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PREFACE TC THE FIRST EDITION
A .

The object of this book is to provide a sunple
introduction to the Inguan systems of pbilo~ophy.
Kach oue «of thene systcms has had a vast and varied
development and canuot be treated adequately in a brief
work hke this. Attempt has been made to introduce
the reader to the spirit and outiook of Indian Thilosophy
and help him 10 grasp thoroughly the central ideas
rather than acquaint him with minute details. Modern
students of philosophy feel many difficultiés in under-
stdmzmg, the Indian problems and theories. “Their loug
experience with universily studcots has helped the
authors to realize these, and they have tried to remove
thein as far as possible. T'bis accounts for most of the
critical discussions which coold otherwise have been
dispenged with.

The book has becn primarily written for beginners,
The first chupter wluch contams the general vrinciples
and basic features of Indian philosophy, as well as a
brief sketch of cach system, gives the student a bird’s-
eye view of the entire field and prepares him for a inore
intensive study of the systems which are contained in
the following chapters. It is hoped, therefore, that the
book will suit the needs of university students at differ-
ent stages, as well as of general readers interested 1n
Indian philorophy. [t will serve the needs of B.A.
Pass sfudents who may be required to Mave a brief
general acqutuntance with Indian philesophy as a” whole,
as well as those of Honours students who may be



Xiv PREFACE 10 THE FIRST EDITION

expected to have a more detailed knowledgeegf eng or
nore systems, * '

It is the firm conviction of the wrxlers that Realily
is many-‘sided and Truth is manifold ¥ that each sysiem
approaches Reality from one point ol view or'level of
experience and erpbodies cne gaspect of Truth. They
have tried to approach each system with sytmpathy und
Jostify it, rather thun dismiss it with a cusiomary
criticism. They believe that a sympathetic insight into
the great systems will enable the student to grasp
their {ruths more easily and give him a sound
philosophical outlook.

While an’ attemnpt has been made to bring out the
sfgniﬁcanc:é of Indian views in terms of mndern
Westerp thought, care has always been exercised to
‘preserve their distinctive marks, such as their spiritual
and practical outlook, their recognition of the different
levels of eéxpericnce. )

The authors are grateful to Dr. Syamaprasad
Mookerjee, M.A., D.Litt., B.L., M.L.A., Vidya-
vicasptis Barnbter-dt Law, ex-Vice-Cliancellor, Calcutta
University, at whose sug ggestion the work was uuder-
taken, and to Sir 8. Radhakrishnan, Kt.,M.A., D.Litt.,
George V Professor of Philosophy, Calcutta University,
Spalding Professor of Eastern Religions and Ethics,
Oxford University, who has very kindly gone through
the manuscript and made valuable suggestions. They
are also indebted to Professor Krishnachandra Bhatta-
charyye, M.A., with whom they discussed some of the
problems fre&ted bere and received much haht and
gmﬂance. They are grateful also io the suthorities of
the Calcutta University, and especially to the Registrar,



PREFACE TO THE FIKST EDITION Xv

the y Supgnintendent of the Press and his energetic
colleagues, ‘for the publication of the w<.)rf§.

L
Nori To STUDENTS

The peragraphs which occur in small type in this
book are meant for more advanced students and nfay be
omitted by beginners. The attention of students is,
specially invited to the select bibliography given at the
beginniog of each chapter. Reference to it will explain
the abbreviations of the names of hooks found in the
footnotes. '

For correct pronuncistion “students shonld note that
the foliowing scheme has been adopted for representing
Sanskat sound in Faglish :

¢
A=W=a, A=W=i, {=?=i, §=§-i, 3’-%=U,
&=8=0, w=Y4=r, GC-9g=e, E{=—@=ni. a?!=‘€:=o,

{:1.—-_1\, '\=ﬂ\=l\h, ﬂ\:'i{-g, 'E(={=gh, 3’\:@\-'-‘!1,
q=5_~c, E:E ~-ch, 'ql::ﬁ:j, ll;:ﬂ\:”l, a‘{::_fp\-i,
E\-?’\:t z=3=th, g=T~d. g=5=db, o~=9-p,

\‘:q:]', E\-EI-], a-a\-v, 5[_-_:,'—35’
Y=g~ H=A-s, E-Z=h. H=F-ks, =% -}

f\zwx-ﬁf»‘:v a“\—ﬁ\—jﬁ, f=t=ai, t=te]y,



PREFACE TO THE SENOND EDITION

The authors feel encowraged by the demand [or a
second edition of this hook within such a short time.
They are grdtelul to the many universities, which have

- adopted this compendinm as a text-book, and to the
many lay readers who have intimated their apprecia-
tion of the book as a suitable introduction to Indian
..Philoraophy. But at the same time the authors realize
onEe more the great difficnlty of compressing nio such
a volume il that is important in the arguments and
theoriex 6f schools which have evolved throngh nearly
two thoysand ycars, and developed intricacies which

-~ defy er;.sy exposition. They are, therefore, painfully

aware of the muny shortcomings of the book, and very

eagerly avail themselves of this opportunity of a second
edition 10 remove defects, as far ns possibie, by addi-
tion, alteration, omission and rearrangemen: of topics.
Te this work of improvement they have received great
help from <eachers and scholirs who have favoured
then with defailed opinions and suggestions. The
guthors are thankful to all of them ; but they are
especially indebted, in this respoet, fo Professors
Khagendranath Mitra, Haridas Bhattacharyya, Jadu-
nath Sinha, Surendranath Goswami, Kalidas Bhatia-
charyya and Mr. Anilkumar Ray Chandhury. If some
of the suggestions could not be carried out, it was
mainly %ecause of the limitation of the original scope
of the book, the necessity for economizipg paper, und
the desire for avoiding difficulties that might embarrass
the beginner.



PREFACE TO THE SECOND EDITION Xvii

The #dthors do not attempt to make the book
 history of Indian Philosophy by addmg a few more
chapters on the Yedah, the Upanigads and thg Gita,
for which they refer the interested reader to the more
comprehensive and competent treatises on the subject,
like those of‘ Sir 8. RadRakrishnan, * Professor 8. N.
Dasgupta and Mr. M. Hiriyanna. They confine them-
selves to the humbler task, and the original plan, of-
writing a short account of only the schools, and for the
beginner. The very short treatment of the philosophy.
of the Vedas and the Upauisads that is given in the
chapter on the Vedanta aims enly at showing how, out
of these, the Vedanta of Sankara and Rimangja deve-
loped. » Tt should not be taken as a substantive account.

The chapter on the Vedinta has beeh *partly
rewritten. Sankara and Raméanuja have been deait
with successively (and not side by side, as.before).
The rational or argmnentative side of the Vedinta
has been substantially reinforced by the addition of
many new paragraphs in small print. The authors
hope that this will be useful to the advanced Yeader,
while the simplicity of the original treatinent, and the
interest of the beginner, will remain unaffected.

Tt is necessary to mention that instead of following
the ordinary translation practice of rendering ‘Tévara’
into ‘God’ and ‘Brahman’ into ‘Absolute’, the authors
have used the word ‘God’ also for ‘Brahman.’ Just
as ‘Brahmnan’ (without adjectives) is used, even by
the Upapisads and Sankara, for both the ipmanent,
personal aqp%ct and also for the transtendenf, im-
personal aspect, similarly ‘God’ also’bas heen used'm
English in this wide sense, and, therefore, sometuneﬂ

C—1606B



xviil PREFACE TO THE SECOND BDITION

for the Absolute (e.g. of Hegel), the Indeterminate
Substance (e.g of Spinoza), the Priwordial Principle
(e.g. of Whitehtad). The exact sense in which ‘God’
har been used in this book will be clear from the
context, Confinement of ‘God’ only to the Deity of
Religion, and of * Absolufe® to the yliimate philo-
sophical principle, while convenienf in one respect,
“suffers from the disadvantage of suggesting as though
they stand for two distinct realities, and not for two
-aspects of the same reality, as is the case in the
Vedanta.



PREFACE TO THE THIRDU EDITION

The second edition was exhausted much sooner
than expected. 'The suthors regre! that th> third
edition could not be brought out in time owing to
labour unrest and other post-war difficulties in pizbh:’
cation, and, much to the inconvenience of students,
the book was out of market for about two years’
Attempt has been made in this edition to improve the
book by introdneing minor clianges and making necess-
ary corrections,

Tl:e authors are grateful to those scholars who have
appreciated the changes iniroduced in the ‘second
¢dition, and to the authorities of many universities and
institutions in India and abroad where the book iy’
recommended for use.



CHAPTER 1

GENERAL® INTRODUCTION .

1. THE Basic FEATURES oF INDIAN PHI.OSOPHY

1. The Nature of Philosophy

Like all other living beings man® s{ruggles for

. existence. But whi}{ the lower
)h'ﬁ;:o pl',‘;f’e““y of  peings struggle more o less hlindly
without any conscious plan amd

purpose, and work by instinct, man uses the supegjor
gift of his intellect to understand the cénditions and
meaning of the struggle and to devise plans and
instruments to ensure success. He wishes to lead his
life in the light of his knowledge of hunsglf and the
world, taking into consideration not merely the imms-
diate results of his actions, but even their far-rézigﬂ'i‘h‘g
consequences. Desire for knowledge springs, therefore,
from the rational nature of man. Philosophy isan
attempt to satisfy this very reasonable desire. It is
not, therefore, a mere luxury, but a necessity. As an
eminent English writer puts it: ‘‘ Mon live in accord-
ance with their philosophy of life, their conception of
the world. This is true even of the mos#*thoughtless,
It is impossible to live without,a metaphysic. The
choice that is given us is not between some kind of
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metaphysic and no metaphysic ; it is always between

11

a good metaphysi~ and a bad metaphysic. ¢

Philosophy in 1t;w1dest etymological sense means
“love of knowledge.” It tries to
know things that immediately and
remotely concern man. What is the real nature of
man? What is the end of this life? What is the
nature of this world in which he lives? Is there any
creator of this world? How should man iive in the
light of his knowledge of himself, the world and God ?
These are some of the many problems, taken at
random, which we find agitating the human mind in
every land, from the very dawn of civilization. Philo-

sophy deals with problems of this

Daréans or vision of . .
truth. , nature. As philosophy aims at

. knowledge of trath, it is termed
in Indian literature, ¢ the vision of truth’ (dardana,.
Ev'ery Indiun school bolds, in its own way, that there
can bhe a direct realization of truth (tattva-daréana).

In the history of European philosophy we find chat »s
human knowledge about each of the

The ‘develoyment of different problems mentioned sbove
‘Western philosophy. began to grow, it became impossible
for the same man to study everything

about every problem. Division of labour or specialization
became necessary; end a group of men devoted them-
selves o a particular problem or a few connected problems.
There came into existence in this way the different specinl
sciences. Physics, Chemistry, DBotany, Astronomy,
Geology and similar sciences took up each & part or aspect
of the world of nature. Physiology, Anatomy and the
other medical sciences devoted themselves to the different
problems of the human body. Psychology began to study
the problems- pf the human mind. The detailed stvdy of
many of the particular problems with which philosophical

1ta meaning and scope.

1 Aldous Huxley, Ends and Meanz, p. 252.
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si)eculaﬁim originally started became thus the subject-
matber ol the special sciences., Philosophy then began to
depend on the' reports of the investighlion made by the
different sciences, triell to understand Htheir meanings and
implications critically, and utilized these Pesults for
understanding the general nalure of the universe—man,
nature and God. The evolution of philosophical thought
has been more or less theame in Europe and in India.

European philosophy at the present day has for
its main branches (¢) Metaphysiss,
The branches of Which discusses the general problems
Western philosophy regarding reality—maen, nature und
God, (b) Epistemology or theory,.of
knowledge, which enquires into the nature of human
knowledge, as to how it develops and how far it is %ble to
grasp reality, (¢) Logie, which discusses the laws of
valid reasoning and other incidental proble'ms‘ (d) Ethies,
which investigates the problems of morality,/ such as the
stdndard of moral judgment, the highest goal of human
Iife and other cognate problems, and (¢) Aeskhetics, which
deals with the problems of beauty. Another recent
development of philosophy, called Axiology, is devoted to
the discussion of the problem of values. Sociology is 2leo
sometimes regarded ss a branch of philosdpby and often
diecussed along with Ethics. Psychology has been so long
a very.mportant branch of philosophy, but the tendency
now is to treat it as one of the special sciences like Physics
and Chemistry and give it a place independent of
philosophy. .

Though the basie problems of philosophy have been
the same in the East as in the West

The problems and and the chief solutions have striking
methods of Indian gimilarities, yet the methods of
philosophy. philosophieal enquiry differ in certain
respects and the processes of the

development of philosophical thought also vary. Indian
philosophy discusses the different problems of-Metaphysics,
Ethics, Logic, Psychelogy and Epistemology, but generally
it does not discuss them separately. Every problem is
discussed by the Indian philosopber fronge all possible
approaches, metaphysical, ethical, logical, pgychological
and epistémological. This tenden has been cajled by
some thinkers, like §ir B. N. Seal,(the synthetic eutlook
of Indian philosophy; '



4 AN INTRODUCTION TO INDIAN PHILOSOPHY
. ]
2. The Meaning and Scope of Indian Phi&)sophy

Indian phi]osopiy denotes the philgsophical specu
lations of all Indian thinkers

mi”gﬁ:ﬁf’:{“i’fgﬂﬁl;‘.‘ ancient or modern, Hindus o
N non-Hindus|, theists or atheiste

‘ Indian philosophy ’ is supposed by some to be syn¢
nywous with ¢ Hindu philosophy.” This would be tru
only if the word ‘ Hindu ’ were taken in the geograpbi
cal sense of ¢ Indian." But if ‘ Hindu’ means th
foliowars of & particular religious faith known a
Hinduism, the supposition. would be wrong an
misleading.-. Even in the ancient writings of th
orthodox Hindu philosophers, like the Sarva-daréa.a
sangraha of Madhavacirya which tries to presen
in one place the views of all (sarva} schools of philo-
scyhy, we find in the list of philosophies (daréanas)
the views of atheists and materialists ike the Carvikas,
and unorthodox thinkers like the Bauddbas and
the Jainas, along with those of the orthodox Hindu

thinkérs, «

Indian philosophy is marked, in this respect, by a
striking breadth of outlook which

lﬁ?:nb;%'iﬂ’:;’;é‘:k of only testifies to its unflinching
devotion to the search for truth.

Though there were many different schools and their
views differed sometimes very widely, yet each school
took care to learn the views of all the others and
did not cowe to any conclusion before considering
thoroughl- what others had to say and how their
points could be:met. 'This spirit led to the formation
of a method of philosophical discussion. A philosopher
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bad firfdt te. tate the views of his opponenis before
he formulated his ,own theory. This statement of
the opponent’s case cam9 to be know'ﬁ as the prior
view (pirvapakga). Then followed the refutdtion
(khandana) of this view. Last of all came the state-
ment and proof of the philssopher’s own positi;)n,
which, therefore, was known as the subsequent view
(uttarapakea) or the conclusion (siddhinta). .

This catholic spirit of treating rival positions with
consideration was more than re-
The consequent tho- Warded by the thoroughness and
?ﬂ‘.’:‘?fﬂe.?;.ten?i. the perfection that each phllosophlca,l
school attained. If we pen a
comprehcnsive work on the Vedanta, we will find in it
the statement of the views of all other schools, Cirvika,
Batlddha, Jaina, Sankhya, Yoga, Mimirisa, Nyidya and
Vaisesika, discussed and weighed with all care ; similarly
any "good work on the Bauddha or Jaina philosophy
discusses the other views., Mach system thus became
encyclopedic in its grasp of ideas. Naturally we find
that many of the probleps of contemporary Wesiern
philosophy are discussed in Indian systems of philo-
sophy. Besides, we find that indigenous scholars with
a thorough training, exclusively in Indian philosophy,
are able to deal even with abstruse problems of Western
philosophy with surprising skill.

If the openness of mind—the willingness to- listen

to what others bave to say—has

Is morsl dor the been one of the chief causes‘,of the
.‘,‘,’;‘ﬁ;" of Indisn ph";" wealth and greatness of Imdian
philosopby in the past, -it has 4,

definite moral for the future. If Indian philosophy is
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once more to revive and continue its g:eat cﬂ‘reer, it
can do so olily by taking into congideragion the new
1deas of life a}id reality which have been flowing into
Indis from the West and the Hast, from the Aryan,
the Semitic and the Mongoalian sources.

.

3. The Schools of Indian Philosophy |
According to a traditional principle of classification,
most likely adopted by orthodox
tClessification of the Hindu thinkers, the schools or
ﬁﬁf'fﬁa‘fﬂ‘igliéoif“‘°' sysems of Indian philosophy are
divided into two broad classes,
namely, orthodox (dstika) and heterodox inastika).
To #4he fiest group belong the six chief philosophical
systems (popularly known as sad-daréana), namely,
Mimarhsi, Vedanta, Sankhya, Yoga, Nyiys and
Valéesxka These are regarded as orthodox (astika),
pot because they believe in God, but because they
accept the authority of the Vedas." The Mimarsa
‘and ¢ the Sankhya do not . believe in God as the
creator of the world, yet they are called orthodox
(astika) because they believe in the authoritativeness of
the Vedas. The six systems wentioned above are not
the only orthodox systems ; they are the chief ones, and

1 In modern Indien languages, ‘dstika’ and ‘nistika’ generally
mesan ‘theist’ and ‘atheist,’ respectively. But in Sanskrit philoso-
phical literature, ‘datika’ means ‘one who believes in the authority of
the Vedag’ or ‘one who believes in life after death.’ (‘Nastika’ means
the oppos'lbe uf these.) The word is used here in the first seuss. In
the second sense, «oven the Jaina and Bauddha hchools are ‘Batiks,’ as
dhey believe in life after death, The six orthodox schools sre ‘stiks,’
and the Carvaka is ‘nastiks’ in both the senses.
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there a.'e so\;n& other less important orthodox schools,
such as the Grammarisn school, the medical school,
etc., also noticed by Madhgvicarya. Und'x” the other
class of heterodox ‘'systems, the chief three ‘are
the schools of the Materialists like the Carvakas, the
Bauddbas and the Jainas. They are caljed heterodox
(nistika) becauss they do not believe in the authority
of the Vedaes.

To understand this more clearly, we should know
something regarding the place of

The place of the - . .
Vedasin Indien ph- the Vedas in ‘heevolution of Indian
logophy. thought. Thg, Vedas are the earliest
available records of Indian literature, and subseguent
Indian thought, specially philosophical speculao(o(il, i8
greatly influenced by the Vedas, either positivgly, or
negatively. Some of the philosophical systems accept-
ed Vedic authority, while others opposed ‘¥ The
Mimarmsa and the Vedanta may be regarded®as the
direct continuation of the Vedic culiure. The Vedic
tradition bhad two sides, ritualistic and speculative
(karma and jidna). The Mimamsi emphasised, the,
ritualistic aspect and raised a philosophy to justify and
help the continuation of the Vedic rites and rituals.
The Vedanta emphasised the speculative aspect of the
Vedas and developed an elaborate philosophy out of
Vedic speculations. As both these schools were direct
continuations of Vedic culture, both are sometimes
called by the common name, Mimirsa; and for the
sake of distinction the first is called Purva-Mimarhsa
(or Karma-ZIimaisi) and the second Uttara;Mynaihed
(or Jiiina-Mimimsi). But the more wsual-namés of
these two are Mimarsd and Vedanta respectiw:ely, and -

A
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we shall follow this common usage here. Though
the Sankhya, Yogs, Nyiya snd Vaidesike based
their theor,2s on ordinary human experience and
reasoning, they did not challeuge the authority of the
' Vedas, but tried to show that the testimony of the
Vedas was quite in harmony with their rationally
established theories. The Carvika, Bsuddha and Jaina
schools arose mainly by opposition to the Vedic culture
and, therefore, they rejected the authority of the Vedas.
These facts may be summed up in & tabular form as
follows :

Indian schools of philosopby
|

|
Schauls rejecting Vedie Schools not rejecting Vedie

suthority ‘{Heterodox or authority  (Orthodox or
Naatiks, e g. Carvaka, Astika)
Bauddba, Jaina) i .
. i e )
Schools directly bascd Schods based on inde-
on Vedic 1exts pendent grounds (e g.
] Bankhye, Yoga, Nyiya,
| Vuidesika)
|
Schoot emphasising School emphasising
the ritualistic the speculative
aspect  of the aspect of the Vedas
Vedas (viz, Mi- - (viz. Vedé&ata)

withsd)

4 The Places of Authority and Reasoning in
Indian Philosophy

The distinctions discussed above can be ultimate-

Y . ly traced to distinctisns in the

‘J‘ﬂ’gbﬁ"’“"d’ of Phi-  methods of speculasion, adopted by
s ) the different schools.
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Solutiofd of philosopbical problems, like ‘What is
.S hould  philosophy ¢ tke ultimate ca.use ofp the wc‘)rld 2,
siways depend on ‘Poes God exist?’, $What is the
ordinery expetience or yoture of God?’, cannot be ob-
ggﬂi’;‘:ﬁ of .he °x tained by observation. The philo-
few? .  sopber thust emplo§ his imagina-
tion and reasoning, and find out
answers consistent with truths already established by
experience. Like most other branches of knowledge,
philosophy proceeds, therefore, from the known to the
unknown. The foundation of puilosophy is experience,
and the chief tool used is reamon. But the question
arises here : ‘“What experience should form the -basis of
philosophy ?”’ Indian thinkers are not unammous on
this point. Some hold that philosophy should Beebased
) ) on ordinary, normal experience, i.e.
The two views .
on truths discovered and agcepted
by* people in general or by scientists. This is the
view of mest modern Kuropean thinkers. In India
the Nyaya, the Vaigesika, the Sankhya and the Carvaka
school accept this view fully ; the Bauddha ard thd
Jaina school also accept it mostly. On the other
hand, there are thinkers who hold that regarding some
matters, such as (od, the state of liberation, etc., we
cannot form any correct idea from ordinary experience ;
philosophy must depend for these on the experience of
those few saints, seers or prophets who have a direct
realization (siksatkara or darsana) of such things.
Authority, or the testimony of reliable persons and
S(,nptures, thus forms the basis of phllodopﬁy The
Mimiaihsi and the Vedinta school follow thls metbod
They base many of their theories on the Vedas and tho

2—1605B
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Upanigads. Even the Banddba and the Jaina school
depend someti-nes on the teachings of Buddba and
Jinas who arb regarded as perfect and omniscient.
In Europe the scholastic philosophy of the middle ages
was based similarly on the authority of the Christian
scriptures. N
Reasoning is the chief instrument of speculation

) for philosophers of both these
gm‘:;:"i’“ 20 e clagses. The difference is that
instrument of phileso-  while by the former reasoning is
phical speculation.

d made always to follow the lead of
ordinary axperience, by the latter reasoning is made to
follow 1.° some matters the lead of a,ut!ll{_g:ity, as well.

The charge is often heard against Indian philosophy
that its theories are not based on independent reasoning
but on authority and, therefore, they are dogmatic,
rather‘than critical. This charge is clearly not true
of the majority of Indian systems which are as much
based on free thinking as any we can ‘find in the
West even in this modern age of critical speculation.
The criticism may be chiefly levelled against the two
tystems of the Mimdinsd and the Vedanta which, we

-have found, give an important place to authority.
Though these systems start from authority, the theories
they develop are supported also by such strong indepen-
dent arguments that even if we withdraw the support
of authority, the theories can stand well and compare
favourably with any theory established elsewhere on
indepenJent reasoning alome. Man, as a rational
creature, cannot of course be satisfied unless his reason
is satisfied. But if arguments in favour of a philosophy
are sufficient to satisfy his reason, the additional fact
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of its! bei , based on the experiences of persons of

clearer minds' and  purer hearts will rathes add to its
value.

L)
5. How the Indian Systems Gradually Devclo’ped

In the hmtory of Europaan philosoghy we usually
find the different schools commg
e P ';:l;flng;zm: into existence successively. Each
:ﬂgo utgh}?lrl.hopelf:l:ste:nwd school‘ predominates - till another
m«;h;:g: of factive comes in and replaces it. In Tndia,-
on the othar hand, we find that the
different schools, though not originating simulta.neousfy,
flourish together during many centuries, #nd pursue
parallel coursdWef growth. The reason is to ’ 3 sought
perhaps in the fact that in India philosophy was a part
of life. As each system of thought came into existence
it was adopted as a philosophy of life by a band of
followers who formed a school of that philosophy.
They lived the philosophy and handed it down to
succeeding generations of followers who were attracted
to them through their lives and thoughts, The
different systems of thought thus continued to exist
through unbroken chains of successive adherents for
centuries. Even lo-day, we find the active followers
of some of the chief philosophical schools in different
parts of India, though development of indigenous
philosophy has all but ceased now, owing to social and
political vicissitudes. ;

It should not be supposed, however, that the differ-
Fach school criticizes B systems'developed.'w"bhin their
snd influences®cvery  respective circles gf active followers,
other schaol. without mutually influencing ‘gne

3 \
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apother. On the contrary, as we hav point!\ad out
previously, erch philosophy regarded it as its duty to
consider and 'atisfy all possible objections that might
be raised against its views. In fact it is by constans
mutual criticism that the huge philosophical literature
has come intq existence., Owing to this again,
there developed a passion for clear and precise enun-

ciation of ideas and for guarding
" Indisn  philsophy  gatements  against  objections.

is its own best critic.
Mutual criticism further makes
" Indian philosophy its own best critic.

