qualified himself for the task by investigations
of Western ideas. His work is based on the examination not
merely of the printed sources but of unpublished treatises, and
ke bas unguestionably produced a work of permanent valne.

The essential importance of Dr. Umesha Mishra’s contribu-
tion is that ## is devoted to the clear and full preseniation of the principles
of the two systems in question. It can be r;fm‘ea’ 2o with confidence on
all issaes, and students of other schools of Indian Philosophy have
thus @ most useful instrament to assist them in comparative studtes.
The author has made no attempt to reinterpret the philosophy in
the light of Western ideas, ancient or modern, with the result that
bis work gains greatly in objectivity and therefore in value for its purpose.

The merits of the work are enbanced by the excellence of the print-
ing and production and the inclusion of a useful index.

Dr. Umesha Mishra deserves the highest praise for so substantial
and so laborions an achievement ”—Dr. A. B. Keith, Edinburgh.

The Tribune, Lahore, Sunday, May 30, 1937—

“The book under review is an important contribution to the two
orthodox systems of Indian philosophy : Vaidesika and Nyaya.
The author has taken great pains, has studied almost all the works
of his predecessors on the subject and dealz with the problems in an
exchaustwe manner. It is not a mere compilation but a critical survey
of the whole of the doctrine......... The treatment is very comprehensive.
I cannot help congratulating the author on the brilliant success he
has achieved 1n dealing with a difficult problem of Indian Philoso-
p};y. What has particularly impressed me are the judicious and sober
Judgments which the author has brought to bear upon the subject.
His independent and critical outlook is vety creditable to him.”

The United India and Indian States, New Delhi, May 29,
1937—
“Dr. Umesha Mishra although has restricted his thesis to the
Conception of Matter according to one of the Indian Systems,
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i.e., the Nyaya-VaiSesika, he has done that very thoronghly and even
roamed through the various other systems for purposes of compari-
son and illustration. .

Dr. Mishra has almost completely exhansted all the available
materials—manuscripts and printed books and is zhe first to present
the public with a full discussion of the conception of Matter in Nyaya-
Vaigesika. His book is undoubtedly a valuable contribution to the
books on Indian Philosophy.”

Statesman, Calcutta, April 11, 1937—

“The volume is to be recommended to students of Indian
Philosophy both for the rich and exhanstive bibliography and the
wealth of material it contains.”

Leader, April 13, 1937, Allahabad—
“The learned author of the work must be warmly congratu-

lated......... For the first time, I think, he gives us a philosophically
sound and coberent classification of the Darshanas......... To the student

in the West interested in the history of Philosophy, these pages
will be well worth careful sindy—indeed I may venture to say that
I know of no such thorough and helpful discussion in Western
philosophical literature.........

To be bad of —

Krisuna Das Gurra
Booksellet and Publisher,
40/s Thatheri Bazar,

Benares City, U. P. (India)
Price Rs. 7



Select opinions on other works of Dr. Umesha
Mishra, Allahabad University

1. DREAM THEORY IN INDIAN THOUGHT

Dr. H. R. Randle, India Office—
Have drawn materials from so wide a range of literature.

Dr. M. Eliade, University of Buchatest (Rumania)—
Interests me very much with 1ts sound and acute philosophical
interpretation.

Dr. A. B. Keith, Edinburgh—

Most interesting paper. It 1s a most excellent and complete
survey and testifies to your wide reading and capacity of exposi-
tion.

A. B. Gajendragadkar, M.A., Professor, Elphinstone College,
Bombay—
Very intetesting. It brings together quite 2 mass of informa-
tion scattered over a wide area and speaks eloquently of your
extensive reading.

MM. Vidhushekhara Bhattacharya, Professor, Calcutta Uni-
versity—
I shall no doubt be benefited by your works. I do not
feel I have capacity or qualification to guide a learned scholar
as yourself, please consider me as a co-worker.

2. PHYSICAL THEORY OF SOUND IN
INDIAN THOUGHT

Dr. M. Winternitz, Professor, Prague University—

It is full of useful information and will be very valuable for
students of Indian Philosophy especially in Europe.

Dr. P. C. Chatterji, Sit Ashutosh Professor of Sanskrit, Calcutta
University—
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Most intetesting papef......... Have taken the trouble of
collecting and marshalling in a scholarly way all possible and
available materials bearing on the subject. 1 4m really proud
to say that your learned paper will setve to show to the Western
world that the Indian theoty of Sound does not fall below the
mark of scientific accuracy but deserves to be cautiously studied
even in the days of scientific speculations.