Bearing this fact ol mptual influence in mind we may
o try to understand the general proccss

I.H°w “b‘l°f°1‘h‘°“l by which the systecms originated and
iterature developed. developcd. The Vedas, we have said,
are directly or indirectly respomsible for most of the
philosbphical speculation. In the orthodox schools, next
lo the Vedas and the Upanisads, we find the siitra litera-
s ture marking the definite beginning
t}'feh:rﬂ:::g:: gﬁ;‘;fs of of systematic philosophical think-
' ’ ing. ‘Sttra’ ctymologically means
‘thread,” and in this context it means a brigf mnemonic
statement. As philosophical ~discussions 1ook place
mostly orally, and as they were passed down through
ot'al tratlitions handed down by teachers to students, it was
perhaps felt necessary to link up or thread together the
main thoughts in the minds of students by brief statements
of problems, answers, possible objections and replies to
them. A sitra-work consists of collection of many
stitras or aphorisms of this kind, arranged into different
chapters and sections according to different topics. The
Brahma-sutre of Badarayana, for example, contains the
aphorisms that sum up and systematize the philosophical
teachings of different Vedic works, chiefly the Upanisads,
and also briefly mention and answer actual and possible
objections to these views. This work is the first systematic
treatise df the Vedinta. Similarly, we havo® for the
Mimarizes, the siitras of Jaimini, for The: N_yz'i%n, the stitras.of
Gotama, Tor the Vaifesika, the_siitras of Kanada, for ghe

Yéga, the sttrasof Tatafijali, According to tradition, for
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the S:‘mkhya!ulso there were the siiras of Xapila, who is
regarded as ‘the founder of the system. _@ut the sitras
how available are *not recognized by all fas the original
siitras. The earliest systematic work avaMable now is the
"Sankhya-karika of Tévara Krsna. *
The sitras were brief and, therefore, their meanings
) were not always clear, There arose
Commentaries on tho  thyg the®necessity for elaborate expla-
sitras. nation and interpretation through
commentaries. These chief commentaries on the respec-
tive stitras were called the Bhasyas, the names and further
particulars about which will be found later in the chapters
on the different schools. But it should be noted that, in
some cases, on the same siitra-work different authors wrote '
different major commentaries (vbisyas) and interpreted
the sitras to justify their respgctive standpoints. Thus
came into existence, for example, the different Bhisyas on
the Brahma-sitia by Sankara, Rimaianuja, sMadhva,
Vallabha, Nimbirka, Baladeva and others. The followers
of each interpretation formed into & school of the, Vedinta
and there arose the many schools of the Vediinta itself.

As time went on, commentaries on commentaries arose
‘ . and sometimes independent works
. “b&‘b'cgg:::‘;’t::l‘{? also were written to supply haund-
sad Indepe " books or to justify, elaborate or criti-
cize existing doctrines. The philosophical literature of the
orthodox schools developed in this way. Ths history of the
development of the heterodox doctrines is also morgor less
the same. They do not start, however, from any sitra-
work of the above kind. 'The accounts of these will be
given in the chapters dealing with those schools,
Though the different schools were opposed to one
another in their teachings, a sori of
The harmony amon, . O =
the e B oLy, ,th harmony among them was al‘so con
gradation of the schools  ceived by the Indian thinkers.
according to the fitness . :
of followers. They believed that all persons were
not fit for all things and that in
L4
religious, *philosophical and social matiers we should
take into consideration these differences and recognize

consequent distinctions of natural rights ‘adbikéta’-
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t

bheda). The different philosophical diy:¥plines, as
already pointtd out, were taken in India as the differ-
ent ways of shaﬂping practical lives. Consequently, it
was afl the more necessary to discriminate the fitness
of their followers. The many systems of philosophy
beginning from the materizlism of the Carvika school
and ending with the Veddnta of Sankara were thus
conceived to offer different paths for philosophical
thinking and living to persons of differing qualifications
and temperaments. But even apart from this prag-
matic explanation, we can discover in these schools,
outwardly opposed, many, positive points of agreement,
which may be regarded as the commob marks of
1ndian culture,

6. Che Common Characters of the Indian Systcms

The pbllosopby of a country is the cream of its
culture and civilisation. It springs
The upity of moral  from jdeas that prevail in its atmos-
and spiritual outlock
among the systems, phere and bears its unconscious
stamp. Though  the different
S(hOO]S of Indian philosophy present a diversity of
views, we can discern even in them the common
stamp of an Indian culture. We may briefly describe
this unity as the unity of moral and spiritual outlook.
To understand this, let us consider
its main aspects and illustrate
points of agreement among the different schools.

Its chief factors,

The most striking and fundamental point of agree-
. b practical ment, which -we have giready dis-
motivd"present in sll cussed partly, isthateall the systems
sfstems. . . s
< regard philosophy as a practical
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necessity afid cultivate it in order to uyiersta.nd how
life can be best 1dd. The aim of philog/iphical wisdom
is not merely the satisfaction of intellectual curjpsity,
bpt mainly an enlightened life led with far-sight,

foresight and insight. It became a custom therefore,

with an Indiaa writer to exp]a.m, at the beginning of
his work, how it serves human ends (purusirtha)

But it should also be remembered that the presence
This does not affect OL practical motive did not narrow
their theoretical deve- the scope of Indian phllosophy to”
fopment. Ethics and Theology alone as some
Western critics' imagine. Tts scope i8 a8 wide as
any philosophy springing only from theoreticfuotives ;
and even on theoretical grounds some branchea of
Indian philosophy, like Metaphysics, Eplstemology and
T.ogic can easily hold their own against any system of

the West, .

The reason why the practical motive prevails in
Indian philosophy lies in the fact

}f;;‘h;:g:‘,’}:};’] ;i{:;i:ige: that every system, pro-Vedic or
:ﬁi:l;‘exisﬁug order of anti-Vedic, is mc.)ved to speculation
by a spiritual disquiet at the sight

of the evils that cast a gloom over life in this world and
it wants to understand the source of these evils and
incidentally the nature of the universe and the meaning
of human life, in order to find out some means for

completely overcoming life's miseries.

E.g.. Thilly, History of Philosophy, p. 3;°
Stace, 4 Critical History of Greek Philosophy, p. 14.
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The attitpde of mind which looks at the dark side'
Pessimiam o Tn}ﬁm of t?nngs is knowa as pessimism.
philosophy is initial, Indian phlldsophy has often been
no final. criticized as pessimistic and, there-
fore, pernicious‘ in its inﬂue“nce on practical life. How
far this criticism is justified will be seer in the course
of this book, But one general point should be neted
here, Indian philosophy is pessimistic in the sense
that it works under a sense of discomfort and disquiet
at the existing order of things. It discovers and
strongly asserts that life, as it is being thoughtlessly
led, is a mare sport of blind impulses and unquenchable
desires; it inevitably ends in and prolongs misery.
But no Indian system stops with this picture of life
as a tragedy. It perhaps possesses more than a literary
signiticance that even an ancient Indian drama rarely
ends as a tragedy. If Indian philosophy points relent-
lessly to the miseries that we suffer through short-
sightedness, it also discovers a message of hope. The
essence of Buddha's enlightenment—the four noble
truths—~sums up and voices the real view of every
Indian school in this respect; namely: There s suffer-
ing.—There is a cause of suflering.—There is cessation
of suﬁerin'g.—There is a way to attain it. Pessimism
in the Indian systems is only initial and not fipal.!
The influence of such pessimism on life is more whole-
some than that of uncritical optimism. An eminent
American teacher rightly points out: ‘““Optimism seems

to be more immoral than Pessimism, for Pessimism
!
’ "
¢ For s full discussion of this point, see Introduction to Prof. Radha-

krishnan's Ind an Philosophy, Vol. T, pp. 49-50,
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warns us of danger, while Optimism lul}s into false
security.’”* .
The outlook which prevents the "Indian anind
(8) The belief in an from ending in despair and guaran-
‘eternsl moral order’ tees its final optimism is what may
in the universe. * o, .
« be described as spiritualism alter
William  James.  ‘‘Spiritualism,” says Jameas,
‘“means the affirmation of an eternal moral order aud
letting loose of hope.”” ““This need of an eternal moral
order is one of the deepest needs of our breast. And
those poets, like Dante and Wordsworth, who live on
the conviction of such an order,” owe to that *fact the
extraordinary tonic and consoling power of their
verse.”’ 'The faith in ‘“‘an eternal moral order”’
dominates the entire history of Indian phil?)s.dphy,
ba.;"ring the solitary exception of the Cirvika material-
ists. It is the common atmosphere of faith in ewhich
all these systems, Vedicand non-Vedic, theistic aud
atheistic, meve and breathe. 'The faith in an order—a
law that makes for regularity and righteousness. and
works in the gods, the heavenly bodies and all
creatures—pervades  the poetic
of tg}gﬂf{gﬁ““ forms  nagination of the seers of the
Rg-veda which calls this \inviolable
moral order Rta.® This idea gradually shapes itself
(a) into the Mimiithsi conception of apirva, the law
that guarantees the future enjoyment of the fruits of
rituals performed now, (I') into the Nyiya-Vaidesika

.
1 George netbert Palmer, Contemporary Americdh Fhilgsophy,
Vol. 1, p. 1. . X .
2 Pragmatism, pp. 106-107.
3 Cf. Rg-veds, 1.1.8,1.23, 5,1, 94. 9,1, 123. 13, passv;.

816058
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fe
theory of ad¢sta, the unseen principle which sways

even over the Yaterial ators and brihigs about ob]ects
and events in accordance with méral principles, and
(¢) into the general conception of karma, which is
accepted by all Indian sysfems. The law of karma
in ifs different aspects may be regarded as the law
of the comservation of moral values, merits and
demerits of actions. 'This law of conservation means
that there is no loss of the effect of work dbne (krtu-
prandda) and that there is no happening of events to
& -
@ person except as the result of lns own work (akrta-
€ .
bhyupagara}. The law of karna is accepted by the
nix orthtdox schools, as well as the Jainas and the
Bauddhas.'

€ . . . B - 3 - ¥
A" distinguished Danish philosopher, Harald Hoff-
ding, defines religion as ‘‘the belief in the conserva-
tion of values.”™® [t is mainly such belief that raises
Indian systems like Jainisin and Buddhism to the status

of religion in spite of the absence of a belief in God.
[t 18 again this faith in ‘an eternal moral order,’

q

which inspires optimism- and makes

Optimism i al- 1 .
o pﬁ;“;‘ﬁ’i':f:;tﬁf"e'm man the master of his own destiny.
{t enables the Lndian thinker to
U Phe word karmae means both this law and also the foree penerated
by an action and having th: potency of bearing fruit. Karmas in the
second sense is variously classified.  According to one principle, karmus
are broadly divided ioto (¢} those wlhich have not yel begun to bear fruits
(anarabdha karma) and (bi those which have already begun to bear fruits
like the present body and its accompaniments ‘irabdha or prarabdha
kerina). #narabdha kara again can be subdivided into two classes, ac-
cording as ‘it is accmnulated from past lives (prﬁktaun or saficila keriaas)

or is beiug gathered la this life (kr.yamana or Sﬂl]ulyﬂmd!ll karwa).

b2 Pude },erry, Philosophy of the Recent Past, p. 206 {.n. Cf.
Hofiding, T ve Philosophy of Religion, pp. 1-13.
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take pfesenl: ¢vil as consequence of his own action, and
hope for a better future by im[_)roving)imsel[ now.
'l’here is room, th@gefore, for free will ;and personal
endeavour (purusaka®™). Fatalism or determinism i,
therefore, a misrepresentation of the theory of karma.
Fate or destiny (duiva) is ngthing but JLhe collactive
force of one’se own actions performed in past fves
(purva-janma-krtaih karma). It can be overcome hy
efforts of this life, if they are sufficiently stiong, just as
the force of old habits of this life can be counteracted
by the cultivation of new and opposite habits.!
Intimately connceted with this outlook is thWe

L4
general tendency to regard the

14) The universe us

thee moral stage. universe as the noral stage, where

all living beings get the dress and

the part that befit them and are to act well to ‘descrve

well in future. The body, the senses and the motor

organs that ap individunal gets and the cnvironment in

which he finds himself are the endowments of nature

or Ued in acvordance with the inviolabie law of karma,

Another common view, held by all [ndian thipkr‘r.\.

is that ignorance of reality is the

- {;:"g;:‘,’:;‘;g('* he  canse of our bondage aud sulfering-:.

knowledge is neces- gnd liberation from these cannot he
sary for liberation. . .

achieved without knowledge of

reality, 7.c. the real nmature of the world. wnd the self.

By ‘bondage’ is commonly meant the process of birth

and rebirth and the consequent niseries to which an

individual is subject. ‘T.iberation” fmukti or mwoksa)

means, therefore, the stoppage of this process. el.ibera-

a
1 Vide Yoqa-zvégi.gf;ha-rdnz&yazw, 9nd Prakoesna, fth-9th sarggs.
[} -

for a full discussion.



20 AN INTRODUCTION TO INDIAN PHILOSOPHY

tion is the state of perfection ; and a-ccor('li.ng to some
Indian thinkers, like the Jainas, the Bauddhas, the
Siinkhyas a.n‘&*..the Advaita-Vedanting, this state can
be atfained even in this life. Buotfection and real
happiness can, therefore, be realized even here, at least
according to these chief Indian thinkers. 'The
teachings of tHese masters nced not moke us wholly
unworldly and other-worldly. They are meant only to
correct the one-sided emphasis on ‘the here’ and ‘the
now’—the short-sightedness that worldliness involves.

But while ignorance was regarded as the root
cause of the individual’s trouble and knowledge, there-
fore, as eosential, the Indian thinkers never believed

“ that a mere acquaintance with

But mcre theoretical .
knowledge is not sufi-  truth wonld at once remove imper-
clent. ¢ fection. Two types of discipline
were thought necessary for making such understanding
permanent as well as effective in life, namely,
continued meditation on the accepted truths and

practical life of self-control.

The necessity of concentration and meditation led

to the development of an elaborate

{6) Continved medi- technique, fully explained in the
tation on trutbs learnt ., .

is needed to remove Yoga system. But goge, in the

desp-rootrd false be-  ionse of concentration through self-

control, is not confined to that

system only. It is found in some form or other in

Buddhism, Jainism, the Sankhya, the Vedanta, and

even in the Nyiya-Vaidesika systems. The followers

of these verious views believed, in common’, that the

philosophic truths momentarily establisled and under-

stood threugh arguments were not enough to dispel the
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effects of opposite beliefs which have become a part of
qur being. Our ordinary wrong beliefsdave become
deeply rooted in \by repeated use in the different
daily situations of Iife. OQur bhabits of lamught, apeech
and action have been shaped and coloured by these
beliefs which in turn have bgen mora and more strength-
ened by those habits. 'To replace these beliels by
corvect ones, it is necessary to meditate on the latter
constantly and think over their various implications for
life. Tn short, to instil right beliefs into our minds, we
have to go through the same long and tedious process,
though of a reverse kind, by which wrong beliefs wete
established in us. 'This requires u long mtellectual
concentration on the truths learned. Without *prolong-
ed meditation the opposite belicfs cannot be removed
and the belief in these {ruths cannot be steadied and
established in life.

« Self-control (sariyyama) also is necersary for con-
centration of the mind on these

negz‘d?ﬁ“;‘;‘:ﬁ“:lva;‘f truths and for making them effec-
:‘::l:m:h:zn nffémgr(ﬂ tive in life. Socrates u§ed o say
conduct, ‘ virtue is knowledge.” His followers
pointed ount that mere knowledge

of what is right does not always lead to right actione,
because our actions are guided as much by reason as
by blind animal impulses. Unless these impulses are
controlled, action cannot fully follow the dictates of
reason. This truth is recognized by all the Indian
systems, except perhaps the Carvika. Tt is neatly ex-
pressed Wy an oft-quoted Sanskrit saying which means:
‘I know what®is right, but feel no inclination t6 follow

it ; T know what is wrong but cannot desist \from it.%

\
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Our speech and action cannot always follow our
intellectual gpnvictions because of the contrary impulses
deeply rooted‘ip our character owing,ﬁo past misconcep-
tions , about th;ings and their vald¥s. These inapulses
are variously described by different Indian thinkers ;
but there is a sort of unanjmity that the chief impulses
are likes and dislikes—]qvg and hate (riga and dvesa).
These are the automatic springs of action ; we mdve
under their influence when we act habitually without
forethought. Our indriyas, i.c. the instruments of
knowledge and action (namely, the mind, the senses of
sight, touch, smell, taste, sound, and the motor organs
for movement, holding things, speaking, excretion and
reproduciion), have always been in the service of these
some ‘nxed bad habits. When philosophic knowledze
about the real nature of things makes us give up our
previous wrong beliefs regarding objects, our previous
likes and dislikes [or those objects have also to be given
up. Our indriyas have to be weuned from past habits
and broken to thereign of reason. This task is as
difficult as it is important. It can be performed only
through long, sustained practice and formation of new
good habits. All Indian thinkers lay much stress on
such practice which chiefly consists of repeated efforts
in the right direction (abhyasa).

Self-control, then, means the control of the lower

self, the blind, animal tendencies—

Lhes‘;,lrf;ﬁgz?l ’(:'f’pt'l‘:: love and hate—as well as the in-
lg;"ft’; . “g}ftﬁz"ggh:r’.‘c struments of knowledge aad action
‘ (the indriyas}. From what has been

sajd above jt will be clear that self-control was not a
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mere negative practice, it was not simgl‘v checking
t.ﬁe indriyas, but cljgcking their bad teudencies and
habits in order {oWmploy them for a better purpose,
and make them obey the dictates of reason.

It is a mistake, therefore, ta think, as ,some do, that
e Indian ethies taught a rigorisod’ or
Tt docs mot kill the  gq001i0igm  which conwmsts in killing
nataral impulses, but X .
trains them to the the mnatural impulses in man. As
yoke of reasou. early as the Upanigads, we find
Indian  thinkers recognizing that
though the most valuable thing in man is his spirit
(atinan), his existence us &8 man depends on non-spiritual
factors as well ; that even his thinking power depends ch
the food he takes. This conviction never left the Indian
thinkers ; the lower clements, for them, were mnot for
i destruction but fo reformsltion and
Moruldy is nob mere-  sybjugation to the higher. Cessation
e B ivation 1 from bad activities was coupled, with
positive virtues. performance of good ones. This we
find cven in the most rigoristic
systems, like the Yogua, where, as aids to the atlainment
of peifect concentiation (yoginga), we find meriioned not
simply the negative practice oi the ‘don’ts’ (yamas), but
ulso the positive cultivation of good habits (niysmus).
The yamas consist of the five great efforts for abstinence
from injury tec life, falsehood, stealing, sensuous appetite
und greed for wealth (ahirhsh, satys, asteya, bruhmacarys
und aparigraha). These ure to be culiivated along with
the niyamas, namely, purity of body and mind. content-
ment, fortitude, study and resignation to God. Essentially
similar teachings we find as much in the other orthodox
schools as in Puddhism and Jainism which,|like the Yoga,
recommend, for example, the cultivation of love (mmaitri)
and kindness (karuna) along with non-violence (ahiipsi).
That the action of the indriyas is not to be suppressed,
but only to be turned to the service of the higher self, is
also the teaching of the Giti, as would appear from the
following:, ““One who has controlled himself, attains
contentmnent by cnjoying objecls through sthe indriyas
which have béen freed from the influence of love ared
hate,’’*

1 Bhagavadgits, 2. 64,
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Lastly, all Indian systems, except the Carvika,
() Belief in tl:.: pos-  acceph the idea o‘ﬁwlibera,tion as the
sibility of l.beration s hjghegt end- of life. The concep-
commo1 to all systems. . ) i .
Lil;]emtii(_)nhis rega.:‘ided tion of liberation received, of course,
1ghest good. . . .
a8 the Righest geo glightly different meanings. All
negatively agreed that the state of liberation is a total
destruction of sufferings which life in this world brings
about. A few went a little beyond this to hold that
liberation or the state of perfection is not simply nega-
tion of pain, but is a state of positive bliss. The
Mimiisi, Vedanta and Jaina thinkers belong to this
latter groyp, and eveu the Bauddhas, according to
so1e.
7. The Space-Time Background
-
In addition to the unity of moral and spiritual
-, ouilook described above, we may
The idta of the vast- e
ness of the world of alsv mnote the prevailing sense of
Space and Time foriu- . .
ed the common back- the vastness of the space-time
lf;‘;:::gt of  Tadiun  w6d, which formed the common
' background of Tndian thought and
influenced its moral and metaphysical outlook.
The Western belief that the world was created stx
thousand and odd years ago and
Mod ientific e W, 41
mucg;:fo‘:l :f'f,’l‘,i;'; all for the purpose of @man consti-
and Space as incon- {p{ed a narrowness of outlook and
ceivably vasi entities. i
exaggerated the importance of man.
This belief has been shaken by the biological dis-
coveries of Darwin and others who show that the
evolution of living beings has to be conceived in terws
of mi]lionp of years, not thousands. The science of
«

a,stronomy', again, is gradually generating the belief
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in the vasti®els of the universe, the diameter of which
i8 “‘at least hungreds of millions of €sht-years.’’*
The sun in this kculation is a merd speck in the
universe,” and the earth is less than one-millionth part
of this speck. And we are reminded that each faint
speck of nebula observable i the sky conhtains ‘‘madter

enough for the creation of perhaps & thousand million
suns like ours.””?

Our imagination feels staggered in its attempt to
grasp the vastness of the space- -
Indmiar dess in - time universe revealed by science*
A similar feeling is caused by the
accounts of creation given in some of the Rurinas,
which would, but for modern discoveries, be laughed at
as pure fantasy. In the Vigpu-Purina,® for example,
we come across the popular Indian conception of the
world (brabhmianda) which contains the fourtegen yegions
(loKas) of which the earth (bhiitala) is only one, and
which are .separated from one another by tens of
willions (kotis) of yojanas, and again the infinite uni-
verse is conceived as containing thousands of niillions
of such worlds (brahmindas).

As to the description of the vastness of time, we
find that the Indian thinker, like the modern scientist,
feels unable to describe it by common human units.
The unit adopted for the measurement of cosmic time
is a day of the creator Brahmid. Xach day of the

1 Sir J.H. Jeans, in Nalure, 26.2-27. A lighl-year=the distance
travelled by. light in a year, at the rate of 186,825 mijles per
second =60 X 60 X 22X 365 X 186,326 wiles=5,875,945,200,000 miles.

* Ibid. (quoted in Everyday Science, by L. M. Parsons}pp. 14-15).#

3 Pari 2, Chap. 7.

4—1606B
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creator is equal to 1,000 yugas or 432 nhillion years
of men. THk is the duration of ghe period of each
creation of cosmos. The night’of the creator is
cessation of creative activity and means destruction or
chaos. Such alternating days and nights, creation and
destruction (srsti and pralaya), form a_ beginningless
series.

It is not possible to ascertain the first beginning of
creation. It would be arbitrary to think that creation
began at first at some particular time and not earlier.
A3 there are no data for fixing the first beginning of the
universe, Jndian thinkers, in general, look upon the
universe as beginningless fanadi). They try to explain
the beginning of the present creation by reference to
previots states of dissolution and creation and think
it idle and meaningless lo enquire about the firs!
creatiqn. Any ferm of a beginningless series can only
be said to be carlier or later in relation to others ;
there ir nothing like an absoluie first ter'n in such o
series,

With this overwhelming idea of the vast universe at
1r background, Tndian thought naturally harped on the
extreme smallness of the earth, the transitoriness
of earthly existence and the insignificance of earthly
possessions.  If the earth wes a mere point in the vast
space, lifle was a mere ripple in the ocean of time.
Myriads of them come and go, and matter very little to
the universe as a whole. Even the best civilization
evolved shrough centuries is nothing very uni-jue ; there
is notvone golden age only in the life of, the earth. In
the beginningless cycles of creation and dissolution
there have been numberless golden ages as well as iron
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ones. Progperity and adversity, civilization and
bprbarity rise and fall, as the wheel of tirge turns and
moves on,

The general infllence of this outlook on meta-
physics has been to regard the present world as the
outcome of a past one and explain the foymer parhly by
reference to the latter. Besides it set meta.physme. on
the search for the eternal. On the ethical and religious
side, it helped the Indian tnind to take a wider and
detached view of life, prevented it from the morbid
desire to cling to the f{leeting as the everlasting and
persuaded it always to have an eve on what was of
lasting, rather than of momentary, value.

1I. A BRIEV SKETCH OF THE SYSTEMS
1. The Cdarodka Sysiemn

jn Indian philosophy the word ‘Carvika' moans
a materialisf. The Cirvikas hold that perception is
the only valid source of knowledge. They point out
that all non-perceptual or indirect sources of kuowledge
like inference, the testimony of other persons, otc., are
unreliable and often prove misleading. We should nof,
therefore, believe in anything except what is imme-
diately known through perception.

Perception reveals to us only the material world,
composed of the four bhatas or elements of matter,
viz. a,ir,‘ fire, water and earth, the existence of which
we cafi du'ectly know through the senses. All objects
of this percethble world are composed of Lhe;se ele-
ments. There is no evidence that there is anything
like an immaterial soul in man. Man to} is made
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wholly of matter. We say ‘I am stout,” ‘I am lean,’
‘Tam lame.” These judgments also tend to shov
that the individual is ideqticax;!, with the body.
There is of course consciousness in man, but con-
sciousness is a quality of the living body .which
is a product of matter. It should not be thought
that because the elements of matter are unconscious,
there can be po consciousness in objects madé of
them. There are many examples in which qualities
originally absent in the component parts are developed
when the parts are combined together in a particular
way. There are examples even of the same substance
acquiring’ new. qualities under different conditions.
Betel leaf, nut and lime chewed together acquire a red
tinge originally absent in any of the constituents;
molasses acquires by fermentation the power of infoxi-
cation originally absent. Similarly, the elements of
matter’ combined together in a particular way give rise
to the living body having consciousness. Conscious-
ness ceases apparently with the body. When man dies
nothing is left of him to enjoy or suffer the conse-
quences of his actions hereafter.

. The survival of man in any form after death is,
therefore, unproved. The existence of God also is a
myth. God cannot be perceived. The world is made
by the automatic combination of the material elements
end not by God. TItis foolish, therefore, to perform
any religious rite either for enjoying happiness after
this life in heaven or for pleasing God. No faith
should be put in the Vedasor in the cunning priests
who earn their livelihood by exploiting the credulity
of men. !
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The hig.hest end of life, for a rational man, should,
Werefore, be the enjoyment of the greatest amount of
pleasure here in thi¥ lifo, of which alone we are sure.
1t is foolish to forg}ku’ae pleasures of life simply begause
they happen to be mixed with pain. It would be as
though one were to reject the kernel because of its husk
or cease sowing crops for fear of cattle. ‘We should *ry
to get the best out of this life by epjoing it as best as we
can and avoiding as far as possible the chances of pain.

2. The Jaina System

The origin of the Jaina faith lies far back in the
prehistoric times. The long line of teacherf through
whom the faith was handed down c 'nsists of twenty-
four Tirthankaras or liberated propagators of the faith,
the last of whom was Vardhamina (also styled‘lfa,ha-
vira), a contempotary of Gautama Buddha.

is thn only vahd source of know]e_dge 'l‘hey pomt ouf
that if we are to re]ect altogether the possibility of
obtaining correct knowledge through inference agpd the
testimony of other persons because sometimes they
prove misleading, we should doubt the vwlidity of pet-_
ceptlon also, beacause even perceptlon sometimes proves
illusory. In fact, the Cirvikas themselves take the
help of inference when by observing some cases of
inference to be misleading they come to hold that all
Jnference  is invalid, and also when they deny the
exlstence of objects because they are not perceived. ’
“The Jainds admit, in addition to perception, foference
and Westimony’ as sources of valid knowledge Infe.r-
ence yields “valid knowledge when it obeys Yhe logical
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rules of correctness. Testimony is valid «when it is the
report of a reliable authority, In fact, the Jainas hokd
that it is on the authority of 2!‘: teachings of the
omnijscient liberated saints (Jibas or Tirthankaras)
that we can bave unerring knowledge about certain
spiritual matters, which our limited sense-perception
and rea.soniné cannof reveal to us.