Dr. A. B. Keith, Edinburgh—
Very interesting paper.

Dr. E. Eliade, Rumania—

Interests me very much with its sound and accurate philo-
sophical interpretation.

3. SYNTHETIC GRADATION IN INDIAN THOUGHT

Journal of the Royal Asiatic Society of Great Britain and
Ireland—

The papet......... will, no doubt, prove to be of interest to
scholars busying themselves with Hindu Philosophy.

Dr. Sir S. Radhakrishnan, Andhra University—
Read it with much interest and pleasure.

Dr. A. B. Keith, Edinburgh—
Read it with interest.

4. PLACE OF YOGA IN VARIOUS SCHOOLS OF
INDIAN THOUGHT
Dr. M. Winternitz, Prague University—
Interesting paper.
5. SMRTI THEORY ACCORDING TO
NYAYA-VAICESIKA
Dr. A. B. Keith, Edinburgh—
It is very clear and sums up a great deal of information in
brief space.

Dr. M. Winternitz, Prague—
Interesting papet.



6. INTRODUCTION TO INDIAN PHILOSOPHY

MM. Vidhushekhara Bhattacharya, Calcutta Univetsity—
Very well written.

Professor K. A. Subrahmanya Iyer, Lucknow University—

Quite interesting. You have brought out very clearly some
of the important characteristics of Indian Philosophy, not
always fully appreciated by foreign scholars.

7. GAUDAPADA AND MATHARAVRTTI

Dr. A. B. Keith, Edinburgh—

I note your proof of the incorrectness of the suggestion of the
relative antiquity of the Matharavrtti and I trust that the matter
may now come to be regarded as disposed of.

Dr. M. Winternitz, Prague University—

You seem to me to have made out a good case for the lateness
of the Matharavrtti as we have 1t.

Professor K. A. Subrahmanya Iyer, Lucknow—
Found quite interesting.

8. MURARI MISHRA’S DISTINCTIVE VIEWS ON
CERTAIN TOPICS OF PORVA-MIMAMSA

Dr. A. B. Keith, Edinburgh—

You have carried matters as far as it is now practicable with
the available evidence.

Dt. M. Winternitz, Prague University—

It is a useful contribution to the histoty of Mimamsa and
Indian literature.

Professor K. A. Subrahmanya Iyer, Lucknow—
Quite interesting.

9. VIDYAPATI THAKURA, A CRITICAL STUDY OF—

Professor Batuknath Sharma, Benares Hindu University—
A treasure kept concealed by you for such a long time.



MM. Vidhushekhara Bhattacharya, Calcutta University—
Papers on Vidyapati supply a lot of information hitherto

inaccessible. '

8. M. Mukhopadhyaya, M.A., Benares—

Such a good monograph......... It is a valuable contribution
to the study of the famous poet who is equally honoured in
Mithila and Bengal. You appear to have gone deeper and dealt
with all the aspects of the problem of Vidyapati.

The Leader, Tuesday, August 10, 1937—

The present booklet is a creditable effort at explaining the
significance of Vidyapati Thakura in the history of Maithili and
Hind: literature.

10. THE BACKGROUND OF BADARAYANA SUTRAS

Professor S. M. M., M.A., Benares—

The paper is logical and can be easily comprehended by an
ordinary reader. But your attempt is praiseworthy and if you
continue and persevere you will, I am sure, render very great
service to the cause of Indian Philosophy.

1. INDIAN MATERIALISM

Dr. A. B. Dhruva, ex-Pro-Vice-Chancellor, Ahmedabad—

I just glanced through your two articles—Indian Matersalism
and Introduction to Indian Philosophy. They present several new
points of view and I am sure they will be appreciated by all who take
mterest 1 Indian Philosophy......... The labour and the thought
which you devote to the solutton of the many problems of Indian
Philosophy delight me.

Professor R. D. Ranade, Allahabad University—
It is a very valuable essay indeed.

12. BHASKARA SCHOOL OF VEDANTA

13. THE FOUR VAISNAVA SCHOOLS—RAMANUJA,
MADHVA, NIMBARKA AND VALLABHA

ALLAHABAD LAW JOURNAL PRESS, ALLAHABAD
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