On the basis of these three kinds of knowledge,
the Jainas form their view of the universe. Perception
reveals the reality of material substances, composed of
the four kinds of elements, as the Carvikas hold. By
1nference they come to believe inspace (akisa), because
material* substances must exist somewhere, believe
in time' (kila), bocause changes or succession of the
states of substances cannot be understood without it,
and Delieve also in the two causes of motion and rest
respectively, for without them movement and cessation
of movement in things cannot be explained. These
last two are called respectively dharma and adharma
which should not be taken here in their orhina.ry moral
sense, but in the technical sense of the causes of
motion and rest. DBut the physical world, consisting
of the four clements of matter, space, time, dharma
and adharma, is not all. Perception, as well as
inference, proves the existence of souls in all living
bodies. When we perceive the qualities of an orange
such as its colour, shape, smell, we say we perceive
the existence of the orange. On similar grounds,
when we internally perceive plessure, pain and other
qualitiev of the soul, we should admit that tie soul also
is dirtctly known through perception. ¢ Consciousness
vannot by said to be the product of matter; the



GENERAYL INTRODUCTION 31

Carvikas cdnnot point out any case where the combi-
nation of material wbrtances is perceivectic generate
consciousness. The®<xistence of the soul can also be
inferred on the ground that if there had been no
conscious agent to guide them, material substances
could not be formed into livihg bodies by themselvss.
Without a conscious substance to regulate them the
body and the senses could not do their work so sys-
tematically. N

There are, then, as many souls as there are living
bodies.” There are souls, the Juinas hold, not only ir?
animals, but also in plants and even in pagticles of
dust. The existence of very minute living,beings
(such as germs) in dust and other apparently non-
living material things is also admitted by ifedern
science. All souls are not equally conscious. Sonie,
like thosc in plants or dust-bodies, have only the sense
of touch and have tactual consciousness alone. Some
lower animals have two senses, others three, still others
four. Man and somne higher animals have five senses
through all of which they know things. But, hoWever
developed the senses may be, the soul living in the
body is limited in knowledge; it is limited in power
alro and is subject to all kiuds of mireries.

But every soul is_capable of attaining infinite con-

Sou’1s ¢
_sciousness, power and huppiness. These qualities are
_inherent in the very nature of the soul. They are
obstructed by karmas, just as the patural light of the
‘sun is ohstructed by clonds. The karnas,or the
" forces of passiqns and desires in the soul ditracs to it
particles of matter which permeate the squl just a
particles of dust permeate the light of any flame or the
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sun. In a word, the karmas lead to thé bondage o
the soul bysynatter. By removing karmasmn
remove bondage and regain its, nygral perfections.

The teachings and lives of the liberated saints
(Tirthankaras) prove the posmb}x!_lg_wgf hberatwn and
show also the path to bt followed for the | purpose.
Tlnee things are necessary for the removal of bon-
dage, viz. perfect faith in the teachings of the Jaina
teachers, correct knowledge of the teachings, and right
conduct. Right conduct consists in the practice of
‘abstinence from all injury to life, from falsehood, from
stealing, from sensualify and from attachment to sense
objects. ' By the joint culture of right faith, right
knowledge and right conduct the passions are controlled
and the karmas that fetter the soul to matter are
removed. The obstacles being removed, the soul
attalns  its  nawural perfection—infinite  faith,
infinite knowledge, infinite power and infinite bliss.
This is the state of liberation. .

The Jajnas do not believe in God. Ths Tirthat-
karag, to whom all the godly powers like omniscience
and ompipotence beiong, take the place of God. They
are adored as ideals of life.

Sympathy for all living beings is one of the chief
features of the Jaina faith. Coupled with this there
is, in Jaina philosophy, respect for all opinions. The
Jaina philosophers point out that every object has infinite
aspects, judged by what it is and what it is not from
dlﬂ’erent points of view. Every judgment that we
ordmpnly ‘pass about a thing is, therefore, true only in
relation to a particular aspect of the thmg seen from a
partxcula.r point of view. We should remember, there-
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fore, the sitmited nature of our knowledge and judg-
ment, and 'qh’quld refrain from thinkigg:_‘_@l;g_t_gnx View
is the whole trutLugbout any thing. We sbould guard
sﬁ'&""ﬁiﬁﬁﬁﬁ{pwn statementy_and also __let;-;ﬁmt;)
appreciate the possibility of the correctness o_f others’
views.

The Jaina philosophy is a kind of realism, because
it asseris the reality of thé external world, and it is,
pluralism, because it believes in many ultimate realities, '
Tt is atheism as it rejects the existence of God.

8. The Bauddha System

The Bauddha system of philosophy aroge out of
the teachings of Gautams Buddba, the well-known
founder of Buddhism. Gautama was awalsned to
a consciousness of sorrow by the sight of dicease,
old aze, death and other miseries, to which man is
subject. He spent years in study, pe'nancc and
meditation, to discover the origin of human sutfé;ings
and the means to overcome them. At last he received
enlightenment, the result of which was set forth by
him in the form of what bas come to be known as
‘the four noble truths’ (catvari drya-satydni). These
are—the truth that there is misery, the truth that there
is & cause of misery, the truth that there is cessation
of misery and the truth that there is a path leading to
the ceseation of misery.

The first truth about the existence of misery is
admitted by all in some form or other. But with bis
penetrating insight Buddha saw that miscry is mot
simply casual ; it is universally present in all foxma
of existence and in all kinds of experiehce. Even

6--1606B
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what appears as pleasant js really a sourca of pain
at bottom. _  + R

Regarding the second truth, Byfudba’s conclusion
is deduced from his anslysis of causation. He points
out that the existence of everything in the world,
mterjal and meatal, is causad by some other thing.
There is nothing which is unconditional and self-
existent. Nothing is, therefore, permanent in the
world. All 'things are subject to change. Our
sufferings are gimilarly caused by some conditions.
Sufferings depend on birth in this world. Birth again

is caused by our desire (tanha or trsna) for the worldly
objects. The force of desires drags us down to the
world. But our desires can be traced ultimately to
our ign~rance. If we had a correct knowledge of
the things of the world, understood their transitory
and painful nature, there would be no-desire for them;
birth would then cease and along with it also misery.

. As suffering, like other things, depends on some
conditions, it must cease when these “conditions
are removed. This is the third truth about cessation
of misery.

" The fourth truth about the Path that leads to the
cessation of - misery concerns the control of the condi-
tions that cause misery. This path is known as the
eight-fold noble path as it consists of eight steps,
namely, right views, right determination, right speach,
right_conduct, right livelihood, right endeavour, right
mlndfulness and right concentration. These eight
steps remove ignorance and desire, enlighten the mind
and bnng about perfect equanimity and tranquillity.
Thus 1isery cesses completely and the chance of
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rebirth ulsg is stopped. The attainment of this state of
perfectlon is nirvina. .-

The teachirty of Buddha arq confuined in the four
noble truths dem,nbed above It will a.ppear from
this tha.t Buﬁdhs ‘himself ‘was not” Goncerned so much
with the Broblems of philosophy as with the practical
problem- howm b _removede He
regarded it_as a waste of time to discuss metaghzs ical
problems, ‘while man is writhing in misery. But
though averse to theoretical spequlatioﬁ' he could not
avoid philosophical discussions altogether. Thus we
find from early literature the following thecries
among his teachings: (¢) AM things are gonditional ;
there is nothing that exists bz itself. (b) All jhings are,
therefore, subject to chanoe owing to the change of
the conditions on which they depend ; wothing is
permanent. (c) There is, therefore, neither any soul
nor God nor any other permanent substance. (d) There
is, however, continaity of the present life which
generates another life, by the law of karma, just
8s & tree generates another trée through its seed, and
the second continues while th__qf_'l"st withers away. L

The later followers of Buddhs, in Indm aund outside,
developed the germs of philosophical theories contained
in Buddba’s teachings, and imany schools thus came
into existence. Of these the four that became most
well-known “in Indian philosopby may be mentioned
here,

The Madhyamika or Siinyavida School.~Accord-
ing to this, the world is unreal (§inya) ; mental and
non-mental phenomena are all illusory. Tl'gs view. is
known as mhlhsm (Siinyavada). .
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The Yogdcara or Vijfidnavade Sohool—;l‘hls holds
that external objects are unreal. What appea.rs a8
externsl is really an ides in the mind. But miod
must be admitted to be real. It is self-contradictory
to say that the mind is unreal; for, then, the very
thought that mmd is_unreal stands self-condemned,
thougat bemg an activity of the mind. .This view is
called subjective idealism (vijfianavada). '

' The Sautréntika School.—This holds that both
the mental and the non-mental are real. If every-
thing that we perceive us external were unreal, then
our- perception of an object would not depend on any-
thing outside the mind, but absolutely on the mind.
But we fird that the mind cannot perceive any object,
like a tiger, at any place it likes. This proves that ihe
idea of +he tiger, when we perceive it, depends on u
pon-mental reality, the tiger. TFrom the perceptual
idea or representation of a tiger in the mind we can
infer the existence of its cause, the tiger, outside
the mind. Thus esternal objects can be ianferred to
exist outside the mind. This view may be called
represenvationism, or theory of the inferability of
external objects (bahyanumeyu-vada).

The Vaibhagika School.—This school agrees with
the last on the point that both internal and external
objects are real. But it diflers from it regarding the
way external objects are known. External objects,
according to the Vaibhagikas, ere dircctly perceived
and not inferred from their ideas or representations in
the mind. For, if no external object were ever
perceived corrusponding to any ides, it would not be
poseible to u}fer the existence of am external object
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from any idea, This view may be called direct
realigm, because it holds that external objecte are
perceived directly (bahya-pratyaksa-vida).

Buldbism is dividéd, on religious matters, into the
two well-known schools, Hindyina, flourishing now in
the south, in Ceylon, Burma a.nc.l Siam, and Mahiyina,
found now in the morth, in Tibet, China and Japan®
The first two of the four philosophical schools
mentioned above come under the Mahayana and the
last two under the Hinayana, The most important
religious question on which these two schools differ is:
What is the objeot of nirvina ? The Hinayina holds
that nirviga should be sought %in order that the
individual may put an end to his own micery. « The
Mahiyina thinks, on the other hand, that the object
of nirvinas is not to put an end to one’s ®wwn
misery, but to obtain perfect wisdom with which the
liberated can try for the salvation of all beipgs, in
unsery.

4. The Nyaya System

The Nyaya system is the work of the great sage
Gotama. It is a realistic philosophy based mainly on
logical grounds. It admits four separate sources of
true knowledge, viz. perception (pratyaksa), inference
(anum@na), comparisop (upawana) and testimony
(éabda}. Perception is the direct knowledge of objects
produced by their relation to our semses. It may be
external (bahya) or internal (intara), according as the
sense concerged is external, like the eye and the, ear,
or internal, like the mind (manas), Inferencd issethe
knowledge of objects, mot through perception, but'
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through the apprehension of some mark (liags) which
is an&l‘ldbly related to the inferred ob;ects (sa.dhya)
The invatiable relation hetween the two is called
vyapti. In inference there are at least three proposi-
tions and at most three terms, viz, the paksa or minor
term about which we infer something, the sidhya or
teajor term ‘which is the inferred objegt, and the linga
or sidbana or middle term which is invariably related
to the major, and is present in the minor. To illus-
trate: ‘‘ The hill is fiery, because it smokes ; and
whatever smokes is fiery.’”” Comparison is the know-
ledge of the relation between a name and things so
named,on the basid of a given description of their
similarity to some familiar object. A man is told that
8 gavaya is like a cow. Then he finds an snimal in
the forest, which strikingly resembles the cow, and
concludes that this animal must hs a gavaya. Such
knowledge is derived from upamana or comparison.,
Sabda or testimony is the knowledge about unperceived
abjects derived from the statements of authoritative
persons. A scientist tells us that water i3 8 compound
of °hydrogen and oxygen in & certain proportion.
Although we have not ourselves demostrated the truth
we know it on the aunthority of the scientist. Here
our knowledge is derived from dabds or testimony. All
other sources of knowledge bave been reduced by the
Naiyayikas to these four.

The.objects of knowledge, according to the Nyiya,
are the self, the body, the senses and their objects,
cognition (buddbi), mind (manas,, activity (pravrtti),
menptal defacts (dosa), rebirth (pretyaphﬁ.bu.), the feel-
ings of pleasure and pain (phala), suffering (dubkha),
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and, freedom flom suffering (spavargs). The Nyaya,
like many other systems of Indian philosophy, seeks
to deliver the self from its bondage to the body, the
senses and their objects. According to it, the self is
distinct from the body and the mind. The body is
only & composite substance 1nad® of matter.e The ming
(manas) is a subtle, indivisible and eternal substance
(anu). It serves the soul as an instrument for the
perception of psychic qualities like pleasure, pain, etec.
1t is, therefore, caelled an internal sense, The self
(3tman) is another substance whicl. is quite distinct
from the mind and the body. It qacquires the attribute
of consciousness when it 1s related to any‘ object
through the senres. But consciousness is not an
essential quality of the self. It is an accidentgl or
adventitious quality which ceases to qualify the self in
the state of mukti or liberation. While the mind
(mnanas) is infinitesimal like an atom, the self’ is”ail-
pervading (bibhu), indestructible and eternal. It is an
agent which likes and dislikes objects and tries to
obtain or avoid them and enjoys or suffers the capse-
quences of its actions. It is ignorance of the truth
(mithya-jfiana) and the consequent faults of desire,
aversion and infatuation (riga, dvesa and moha)
that impel the self to act for good end bad ends and
plunge it into the world of sin and suffering, birth and
death, ]_Lib/emﬁan. (apavarga) means the abaolute
cessation of all pain and suffering owing to the right
knowledge of reality (tattva-jidna). Some people
think that 9t is a state of happiness. Byt this is
entirely wrong,® for there is no pleasure wit'hout.
pain, just as there is no light without shade. 8o *
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liberation is only release from pain anu 20t pleasure or
happiness. . ’
The existence of God is proved by the Naiyayikas
by several arguments. Gfod is the ulimate cause of
the creation, maintenance and destruction of the world.
He did not,create the world out of nothing, but out of
eternal atoms, space, time, ether, ‘minds and souls
This world has been created in order that individual
souls (jivas) might enjoy pleasure or suffer pain accord-
ing to the merit or demerit of their actions in other
lives and in other worlds. The most popular argument
for God's existence js: ‘‘ All things of the world like
mountains and seas, the sun and the moon, are effects,
because they are made up of parts. Therefore, they
must have a maker (kartd).”” The individual selves
cannot be the maker or creator of the world, because
they are Jimited in power and knowledge, and so can-
not des! with such subtle and imperceptible entities
as atoms, of which all physical things are composed.
The creator of the world must be an int'elligent spirit
with unlimited power and wiedom, and capable of
maintaining the moral order of the universe. God
created the world not for any end of His own, but for
the good of all living beings. This, however, does
not mean that there must be only bappiness and no
misery in the world. If individual selves have any
freedom of will in them, they would act for good or bad
ends and thereby bring happiness or misery on them-
selves. Bub under the loving care and wise guidance
of the Divine Being, all individuals can sobner or later
attaln right knowledge about themselves and the world,
"and thereby final release from all suffering (mukti).
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*5. The Vaidesika System

The Vaidesika * system was founded by the sage
Kanada also named Uluka It is a]hed to the Nyiya
system and ha,s the same end in v1ew, namely, the llbera-

ledge, i.e. the whole world undar the seven cat __g__ges,
substance” (dra.vya), quahty/ (guna), a,ctlon (karma),
generality (samanya) pa.rtlculanty (videss), the relation
of inherence (sa.ma.va.ya), and non-exmtgnce (abhaba),

A subsiance is the substrat"m _of qualities &

activities, but is different from. both Thete a.rgmg_e
kinds of subéfances, vig, eartE water, fire, a;;r ether
(akada), hm?,_ﬁfﬁce, soul and junu (manas) Of
these, the first five are ca.lled the pbzmcal elements
(bh_t}_t_a;e) and ha.ve respeclively twclﬁc qualltles of
smell taste, colour, touch and sound. The first four
are composed of~the four kinds of a,toms (of &arth,

water, fire anﬂ a;u;) “which are invisible and inde.
structible pz_;rtlcles of mater. . The a.i;om_:-l__a._ge~ uncreated
and eternal entities which we get by resolving any
material object into smaller and smaller parts till we
come to such as canmot be further divided. .-Kkida,
space and time are imperceptible substances, each of
which is one, eternal and all-pervading. The mind
(manas) is an eternal substance which is not all-
pervading, but infinitely small like an atom. It is the
internal sense which is directly or indirectly concerned
in all psychical functions like cognition, feeling and
willing. Phe mind being atomic we cannot have more
than one experkence at one instant of time. The soul
is an eternal and all-pervading substance whioh is the

6-—1605B
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subsiratum of the phenomensa of consciomsness. The
individual soul is perceived internslly by the mind of
the individual as when one says ‘1 am happy.” The
supreme soul or God is inferred as the creator of the
world of eflects. God creates the world out of eternal
atoms. The,compositionyand decomposition of atoms
e;zplain the origin and destruction &f the composite
objects of the world. But the atoms cannob move
and act by themselves, The ultimate source of their
actions is to be found in the will of God, who directs
their operations according to the law of karms. The
“atoms are made to compose a world that befits the
unseen moral deserts (adrsta) of individual souls and
serves the purpose of moral dispeunsation. This is the atomic
theory of the Vaidesikas. It is rather teleological than
mechanistic and materialistic like other atomic theories.
A quslity is that which exists in a substance and
bas tisef no quality or activity. While a substance
can exist by itself, a quality cannot exist unless it be
in some substance. There is no activity or movement
in the qualities of things. There are altogether twenty-
four kinds of qualities, viz. colour, taste, smell, touch,
sound, number, magnitude, distinctness (prthaktva), con-
junction (sarnyoga), disjunction (vibhiga), remoteness
(paratva), nearness (aparatva), fluidity (dravatva). viscid-
ity (sneha), cognition (buddhij, pleasure, pain, desire,
aversion, striving (prayatna), heaviness (gurutva), tenden-
cy (samskdra), merit {dharma) and demerit (zddharma).

1 Parstvn stands for both remoteness in space and remoteness in
time un.d aperatva ' for nearness both in space and time. * Sarskars
really stands for three quslitios, viz. veloeity, elas'hczty and memory-
\impression, ¢
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An actich®s a movement Like guahty, it belongs
only to substances.s There a are five kinds of action, viz.

throwing /u-ps{azﬂ (utksepans), throwing downward
(.wa,ksepana), contraction  (akuficaBia), expansion
- ‘/ S e o . S——————
(prasarana), and going (gamana)./
All cows have in them a cdrtain commen nature for

e e et et At .

which th are >_grouped into one class and excluded.

T e

from other classes. This is called ‘ gotva ' or cowness
and is the Famanys or universal in them. Since cow-
ness is not generated by the birth of any cow nor
destroyed by the dcath of an;, it is eternal. A
upiversal is thus the eternal essgnce common to all the
individuals of a class. .

Particularity (videsa) is the ground of the ultimate
differences of things. Ordinarily, we distinguigh one
thing from another by the peculiarities of ite parts and
other qualities. But how are we to distinguish the
ultimate simple and eternal substances of the world,
like two atoms of earth? 'Therc must be some ultimate
difference or peculiarity in each.of them, otherwise they
would not be different, both having all the qualifjes of
earth, Particularity stands for the peculiarity or indivi-
duality of the eternal entities of the world. It is the
special treatment of this category of videsa that explains
the name ‘ Vaidesika ’ given to this system of phi-
losophy.

Inherence (samavaya) is the permanent or eternal
relation by which & whole is in its parts, a quality or
an action is in a substance, the universal is in the
particulars. The cloth as one whole always 8xists in
the threads, qualities like *green,’ *sweet’ and
‘ fragrant,’ and motions of different kinds*abide in
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some substances. Cowness as a universal'is in all cows.
This permanent relation between the whole and its
parts, between the universal and its individuals, and
between qualities or actions and their substances, is
known as samavaya or inherence,, -~

Non-existance (abhava) stands for all negative facts.
“There is no snake here,’ ‘that rose is not red,’ ‘there
is no smell in pure water’ are propositions which
express respectively the non-existence of the snake,
redness and smell in certain things. All such cases
of non-existence are brought under the category of
sbhava. It is of four kinds, namely, pragabbava,
dhvarhsibhava, atyantabbava (these three being put
togethér under sarhsargibhiva or the absence of a
relation between two entities), and anyonyabhava.
The first means the non-existence of a thing before
(prak) its production, e¢.g. the non-existence of a pot
in clay before it is produced by the potter. The second
is the non-existence of a thing after its destruction
(dhvarmsa), e.g. the non-existence of the pot when it
is breken up. The third is the absence of a relation
between two things for all time—past, present and
future, e.g. the non-existence of colour in the air.
The last kind represents the difference of one thing
from another. When two things (say a jar and a cloth)
differ frim each otber, there is the non-existence of
either as the other. The jar is not the cloth, nor is
the cloth the jar. This mutual non-existence of two
different things is called anyonyibhava.

With regard to God and the liberatibm of the
individual soul the Vaidesika theory is stibstantially the
same a8 that of the Nyaya.
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The Savikhya System

[ ] .

The Sarkhya is & philosophy of dualistic realism,
attributed to the sage Kapila. It admiés two ultimate
realities, namely, i)u'rusa‘i‘n’d pra,krti' "which’ are inde-
pendent of each other in rospect of their exlsl,ence
The purusa is &' mhelhgent pnnc1ple, of which con-
sciousness (calta.nya) is not ‘an attribute, bul the very
essence. It is the sell .—fnchTs‘ qulte dlstmct from the
body, the senses and the mmd (mana.s) It is beyond
the whole world of ob]ects, and 1 1s the eternal consclouh-
ness which witnesses the changes and_activities going
on in the world, but does not itself act and change in
any way. Physma,l thmgs like cha.lrs, leds, ett. exist
for the enjoyment ent_of bem& othel than themselves.
Therefore, there must be the pug_rﬂa_gr the self which
is distinct from prakrti or primary matter, but is the
enjoyer (bhokta) of the products of prakrtl ’Lhere are
many different selves related to dltferenb bodles, for
when some men are happy, others are unha appy, some
die but others liv hve w :

]
Prakrti is the ultimaie cause of the world. It i is

an eternal unconscious ‘principle (jada) which is. a,lways
changing and has no other end than the satnsfactlon of
the selves Satt a, rajas and tamas are three consti-
tuents of prakm ‘which holds them together in & state
of rest or ethbrxum (sa.myava.stha) The three are
called gunas, But thay are I not qua.htles or attnbutes
in any m Rather, tk_x.g are three substantml
elements * which Constibute pr—k'rtl like thrse cords
making up_a” rope. MA@__QL_ the gunasjis
inferred from the qualities of pleasure, pain and
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indifference which we find in all things uf the world

The same sweet is liked or disliked or trested with
indifference by the same max in different cond:tlons

The same salad is tasteful to some person, distasteful
to another and ifigipid to a third. Now the cause and
the effect ave essentially identical. The effect is the
manifested condition of the cause, e.g. oil as an effect
manifests what is already contained in the seeds. 'The
things of the world are effects which have the qualities

of pleasure, [_)ain and_indifferepce. Tharefore, prakiti

cor pradhina which is their ultimate cause must have

the tbﬁ'ﬂemenﬂs of.‘agttva, rajas and tamas Whlch
respectlﬁfy‘ﬁossess the n&tnnes of plea.sure, pain and
mdxﬂ’erence, and ca.use mamfestatlon, activity and
passivjty. 7' """""

The _ evolutlon of the world has iis starting point in
the agsociation (sa zoga.) of the purusa with prakrti,
which disturbs the ongmal e_qulhbnum of the latter
and moves it to actlon "The course of evolutlon ieas
follows: ~Ffom prakrii_ arises _the great germ of this
vagt iniverse which is called, therefore, the great ome
{_(tgghat)I The -conscioiisness of the self is reflected on
this and makWr as conscious. It r egresents
the awakemng of nature from her cosmic slmgber and
the ﬁ%peamnce of thought ; and, therefore, it i 5 ig_
alngL Intellect (buddhi). ' It is the creative_
thought of the world to be evolved. Ahaikara, the
second product arises by & further transformation-of
the Intellect "The function of ahanka.m is the feelu_;g

T . B et

of ‘ I ahd m mlne ’ ;abhimana). meg to its ‘identifica-

txon w1th thm principle, the self considers itself to be
*a.n agent ¢kartd) which it really is not. From ahankira,
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with 8N_exXgons of the element of sattva, arise the five
organs “of knowledg_ (]ﬁa,nendn)m"t'he five organs of
action (karmendrlya) and he mind (manas) which is at
once an organ of knowledge and ac activity (ubhayendriya).
With an increase of tamas, ahaiikira produces, on the
other band, T five, subtle elepents (tanpatra) which
are the potentmhtles of sound touch, colour, taste ar ad
smell. From the five subt]e elements come the five
gross elements of akaéa, or ether air, _Qgg_l_ water and
earth in the same 0 order Thus we have altogether
twenty -five pnnclples in the bankhya, Of these, all
but the purusa is compnsedﬂkrt: Whlch is the®

cause or the ultimate source of all other physlca.l objects

D VI

cause 0 a.l 0 ]ects The seven principles of m@__a.j;_,
ahankira and the five tanmatras are causes of certam
effects aud themselves effects of certam causes. The
eleven senses and the five groqs elements are.only the
effects of certain causes and not themselves the causes

. of anything Which is substantially different from them.
‘The puruga or the self is neither the cause (pmkrn)
nor the effect (vikrti) of anything.

Although the self is in itself free and immortal, yet
such is the influence of avidyd or ignorance that it
confuses itself with the body, the senses and the mind
(manas). It is the want of discrimination (aviveka)
between the self and the not-self ihat is i‘t_asponsible
for all our sorrows and sufferings. We feel injured
and unhappy when our body is injured or indisposed,
because we fail to realize the distinction betwgen the
self and the body. Similarly, pleasure and pain o the
mind seem to affect the self only because the gelf’ge
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distinction from the mind is not clearly . perceived by
us. Once_we realize the.distinci,i_on between the self
and the. pot-self ingluding the body and the senseg, the
mmmmﬂmr self
pesses to be a_,lf_éqtgd by't'!he foyg and eorrows, the ups
and downs of life. It rests in itself as the dispassionate
" observer of ‘the show o n the world without

being implicated in them. Thig is the state of libera-
tion or freadom from suffering which has been variously
described as mukii, apavargs, kaivalya, etc. It is

possible for us to attain this state while alive in this
world (jivanmukti) or after this Jife in the other world
(videhamukti). But mere knowledge or intellectnal
understanding of the truth will not help one to realize
one's self and thereby attain final release from sin and
suffering.  For this we require fo go 11_1_1:6ugh ‘8 _long
course of spiritual training ﬁiﬁ_@éep deﬁ_)t'i@  to, and
constant m the trath that the self is the
pure eternal consciousuesi Ev_'fx;ﬁ:ﬁ_“_igﬂ_lg_qy_qu_ the mind-
body complex and above the space-time and cause-effect
orde_t_':_:)r existence, It is the unborn and undying
spirit, of which the essence is freedom, immortality
and life eternal. The nature and methods of the
spiritual training necessary for self-realization have
been elaborated in the Yoga philosophy.

With regard to the problem of God, we find that
the main tendency of the Sankhya is-to do away with
the theistic belief. According to it, the existence of
God cannot be proved in any way. We need not
admit’ God to explain the world ; for, prakrti is the
adequdie cause of the world as a whole. God as eternal
end unchgnging epirit cannot be the creator of the
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" world ; for t&® produce an effect the cause must change
and transform itself into the effect. Some Sankbya
commentators and writers, however, try to show that
the system admits the existence of God as the supreme
person who is the witness but not the creator of the
world.

7. The Yoga System

The sage Paiafijali is the founder of the Yoga
philosophy. The Yoga is closely ailied to the Sankhya.
It mostly accepts the epistemology ard the metaphy-
sics of the Sinikhya with its twenty-five principles, but
admits also the existence of God. The special interest
of this system is in the practice of yoga as the means
to the attainment of vivekajfidna or discrimirmative
knowledge which is held in the Sankhya to be the
essential condition of liberation. According to jt, yoga
consists in the cessation of all mental functions
(cittavrttinirodba). There are five levels of mental
functions (cittabbhtimi). The first is called ksipta or
the dissipated condition in which the mind flirts amdng
objects. The second is miidha or the stupefied condi-
tion as in sleep. The third is called viksipta or the
relatively pacified condition. Yoga is not possible in
any of these conditions. The fourth and the fifth
level are called ekigra and nirnddha. The one is a
state of concentration of the mind on some object
of contemplation. The other is the cessation of even
the act or function of contemplation. The last two
levels of the mind (cittabhiimi) are conductive to yoga.
There are two kinds of yoga or samédhi, wiz.*
samprajidta and asarhprajfidgta. In the first we have

716058
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yoga in the form of the mind's p'ez‘iect. concen-
tration on the object of contemplation, and, therefore,
involving a clear apprehension of that object. In the
second, there is the complete cessation of all mental
modifications and, consequenily, the entire absence of
tll knowledge including that of the contemplated
object.

There are eight steps in the practice of yoga.
(yogénga), These are: yama or restraint, niyama or
ethical culture, ésana or posture, prinayama or breath-
control, pratydbara or withdrawal of the senses,
dharani or attention,dhyana or meditation and samadhi
or concentration. Yama or restraint consists in abstain-
ing from jnjury to any life, from falsehood, theft,
inconfinence and avarice, Niyama or ethical culture
is the cultivation of good habits like purification,
pont,entment penance, study of the Vedas and contem-
platlon of God. Asana is the adoption of steady and
pomfortable postures. Priéndydma or breath-control
is regulated inhalation, exhalation and retention of
brensth. Pratyabira or sense-confrol consists in with-
drawing the senses from their objects. Dbdrsna or

-attention is fixing the mind on some intra-organic or

extra-organic object like the nose-tip or the imoon.
Dhyina or meditation is the steady contemplation of
the object without anv break. Samaédhi or concentra-
tion is that state in which the contemplative conscious-
ness is lost in the contemplated object and has no
awareness of 1tself

The Yogu system is called the theistic (seéva,rs)
Sa.ilkhya. a8 distinguished from the “Kapila Bankhys

’ wblch 8 genera]ly regarded s atheistic (niri§vara), If
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holds that God is the highest object of contemplation
for concentration and seli-realization. He is the perfect
Being who is eternal, all-pervading, omniscient and
completely free from all defects. The Yoga argues' for
the existence of God on the following grmlnds: What-
ever has degreesemust have a maximum. There afe
degrees of knowledge ; therefore, there must be such a
thing as perfect knowledge or omniscience. He- who
bas omniscience is God. The association of purusa
with prakrti is what initiates the evolution of the world,
and the cessation of this leads to dis.olution. Neither®
the association nor the dissociation is natural to prakrti
and purusa. Therefore, there must be a supreme being
who is able to bring about these relations between
prakrti and purosa according to the mors! desetts of -
individual souls.

8. The Mimarsa System

The Mitharmed (or Parva-Mimirmsi) school was
founded by Jaimini. Its Enmary _object _ is to defend_
and mVeﬁc ntuahsm In course of this atte:;;t

o bk g

on whlcrﬁﬁm_depgnds. - I A
The authority of the Vedas is the basm of ntu&lmm
and the Mimamsa formulalés the theory Vedss
are not the works of any _person and are, therefore,
free from errors that human authors commit. The
Vedas are eternal and self-exmﬁmg < the written or _
pmnouncga_\_f edas are only their terr _temporary marufestn-
tions tEtough ﬂrtlcular seers. For estsbhshmg' the
validity of the Vedas, the Mlmamsa discusges ve_rl .

elaborately the t theory of knowledge, the chief object
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of which is to show that the validity of every know-
ledge is self-evident. When there are sufficient condi-
tions, knowledge arises. When the senses are sound,
objects are present to thein and other auxiliary condi-
tions also prevail, there is perception. When there
dre sofficient data, there is inference. When we read
a book on geography, we have knowledge of the lands

accept it without further argument. If there is any
cause Tot doubt, then kpowledge docs not arise at all,
because belief is abtent. Similarly, by reading the
Vedaa we have at once knowledge and belief in what
they say., The validity of Vedic knowledge is self-
evident like that of every other knowledge. 1If any
doubts arise, they are removed with the help of
Mimarmséa arguments ; and the obstacles being removed,
the Vedas themselves reveal their contents to the
reader. The authority of the Vedas thus becomes
unquestionable,

*What the Vedas command one to perform is right
(dbarma). What they forbid is wrong. Duty consists
in doing what is right and desistng from forbidden
acts. _Duty must be done in the spirit of duty. The
rituals enjoined by the Vedas should be performed not
with the hope of any reward but just because they are
so enjoined. The disinterested performance of the
obligatory rites, which is possible only through know-
ledge and self-control, gradually destroys the karmas
and b‘rings about liberation after death, The state of
«liberation is conceived in the early Mimarsé as one of
unalloyed bliss or heaven. But the later Mimarisa
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conceives libdration only negatively as the cessation of
birth and, thereforg, of all pains.

The soul must be admitted as an immortal eternal
substance, for if the soul perished on death, the Vedic
injunctions that certain rites should be performed for
the attainment of heaven womld be meayingless. The
Mimaed wrifers also adduce independent argumenzs,
like the Jainas, to prove the existence ol the immortal
soul, and refute the materialistic view that it is nothing
other than the body. But they do not admit conscious-
ness as intrinsic to the soul. Consciousness arises in
it only when it is associated with the body and then
also only when an object is presented to the organs of
knowledge (the five outer semses and the innr organ
called manas). The liberated soul, which is disem-
bodied, has no actual consciousness, though it has the
potentiality for it.

The soul in the body has different kinds of know-
ledge.  One school of the Mimamsa founded by Pra-
bbakara ‘admits five different sources of knowledge
(pramanas), Damely, perception (pratyaksa), jiofer-
ence (anumana), comparison (upamina), testimony
(dabda' and postulation (arthapatti). The first four
are admitted as in the Nyaya system. There is, how-
ever, one notable difference regarding comparison.
Aoccording to the Mimaihsd knowledge by comparison
arises in & case like the following : A man who has
seen a monkey goes to a forest, sees an ape and judges,
¢ this ape is like a monkey.” From this judgment of
perception he passes to the judgment ° the smonkey
T saw before 1§ like this ape.” This last knowl'edge.is
obtained by comparison and not by perception, because
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the monkey is not present then. Knowledge by postu-
lation arises when we have to postulate something as
the only explanation of an apparent conflict. When
we find that a man doer not eat anything in the day,
but increases in weight, we postulate that he must be
egting at night. When o man is known to be alive
and yet not found at home, it is known by postulation
that he exists somewhere out. Another school of the
Mimamsé founded by Kuméirila Bhatta admits another
soorce of valid cognition, in addition to the above five.
This sixth pramina is called non-cognition (anupa-
Iasbdhi). It is pointed out that when on entering &
room and looking round one says, ‘ there is no cloth in
this room,’ the non-existence of the cloth canmat be
said tq be %known by perception. Perception of an
object arises when our sense is stimulated by that
object, and non-existence, which is the object known
here, canbot be admitted to stimnulate sense. Such know-
ledge of non-existence takes place by non-cognition. We
judge the absence of the cloth not because other things
are pgreeived but because the cloth is not perceived.
The Miméamsi believes in the reality of the physical
world op the strength of perception. It is, therefore,
reslistic. It believes, as we bave seen, in the reality
of souls, as well. But it does not believe that there
is a supreme soul or God who bas created the world.
The world’s ob]ects are formed out of matter in accord-
ance with the karmas of the souls. The law of karma
is a spontaneous moral law that rules the world. The
Mimarhed also admits that when any man performs
any ritual, there arises in his soul a potency (apirve)
Wwhich produces in future the fruit of the action at an
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opportune *rhoment. On account of this potency
generated in the sopl by rites performed here, one anc
enjoy their fruits hereafter.

9, The Vedanla System

This aystem arises out ef the Upspisads which
mark the culmination of the Vedic speculation and are
fittingly calied the Vedanta or the end of the Vedas.
As we have seen previously, it develops through the
Upanisads in which its basic truths are first grasped,
the Brahma-satra of Badardyana which systematizes

the Upanigadic teachings, and thg W
on these sifras by many subsequent wnters among.
whom]a are we]l k;mw_g Of_all
the &yt systems , the “Vedanta, specmlly as mterpreted by_
Sm, has exerme greatest mﬂuence _on Indian
life and it stil p perslsts in some form o_x;o_ther in
different pa rent parts rts of Indis. | — .

v The —a\ “of one Supreme Person (purusa), who
pervades the whole umvef‘e‘mrd et Temains beyond it,

is found ina lgymn of the Rg-veda. Al cbjects of the
universe, animate and inanimate, men and gods, are
poetically conceived here as parts of that Person. In
the Upanisads this unity of all existence is found deve-
loped into the impersonal conception of One Reality
(sat), or the conceptionrof One Soul or One Brahman,
all of which are used synonymously. The world is
said to originate from this Reality, rest in it and
return into it when dissolved. The reality of the
many particular objects perceived in the universe is
denied and théir upity in the One Reality is asserted
ever and again: All is God (sarvam khalu idant
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Brahma). The soul is God (ayam Atmié Brahma).
There is no multiplicity here {neha wana asti kificana).
This Soul or God is the Reality (satya). It is Infinite
coneciousness (jliana) and Bliss (nanda).

Sankara interprets the Upanisads and the Brahma-
siitra to show that purc and unqualified monism is
taught therein. God is the only Reality, not simply in
the sense that there is nothing except God, but also in
the sense that there is no multiplicity even within Ged.
The denial of plursality, the unity of the soul and God,

Jbe assertion that when God is known, all is known,

and similar views found in the Upanisads, in fact the
general tone that pervades their teachings, cannot be
explained consistently even if we believe in the exist-
ence of many realities within God. Creation of the
many things by God (Brahman) or the soul (Atman) ix,
of course, related in some Upanisads. But in others,
and even- in the Vedas, creation is compared to magic
or jugglery ; God is spoken of as the.Juggler who creates
the world by the magical power called Maya.

Sankara, therefore, holds that, in consistency with
the emphatic teaching that there is only One Reality,
we have to explain the world not as a real creation, but
as an appearance which God conjures up with his
inscrutable power, Maya. "To make the conception of

Miya more intelligible to ordinary experience, he inter-
prets it in the light of ordinary illusions that we have
in daily life, when a rope appears, for example, as a
snake or a glittering shell appears as silver. In all
such caBes of illusion there is & substratum or a reality
(e.g. rope, shell) on which something else (e.g. snske,
silver) is imagined or superimposed due to the ignorance
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of the substrdtum. This ignorance not only conceals
the underlying reglity or substratum, bui also makes
it appear as something else. Our perception of the
world’s objects can be similarly explained. We perceive
the many objects in the One Brahman on  account of
our fomorance—(evidya or ajuana) which sconceals the
yoat Brahiiian Trom us and makes it appesar as the many
objects.” When the juggler produces an illusory show,
nidkeés one cOIl appear &s imany, the cause of it from
his point of view is his magical power; from our point
of view the reason why we perceive the many coins,,
is our ignorance of the one rea] coin. Applying this
analogy to the world-appearance, we can say tha.t this
appearance is due to the magical power of Maya. in God
and we can also say that it is due fo our ignqrance.
Maya and ignorance are then the two sides of the same
fact looked at from t{wo different points of view.
Hence May3 is also said to be of the nature of Igno-
rance (Avidya or Ajfiina). Lest one should think
that Sankara's position also fails to maintain pure
monism, becaunse two realities—God and Mayd.«-are
admltted Sanka.ra. _points out that Ma.ya. as a power of

burnmg is from fire. There is then no dualism but
“puré monism (advaita),

But is not even then God really possessed of creative
power? Sankara replies that so _long as one believes
in the world-appearance, he looks at God through the
world, as the creator of it. But when he realizes that
the world is apparent, that nothing is really &rgated,
he ceases to think of God as a Creator. To onewho,
is not deceived by the magician’s art and seed through

816068
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his trick, the magician fails to be a mbgician; he is
pot credited with any magical power. Similarly, to the
few who see nothing but God in the world, God ceases
to have Miya or the power of creating appearances.

In view of this Saikara finds it necessary to dis-
tipguish two different points of view, the ordinary or
empirical (vyavaharikaj and the transcendental or real

(paramarthika), e first is the standpoint of un«
'eﬁ‘ié’htéﬁsons who regard the world as real; our
life of practice depends on_this; it is rightly called,
Jherefore, the vyavaharika or practical point of view.
frrom This point of wiew the world appears as real;
God is thought to_be its omnipotent and ommsclent
Freator “sustainer and destroyer. Thus God appears
as quglified (gaguna) by many quahtlee ‘God in this
aspect 18 called by Sankara Saguna Brahma or Tévara.
From this point of view the self also appears as though
limited by the body; it behaves like a finite ego (abam).
The second or the real (piramarthika) standpoint is
that of the enlightened who have realized that the world
is an..appearance and that there s nothmg but God.
From this point of view, the world being thought um-
real, God ceases fo-be—regarded as any real creator, or
as possessed of any qualities like omnigcience, omni-
pofence. God is realized as One without any 1n1;;;;1
distinction, without any quality. G6d fromr this-trans-
cendental standpaint iparamarthikadrsti® is indeter-
minate; afd chafacterless; 1t is Nirguna Brabman.
The body ales it koown to be apparent and there is
'_‘f’f_h.i.fﬁ to_distinguish the soul from God.

The attainment of this real standpbint is possible
only by thé removal of ignorance (avidyd) to which the
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cosmic_illugibn is due. And this can be effected only
by the knowledgg that is imparied by the Vedanta.
One must control the senses and the mind, give up all
attachment to objects, realizing their traneitory nature,
and have an earnest desire for libera.t.non. He shonld
then study the Vedanta under an enhghtened teacher
and try ta reali%e its truths by constant reasoning and )
meditation.] When he is thus fit, the teacher would
tell him at ™ last: ‘‘Thou art Brahman.” He would
meditate on this till he has a direct and permanent
realization of the truth ‘I am Brahman.’ This is
perfect wisdom or liberation from bundage. Though'
such a liberated soul still perslsts in the body and in
the world, these no longer fetter him as he does not
regard them as real. He is in the world, but not of
the world. No attachment, no illusion can_afiéct his
wisdom. The soul then being free from the illusory
ideas that divided it from (:rod is_free from all miserys
As God is Bliss, 80 also is the Liberate

The teac’mngs of the Vedanta are mterpreted and
developed by Ramanuja in a different way, as follows: !
God is the only Reality. Within Him there exIst a8
paits the different unconscious {acit) maferial objects
as well a8 the many conscious souls (cit), God is
possessed of all supremely good qualities like omni-
science, omnipotence. Just as a spider spins the cob-
web out of his own body, so God creates the world of
material objects out of matter (acit) which eternally
exists in Him. The souls are conceived as infinitely
small (anu) substances which also exist eternally. They,
are by their very nature conscious and self-lunlinous,
“Every soul is endowed with 8_matetial body, ip acoord-
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ance with its karma. Bondage of the soul means 1t its
gonfinement to this body. leeratlgq__lgilg_g conmlg_te
Jissociation of the soul from the body. The cause of
bondage is karma  which springs from ignorance. The
soul—identifies itself with the body, through ignorance
of its real nature and behaves as though it were the
body. It havkers after sensuous plegsures. Thus it
becomes attached to the world and the force of this
attachment causes its repeated rebirth. Ignorance is
removed by the study of the Vedanta. Man comes to
ktiow that his soul i distinct from the body, that it is
“Teally a part of God or Brahman, onwhom his existence
depends. The disinterested performance of the obli-
gatory {luties enjoined by the Vedas destroys the accu-
niulated-forces of ~atwchimént or Karmas aid helps the
perfection of knowledge. God is known as the only
object worthy of love and nd there is constant meditation
on God and resignation to His will. God is pleased
by devotion and releases the devolee from ‘bondage,
He is never born again after death. The liberated
mﬂjgmmggimzlar to God, because Like God it has
pure conscmusness free from 1mperfectlonsw But 5 it
does not become identical with God, as the finite can
never -become infinjte.

According to Raménujs, though God is the only
Reality and there is nothing outside God, yet within
God there sre many other realities. Creation of the
world and the objects created are all as real as God. 1t
is, therefore, not unqualified monism (advaita), but a
monism.of the One qualified by the presence of many
parts (vxéxstadva,lta) God possessed of the conscious
svuls and unconscions matter is the only Reality,
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 CHAFTERII
THE CARVAKA PHILOSOFHY

I. I¥ts ORIGIN AND SCOPE

Materialism is the name given to the metaphysical
doctrine which holds that matter is
the only reality. This doctrine
tries to explain mind and conscious-
ness 88 the products of matter.* In general outlook
materialism represents the tendency that seeks to rgduce

the higher to the lower or explain the hlgher pheno-
mena in the lightof tire—tower—omes. In this respect
it is opposed to spiritual interpretations of the universe.
Though materialism in some form or other has
always been present in India, and
ofgn ;ﬂt’::aﬁm'i’lgrk occasional references are found in
is available, the Vedas, the Buddhistic literature,
the Epics, as well as in the lafer
philosophical works, we do not find sny systematic
work on materialism, nor any organised school of
followers 8s the other philosophical schools possess.
But almost every work of the other echools states, for
refutation, the materialistic views. Our knowledge of
Indian materialism is chiefly based on these.

The meaning of
materialism.

¢ Carvikas ’ is the word that generally stands for ¢ mate-
_tialist.’ But the original meaning of this word is sE‘uiT ad
in mystery. According to one view, °Cirvika ®, was

originally the name of a sage w_ho propounded materialism. .
The sommon name ‘Carviﬁa is derived from thig proper
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name and means the follower of that sage,ci.c., a mate-
rialist. According to another view, ‘Carvika’ was even
originally & common descriptive nameé given to a materialist,
either because he preaches the doctrine of * m%
Jbe merry ’ ! (carv—eat, chew), or because his words &F

leasant ice (ciru—nice, vak—word). “Some, writers
again regard Brhaspati es the founder of materislism,
This view is based on the facts (d) that some Vedic hymns
“ascribed by fradition to Brhaspati, son ofLoka, are marked
by & spirit of revolt and free-thinking, (b) that in the Maha-
bhirata and elsewhere materislistic views are put ip the
mouth of Brhaspati and (¢) that about a dozen siitras and
verses are found quoted or referred to by different authors
as the materialistic teachings of Brhaspati, Some even
go a little further and soy that Brhaspati, the teacher of
the gods, propagated the materialistic views among the
giants (the enemies of the gods) so that by following these
attractive teachings they might come to ruin!

But whoever be the founder of Indian materialism,

‘ « Carvika ’ has become synonymous

A materialist is call . -
ca""i‘;?';:hfok';;ﬁifi with ¢ materialist.” The word used

for materialism is_also lokayata-

matsa, i.c., the view of common_people. A materialist
'is accordingly called also lokayatika -

Though the materialistic ideas are scattered here
and there, they may be systematized and conveniently
presented under three chief heads, namely, Epistemo-
Jlogy, Metaphysics and Ethics.

II. TaE Cirvika EPISTEMOLOGY

The entire philosophy. of the Carvakas may be said

_ to depend logically on their episte-
E;:'c;p:flo]!:;:;?:dgg’fy mology or the tbeory: of knowledge.
The main problems of epistemo-

. 1 Cf. ' Piva, khids ca veralocane,’ §ad-daréana-samuccaya, Lokaya-
\ tamatam, ) -
2 Ibid. snd Sarpa-darégno-sengraha,
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logy are: How.fa.r can we know reality ? How does
knowledge originate ahd develop ? This last question
involves the problem: What are the different sources
of knowledge? This problem forms one of the chief
topics of Indian epistemology. Knowledge of reality
or valid cognition is called prama nG and . ihe source of
such knowle_dge is called pramina, The Carviks holds
tha.t _perception-is the only pramina or de _p_end_ahle
source of knowledge. For establisbing this position he
criticizes the possibility of other sources of knowledge
like inference and testimony which are regarded-as
valid praméinas by many philosophets.

1. Inference is Not Cerfgin—

1f inference is to be regarded as a pramana, it must -
yield knowledge about which we can have no doubt and
which must be troe to reality. But inference ¢annot
fuifily these conditions, because when we infer, for

* example, the exislence of fire in

m‘i‘i‘f‘“f::; ,‘.:;;‘ th. & mountain from the perception of
k:g:ll: to the un- gmoke in it, we take : take a lea_p__n_the,
' dark, ﬁom;&ﬁ_nememed amoke to..
the unperceived fire.---A logician, like the Naiyayika.
will perhaps point out that such a
uniFv::;:]t “rzll’:ag: e leap is justified by the previous
tween the middle and kpowledge of the invariable con-
the major term, and .
comitance between smoke and fire
and that the inferenmce stated more fully would be:
All cases of smoke are cases of fire, t this (mountairy is
& case of smoke, ‘therefore, this is a case of fire. *
The Carvaka pomts g_]j_jhal_jhm contention would
be acce pfaBIe only if the major premise, stating the

9~1605B
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invariable relation between the middle term (smoke)
T and the majot (fire), were beyond

Bo such universal doubt. ~But ihis invariable relation
elation canbe ascer yyapti) oan be estabiisbed only if
we _have a knowledge of all cases of

smoke and all- cases.of fire, This, however, is not pos-
sible, a8 we cannot perceive even all the cases of smoke
and fire existing now in different parts of the world, to
speak nothing of those which exisied in the past or
will exist in the future. No invariable, universal rela-

tion (vyapti) cq,_n_,__t_t_\gg_forq, be established b ercep-
tion.  Neither can 9t be said to be based on another

inference, because it will involve a petitio principit,
since the validity of that inference again bhas to be
similarly proved. Nor can this vyipti be based on the
testimony (fubda) of reliable perrons (who state that
all cases ol sioke are cases of fire). For, the validity
of testimony itself requires to be proved by inference.
Besides, if inference always depended on festimony, no
one could infer anything by himseif.

’

But it may be asked: Though it is not possible to per-
ceive all individual cases of smoke and fire, is it not possible
to perceive the constanl class-characters (samanys) like
‘ smokeness * and ‘ fireness ° which must be invariably
present in &l] instances of smoke and fire respectively? If
80, then van we not say that we at Jeast perceive a relation
between smokeness and fireness and with its help infer
the presence of fire, wherever we perceive smoke? The
Cirvaka replies that even if we grant the perception of a
relation Hetween smokepess and firencss, we cannot know
therefrom any invariable relation between all individual
cas¢s of emoke and fire. To be ab'e to infer a particular
firé, we must know that it is inseparably related to the
particular smoke perceived. In fact, it is not possible even
to know by perception what ‘ smokeness ' or the eclass-
character universally present in all particular instances of
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sinoke is, because we do not perceive all cases of smoke,
What is found to 0e universally present in the perceived

cases of smoke, may not be present in the unperceived

ones. The difficulty of passing from particulurs to the
universal, therefore, remains nere as beiore,

But it may be asked: If we do not believe in any
fixed universgl iaw underlying the
Uniformities of ex. , H
perience are explain. = phenomena of the world, how would
cd by the "’:;3;2’2 we explain the uniformities that
;’;hirt:lht:rles?m&! change experienced objects possess? Why
is fire always experienced to be hot
and water to be cool? The Carvaka reply is that it is
due to the inherent natures (svabhéva) of things that
they possess particular characters. No supernatural
principle need be supposed to account for the properties
of experienced objects of nature. There is neither
any guarantee that uniformity perceived in the 'past,
would continue in future.
A modern student of inductive logic would be
tempted to ask the Carvaka: ‘‘ But
,Cansal relation s bot  oap we not base our knowledge of
the invariabie reiation between
smoke and fire on a causal relation betweeu themd
The (‘drvéka reply would be that a causal relation,
being only a kind of invariable relation, cannot be
established by perception owing to the same difficulties.

The Ciwrvika would further point out that a causal
or any other invariable relation cannot be established
merely by repeated perception of two things oceurring
together. For one must be certain that there is no other
unperceived condition (upidhi) on which this relation
depends. For example, if a man perceives a number of
times fire accompanied by smoke and on another occesion
he infers the existence of smoke on the perception of fire,
he would be lisble to error, because he failed tq notice
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a condition f{upadhi), namely, wetness; of fuel, on the
presence of which alone fire is attended with smoke. 8o
long as the relation between two phenomena is not proved
to be unconditional, it is en uncertain ground for inference.
And unconditionality or absence of conditions connot be
established beyond doubt by perception, as some conditions
may always remain hidden and escape notice. Inference
or testimony cannot be used for proving this uncondition-
ality without a petilio principii. Because its validity also
is being questioned here.

It is true that in life we very often act unsﬁspect-
Some inferences acei. ingly on inference. But .tlfat only
dentally turn ont o shows that we act uncritically on
be true. the wrong belief that our inference
is true. Tt is a fact that sometimes 3 inference
comes true and leads to successful resulls. But it is
also a fact that sometimes inference leads to error as
well! Truth is not then an unfailing character of all
inferences; it is ooly an accident, and a separable
one, that we find only in some inferences.

Inference cannot be regarded, therefore, as
praméina—a sure source of valid cognitior.

3. Testimony is Nol a Safe Source of Knowledge

But can we not regard the testimony of competent

. . persons as a valid and safe source
Testimony relating

10 unperceived objects of knowledge? Do we not very

is ot reliable. often act on knowledge received

from authority? The Carvaka replies ihat testimony

congists of words ($abda). So far as words are heard

thropgh our ears, they are perceived. Knowledge of

_words is, therefore, knowledge through perception

and is* quite valid. But in so far asy these words
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suggest orsnkean things not within our perception, and
aim at giving us knowledge of those unperceived objects,
they are not free from error and doubt. Very often
we are wisled by so-called authority. The authority
of the Vedas, for example, is held in high esteem

by many. But in, reality the
Ve e Vednssi®  Vedag are the works of some cun-

ning priests who earned their
living by duping the ignorant and the credulous.
With false hopes and promises the Vedas persuade
men to perform Vedic rites, the only tangible benefit of '
which goes to the priests who ofiiciate and#epjoy the

-

emoluments. .

But will not our knowledge be extremeli linited
. and practical life sometimes im-
b?ii,’}.’,’?;’,’?& ,? pf:r :ﬁ possible, if we do not accept ‘the
certain a8 inference. 44 of the experienced and do
not depend on expert advice ? The Carvaks reply
is that in so far as we depend on any authority,
because we think it to be reliable, the knowledge
oblained is really based on inference ; becausg our
belief is generated by a mental process like this :
This avthority should be accepied because it is
reliable, and all reliable authority should be accepted.
Being based on inference, knowledge derived from verbal
testimony or authority is as precarious as inference.
And as in the case of inference, so here we often
act on knowledge derived from authority on the wrong
belief that it is reliable. Sometimes this belief acci-
dentally Jeads to successful results, sometime.l‘ it does
not. Therefore, authorily or testimony cannot _be
regarded as rafe and valid source of knowledge.
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As neither inference nor authority can® ke proved
to be reliable, perception must be ,regarded, as the
only valid source of knowledg2 (pramina).

III. Mgz TaPHYSICS

Metaphysics is the theory of reality. The Car-

o vika bhéory of reality, follows from
Matter is the only . . .
reality, because it the  epistemological  conclusion
slone is perceived. just discussed. If perception 'is
the only reliable source of knowledge, we can
rationally assert only the reality of perceptible objects.
Gecd, soul, heaven, life before birth or after death,
and any uaperceived ‘ law (like adrsta) cannot be
believed in, because they are all beyond perception.
Material objects are the only objects whose existence
can be perceived and whose reality can be asserted.
The Carvakas, thus, come t> establish materialism or
the theory fhat matter is the ouly reality.

1. The World is Made of Four Eiements

Regarding the nature of the material world mnst
other Indian thinkers hold that it is composed of
five kinds of elements {pafica-
bhiita), namely, ether (akada), air
Yvayu), fire (agni), water (ap) and
earth (ksiti). But the Carvikas reject ether, because its
existence cannot be perceived ; it has to be inferred.
The material world is, therefore, held to be composed
of the four perceptible elements. Not only non-
living material objects but also living organisms, like
plants a.‘r)d animal bodies, are composed of these four
elements, by the combination of which they are pro-
duced and 4o which they are reduced on death,

.Maf.ter is composed
of four elements.
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2. There is No Soul

But it may be asked, even if perception is the
) only source of knowledge, do we
bg;.h‘th?“llivil:gml‘;ggnﬁ not have a kind of perception,
::;:ci:g:neg:“my of cglled interpal, which gives an
. immediate knowledgs of our mentat
states ? And do we not perceive in these, conscious-
ness which is nowhere to be perceived in the external
materiyl objects ? 1f so, does it pot compel us to
believe that there is in us some uon-material substance
whose quality is consciousness—the substance whioh
is called soul or spirit (8tma) ?°

The Cirvikas adwit that the existence of con-
sciousness 1s proved by perception. But they deny
that consciousness is the quality of any unperceived
non-material or spiritual entity. As consciousness is
perceived to exist in the perceptible living body
composed of the material elements, it must be a
quality of this bhody itself. What people mean
by a soul is nothing more than this conscious living
body (caitanya-vifista-deha eva atmid). The. non-
material soul is never perceived. On the contrary,
we have direct evidence of the identity of the self with
the body in our daily experienres and judgments like,
‘Tam fat,” * T am lame,” ‘1 am blind." Tf the ‘I,
the self, were different from the body, these would be
meaningless,

But the objection may be rajsed: We do not per-
ceive consciousness in any of the four material elements.
How can it then come to qualify their prcuct, the
bedy ?  ln reply the Carvika points out that qualitjes
not resent originally in any of the component factors
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may emerge subsequently when the factors are combined

together. I'or example, betel leaf, lime and nut, nome

of which is originally red, come to acquire a reddish
tinge when chewed together. Or, even the same thing

placed under a different condition may develop qualities

,oiiginally absent. TFor example, molasses (guda), origi-
nally non-intoxicant, becomes intoxicant ‘when allowed

to ferment. In a siwnilar way it is possible to think that

the material elements combined in a particular way

give rise to the conscious living body. Consciousness
'iLs an epiphenomenon or bye-product of matter ; there
is no evidence of its existence independent of the body.

If the existence of a soul apart from the body is

not proved, there is no possibility of proving its
immortality. On the contrary, death of the body means

the end ‘of the individual. All questions about previous

life, after-life, rebirth, enjoyment of the fruits of actions

in heaven or hell, therefore, become meaningless.

3. There is No God

God, whose existence cannot be perceived, fares no
better than the soul. The material elements produce
the world, and tbe supposition of a creator is unneces-
sary. The objection may be raised: Can the material
elements by themselves give rise to this wonderful
world ? We find that even the production of an object
like an earthen jar requires, in addition to clay which is
The supposibion of its material cause, a potter who is
God as creator is un-  the efficient cause that shapes the
pecessary. The world . . .
comes into existence material into the desired form,
'L’Zmﬁli’:.uol""ﬁf‘“:;’t’.“. The four elements supply only the
risk elements. material caugegof the world. Do we

not require'a.ﬁ\plﬁcient cause, [ God, as the shaper
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and designer who turns the material elements into this

wonderful wotld ? In reply, the Cirvika states that

the material elemerts themselves have got each its

fixed nature (svabhdava). It is by the natures and laws

inherent in them that they combine together to form

this world. There is thus no necessity for God.

T'here is no proof that the objec?s of the world are the-
products of any design. They can be explained more

reasonably as the fortuitous products of the elements.

The Carvikas, therefore, prefer atheism.

In so far as this Carvaka theory tries to explain the
world only by nature, it is sometim.s called naturalism
(svabhdva-viada). Itis also called mechanisin (yadrecha-
vada), because it denies the existence of conscious pyurpose
behind the world and explains it as a mere mechanical or
fortuitous combination of elements. The Carvaka theory
on the whole may also be called positivism, because it
believes only in positive facts or observable phenomena.

IV. ErHIics .

Bthics is the science of morality. It discusses
problems like : What is the highest goal or Summum
bonum man can achieve ? What should be the end of
human conduct ? What is the standard of moral judg-
ment ? The Carvikas discuss these ethical problems in
conformity with their metaphysical theories.,

Some Indian philosophers like the Miméirhsakas
believe that the highest goal of human life' is heaven
(svarga) which is a state of unalloyed bliss that can be
attained hereafter by performing here the Vedic ‘rites.
The Céarvika rejects this view, because it is based on

19--1605B
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the unproved existence of a life after death. ¢ Heaven '’
) and ‘ hell ’ are the inventions of the
15:::3\0;' be m{r‘;e priests whose” professional interest
goal of life. lies in coaxing, threatening and
making people perform the rituals. Rnlightened men
will always refuse to biduped by them.

Many other philosophers regarde liberation as the
) highest goal of human life. Libera-

_ Liberation, as free- . .. . !
dom from all pain, is tion, again, is conceived as the tofal
an impossible ideal-  3.0trucion of all sufferings. Some
think that it can be attained only after death, when the
soul is free from the body ; and others believe that it
can be sttained even in this life. But the Cirvika
holds that none of these views stands to reasonm. If
liberation is freedom of the soul from its bondage to
physical existence, it is absurd because there is no soul.
But if liberation means the attainment of a state free
from all pain, in this very life, it is also an impossible
ideal. Existence in this body is bound up with pleasure
as well a8 pain. 'We can only try to minimise pain and
enjoy as much pleasure as we can. Liberation in the
serise of complete cessation of sufferings can only mean
death.” Those who try to attain in life a state free
from pleasures and pains by rigorously suppressing the
natural appetites, thinking that all
Pleasure, though .. . .
mized with pain, is Ppleasures arising out of their grati-
the only possible good-  foption are mixed with pain, act
like fools. For no wise man wonld ¢ reject the kernel
because of its husk,’ nor * give up ealing fish because

there,are bones,’ nor ‘ cease to grow. crops because there
[

. 1 ‘Marenswm eva apavargal,' Brhaspati-siitra.
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.
are animals to destroy them,’ nor ‘ stop cooking his food
because beggars might ask for a share.' If we remem-
ber that our existence is confined to the existence of: the.
body and to this life, we must regard the pleasures
srising in the body as the only good things we cao
obtain. We should not throw away the oPportunities
of enjoying this life, in the futile hope of enjoyment
hereafter. ¢ Rather a pigeon today than a peacock
toworrow.” ‘ A sure shell (courie) is better than &
doubtful golden coin.” ‘Who is that fool who would
entrust the money in hand to the custody of others ? **
The goal of buman life is, therefore, to attain the
maximum amount of pleasure in this life, avoiding pain

as far as possible. A good life is &
o ipeure ix the idesl )ite of maximum enjoyinend. A

good action is one which leads
to 8 balance of pleasure and a bad action is ome
which brings about more pain than pleasure. This
Carvaka ethios may be called, therefore, hedonism or
the theory that pleasure is the highest goal.

Some 1lndian thinkers speak of the four ends of
human activity (purusirtha), name-

(';l;lnmﬁfm::eoi Hle;:f;t:f ]y, wealth  (artha), enjoyment
tion (mokss). (kdma), virtue (dbarma) and libera-
tion (moksa). Of these four, the

Carvaka rejects the last two. Liberation in the sense
of destruction of all sufferings can be obtained only
by death and no wise man would willingly work for

that end. Virtue and vice are distinctions myde by
A

1 Kima.sitra, Chap. 2.
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¢ .
the scriptures, whose authority cannot be rationally
Wealth i good oy a.ccepted. . Therefore neither libera-
asa mesns to ,_n,o, tion nor virtue should be our end.
Jment. Wealth and enjoyment are the only
rational ends that a w:se man can toil to achieve.
But enjoyment is the ultimate end; wealth is not an end

in itself, it is good only as a means to enjoyment.

Having rejected the authority of the ecriptures, the
notions of virtue and vice and belief
n:ﬁg:‘.’. rites are sl life after death, the Carvakas are
naturally opposed to the perform-
ance of religious ceremonies with the object” of either
attaizing heaven or avoiding hell or propitiating
departed souls. They raise cheap lavghter at the
customary rites. If the food offered during funeral
ceremor;y {éraddba) for the departed sou! can appease
his hunger, what is the use of & traveller’s taking food
with bim! Why should not his people make some
offerings in his name at home to salisfy his hunger ?
Similarly, food offered on the ground-floor should satisfy
-8 person living upstairs. If the priests really believe,
as they say, that animals killed at a sacrifice (yajiia)
are sure to reach heaven, why do they pof rather
sacrifice their old parents instead of animals and make
heaven sure for them?

Religion is thus reduced to morality and morality to
“.the search of pleasure. The ethics of the Carvika
‘is only the logical outcome of his materialistic meta-

physics.
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V. CoNcLUSION

Like the Epicureans of Greece, the Carvikas in
o India have been more hated than
The contribution of
the Carvéka to Indian understood. ‘ Carvdka’ in the
philosaphy. mind of plople at large is a term
of reproach. But it is useful for a student of philo-
sophy to remember as well wbat Indian philosophy
owes to the Carviaka. Scepticism or sgnosticism is
only the expression of a free mind that refuses to
accept traditional wirdom without a thorough criticism.
Philosophy, as critical speculation, claims to live
chiefly on free thought and the more it can satisfy the
sceptic, the rounder it can hope to be. By question-
ing the soundness of popular notions, the sceptjc sets
new problems, by the solution of which philosophy
becomes richer. Xant, one of the greatest philosophers
of the West, recognized his debt to scepticism when
he declared : ‘ The scepticism of Hume roused e from
my dogmatic slumber.”” And we may say that the
Carvika similarly saved Indian philosophy from dog-
matism to a great extent. As noted already, every
system of Indian thought tried to meet the Carvika
objections and made the Carvika a touchstone of its
theories. The _value of the Carvaka phllosophy,
therefore, lies _direcily in suppl)mg fresh’ philosophical
problems and Jindirectly in compelling other thinkers
to give up dogmatism, and become critical snd
cautious in speculation as well as in statement of
views, \

What bas made the Cirvakas most disreputable to
people is perhaps their ethies of pleasure. Pursuit of
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J Ll
pleasure i8 not by itself an object of condemnation:
pleasure in some form, is recognized s desirable by other
philosophers as well. It is condemned only when the
nature of pleasure is coarse and the ‘pleasure is wanted
only for one's own self. It is true that some Carviakas
advocate o life of gross sensual pleasures. But a dis-
tinclion found sometimes between the cunning (dhiirta)
and cultured ‘(suiksita) Carvikas make jt likely that the
Jirvakas were not all of the same gross, uncultured type.
There is evidence that the materialists devoted them-
selves also to the pursuit of more refined pleasures by
cultivating, for example, the fine arts, the number of which
is as large as mixty-four (catuh-sesti-kaldh), according to.
Viitsydyana, a recognized hedonist and author of the famous
- Kama-satra. All materialists were not egoistic hedonists.
Egoistic hedonism in is gross form is not compatible
with social discipline, Life in society is impossible if man
does nat sacrifice 8 part of his pleasures for others. Some
Ciirvikas, we are told, regard the king as God. This
implies their great faith in the necessity of society and its
head. " This view is further strengthened when we find
that politicai philosophy and economy (dandaniti and
viirttd) came lo be incorporated at some stage in the
philosophy of the T.okiyatikas. It would appear from
these facts that ihere were among the materialists of
ancient India as cultured thinkers as we find among the
positivists of modern Europe or the followers of Democritus
in ancient Greece.

The best positive evidence of refined bedonism is found
in the ethical philosophy propounded by Vitsyiyana in thy
second chapter of the Kdma-satra. It is here that we

'find & great hedonist himself stating and defending his
own views.! Though Vatsyiyana believes in God and in
life after death and, therefore, is not a materialist in the
ordinary sense, yet he may be regarded as one, according
to a8 wider sense of the term, namely, one who tres to
explain ‘higher phenomena by lower ones.'® Vatsyiyana
edmits three desirable ends of human life (purusirtha),

1 Thedate of Vatsyiyana, according to some, is near about the
beginning of the Christian era, and Vatsydyana tells us that he is only
\ jummarising the views of a long line of previous writers, about a dozen
(.n number, whose works are not available now. This shows the great
antiquity of his lire of thought.
? Vide James, Pragmatism, p. 93.
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namely, dharmg, artha and kama (virtue, wealth and enjoy-
ment), which should be cultivated harmoniously.! His
materialist tendency , consists in holding that dharma and
artha are to be treated only as means to enjoyment, which
is, therefore, the supreme end, The element of refinement
in his hedonism consists in his emphasis on self-control
(brahmacarys) and spiritual discipline (dharma), as well as
urbanity (nagarika-vriti), without which human enjoyment
of pleasure is reduced to the ldvel of beastly enjoyment.-
He shows that'all physical enjoyment (kama) is ulti-
mately reducible to the gratification of the five senses.
He further asserts that the satisfaction of the senses is
necessary for the very existence of the body (Sarirasthiti),
like the satisfaction of hunger.2 But he also maintains
that the senses must be educated, disciplined and cultured,
through a training in the sixty-four fine arts. This train-
ing should be given only after a, person has devoted the
earlier part of his life to absolute self-continence and
study of the Vedas and the other subsidiary branches of
learning. He points out that without culture human
enjoyment would be indistinguishable from beastly
pleasures. To the impatient hedonist who would not
forego present comfort and would not undergo any toil for
future enjoyment in this life, Vatsyiyana points out that
such attitude would be suicidal. For, this would prevent
a man even from the toil of cultivation and sowing seeds
in the hope of the future enjoyment of a crop. In favour
of regulation of the desire for enjoyment, he points out,
with historical examples, that inordinate desire, inconsis-
tent with the principles oi dharma and wealth, leads to ruin
and annibilates the chances of all enjoyment. In support
of scientific study of the conditions and means of enjoy-
ment, he urges, like a modern scientific man, that some
science is at the root of all successful practice; and that
though all persons may not study science, they are bene-
fited by the ideas which uncomsciously and indirectly
filker down to the masses, among which the few scientists
live. We find, then, that Vitsyiyana represents Indian
hedonism at 1ts best. It is perbaps to thinkers of this

]

&

1 ! Parasparasya anupaghatakaxh {rivargam sevets,” Kama-sit.,
1.2.1.

2 Yaéodhara, the commeniator en Kima-siit., exp]sining‘his, mep .«
tions that non-satisfaction of the senses mught lead to diseases lik
insanity (unméds). Vide commentary on 1, 2. 46.
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kind that the name ‘cultured hedonists’ (syéiksita-oarvika)
was applied. !

Finally, it may be noted that the contribution of
Carvaka epistemology is not insignifiant. The oriticism of
inference put in the mouth of the Carvika by his opponents
reminds us of similar criticism made in modern times
against the soundness of deductive logic. The Cérviks view
that no inference can yield certain knowledge is the view
of many confemporary Western thinkers like the pragma-

“tists and logical positivists.
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CHAPTER 111
THE JAINA Pl;:[ILOSOPHY

I. INTRODUCTION

The Jainas recount the names of twenty-four teachers
The founders of (tirthankaras) through whom their
Jainism. faith is believed to have come down .
from unknown antiquity. The fiust of these teachers
was Reabhadeva. The lust was Vardhamana, alse
styled Mahavira (‘the great hero’). He is %aid to
have lived in the sixth century B.C. during th.e time
of Gotama Buddha. The teacher who immediately
preceded Vardhamiana was Pardvanatha, who lived in
the ninth century B.C. The other twenty-iwe teachers
belong to pre-historic ages. ' The word ‘ Jina * ety-
mologicaily “means a conqueror. It is the common
name applied Lo the twenty-four teachers, because they
have conquered ail passions /rigs and dvesa) and have
attained liberation.
The Jainas do not believe in God. They adore the
Their place in Jaing  Lirthankaras or the founders of the
faith, faith, These arethe liberated souls
who were once in bondage, but became, through their
own efforts, free, perfect, omuiscient, omnipotent and
all-blissful, The Jainas believe that every spirit (jiva),
that is in bondage now, can follow the examplg set by

1 For a complete account, vide The Kalpa-siitra of Bhadrababu
(Jacobi, Jaina Sutras, Part I) and Mrs, Stevenson's The Heart of
Jaindsm, Chap 1IV.
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the Jinas and attain, like them, perfect knowledge,
power and joy. This is the great element of optimism
that inspires every true Jaina with absoiute self-con-
fidence. The possibility of the 1eaiization of absolute
nerfection, through personal effort, is for him not a
mere specuiation but & promise repeated by the life
of every liberated saint. ,
In course of time the followers of Jainicmm were
divided into two sects well-known
The two sects of .
Jainism—8vctambars now as the Svetambaras and the
and Digambara. Digambaras. The difference be-
tween them lies, however, not so much in the basic
philosophical doctrines as in some mnor details of
faith and practice, The teachings of the Jinas are
accepled by both the sects. But the Digambaras are
more rigorous and puritanic, while the Svetambaras are
more actommodating to the common frailties of men.
The Digambaras hold, for example, that ascetics should
give up all possessions, even clothes, ‘whereas the
Svetdmbaras hold that they should put on white
clothes. '  Again, according {o the Digaibaras, a saini
_ who hus obtained periect knowledge needs no food,
wonien cannot obtain hberation (without being born
once more as men). The Svetdmbaras do not accept
these views.

Jainism possesses & vast literature, 1inostly in
Prakrta. The canonical or authori-
tative works accepted by all sects

are sajd to contain the teachings of the last Tirthan-
| kara, Mahavira., They are too many to be mentioned

.

Jaina Literatare.

1 ¢ Digambara’ literally means nude and * Bvetambars ' white-
10bed,
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L]
here. Much of the early literature has been lost.
When Jainism had to defend itself against the criti-
cism of other schools, it adopted, for this purpose, the
technical philosophical terminoiogy of Sanskrit and
thus developed its literature in Sanskrit as well.

The philosopltical outiook of Jainism 18 common-
sense realism and pluralism. The objects perceived
by us are real, and they are many. The world
consists of two kinds of reality, living and non-living.
Every living being has a spirit
or a soul (jiva), however imperfect
its body may be. Avoidance of
all injury to life (ahiinsd) plays, therefore, an impor-
tant réle in Jaina ethics. Along with tnis respect for '

Tbe philosophical
outlook of Jainism.

life there is in Jainismn another great element, na,l'nely, '
respect for the opinion of others. This last attitude

is justified by & metaphysical theory of reality as many-

faced (anekantavada) and a consequent logical doetrine

(syddvada) titat' every judgment is subject to some’
condition and liwitation, and various judginents about
the same reality mnay, therefore, be true, each in ils
own sense, subject to its own condition,

The philosophy of the Juinas may be conveniently
discussed under three topics, viz. Episiemology (or
theory of knowledge including Logic), Metaphysics,
and Ethics and Religion.

II. TsE JAaiNA THEORY OF KNOWLEDGE

1. The Nature and Kinds of Knowledge
Cousciousness is the inseparable essence of’every
soul, according to the Jainas; it is
not, as the Carvakas hold, a mere
accidential property, arising only

x

Consciousness is the
essence of the soul.
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under some conditions. Moreoyer, consciousness is
conceived like the sun’s light, capable of manifesting
itself and every thing else unless
. dlzu‘,::'fg?:z:&“““ some obstruction prevents it from
\ reaching its object. Had there
been no obstacles, the soul would have been omniscient.
Omniscience is a potentiality inherent in every soul.
"As it is, however, we find {hat ordinary souls are
all more or less ignorant; their knowledge is limited.
The Jainas hold that this limitation is due to the
obstacles created by different karmas which obsiruet
in differenit degrees the natural consciousness of the
soul'and thus deprive it of its omniscience. The body,
the senses and the mind (manas) are all constituted by
karmas and the soul’s power is limited by them.
lee other thinkers, the Jainas admit the twofold
, classification of knowledge into
a&“}{?ﬁi‘,‘:ggﬁ‘d wedi  immediate and mediste (aparoksa
and paroksa). But they point out
that what is ordinarily regarded as immediate know-
ledge is only relalively immediate. Perception of
exiernal or internal objects through the senses (indriya)
or mind (manas) is imnediate as compared with infer-
ence. Sull such knowledge cannoi be said to be
absolutely immediate, because even here the soul knows
through the medium of something
Two kinds of imme-  else, namely, the senses or manas.

diste knowledge, ordi- . .
oary immediste and In addition to such ordinary or

e amedinte empirical (vyiveharika) immediate
knowledge, there is also a really or

absolutely (piramarthika) immediate knowledge, which *

1 ¢ Jfknath sva-pars-bhisi.’
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& soul attains, l;y removing its karma obstacles. ' In
such knowledge the soul’s consciousness becomes imme-
diately related to abjects, without the medium of senses,
etc., simply by the removal of the karmas that pre-
vented it from reaching those objects,! Three differents
kinds of such really immediate knowledge are distin-
guished. When g person has "partially debiroyed and

allayed the influences of karmas, he
im%:ﬁ.‘gnd;nf;mg acquires the power of knowing
—svadhi, menshper-  ohiects which have forms, but are
yiya and kevals.

too distant or minute or obscure to
be observed by the senses or manas. Such immediate
knowledge by the unaided soul is? however, limsied as
its objecis are limited and, therefore, il is called
avadhijiidna (limited knowledge). Again, whena person
has overcome hatred, jealousy, etc. (which create
obstacles that stand in the way of knowing other
mmnds), he can have direct access to the presept and
past thoughts of others. This knowledge is calied
manah-parydya (entering a mind). But when all
karmas that obsirnct knowledge are completely remov-
ed from the soul, there arises in it absointe knowledgze
or omniscience. This is called kevala-jiana. Only
the liberated souls have such knowledge :

! TEarly Juina writers like Umasvimi confine * aparokss ' only to
the soul's immediate knowledge without any medium. Later writers
like Hemacandra extend it to ordinary sense-perception as well, as most
other Iudian logicians do. To justily the narrower sense ‘akss ' is
interpreted as ‘ jiva * and not ‘ indriye ’ as ordinarily explainea (vide
Gunarsins’s Com. on §ad-darians, verse, 55),

¥ Vide Taitvarthadhigamas-siira, Chap, I, siitras 3, 12, 21.29,
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These are, then, the three kinds f ‘extra.ordina.ry
! or extra-sensory perceptions which
" Ordinary immediste are immediaie par excellence. But
f;;:,_ mediate knoW- i\ addition io these, there are the
two kinds of ordinary knowledge
possessed by an average person. Theseare called mati
and éruta. * There are*differences of opinion among
Jaina writers regarding the exact meanings of these
terms. But ordinarily, mati is taken to mean any
kind of knowledge which we can obtain through the
senses or through manas. Thus undersiood, mati
includes ordinary immediate knowledge (or internal and
exfernal perception) memory, recognition and infer-
ence.’ Sruta is knowledge obtained from authority.

The Jainas give an account of the process by which
ordinary perception takes place and is retained,* At firat
there is only a distinet sensation, say of a sound. It is not
yet kmown what it means. This primary state of con-
sciousness is called avagraha (i.e., grasping the object),
Then arises the query: ‘‘ What is this sound? " This
questioning state of the mind is called ihé (i.c., query).
Then comes a definite judgment like ¢* This is the sound of
acar.” This is called dviya (removal of doubt). Then
what is ascertained is retained in the mind. This retention
is called dharana (i.e., holding in the mind),

Sruta, the second kind of ordinary knowledge is mostly
interpreted as knowledge obtained from what is heard from
others.* This includes all kinds of knowledge derived
from spoken or written suthority. As the understanding
of any asuthority is dependent on the perception of sounds
or written letters, sruta is said to be preceded by mati.

It is pointed out, further, that these two kinds of ordi-
nary knowledge (namely, mati and éruta), as well as the
lowest kind of immediate extraordinary knowledge
(name}y. avadhi), are not absolutely free from chances of

1 Ibid,,1.14, * Ibid,1.18. ¥ Ibid.,1.15 ¢ TIbid., 1. 20,
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error. But the,t¥%o higher kinds of immediate extra-sen-
sory knowledge {manahparyiya and kevala) are never liable
to any error. .

For ordinary purposes, the Jainas accepl the general
view that there are three pramanas, namely, perception,
inference and testimony (i.e. authority).’

2, The Carvdka View Criticised

In accepting non-perceptual sources of knowledye
like inference and iestimony, the Jaina writers feel it
necessary to justify their view by refuting the Carvaka
theory that perception is the ordy source of valid
knowledge.? They ask: If a Carvaka were cgl]ed

upon to show why even per-
Inference is not in- ) .
valid. Hven the Car- ceplion should not be rejected as
gzi‘ezi;a‘;‘e’;’celpre“"l’ an invalid source of knowledge,
what would he say ? He would

either remain silent and thus confess that he has no
reason to support his view, or hold that perception is
valid because it is not misleading, If he adopts the
first course, his view is a mere ipse dizit, an opinion
unsupported by reason, and, therefore, not acceptable.
1f he adopts the second alternative, then he supports
his view by a reason, and therefore, he is himself
taking the help of inference. Besides, if the
Carvaka admits that perception is valid because it in
ugg)itrudlcted and not misleading, for similar reasons
inference and tesumony also should be accepted. 1f the

v Vide Nyayavatara-vicehr ip. 4, 8, C. Vidyabbiisans'’s ed.):
‘ praméndni pratyaksinumana.sabdini.’

* Prameya-kemala-méartapda, Chap. 2 (Nirpaya-Ségara Press);
Syddvdde-manijeri, verse 20, and Hemacandra's Com, thereon.

12~1605B
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Carviaka says to this, that inference an& /estimony. are
sometimes misleading, then it is possible to point out
that even perception is sometimes misleading. So the
only reasonable conclusion is that any source of know-
ledge, be it perception or inference or testimony, should
be regarded as valid in so far as it yields a knowledge
that does not prove misleading. * The criterion of
validity should be the harmony (sarhvada) of knowledge
with the practical consequences to which it ieads.

Moreover, when the Carvika denies the existence
of non-perceptible objects like life-afier-death, he goes
beyond perception and infers the non-existence of the
objects from the fact of their non-perception. KEven
wher. the Carvaka says about percepiion in general
that it is valid, he goes beyond the perceived cases
of perception found to be valid in the past and infers,
from general similarity, something about the [uture
unperccived cases of perception as well. Similarly,
when Carvaka argues with bis critics, he infers their
thoughts from their expressions ; for otherwise the
Cirvaka could not {ake part in any discussion. Hence
the Carvika view that perception is the only valid
source of knowledge, is not correct.

8. The Jaina Theory of Judgment

(7)) Syadvida or the Theory that Every Judgment
is Relative

The Ja.nas point out that the different kinds of

Every judgment ex- : . .
presses. one aspect of immediate and mediate knowledge

* reality and is therefore  that we possess aboul objects show
.relative and subject to . .
some condition, that every object has innumerable
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characters.! An omniscient being can obtain (through
kevala-jfiina) an immediate knowledge of an objeci in
all its innumerable aspects. But imperfect beings look
ai objects from one_particular point of view at a time
and have consequently the knowledge of oply one
aspecl or character of the thing» Such partiai know-
ledge about some orre of theinnumerable aspects of an
object is called by«the Jaina wniters * naya.’® Judzment
(pardmaréa) based on such partial knowledge is aiso™
called a  naya.”* Every judgment that we pass in
daily life about any object is, therefore, true only in
reference to the standpont oceupied and the aspect
of the object considered. It is because we forget
this limitation and regard our judgments as uncondi-
tionally true, that we come to quarrel and dieagree
very often in life. The story of the blind men who
formed their ideas of an elephant by toucling ifs legs,
ears, tail and {runk respectively and thus caime to
quarrel about the rveal shape of the animal, illustrates
this truth. Tfley qusrrelled because each thought
that his knowledge was the only true and complete
knowiedge and should be accepted unconditionally,
The quarrel was over as soon as each of them realized
that his knowledge was only one of the many paris of
the animal.

! Vide 8ag-darsana.samuccaye, 55 : “‘anantadbartoskar vasta, ete."
and Guparatpa's Com.

2 Vide Nydydvalira, verse 20 : * Ekadeba-vidigto'rtho nayasys visayo
matah."’

8 * yeyeti prapayuli eathvedapem @rchayati, iti vayel pramapa.
pravytterultarakilabhavi parimeréal,” Nyaydvatdre-vir.. 20.

3
|}
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The varions systems of philosopi‘)y" -which  give
different accounts of the universe

p,ﬂ}‘j::;,‘:; ":,t;ﬂ:c:z similarly occupy different points
‘l}ﬁ:;:ﬂthy‘f“"“ swpects  of view and discover the different
aspects of the many-sided universe,

. They quarvel because fney do not bear in mind that

each account 1s true ounly from its own standpoint,
and ir subject {o certain conditions. They faii to
realize, therefore, that the different views may be true
like the different descriptions of the elepliant.

~  In view of these facts, the Jainas insist that every
Every judgment should ‘Jjudgment (naya) should be qualified
be gualified by some by some word like ‘tomehow’ (sydd,
word “iike ‘ somehow

(ayit), expressing con- .. 111 Some respect), so that the
ditionslity. limitation of this judgment and

Judg

the poasibility of other alternative judgments {rom
other points of view may be always clearly borne
in mind. For example, instead of a judgment
like *“ The elephant is like a pillar,”’ it should be
said, to remove the chance of contuslon *‘Somehow
(i.e. in respect of its legs), the elephant is like a
pillar.’’  Similarly, on perceiving a black carthen
jug existing In a roow at a particular time, we should
not assert unconditionally, *‘ The jug exists,” but
should rather say, ‘‘ somehow, the jug exists,”” which
would remind us that the judgment is true only

© with regard to the many conditions of space, time

quality, etc., under which the jug exists. The qualified
q]udgmeut ‘“ Somehow, the jug exists "’ (syad ghatah
gasu) would prevent the possibility of the misapprehen-
! sion that {he pot exists al all {imes or in every place, or
. that pot of any other colour, shape, etc., exists. The
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' unqualified ’judgmenl, ** The jug exists,’”’ leaves the
' possibility of such misapprehension.

This theory of the Jainas has come to be known as

o syddvada, It is the view that

mg;‘:;";‘ew 18 °""'d_ every ordinary judgment (passed

, by imperfect minds likg ours) holds

good only of the particular aspect of {he object judged

and of the point of view from which tle judgment

is passed.

This Jaina view is quite in kecping with the view
e accepted by Western logiciaps gener-
in:‘h\:vsitvl:e:;n:.\l;;el;i?;; ally, munely, $hat every judgment is
view that every judg- Passed in a particular universe of
ment relates to a discourse or context and myst be
particular universe of yndersiood only in reference thereto.
g;m::’:e';h{’“ o8- The universe of discourse is copsti-
to be mentioned. ™Y tuted by different factors lLike® space,
time, degree, quality, ete., which ure
left unmentioned partly (Te'c%‘ke €y ure ovbvious and
partly because they are too many to be stated exhaus-
tively. Now, if these conditions cannot be exhaustively
enumerated, ,as some modern logicians ke Schyllgr also
admit, it is good for the sake of precision to qualify the
judgment explicitly by a word like ‘ somehow ' (syit},
The principle underlying ‘syadvida’ makes Jaina
L. thinkers catholic in their outleok.
Ja;l;l;‘s V“"hii;:‘:]if' They entertain and accept the views
oatholic ,nd‘,',olennl;.y ‘of other philosopbers as different
possivle versions of the universe from
different points of view. The only thing thut the Juinas,
dislike in other thinkers is the dogmatic claim of each
that he alone is in the right, This claim amounts to the
fallacy of exelusive predieation (ekanta-vida). Against
such a fallacy of philosophical speculation & protest has
been raised recently in America by the Neo-realists who
have called it the fallacy of exclusivé particularity.” But
no Western or Eastern philosopher bas so earnestly tried
to avoid this error in practice as the Jainas have aone, |

A

! The New Realiem, pp. 14-15,
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¢
(i) Saptabbanginaya or the Seven Forms of
Judgment

) Ordinarily, logic distinguishes two kinds of judg-

The seven formsof €0 affirmative and negative.
conditional  prediea- The Jainas distinguish seven kinds
tion : ¢ . . .

- of Judgment including these two.
Any object may be described affirmatively by a judg-
ment which predicates of it any of the characters it
possesses, or it may be described negatively by a
judgment which denies of it characters belonging to
other objects but absent in this,' These two are the
affirmative and negative judgments ordinarily recog-
nized rbut the Jainas qualify each with ‘ somehow ’
(syat) to emphasize its conditional or relative character.
Affirmative judgments about a jug, for example, would
be like ¢ somehow the jug is in the room ' (i.e. in the
room at & particular place and at a particular time, and
as a jug of a particular description) ; ‘ somehow the
jug is red’ (i.e. not always red but only during a
particular time or under particular circumstances and
the red is of a specific shade, eic.). The geperal form

of all affirmative judgments can
P .‘(lgy;tsgz‘i‘)’.”" 8i8 then be symbolically represenied

as ‘ somehow S is P’ (sydt asti).
Again, negative judgments “about an object would be
like ¢ somehow the jar is not outside the room ’ (mean-
ing that the jar of that particular kind, at ihat pariicu-
lar time, etc., is not outside); * somehow the jar is not

® 1 Vide Goperalna’s Com, op. cit. ipp. 219-20, Asiatio Soc, ed.)t
Ths dvidhé eambsndhbo’stitvena Dastitvens cs. Tatra svaperydyeiras-
titvena sethbandhal,......paraparyéyaistu nastitvena."
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black ' (i...dot black at that particular space and
time and under these conditions,
m‘%‘ ; 3;';’:2?!’“;'_ 8 oic) We find then that the
general form of all negalive judg-
ments is * somehow § is_not B’ (syat nisti).
When, however, we have to describe the complex
@) * Somehow § i fact that t.he jar 1s somelimes red
snd also is not P' and sometimes not, we must have
(eyat aati ca pdstica). compound judgment like ‘ some-
how the jar is and also is not red.” The general form
of this judgment would, iherefore, be ‘ somehow 8 isd~
and glso is not P * (syat asli ca nisti cal. TTis is the
third"form of judgment recognized by Jaina logic.
This form is obtained by combining successively the
points of view of the first two judgments into one
composite point of view. The necessity of such ’com-
pound judgment lies in the need of a comprehensive
* view of the positive and the negative character of an
object.
A jar is black when raw, and red when it is baked.
. But if we are asked, what is the
4) * Somehow 8 is ) .
indescribable *  (syat real colour of the jar always or
svaktavyem) under  all conditions, the only
honest reply would be that the jar cannot be described
then, i.e. under the conditions of the question, Under
such circumstances when we are forced {o predicate
simultaneously, of any object, characters which are
incompatible, being contrary or contradictory, our judg-.
ment, according to the Jainas, would be of the general
form ¢ semehow 8 is indescribable * (syai avaktavyam).
This is the fourth’ kind of judgment recognized by:
Jaina logic.
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Recognition of this fourth form of jhdzment is of
great philosophical value. It points out, firgt, that though
an object can be described from different standpoints, .in
different aspects separately or successively, it cannot be
described at all, if no such distinction of standpoint and
aspect is made. An object in general is an indescribable
entity. Secondly, this also points out that philosophical
wisdom does not always consist in the ability to answer a
question by & straight affirmative or negative, but also in

lising that some questions, by their very nature, are
. inswerable. Thirdly, the recoguition of this foym of
judgment shows that the Jaina logic does not violate the
principle of contradiction., On the contrary, it shows that
obedience to this Jaw makes the Jaina confess that incom-
patible characters cannot be simultaneously predicated
of any subject in the same aspect.

The other three; of the seven forms of judgment,
.  are obtained by combining suc-

P 'if°:::2°?n§e: cessively each of the first ihree
zfvi:lgl';l:-y'a‘rgygz)f'*i & gtandpoints with the fourth. Thus
by combining the first and the

fourth successively, we get the fifth form of judgment,
‘somehow 8 is P and is also indescribable * (sya4 ssti
ca, avakta-vya.‘zil ca). When we consider together,
from a comprehensive point of view, the fact that a
jug 1s sometimes red, but also that without reference
to any particular time or state it canuot be described
‘as having any predicable character, our judgment is
'of the form, ‘ The jug is somehow red bul is also
6) * Somehow 8 is somehow indescribable,” Similarly,
:r‘;';,fb‘l‘;‘q ;?s';l;'? i:g::g combining again the second _and
ca, avaktavyath ca). the fourth standpoint successively
we have the sixth judgm.a;l:_o[ the general form, * sonte-.
how 8 is ngt P and is also_ins.

also is got P and is in-  describable ’%ﬁyét nasti cs, avak-
f::f“,',’:,"“ boo i PIE tavyad ca). Lastly, combining
svaklavysid ca). syccessively the third with the

17) * Somehow S is P,
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‘

fourth poin? of view, we get the seventh formx of
judgment, ‘ Somehow 8 is P, also is not P, and &5 in-
describable too " (syat ast1 ca, ndsti ca, avaktavyam ca).

If we combine simultancously any of the first three
points of view with the fourth, instead
of doing s3 successively, we shall
have in each case the simultaneous
predication of incompatible characters (like ‘is and is
indescribable ’; or ‘is not and is indescribuble ’; or ‘ is.
is not and is indeseribable '), Hence in each case the
judgment would be the same in form as in the fourth case,
namely, ‘Somehow B is indescribuble * (syit avaktavyamj.
Therefore, though there are innumerable aspects of every
thing, the forms of judgment would be only seven, neither
more nor less.

No other form: is pos-

sible. ,

To sum up, Jaina logic recognizes (e following
seven kinds of conditional judgment (~aptabhangi-
navay) :
= {1) Somehow, 8 is P s(yat asti),

« 2 Somehow, 8 is not P (syat nasti).
e (8 Somehow, 8 ix P, and is also not P {~yi1 asii cu
nisti ca).

¢ (4) Bomehow, 8 is indescribable  (sy@t avakta-
vyam).

- () Somehow. 8 15 I, and 1~ also indescribable
(syat asti co avaktavyan ca).

(6) SBomehow, 8 is not P. and i~ also indescribable
(syat nasti ca avakiavyam ca).

(7) Somehow, B is P, and is also not P, and also
indescribable (sydt asti ca nasti ca avaktavyam ca).

The Jaina doctrine of syadvada is sometimes compared

. _ with the pragmatism of some Western

¢ Syddvhds is realistic  thinkers, It is true that o pragmatic’
;’,‘fém::'i:"ﬁ’"’ "ot Jogician, like Schiller, also recognizes
' the truth that no judgment is true

13—1605B
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or false without particular referenmce to' ifs context and
purpose. Even a so-called self-evident judgment, like
* A square is not a circle ' or * Two and two are four, ' is
true only in a specific sense, according to Schiller. This
is a striking poinf of resemblance. But there iwu very
great difference also which should not be forgotten. The
Jainas are realists, but the pragmatists have a distinet
\idedlistic bjas. Accordirg to the Jainas, the different
judgments about an objeet are nob simply different sub-
jective ideas of the object, but they reveal the different real
aspects of the object. The Jainas would accept, therefore,
o realistic view of truth® which is rejected by all thorough-
going pragmatists.

The Jaina syidvada is sometimes compared with the

o . Western theory of relativity. There
vizrtn is :ul;.n;isorfe;ﬂ::il; ?re t\f;v% ki;lds of ;gla%ivlity, isd(-i:ﬂlilsti)c
B Y i as of Protagoras, Berkeley, Schiller),
und not idealistic. and realist%c (as of Wiitehead or
Boodin). And if the Jaina is to be ealled a relativist, he
must* be understood to be of the realistic type. Our
judgments sbout things are relative—but relative to or
dependent upon not simply the mood of the judging mind,
but upon the relational characters of the many-sided
reality itself.

Another misunderstanding offen found'is the inter-
pretation of the Jaina word ‘sydt '
as ‘may be,” This would impart s
sceptical or agnostic form to the Jaina theory, and make
it look like the view of the g;w&up;mg_who also
recommended the qualificafion of every judgment with a
phrase like ‘ may be.” Bub it should be noted that the

Jaina is not a seeptic. If is not the uncertainty of a
judgment, but its conditional or relative character, that is

pressed by the addition of the %?@!i{jih@‘"p’ﬁfﬁélé *'gyat.’
%Jub]eeﬁ 5 the conditions or the universs of diseourse
under which any judgment is made, the judgment is valid

beyond all doubt. There is, therefore, no room for
scepticism, NGty

Tt is not scepticism.

1 ' Ysthavasthitdrthavyavasdyardpath hi sativedanarm pramapam "—
Prameyakamalamartandn, p, 41,



THE JAINA PHILOSOPHY 99
) ]
1IT. Ture Jaixa METAPHYSICS

The Jainas hold that every object known by us has
o innumerable  characters (ananta-
mp‘::s?e:;bi’;i‘ui::f;ﬁ: dharmakamn vastu). Let us try to
ig‘:]"’::;’a:;w_ positive  ypderstand, a little more clearly
* the implication of this view.

Every object is what it is because of its positive and
negative characiers. The positive characters which
determine, for example, an objeci like a man, ‘hls
«ize, colour, shape, weight, constitution, heredity,
family, race, nationality, educaliop, employmeut, place
of bitth, date of birth, habitation, age, elc., and the
numberless relations he bears to the uncountable other
objecis of the world. The negative characters which
determine the man consist of what he is nof’ _To
kuow hLim [ully. we should know how he is dlslm"ulsh-

[P

L"_d_l from evmyt]unn else ; we should kpow, for
c\.unple“ “that he'is Dot a Furopean nora Chinese, nora
Negro, ete., that he is not a Christian, nor & Moliumne-
dan nor a Zoroastrian, ete., not dishonest. not foolish,
not selfish, ete. As the negative characters of the
man consist in his distinctions {rom ¢l other objects in
the universe, the number of these would, therefore, be
far greater than that of the positive characters.
If we consider, then, an object in the light of its
own positive characters and also in
Moreover, it acquires the light of the characters of all
:ﬁ;g::";;‘&ff: with  gther ohjects which are absent in it,
the object would no longer appear o

} “gokah svaparyiyih porsparyaydstu vydvrttiripa snantd,
snantebhyo dravyebhyo vyavyttilval, '* Gunaratns on Sad., verse 55.
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be a simple thing having. only a limj'téd number of
qualities, as we ordinarily take it to be. The object, on
the contrary, turns out to be one possessed of unlimited
characters. But when, moreover, the element of time
is taken into consideration, and it
inﬁﬂr:h:g .‘;"J:gt has i remembered that the object takes
on new characiers‘wiih the change
of time, the objecl is found really to possess infinite

characters (anantadharma).
Jaina writers, therefore, remark that he who knows
one object fully, knows every thing.
Only the omniscient  Only an omuiscient person (kevali)

“ can, therefore, know
an object fully cun have such complete knowledge
' of an object. For practical pur-
poses(vyavahara) a partial knowledge of whal an object
is or is not. is, of course. quite sufficient, But thix
should not make us think. as we Jdo. that a finite object
is really 'possessed of lunited characters, Nor should
we think that our ordinary knowledge about it is com-
plete and perfect.

1. The Jainu Conceplion of Substance

We have just seen that objects have many
. characters. As in common con-

A substance is possess- , . .
ed of some unchang- versation wo also in philosophy
ing essential characters C e . ! '
(upss) end changing @ distinction is made between
modes (paryiyas). the characters (dharma) and that
which possesses the characters (dbarmi), The latter’
is generally called a substance (dravya). The Jainas
accept this common philosophical view of substance.
But they point out that there are iwo kinds of charac-

ters found in every substance, essential and accidental.
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The essentialicharacters of a substance remain in the
sabstance a8 long as the substance remains. Without !
these the substance will cease to be what il is. Con-
sciousness, for example, 14 an essential character of the
soul. Again, the acudental characters of a substance,
come and go ; they succeed ong another, ])re_s_ues, voh-
tions, piessure atdd puin are such accidental characters
possessed by the soul-substance. It is through such
characters that a substance undergoes change o1
modification. They may also be called, therefore,
modes. The Jainas call an essential unchanging charac-
ier guna, and anaccidental. changing character paryaya
or parysya. A substance i1s defined, therefore, as
that which possesses qualities (gunas), as well as modes
(parydyas).’
The wortd is composed of substances oi different
kinde. In so far uas the essential
Change and perma-  characters ol the ultimate sub-

nence are, thercfure .
hoth real. stances ate abiding. the world 1s

! permanent, and in so far as the
accidental characters undergo modification, the world
also changes. The Jainas, therefore, hold that those
philosophers like the Bauddbas, who say that there is
nothing 1eally permanent in the universe, and that
everything changes from rooment {o moment (ksanika-
vida), are one-sided and dogmatic. Equaliy mistaken
also ure philosophers like the monistic Vedantins,
who declare that chunge is wnreal and that Reality is
absolutely unchanging (nitya-vada).® Each of them
looks at one side (ekdnta) of reality only and thus

1 Gupa-parydyavad drevyaw, Tet. sit., 5,86
3 Syadoidamanjari, verse 26
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commits the fatlacy of exclusive predica’ti’bn. Change
and permanence are both real. It should not be
thought contradictory to say that a particular substance
(or the universe as a whole) is both subject to change
and free from it. Change is trne of the substance in
one respect (sydt), whereas permanence is troe in
another respect (gydt). The contradiction vanishes
when we remember that cach predication is relative
and not absolute, as tavght by syidvada.

A substance is real (sai). Reality consists of three
There ars the three factors: permanence, origination

factors preseat in apd decay. In substance ihere is

reality, oviz. perma-

nence, originstion and 118 unchanging essence and, there:
decay. o . (v . -—."
. fore, it _1s_permgnent ; there are
agamn the orgin and decay of its changing modes
(paryhya). Hence all the three clements that charae-
terize reality are there in a substance.
By ascepting this criterion of reality the Jainas reject
/ the Bauddha view that reality con-
Causal efficiency can- 51568 10 Causal efficiency, i.c. that an
ot be a mark of real- ob]ect is real if it is capable of
ity, as Bauddhas think. causing any effect. The Bauddha
criterion is faulty, because according
to it, even an illusory snake must be called rea] as it can
cause effects like fear, flight, ete.
¥rom this faulty criterion of reality
The Bouddha theory
o tariness & the Bauddhas deduce the theory of
also untensable. the momentariness of things, which,
therefore, turns out to be fallacious.
Against the one-sided theory of momenbanness the Jainas
. also adduce the following arguments:*

Y (1) If every thing be momentary, the soul also wou]d
- be 8o, and then we could nol explain
t,g?;‘;:‘:m" of momen- 1y emory, recognition, the immediate
’ feeling of personal identity, etc. (2)

v Sarva-daréane-saigraha, Ch, on Jains, and Gunaratna’s Com. on
Sad , 59.
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b ]

Liberation would then be meaningless, because there wéuld
be no permanent soul to be liberated. (3) No moral life
would be possible then, because a momentary person could
not attempt to attain any end. The work of the person
who would begin an efforl would bring about a fruit {hat
would be enjoyed by the person succeeding him, (4) Con-
sequently there would be no moral law ; the consequences
of one’s own action would be 18st to him &rtapranasa)
and the consequences of another man’s action would be-
full him (akrtibhyupagama). (5) Mere momentary states
would not even constitute any individual scries, bccaus:
without something permanent running through the chang-
ing modes, the different changing states cannot be beld
together to form a continuous individual, (6) Neither
perception nor inference reveals the existence of any thing
in the world in which there is only chenge and no element
of continuitv.

j 2, Classification of Subsiances .
The broadest classification of substances, according
to tiie Jaina, is into the.extended

Substances extended )\ 4 )0 joneextended. There is

and non-extended.
ouly one substance, uamely, time

(kila), which is devoid of extension, Ali other
substances possess extension.  They are called by the
general name astikdyu, because every substance of
this kind exists (usti) like a body (kdva), possessing
extension.?

Substances possessing exiension (ustikdyas) are
The living and the subdivided into two kinds. namely.
non-livirg. the living (jiva) and the non-living

! Vide Dravya-sangraha, 24, According to Gunaratna, however,
! antikays ' means & collection of indivisible parts of space.
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[}

(ajiva). Living substances (jivas) are nient.ica.l with
" souls or spirits, The souls again can
be classified into those that are
emaneipated or perfect (mukta) and
tiiose that are in hondage (baddha), The wsouls in
. bondage are again of two kinds,

The m'::’iv::_‘ snd the {},08e that are capable of movement
(irusa) and those that are iminobile

(sthavara). The immobile living substances have the
most imperfect kinds of bodies.

e e livtan 5abe  They live in the five kinds of hodies
2;‘:“:::“?’“"35 oy nlade of earth, water, fire, air or
plants respectiveiy.! 'I'hey have only

The fottered and the
liberated.

the sense of touch ; they poss2ss. therefore, tactual
consolousness. The mobile living substances have
The mabile living bf)dxes of different degrees ol perfec-
substances having two  tion and variously possess two.
{a five sendes.

three, four or five senses. Souls or
iiving substances like worms have two senses, namely,
those of touch and taste, those like ants have three
senses, namely, those of touch, taste and smell ; those
like bees possess four senses, namely, those of touch.
taste, smell and sight. Higler animals like beasts,
birds and men have five senses, namely. those of
touch. taste. smell, sight and hearing.

Non-living subsiances possessing extension are
dharma, adharma, dkada and pudgala.

Syadvida, 29, and also Guysratna’s Com. on §ad., 49,
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The following table will clearly show the above
sclieme of classification :

Substance (dravya)

Extended (astikdya) Nop-extanded (anastikdya),

e.g. time (kéla) -

Aniaate {jiva) Inanimste {ajive)

\

Emancxpuled Fettered Dharms Adharma Zkisa Pudgala *
{mukta} lbnddhn) I
N : e |

R i

| ope

Moving (trass) Non-moving (sthdvars) Atoms (apu) of Lompounds
T |- e.g. those living in earth, water, (3aighbata)
bodies of e.n.r'.h ete. ﬁxe. air.
5-sensed, d-sensed, 3-gensed, 2-gsensed,
eg. men e.g. becs, e.g. ants e.g. worms

3. The Soul or Jiva

A jiva or a soul is a conscious substance. Con.
sciousness is the essence of the soul.! Tt is always
present in the soul, though its
nature and degree may vary.
Souls may be theoretically arranged in a continuous

Jiva is & soul.

1 (Cetsnd-laksano jivak, Guparatns on Sad., 47. * Upayogo
laksanam.’ Tat, Sét., 2.8,

14—1605B
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‘
series according to the degrees of consciousness.
At the highest end of the scale
Souls have varying would be perfect souls that have
fﬁﬁi’é’ag“i" kinds of  cercome all karmas and attained
omniscience. Al the lowest end
would stand the most imperfect souls which inhabit
bodies of earth, water, fire, air or vegetable.! In
them life and consciousness appear 1o be absent. But
really even here consciousness of a tactual kind is pre-
. sent; only consciousness is in a dormant form awing to
the overpowering influence of karma-obstacles.’ )
Midway between would lie souls having two to five J
senses, )like worms, ants, bees and men.,?

It 1§ the soul that knows things, performs activities,
enjoys pleasures, suffers pains, and
The soul manifests
itself and others. Ttis illumines itself and other objects.
sternal. The sounl is eternal, but it also
undergoes change of states. It is different from the)
_body and its existence is directly proved’ by its con-
sciousness of itself.*

Owing to the inclinations generated by ifs pas

Like a Yight the soul actions a Jiva comes t'o inhabit diffe-

pervades the entire rent bodies successively. Like a
body in which it lives. . o .

light it illuminates or renders con-

scious the entire body in which it lives. Though it has

1 Vanaspatyanianam ekam, Tat. Sit., 2.22,

2 Vide Guparatna (8ad., 49) lfor elaborate arguments supporting the
existence of life in plants and minerals.

3 Kymi-pipihké-bhiamara-wenusyadinam ekaikavrddhani, Tat, Sat.,
2.28.

4 Nyayavatdra, verse 81 and Dravya-sangraha, verse 9,
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no form (mirti), it acquires like a light the size and
form of thé body wherein it lives. Itisin this sense
that a jiz:w_mless, is said to occu paee-or
Possess extension. The jiva is not infinite but co-

P

exténsive with the body, as it can immediately know
objects only within the body. Consciosness 15 not
present everyvghere, but onlg in the bodya* .

Btudents of Western philosophy find it difficult to
understand how u soul can possess
m}g;;' ';::e?the soul  photh consciousness and extension—
qualities which are diametrically

opposed, according to Descartes, Extension, Descartes -
thinks, is the exclu~ive qua ity of material substances, and
conseiousness is the exclusive quelity of the soul. But
the soul, as proved by Descartes, is essentially ‘a thinking
veing’; end ‘ thought’ seems to have no connection with
space or matter. But the Jainas cunceive the soul
primarily as a living being (jiva), Consciousness is found
in every part of & living body, and if consciousness’ be the
charecter of the soul, the soul should be admitted to be
present in every part of the body and, therefore, to occupy

space. The soul’s ability to pervade space is admitted by .

other Indian thinkers, as also by many Greek philosophers |
like Plato, and even by some modern realistic philosophers
The soul doss ok like Alexander. It should be borne
: 8 00t in mind, bowever, that a soul’s occu-
Bl space like mater. pying space simply means its presence
in the different parts of space snd not filli ce
like a CIga,ﬁeria.l body. A material body fills & part of space
in such a way that while it is there, no other matter can
occupy it. But a soul’s presence in a particular space does

Tt is present i not prevent another soul’ esen
Jtis present in space  ¢herg; two souls may DPe.
like ligh. the same plaee;-the-Faines..point-out,

just as two lights cau jlliiiine the same area.

“The Jaina philosophers ieel 1t necessary to meet the
Carvika views regarding the soul. Gunaratna, a greab

1 Vide 8yad.. 8, and Tat. Sit., 516 : ** Pradesa-saiithara.visarpa-
bhyam pradipavat,”
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Jaina thinker, gives elaborate arguments to meet Carvika
scepticism and prove the existence of the soul. We may
state here the purport of his arguments.

The existence of the soul is directly proved by sueh
uncontradicted immediate experience

w—@i‘;;ﬁii—" a8 ‘I feel pleasure.’ thin we per-
tence of the sont. ceive the quality of a substance, we
. say, wh perceisz, the substance. For

example, on seeing & rosy colour we hold thet we pereeive
the substance rose, to which the

_The soul is imme- colour belongs. On similar grounds
‘1““"'. "“°f".',‘ lo t}‘.e we can hold thet the soul is directly
t;’-::“f,ﬂ:;};,;,:_q“ " perceived, because we immediately
perceive such characters of the

soul as pleasure, pain, remembrance, volition, doubts,
knowledge, etc. The existence of the soul may also be

indirectly proved by inferences like the following: The
body cen be moved and controlled

1;.*:5"5 ““&"“bl% at will like a car, and, therefore, there
’:ﬁn‘;in,{nnm.mg must be some one that moves and
‘ controls it. The senses of sight,
hesring, etc., are only instruments, and there must be,
some agent who employs them. Again. there mustbe som.
efficient cause or progucer of the body, because materi
objects which have a beginning are found to require
some agent for shaping their material cause, Thus
in different ways the existence of a substance like
the soul can also be inferred. The
. The Carvaks view Carvaka holds that consciousness is
:?:fe'l'en&'m“’;;ml:z the product of the material elements.
duce mnuioumssp is DBut we never perceive anywhere the
not verified by percep-. gemeration of consciousness by the
tion, tégoox_zlicio%sl_materia: l(}lalexnentst._ Th.e
drvakea believes that perception is
the only valid source of knowledge. How can he then
believe in what perception fails to show? Even if
inference were accepted as valid by the Carvaka, it would
not prove that comsciousness is the
nor by inference. effect of matter or the material body.
Because, if the body were the cause
of consciousness, there would be no absence of consecious-
ness so long as the body existed, and consequently, loss of
consciousness in sleep, swoon, or in a dead body would be
impossible. Besides, we find that there is no relation of
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concomitant variation between the body and consciousness,
the development and decay of the body are mnot invariably
followed by corresponding changes of consciousmess. So
no causal connection between matter and consciousness
can be proved even by inference. The Carvika would
perhaps say that, though every kind of matter does not
produce consciousness, yet when matter is organized imto a
living body, it produces comsciousness. In reply to this
it is pointed out that, but for spme organizer, matter
would not be formed into s living body, and that this
organizer is the soul itself. Judgments like ‘I am stout ’
‘T am thin,” on which the Carvaka tries to prove that
the soul is identical with the body, must be understood
figuratively and not literally, The soul sometimes treats
the body as itself, because it is' intimately interested in
the body. Again, if the soul were absclutely unreal, the
negative judgment ‘ there is no soul in the body * would be
unintelligible. Denial of something in *any place -implie}/
the knowledge of ils existence somewhere in some form

Apart from-all -other arguments, to  say “that. * niy sel

does mot exist *1s a8 absurd as to say ‘my mother i

barren * or ‘this sun, the giver of light, does got
exist.’ : '

4. The Inanimate Substances or Ajivas
M\
L] ———

The physical world in which souls live is constituted

by the material bodies that the
rlv ] : . . .
!Pbl;:angc':: e souls vccupy and the other material
time, epice, dharms  ghjects that form their eunviron-
and adbarma, . e

ment. But in addition to these
material substances, there are space, time and the
conditions of moiion and rest, without which the
world and its events cannot be fully explained. T.et us
consider these different substances one by one.

‘ Yannisidhyate tat siminyena vidyate eva.,’ Gunaratpa on
8d., 4849,
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(i) Matter or Pudgala

L]

Matier in Jaina philosophy is called 'pu-dgala,,
which etymologically means * that
.x“::’;,‘:b,:“';?“:fmf which is liable to integration
bivation snd s>para-  and disintegration.’ ' Material sub-
signces can combine logether to
form large and larger wholes, and can also break up
into smaller and smaller parts. The smailest parts of
matter which cannot be further divided, being part-
less, are called atoms (apu). Two or more such atoms
may combine together to form compounds (sanghita
or skandha){y; Our, bodies and the objects of nature are
such’ compounds of maierial atoms. Mind (manas),

speech and breath are also the products of matter.”

A material substance {pudgala) possesses the four
Th.ey bave the ql'm- qtlaliti(;s of 'tou('h, taste, .sx.nell and
lities of touch, taste, Colour. These qualities are
emell and colour. possessed by atoms and also by )
their products, the compounds. Sound is not an
original quality like these four, as most other Indian
philosophers hold. The Jaina points out that sound
along with light, heat, shadow, darkness, union,
disunion, fineness, grossness, shape is produced later
by the accidental modifications of matter.*

(i) Space or Akasa

The function of space is to afford room for the exis- )
tence of all exleuded substances.
Space gives room . .
fm!_’mem‘ iy Soul, .matFel , dharma and adharmﬁ
all exist in space. Though spac

1 ¢ Pirayanti galanti ca,’ Sarvadardzna, 111,
$ Tat, siat., 5.19, 3 Ibid., 5.23, ¢ Ibid., 5.4.
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is imperceptibl'é, ils existence is known by an
inference like the following: Substances which are
extended can have extension only in some place, and
that is called 8kdsa. Though to be extended is the
very nature of some substances, and no substance
which lacks that nature can be made extehded by
space, yet it is also true that, io_be exiended a sub-
stance requires space, 8s & necessary condition. /
"It should not be thought that extension is explained
fully by substances extended, with-
Without space, sub- ) .
sianees could not be out the supposition of ~ome other
extended. condition like space. For, subs-
tances are those that occupy or pervade, and space, is
that which is occupied or pervaded.' Space is not the
same as extension, as Descartes thought, but it is she
locus of extension, or of extended things, as Locke held.
The Jaina distinguishes two kindsof space, the space
Filled space  and containing the world where souls
empty space. . and the other substances live {loka-
kisa), and empty space beyond such world (alokakdsa).
(1) Time or Kila
Time (kdla}, as Umisvami states, makes possible the
coniinuity, modification, movement,
Time is the neoessury .

condition of duration, newness and oldnessof substances.?
;‘;:‘ﬁd'gfsm;_ neW-  Like space, time also is inferred,
though not perceived. It is inferred

as the condition without which substances could,
not have the characlers just meptioned, though
it i1s irue that time alone cannot cause a thing to

1 @Gugarsins on §ad., 49
3 Tt sit.. 532 : ¢ vortand paripdma-kriyih peratvéparatve ca
kblagya,’
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¢

have the characiers. Without time 'a_thing cannot
endure or continue to exist; duration implies
momenis of time in which existence is prolonged.
Modification or change of states also cannot
be conceived without time. A mango can be green
and ripe‘only success'lvely, i.e., at Jifferent moments of
time ; and without the supposition of time-distinctions
we cannot understand how a thing can possess such
incompatible characters. 8imilarly, movement which
implies the assumption of successive stales by an object
can be conceived only with the supposition of time.
Lastly, the distinction between the old and thenew,
the earlier and the later cannot be explained without
time. These are, therefore, the grounds on which the
existence of time can be inferred.

The reason why time is not regarded as an astikdya

. is that time is one indivisible

inTi’;';:f mot extended  gppctance. One and the same

time is present everywhere in the

world.! Unlike all other substances called astikdyas,
time is devoid of extension in space.

.Jaina writers sometimes distinguished between real
time (paramirthika kila) and

riosyral time and empl-  empirical or conventional time
(vyavahiarika kala, also called

samaya). (‘Ql_lt’-inn.it.y or dyration (vartani) is the mark
of real time, where??:ﬁanges of ali kinds are the marks
of empirical time. It is this latier (samaya) which is
conventionally divided into moments, hours, etc., and
is limited by a beginning and an end. But real time is

1 Goparatns on §aq., p. 188,
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/
formless andweternal. By imposing conventional limita-
tions and distinctions on real time, empirical time is
produced.’

Some Jaina teachers, Gunparatna observes, do not
admit time as a separate substance, but rezard it as a
mode (paryaya) of the other sudstances.”

(iv)  Dharma and Adharma

Like space and time, these two substances also are
Dharma and adbarma mflerentinlly proved to exist. Mohi-
are the conditions of lity and immobilily—motion and
wovement and vest. | t—are  the aronnds of wsuch
inference. The Jaina argucs that just as the move-|
ment of a fish in the river, though initiated by the fish
itsell, would not be possible without the wmedium
of water, which is, therefore, a necessary condition /
smmilarly the movement of a soul or a material
thing require~ some auxiliary condition, without which
its motion would not be possible.  Such a eondition
is the substance called dharma, Dharma can only
favour or help the motion of moving objects; it can!
not make a non-moving object move, jusl as water
cannot make a fish move. Adharma, on the con-
trary, is the substance that helps the resiful state
or immobility of objects, just as the shade of a
tree hLelps a traveller to rest, or the earth supports
things that rest on it. It cannot, however, arrest the
movementof any moving object. Dharma and adharma,

! Dravya-sangraha, 21,
2 Sad., p. 162,

15—1605B
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‘

though thus opposed, are also similar in €o far as both

are eternal, formless—aanMoving,
perbes e formims  ad both pervade (he entira_world-

space (lokakaga). As conditions of
motion and rest, both are passive,' and not active.
Dharma ard adharma are used here in these technical
senses, and not in their ordimary moral senses fi.e.
merit and demerit.)?

Regarding all the four substances—space, time, dharma
and adharma—it should be noted that
Space, time, dharma 88 causal conditions they all bave a
2od adharma are re- peculiarstatus. The causalconditions
mote aod passive in-  (kdrenas) may be distinguished ioto
stramental conditions.  three chief kinds, agent (as potter is
of the pot) and instrument (as the
potter’s wheel is of the pot) and naterial (s clay is of the
pot)™ Space, time, etc., come under the category of instru-
mental conditions, but thay should be distinguished f-om
ordinary conditions of that kind, being more indirect and
passive than ordinary instrumental conditions. Gunaratna
gives them, ther=fore, a special name, apeksikirana. The
stone on which the potler’s wheel rests may be cited as &
condition of this kind in reiation to thc pot. Space, time,
etc., are similar conditions.

IV. Tae Jaina Etuics anp RELIGION

The most important part of Jaina piulosophy is its
Ethiics. Metapliysics or epistemology—in fact, know-
ledge of any kind—is vseful for the Jaina in so far as it
helps him to right conduct. The goal of right conduct

Lot T 'b

1 ‘¢ Udasipakdrana ' (Gupsaratoa, Jad., p. 172). .

3 Cf. ‘' Dharmideyah ssfijidh sdmayikah," etc. (Tattvirthardja-
védrttika, 5. 1. 17-18).

3 Sad:,p. 162,



THE JAINA PHILOSOPHY 115

a.gam is sa,lvuuon (moksa), which means negatively
remova.l of all bondage of the soni and. positively the

atfainment of perfection. «

1. Bondage of the Soul

Bondage meanj, in Indian 1 philosophy in géneral, the
- Ilablllty of the individual to birth
The soul in itself is |

possessed of infinite and all consequent sufferings. This
potentiality. ~ - . .
general conception of bondage is

differently interpreted by the different systems in
the light of their ideas of the individual and the
world. The suffering individual,” for the Jaina, is
a jiva or a living, conscious substauce called the soul,
This soul is inherently perfect. It has mﬁmle

potentiality within. Infinite knowledge, mﬁmte fath,

infinite power and infimite” Dbiiss, can all be attained
by the soul if it can only remove from within itself
all obstacles that stand in the way. Just as the
sun shines fqrth to ililuminate the entire world as
soon ax the atmosphere isx freed of cloud and foy,
similarly the soul atlains mmu.sucnu' and the other
perfections inherent in it as soon as the obstacles are
removed. But what then are these obstacles, and how

do they come to rob the soul of its
a:xi‘;‘éfi"wki:;mn:;&;: native perfections?  The obstacles,
and thus its limitation  (he Juina asserts, are constituted
or hondage occurs. . . A REEE

by matter-particles which infect
the soul and overpower iis natural qualities. [n
other words, the limitations that we find in any
individual sounl are due to the material body with,
which the soul has identified itself. The body/
is made of particles of matter (pudgala), and for
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the formation of a particular kind of l‘)ddy, particular
kinds of matter-particles are to be arranged and
organired in a particular way. In the formation of
this body the guiding force is the soul’s.own passions.

Roughly ”speuking, a soul acquires the body that it
past life of a soul—its past thought, speech and
activity—generates in it certain:
biind cravings and passions that

seek satisfaction. These cravings
in a soul attract to it particuiar sorts of iatter-particles

and organize them into the body unconsciously desired.

The soul with its passions or karma-forces is, therefore,
regarded by the Jaina as the organizer of the body, the

efficient cause of it, whereas matter (pudgala) is said

to be its material cause. The orgamsm which the soul

thus acquires, consists not stmply of the gross per-

ceptible body, but ulso the senses, manas, the vital

forces and all the other elements which curb and limit

the soul’s potentialities, ’

Passions atiract
matter to the soul.

The body that we have inherited from our parents

is not a mere chance acquixition.

coupe bedy and oifer  Our past karma determines the
::;ig:a.l are all dueto  family in which we are born as weli
as the npature of the body—its

colour, stature, shape, longevity, the number and
nature of sense organs and motor organs which it
possesses. While all these, taken collectively, may
be said to be due to karma, taken also in the collective
sense (of the sum-total of all tendencies generated by
past life;, each of these taken separately may be said to
be due to a particular kind of karma. The Jaina,
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therefore, spenks of the many karmas, and names each
after the effect it produces. For example, gotra-karma
is the karma that determines the family into which one
is born, &yu-karma is the karma determining the
length of life, and so on. Similarly, we are told of the
karma that clouds knowledge, (jidndvaraniya), that
which clouds faith (daréandvaraniya', that which
produces delusion (mohaniya), (hat which produces
emotions of pleasure and pain (vedaniya), and so on.

The passions whicir cause bondage are auger, pride,

infatuation and_greed (krodha,
The passions causing e e 1
bondage are anger, néna, maya,, 4, *lobha).! These are
;’;:3'. iofatustion and  (yiled kagdyas (.. sticky sub.
stances), because the presence of

these in the soul makes matter-particles stick to it

As the nature and number of maferial pmtu,lz,s
attracted by the soul depeund on its
karma, these particies thémselves
come to Dbe cailed karma-matter
(karm—pudgufia) or even simply karma. The flow of
such karma-matter into the soul is called, therefore,
influx (&srava) of karma.

The influx of karma-
matter into the soul.

Bondage, m Jaina philosophy, comes, therefor®y
to mean the fact that jiva. infected
Bondage of the soul ———
to matter is due toits With passions, takes up matter in,
bondage Lo bad dis- oo
positions oF passions. accordance with its 'k.duna. As
passion or bad dispositicn (bhiiva)

of the soul is the imnternal and primary cause of

1 Tat. siit., 8. 9.
1 Tat. sul., 8. 2 : “‘sukasiyatvij-jivah karmago yogyan pud:ualdn-
adatte sa bandhah.”
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bondage, and the influz of matter (damm‘z)'into the soul
is only the effect of it, the Juina writers point out
that bondage or fall of the soul begins in thought.
They, therefore, speak sometimes of two kinds of
bondage: (1) internal or idea! bondage, i.e. the
soul’s bondage to bad disposition (bhava-bandha), and
(2) its effect, material bondage, i.e. the soul's actual

association with matter (dravya~bandha).

/

The ioterpenetration of matter and soul (which,
accordiny to the Jaina, is the nature
Interpeneiration of of bondage) would appear to be crude
the ‘3"“1) ‘"t‘ld matleris 45 gome. But we should bear in mind
§{°"em{ci0:f,£;;:" " that the soul, for the Jains, is not
every psrt of the body. devoid of extension, but co-extensive
with the living body, The soul1s the
jiva, the living beiny ; and in every part of the living body
we ﬁnd matter as well as consciousness and, therefore,
the (,ompl esence Or intgrpametration of matter and the
vonscious living suvstunce (i.e. the soul) is as good a fuct
of experience as the interpenetration of milk und water 1
a mixture of the two, or of fire and iron in a red-hot iron
ballt

2. Liberation

If bondage of the soul is its association with matfer,
liberation must mean the complete
Liberation is the  djguociation of the soul from matter.
expulsion ol matier - .,
from the soul. This can be attained by stopping
the influr of new matier into the !
soul as weil as by complete elimination of the ma.ttet"
with which the soul has become already mingled. The
first process is cailed satwvara (i.e. the stoppage of
influx) and the second pirjard f.e. exhaustion or wear-
ing oul of karma in the soul).

Y Gupgoratna, Cowr. on §ad., p. 181,
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We have seen that the passions or cravings of the
soul lead to the assocation of the soul with matter.
Looking into the cause of the passions themselves, we

find that they ultimately spring
ca:lllggff‘;.;euiors. the  from our ignorance. Our ignorance

about the repl nature of our souls
and other things leads to anger, vanity, infatuation
and greed. Knowledge alune cang
remove ignorance. The Jainas,
therefore, stress the necessity of
right knowled&. (_samng-jiiz'z.na) or the knowledge of
reality. Right knowledge can bg obtained only by

studying carefully the teachings of
biight knowledgy is 1, omniscient  tirthankaras  or
teachings of the omni-  pycliers who have already attained

scient tirthankaras.
liberation and are, therefore, it to

lead others out of hondage. But before we feel inclined
to study their teachlr;gh, we must have a-general
acquaintance with the essentials of the teachings and
consequent faith in the competence of these teachers.
This right sort of faith based on general preliminary

acquaintance(called samyag-daréana)

Knowledge alone can
remove ignorance.

Therefore faith in

them e necessary. paves the way for right knowledge
(samyag-jiana) and is, therefore,
regarded as indispensable But mere kpowledge. is

useless unless it is put to practice. Right conduct
(samyak-céritra) is, therefore, regarded by the Jaina as
the third indispensable condition of liberation. In right
- (onduct a man has to gonirol his

his thought,
speech and action, in the light of

right knowledge. This enables him to stop the influx
of new karma and eradicate old karmas, securing

Enowledge is perfect-
ed in right conduet.
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gradually thereby the elimination of matéer which ties
the soul into bondage.
Right faith, right knowledge, and rght conduct
Hence, right faith, have, .t.herefor.e, come to be known
right knowledge and in Jaina ethics ax ihe three gems
ngbt conduct  con- , . . . .
stitute the ihree _gews  (trjratna) that shine in a good life.
of & good life? In the very first stira of Tattodrtha-

dhsgama-siitra, Umasvami states this cardinai teaching
of Jainism: The path to_liberatj

They joiotly produce
liberation. lies_throngh right faith, kn(mledﬂe
and conducl.” Tiberation is “the

joint cffect of_these ‘Un'et-*. :

Right  failh (samyag-darana).~~Umisvimi defines
right faith as the aftitude of respect ($raddha) towards
. o truth. This faith may be inborn and
l‘t}ghf(“‘t‘;“ 18 res- spontaneous in some; by others it
pectior tru may be acquired by learning or
culture.” In any case faith can arise only when the karmas
that stand in its way (i.e. the tendencies that cause
disbelief) are allayed or worn out.

It should mnot be thought that Jainism wants its
followers to accept Blindly what is

Tt is not blind faith,  taught by the tirthaikaras. As Mani-
bhudra, a Jaina writer, states, the

attitude of the Jaina is rationalistic, rather thun dogmatic,
and it is summed up in the following dictum: 1 _have_ no

bias' for Mahavirs, and none against Kapila and others,.
Reasonable words alone arc acceptable to me, ose-evcr
they might be:® “*
The initia] faith is a reasonable attitude, first, becguse

it is based on some iniiial acquaint-

It is the minimum ance and is proporticnate to this, and
will to believe, with o000 dly, because without such faith
:f: r::il;',‘:f" Y #0dy 4} ere would be no incentive 1o further

y begin. . .
study. Even a sceptical philosopher,

1 '‘Samyag-dariana-jiéna-céritrini moksa-margah,*
% Tat, sit., 1,28,
3 Com. on Bad., 44 (Chowkbamba ed., p. 39,.
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]
who begins t¢ study something rationally, must possess
some faith in the utility of his method and the subject
he studies.

Btarting with & partial faith and studying further,
. if the beginner finds that the Jaina
“Pl‘é'f:’;tl ;‘f‘g‘m"":rf::; teachings are reasonable, his faith
knowledge. t increases. The Jaina claims that the
_ more one sthdies these »views, the
greater would faith'grow. Perfect knowledge would cause,
therefore, perfect faith (samysag-daréana).
Bight knowledge (samyag-jfidna).—While faith is
initially based on knowledge of only the essentials of the
. Jaina teachings, right knowledge is,
Light kuowledge con- a5 Dyapya-saigraha states, the ‘‘de-
sists in the delsiled . ies
koowledge of ai tailed cognition of the real nature ol
truths. the ogo and nontego, and is free from
doubt, error and uncertainty'’ (verse
42). We have ualready seen in connection with Jaina
epistemology the different ways in which correct cognition
can be obtained. As im {he case of faith, so in the
case of kmowledge, the existence of certain indate~
tendencies (karmas) stand in the way of correct
knowledge. For the attainment of
Removal of karma is perfect knowledge the removal of
necersary for this. these karmas should be attempted.
Perfection of this process ends in the
attainment of absolute omniscience (kevalajfidna).
Right conduct (samyak-cdritra).—-Good conduct is
. . briefly desenibed in Dravya-saigraha
r:‘;‘l'_fil":’ing"}’l’;‘:f:mn‘; (versc; 45) gsdrefrainix}llg frortr)l wlfliat 11:.
: : harmful and doing what is beneficial.
in.n:'g]l::,r forming  what In a word, it is what helps the self to
get rid ol the karmas that load
himi to bondage and suffering. For the stoppage of
the influx of new karmas, and cradication ol the old,
one must (1) take the five greai vows (pafica-mahivrata),
(2) practise extreme carefulncss (samiti) in walking,
speaking, receiving alms snd other things, and answer-
ing calls of nature, so as to avoid doing any harm to
any life, (8) practise restraint (gupti) of thought,
speech snd bodily movements, (4) practise dharma of
ten different kinds, namely, forgiveness, humility, straight-
forwardness, fruthfulness, cleanliness, self-restraint,
austerity (internal and external), sacrifice, non-attachment

16—1605B
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4
and celibacy, (5) meditate on the cardinal truths taught
regarding the self and the world, (6) conquer, through
fortitude, all pains and discomforts that ari-e from hunger,
thirst, heat, cold, etc., and (7) attain equanimiby, purity,
absolute greedleseness and pertect conduct.’

But Jaina writers are not unanimous regerding the
necessity of all the above steps Some
fzktl?:isfszt‘ yows of them select the first, namely, the
conduct E® five great vows as sufficient for
perfection of conduct. Many of the,
other steps recommended are found fo repeat in different
ways the basic principles of these five.
The value of the five great vows (pafica-mahi-
L vrata) is recognized by the Upanisadic
"1]_'26 P'tlglmple::“dtefé thinkers as wel! as the Bauddhus (who
by many other fanhs. ¢oll them Pafica-§ila). The principles
of most of these are recognized also
in the ten Chriztian commusndments. But the Jainas try
to practise these with a rjgour scarcely fouud elsewhere.
There vows consist of the following:
‘Ahirsa: Abstinence from all injury to life.—Life,
as we huve seen, exists not sumply in
) The vow of t{he muving bemngs (trasa), but also in
ahithed or won-injury ] -
to Lte, * some nou-moving ooes (sthavara) such
as plauts aud beiugs mhabiting bodies
of earth, The ideal of the Jama 1s, theyefore, to avod
molesting life not only of the moving creatures but
also of the npon-moving ones. The Juina saints
who try to follow this ideal are, th. refore, found
even to breathe through a piece of cloth tied over
their noses lest they innale and degiroy the life of
any organism floating 1n the air. Ordinary lsymen would
fiud thi- ideal too high. They are advised, therefore, to
begin with the partial observauce of ahihsa by abstaining
from mivry to moving beings which are endowed with at
leust two senses.
The Juina attitude of ahith<d is the logicel out-
come of their metaphy-ical theory of the porential equa-ity
. of all souls and recognition of the
b is based on tbe . iheipe oof recipr city, i.e. we should
idea of p tential d
equality of all seuls. o 1o others us we would be done by.
Iy ‘s unfuir to think thut shirhsa
is the remnant of the suvage’s primitive awe for Lfe,

3 Drarya-sangraha, 85.
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)
as some critics have thought. * 1f every soul, however
lowly uow, .can become us great us anv other roul, then
one ~hould recognize the value au the claims of every life
as his own, *‘ Resp.ct for life wherever found ’ becomes
then un irresistibie duty,
Tue Juina tries to perform this duty in every
mipute act in life, because he wants to be thoroughly
. consi~tent with the busie principle he
Abihsd must be, hag aeoepted, The Jaina also thinks,
practised in thomght, he red . .
speech and sction. th. refore, that it is not sufficint
simply not to tuke life; (ne should
not even think end speak ol Luking li‘e, nor even permit,
nor encourage others to take life. Otherwise tbe vow of
shithsa cannot be fully maintained. .
Batyam : Abstinence frcmy fulsehoed.—Thie vow also is
(9) The vow of salys trken very rigorously. Truthiuluess
or trutbfulness con. 8 not sprakng whet is only true,
gi~ts in speukinz what  but speuking what is true as well as
is vrue, as vell a8  goud und pleasant.  Withuut sthe-e
pleasant unl grod. guahfications the practice of truthlul-
ness wruld be of little use as an aid to moral progpess.
Because, mere!y spraking what is true may sometin.es
dexcend into gurrulity, vulganty, frivolity, vilification, ete.
Truth set as the ideal of this vow is scmetimes called,
therefi re, sunrta, to suggest the fuller meaning of truth
which is alxo wholescme and pleasant. It js also pointed
out that for fhe perfect maivtenance of this vow, one
must conquer greed, fear snd anger and even restrain
the habit of jesting.
Asteyum : Abstinence from s!ealing.—This vow consists
(3 in not taking whar is nut given. The
) The vow of .
asteys or nop-stesling S+mctity of the property of others, like
is based on the ider that of their lives is r cognized by
of the sapctity of the Jainas. A Jaina writer wittily
property remarks that wealth is but the outer
life of man and to rob wealth is to roblife. 1i human

1 Vide Mackenzie, Hindu Ethics, p. 112 : ** The root ides of the
doctrine of ahitsé .....in the awe with which the savage re.ards life
in all its forms.” But even the early Jaina teschera make it clear
that it is the sense of fellow-feeling and equity on which abitsd is
based. Vide Acdringa-sistra, 1.4 2. (Jacobi, Jainasfitres, P.rt I, pp.
88-89), and Silre-krrdngs, 1.1.4 (op cit. Part II, pp. 247-48), which
speak of ahithsB as * the legitimate conclosion from the principle of
reciprocity.’
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life is impossible without wealth in some form or other,
there is no exaggerution in the Jaina thought that depriv-
ing 8 man of his wealth is virtually to deprive him of an
essential condition on which his life depends. This vow,
therefore may be said to be logically inseparable from the
vow of shirhsii, the sanctity of property being a logical
sequence of the sanctity of life.

Brahmscaryam: Abktinence from  self-indulgence.—
) The vow o This vow is generally interpreted us
brahmacarys consists t0Ab of celibacy. But the Jaina
in abetaining from all  abtaches to this also a deeper meaning
forms of seli-indul-  that raises the standard of thbis vow
gence. far above mere sexual self-continence.
It is interpreted us the vow to give up self-indulgence
(kdma) of every form. The Jaina, bent on self-criticism,
discerns thet though outwardly indulgence may stop, it
may continue still in subtle forms—in speech, in thought,
in the hopes of emjoyment hereafter in heaven, even in
asking or permitting others to indulge themselves. For
the complefe maintenance of this vow one must, therefore,
deswi from all forms of sel-indulgence-—external and
internal, subtle and gross, mundane and extra-mundanc,
direct and indirect.
Aparigraba: Abstinence f;om all attachment.—This is
_— .. explained as the vow to give up all
rig‘:zhﬁhe c‘:;:::is(t’: *P'.  attachment for the objgcts of ihe five
abplaining from all seuses—pleasant sound, touch, colour,
atlachiment to sebse-  taste and smell.! As attachment to
objects. the world’s objects means bondage to
the world, and the force of this causes rebirth, liberation
is impossible without the withdrawal of attachment.

Knowledge. faith , and conduct are inseparably
. b ; » PrOUress a

Right  knowledge. ound u;.) ; an.d the progress and
faith  and  conduet degeneration of the one react on

jointly bring  about s

liberation  consisting the other two. Perfection of con-
in fourfold perfection. )4 yoes hand in hand with the
perfection of knowledge and faith. When a person,

through the harionious development of these three

Acdranga siira, Jucobi, 1. T., p. 208.
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succeeds m o;lercoming the forces of all passions and
karmas, old and new, the souw! becomes free [rom i
bondage to matter and attains liberation. Being free
from the obstacles of matter, the soul realizes its
inherent potentiality. It attains the fourfold perfec-
iion (ananta-caiustaya), namely, infinite knowledge
infinite faith, infinite power and infinite bliss.

3. Jainism as a Religion without God

Jainism presents, along with Buddhism, a religion

The grounds of Jaina  Without be]ie’l‘3 in God. The
atheism : atheism of the Jainas ix based
on the following chief grounds ': '

e

() God is not perceived, but sought to be pryved
: through inference. The Nyiya
(1) Neither percep-

tion por infercnce can holds, for example, that as every
prove God. product. like a house, is the work
of an agent (kartd), the world, which ix a product.
must also have an agent or creator who is called God.
But this inference is inconciusive, because one of the
premises, ‘ the world is a product,” is doubtful.
How is it proved that the world is a product ? i
cannot be said that the world is a produci because
it has parts. Though &kdéa has parts, it is not
admitted by the Nyaya to be a product ; it is said
to be an eternal substance not produced by anything
else. Again, wherever we perceive anything being
produced, the producer or the agent is found to work
on the material with his limbs. God is said to be

1 Vide Prameya-kamala-marlanda, Chap. 11, and Syadvadamadijari,
verse 6 and com, for elaborate argumenta in support of atheism.
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bodiless. How csn He, then, work on matter to
produce the world ?
(i) Iake the existence of God, the qualities of

omnipotence, unity, eternity and perfection, generally

. .. attributed to Him, are also doubt-

{2) The  gualities . .
atiributed to Bod sre  ful.¢ If God is qmnipotent, He
ot reasonzble. should be supposed to be the cause
of all things. But this is not true, because we per-‘
ceive daily that many objects like houses, pots, ete.,
are not produced by God. Godis held {o be one on
the ground that, if there were many gods, they would
act with different pldns and purposes, and consequently
s harmonious world, as wa have, would not have been
possible. But this argument is not sound, because we
observe that many human beings like masons, and even
lower animals like ants and bees, act together harmo-
niously to build objectsiike palaces, ant-hills, and hives.
God, agiin, is said to be eternally perfeci. But eternal
perfection is a maaningless epithet. Perfection is only
a removal of imperfection, and it is meaningless to call
a being perfect who was never imperfect.

Though the Jainas thusx come to reject God, as the

The Jainas wor bip creator of the world ' they think it
the liberated souls necessary 1o meditate on and
possessing God.like . .
qualities, instead of worship the liberated, perfect souls
God. (siddhas). The liberated souls
possess.ng the God-like perfections mentioned already
easily take the place of God. Prayers are offered to
them for guidance and inspiration. The offering of
prayers to five kinds of pure souls (pafica-paramesti)*

1 These ars the Arhats, the Siddhas, the Acaryas, the Upadhyiyas,
the Sadhus; oide Dravya.sanigraha, 49.
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also forms a, 1ba,rt of the daily routine of the devout
Jamas. In spite of the absence of a creator-God, the
The religions fervonr rel-igious. spi.rit, of the Jaina Iacl.{s
of the Jainas does not, neither in internal fervour nor in
therefore, suffer. external ceremonial expressions. By
meditating on the pure qualit 1e< of the hberdted and
those who are advanced on the path to liberation, the
Jaina reminds himself daiiy of the possibility of
attaining the high destiny, He purifies his mind by
the contemplation of the pure and strengthens his heart
for the uphill jonrney to itberation. Worship, for the
Jaina, is pot secking for mercy, and pardon. The
Jaina believes in the inexorable moral law of karma
which no mercy can bend. The consequen es of past
misdeeds can only be counteracted by generating
within the soul strong opposite [orces of good thoubht,
eood speech and good action. Hvery one must work
out his own salvation. The liberated souis serve only
as beacon lights, The 1911{.10n of
nf";}?_‘;ifﬁ)_i’ areligion 4}, Jaina is, therefore, a leh;,lQn. of
thq ,stl_op_g__g_n_d the brave. ltisa
religion of self-help. This is why the Tibetated sou} is
called a victor (jina) and a hero (vira). In this respect
it has some other parallels in India. in Buddhism, the
Sankhya and the Advaita-Vedania.
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CHAPTER 1V

THE BAUDDHA PHILOSOPHY

. I. InxtrépUCTION

The life of Siddhartha or Gautama Buddha, the

Light of Asia and the founder of
Bn%‘:;.l.ife of Geutsms  Byuddhism, is fairly well-known .

Born in a Royat family at Kapila-
vastu (on the foot-hills of the's Himailayas, north of
Bihar) in the sixth century B.C., Siddhartha renounced
the world early in life. The sights of disease, old age
and death impressed the young prince with 4he idea
that the world was full of suffering, and the life of a
care-free mendicant suggested to him a possible way of
escape. As an ascetic, he was restless in search of the
real source of all sufferings and of the means of com-
plete deliverance.;, He sought light from many religious
‘teachers and learned scholars of the day and practised
great austerities ; but nothing satisfied bim. This
.tbrew him back on his own resources. With an ron
.will and & mind free from all disturbing thoughts and
passions, he endeavoured to unravel, through continued
intense meditation, the mystery of the world’s miseries,
till at last his ambition was crowned with success.
Siddbértha became Buddha or the Enlightenedl The
message of his enlightenment laid the foundation of
both Buddhistic religion and philosophy which, in
course of time, spread far and wide—to Ceylon, Burmu
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and 8iam in the south, snd to Tibet, China, Japan
and Korea in the north.
Like all great teachers of ancient times Buddha
taught by conversation, and his
B, deachings of  {eachings were also handed down
. for a Jong time through oral
instruction imparted by his disciples 'to successive
generations. Our knowledge about Buddha’s teachings
depends to-day chiefly on the
lshﬁhg A dm'g"’:‘d Tripitakas or the three baskets of
. teachings which are claimed to
contain his views as reported by his most intimate
disciples. These three canonical works are named
) Vinaya-pitaka, Sutta-pitaka and
wo'ff:_:g:%gmﬁ:z Abhidhamma-pitaka. Of these the
. first deals chiefly with rules of
conduct, the second contains sermons with parables,
and the third deals with problems of philosophical
interest. All these three cqoptain information regarding
early Buddhist philosophy. These works are in the
Pali dialect.
In course of time, as his followers increased in
. number, they were divided into
th;mﬁshgil;:g:n:c::o‘} different schools. The most weli-
of Buddhicm. known division of Buddhism on
religious principles was into the Hinayana and the
Mahéyana. The first flourished in the south and its
present stronghold is in Ceylon, Burma and Siam,
Its literature is vast and is written in Pali. It is claimed
to be more orthodox and faithful to the teachings of
‘Buddha. Hinayéna is sometimes called also southern
or Pili Buddhism. Mahdyana flourished mostly in
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the north and* its adherents are to be found in Tibet,
China and Japan. It adopted Sanskrit for philosophi-
cal discussion and thus the enormous Buddhist literature
in Sanskrit came io be developed. Most of this
literature was trabslated into Tibetan and Chinese and
thus became naturalized in fhe lands in which
Buddhism flourisbed. Many such valuable Sanskrit
works lost in Tndia are now being recovered from those
translations and restored to Sanskrit. Mahayina is
also known as northern or Sanskrit Buddhism.

As Buddhism flourished in different lands, it became
coloured and chamged by the original
of O yust litersture  faiths and ideas of the converts.
The different schools of Buddhism
which thus arose are so numerous and the total oufput
of philosophical works in the different langusges is 80
vast that a thorough acquaintance with Buddhist
philosophy requires the talents of a versatile linguist,
as well as the insight ol a philosopher—and yet one
life-time may be found all too short for the purpose.
Our account of Bauddha philosopby will necessarily
be very brief and so inadequate. We sbhall first try
to give the chief teachings of Buddha as found in the
dialogues attributed {o him, and next deal with some
aspects of Bauddha philosophy as developed later by
his followers in the different schools, and conclude
with a short account of the main religious tendencies
of the Hinayana and the Mahayana school.



184 AN INTRODUCTION TO INDIAN PHILOSOPHY
[}
II. TeE TEACHINGS OF BUDDHA:
Tar Four NoBLE TRUTHS '

1. The Anti-Metaphysical Attitude

Buddba was primarily an ethical teacher and

: reformer, not & philosopher. The
mi:gg;’;cﬂ disliked 1 eseage of his  enlightenment
m’ngﬁ';"f‘ of practi- pnoints to men the way of life
that leads beyond suffering. When

any one asked Buddha metaphysical questions as to
whethber the soul was different from the body, whether
it survived death, whether the world was finite or
infnite, eternal or non-eternal, etc., he avoided dis-
cussing them. Discussion of problems for the solution
of which there ir not sufficient evidence leads only
to different partial views like the conflicting one-sided
sccounts of an elephant given by different blind
persons who touch its different parts.' Buddha referred
to scores of such metapbysical vieWws advanced by
earlier thinkers and showed that all of them were
inadequate, since they were based on uncertain sense-
experiences, cravings, hopes and fears.” Such specu-
lation should be avoided, Buddha repeatedly pointed
ont, also because it does not take man nearer to his
goal, viz. Arhatship or Vimutti, the state of freedom
from all suffering. On the contrary, a man who
indulges in such speculation remains all the more
entangled in the net of theories he himself has

1 Tor this parable vide Rhys Davids, Diglogues of Buddha, I, pp
187-88.
% Brahma-jdle-sutta, op.cit., pp. 52.5.
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woven.! The faost urgelit problem is to end misery.
One who indulges in theoretical speculation on the
soul and the world, while he is writhing in pain,
behaves like the foolish man, with & poisonous arrow
plunged into his flank, whiling away time on idla
speculation rega.rdmg the origing the maker and the
thrower of the arrow, instead of trying to pull it out
immediately.

Ten questions are often mentioned by Buddha (vide

Potthapdda Sutte, Diglogues, 1. R.
The ten unprofitable  yayidg pp. 254-57) as uncertain and
and unanswerable
questions. ethicaliy unprofitable and therefore,
not discussed byehim: (1) Is the
world eternal ? (2) Is it non-eternal ? (3) Is it finite 2
(4) 1s it infinite ? (5) Is the soul the same as the body?
(6) Is it different from the body ? (7) Does ome who "has
known the truth live again after death ? (8) Does he
pot live again after death ? (9) Does he both live again
and not live again after death? (10) Does he neither
live nor not-live again alter death? These have come
to be known as the ten ‘ indeterminable questions’ {in Pali
avydkatdni) in Buddhist literature and made the subject
of a dxscoursa.in SBamyutta Nikdya called Avyikata
Sarhyutta.®

Instead of discussing metaphysical questions, whxch

are ethically nuseless and intel-

&b%'::m“i::i';l. question  Jectugily uncertain, Buddba slways

tried to enlighten persons on the

most important questions of sorrow, its origin, its

cessation apd the path leading to its cessation.

Because, as he puts it: ‘“ This does profit, has to do

with fundamentals of religion, and tends to aversion,

absence of paesion, cessation, quiescence, knowledge,
supreme wisdom and nirvina.’’*

' Ibid., p. 44. 1 Majjhima-nikaya-sutla, 63 (Warren, p. 120).
3 Vide Dialogues I, p. 187. 4 Majjhimae-nikaya-sutta, 68 (Warten, p. 122).
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The answers to the four questions noted above
constitute, as we know, the essence of Buddba’s en-
lightenment which be is eager to share with all fellow-
beings. These have come to be known as the four
noble truths {catvari drya.satyani), They are: (1)

. Ljfe in the world iz full of suffer-

cg‘:{:"i‘;’gzﬁ‘#&"ﬁg‘gm ing.” (@) There'is a cause of this

suffering. (3) It is possible to stop

suffering. (4) There is a path which leads to the

cessation of suffering (duhkha, duhkha-samudiya,

duhkha-nirodha, dubkha-nirodha-marga). All the teach-
ings of Gautama centre round these four.

/ 2. The First Noble Truth about Suffering
T

Wg which upset the mind of
yvoung Siddbartha were of disease,
ing'f" isfull of suffer- 13 gge and death, But to the
. enlightened mind of Buddba not
simply these, but the very essential conditions of life,
B human and sub-human, appeared,
ven apparen} plea- . .
sures are fraught with without exception, to be fraught
pein. with misery. Birth, old age. disease,
death, sorrow, grief, wish, despair, in short, all that is
born of attachment, is misery. We have mentioned in
the General Introduction that pessimism of this type is
common to all the Indian schools ; and in emphasizing
the first noble truth Buddha has the support of all
important Indian thinkers. The Carvika materialists
would, of course, take exception to Buddha’s wholesale
condemnation of life in the world, and point out
the different sources of pleasure that exist in life} along

! Digha-nikdyae-sutta, 22 (Warren, p. 868),
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with those of bain. But Buddha and many other
Indian thinkers would reply that worldly pleasures
appear as such only to short-sighted people. Their
transitoriness, the pains felt on thewr loss and the
To the m_ugmd' fears felt lest they should be lost,
worldly pleasures are and other evil consequences, maKe
sources of fesr. » pleasures losé their charm%nd turn
them inlo positive sources of fear and anxiety.

3. The Second Noble Truth about the Cause of
Suffering : 1he Chain of Twelve Links

Though the fact of suffering is recognized

by all Indian thinkers, the 'diagnosis of this

majlad is 1=
Sufferlng, like every ady is not always unani

other thing, depends mous. The origin of life’s évfl ig
' itions.
on some conditions explained by Buddha in th¢ light

of his special conception of" natural causatlon (Lnown

ag Pratltya,s'unutpa.da) A('cordmg to it, nothlx_lg’lg
uncondltmml the existence of ev—eijﬁmg depends on,
some (ondlil_oP_L As the existence of every event
depends on some conditions, there must be something

e -

The chain of causes Which being there our m}ggr_y_comes
;‘:d;f;ee‘;‘;;g‘h“i; lesds into existence. Liie's suffering (old
world. age, death, despa,lr, guief and the
like, briefly denoted by the phrase jard-marana) is
there, says Buddha, because there is birth (jati). If
a man were not born, he would not have been
subject to these miserable states. Birth again has its

»condition. It is the will to become (bhava),’ the force

1 Mrs. Rhys Davids’' rendering of this word as ‘ the disposition for
becoming’ (Buddhism, p. 91) is better than its ordinary rendering as ‘exis-
tence,’ which is nearly meaningless in this context. ‘Bhdva' is used in
the meaning of ‘ disposition,’ in the 8ditkhyas and other Indian systems.

18--16n5B
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of the blind tendency or predisposition fo,be born, which
causes our birth. But what is the cause of this ten-
dency ? Our mental clinging to or grasping (upadéna)
the objects of the world is the condition responsible for
our desire to be born. This clinging again is due to
our thirst (trsnd) or craving to enjoy objects—sights,
sounds, éic. But wherefrom does .this desire origi-
nate ? We would not have any desire for objects, had
we not tasted or oxperienced them before. Previous
sense-experience, tinged with some pleasant feelings
(vedand), is, therefore, the cause of our thlrst or crav-_
ing. But sense-expeneme (oﬁﬁ not arise but for
“contact (sparfa}, %.e. contact of sensc-organs with
objects. This contact again would not arise had there
not been the sir organs of cognition, the five senses
and manas (saddyatana). These six again depend
for their existence on the body-mind organism (nama-
ripa), which constitutes the perceptible being of man.
But this organism could nof develop in the mother’s
womb and come into existence, if it were dead or
devoid of consciousncss (vijidna). But the conscious-
ness that descends into the embryo in the mother's
womb is only the effect of the impressions (saraskara)
of our past existencc. The last state of the past life,
which initiates our present existence. contains in a
concentrated manner the impressions or effects of all our
past deeds. The impressions which make for rebirth
are due to ignorancc (avidya) about truth. If the tran-
sitory, painful nature of the worldly existence were
perfectly realized, there would not arise in us any karma
resulting in rebirth. Ignorance. therefore, is the root
cause of impressions or tendencies that cause rebirih.
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Briefly spestking, then (1) suffering in life is due
‘ o (@) bir;t__h_, which is due to (3)
e ehatn of safioning. the-will to be born, which is due to
(4) our mental clinging to objects.
Clinging again is due to (5) thirst or desire for objects.
This again is due tp (6) SGIZSC-GEEGI’MNOG whieh is due
to (7) sensc-object-contact, which again is due to (8)
the siz organs of:c;oguition; these organs are dependent
on (9) the cmbryonic organisn (composed of mind and
body), which again could not develop without (10) some
initial consciousrkess, which again hails from (11) the
impressions of the experience of past’ life, which lastly
are due to (12) ignorb.nca‘_of truth.
Thus we have the twelve links in the chain of
causation. The order and number
These constitute the of the links are nol always the
wheel of existence : -
birth snd re-birth, same in all the sermons ; but the
above has come to be regarded as
the full and signdard account of the matter. 1t has
been popularized among Buddhists by various epithets’
such as the twelve sources {dvidada nidana), the wheel
of cxistence ¢bhava-cakra). Some devout Buddhists
remind themselves, even to-day, of this teaching of
Buddha by turning wheels which are made to symbolize
the wheel of cansation. Like the telling of beads, this
forms a part of theiv daily prayers.

The twelve links are sometimes interpreted to cover
the pasb. the present and the fufure

The present life is  life. which are causally connected, so
"l:“, ﬁe"*‘ of ““fl’:'!:t that present life can be conveni-
Totume e ©8 1 antly explained with reference to its
past condition and its future effect.

The twelve links are, therefore, arranged with reference to
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the three periods in the following way i)roceeding from
cause to effect :

(1) Ignorance (avidyi) .
{2) Impressions (saryhskiira) } Past Life.
(8) The initial consciousness of the
embryo (vijfiina)

(4) Body and mfad, the embrygnic
organism (niima-ripa))

(5) Six organs of knowledge (sad-:
dyatana) f Present Life.

(6) Sense-contact (sparéa)

(7) Sense-experience (vedani)

{8) Thirst (trsna)

(9) Clinging (upidana)

(10) Tendency to be born (bhava) ’

(11) Rebirth (jati)

(}2) Old age, death, etc. (jara- marana)

3

Future Life.

Before we close this topic, we may note one very impor-
«. . . tant contribution made by Indian
bu%i;;n;!r’ﬁﬁth?m“- thinkers in general and Buddha in
) particular; namely, the copception
that thq external phenomenon of life or theliving organism
is due to an internal impetusct desire, conscious or uncon-
scious. The evolution of life is sought
Lufe isnot the pro- 10 be explained méchanically by
duet of 2 mechanical modern biologists—both Darwinians
combination of mate- and anti-Darwinians—with the help of
rial conditions. material conditions, inherited and
. environmental. The first appearance
of a horn on the cow’s head, or the formation of an eye,
18 to them nothing more than an accidental variation,
slow or sudden. The famous contemporary French
. . philogopher, Bergson, shows that
It is the expression of  the development of life cannot be
inner forces as Berg- \ . ]
son now holds. satisfactorily explained as merely .
accidenlal, bubt that it must be
thought 10 e the outward expression of an internal urge or
life-impetus (élan vital), Buddha’s basic principle of the -
explanation of life, namely that bhava (iniernal predisposi-
tion, the tendency to be) leads to birth (existence of the
body). or that consciousness is the condition of the develop-
ment of the embryo, anticipates the Bergsonian contention
that the living body is not caused simply by collection of
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piecces of m&ttar, but is the outward manifestation o
explosion of an internal urge. Incidentally we may note
also that Bergson’s philosophy of reality as change resembles
the Buddhistic doctrine of universal impermanence.

4. The Third Nobie Truth about {he Cessation
of Sufferjng

The third noble truth that there is cessation of
suffering, follows [rom the second
truth that misery depends on some
conditions. If these conditions are
removed misery would cease. But we should try to
understand clearly the exact nature of the state called

Suffering must ccase
if its canse is stopped.

cessation of misery "
First of all it should be noted that libﬁiom from
misery is a state attainable héte in
Cessalion of suffering, . co . - . ..
t.e. uirvdns, is at. this very life, if certain conditions
::ir';“ll’i];’e.he"" in this  gre fulfilled. When the perfect
¢ontrol of passions and constant
contemplatioa of truth lead a person through the four
stages “of concentration to perfect wisdom (as will be
described hereafter), he is no longer under the sway
of worldly atlachment. He hus broken the [etters
that bound him to the world. He is, therefore, free,
liberated, e is said then to have become an Arhat—
a venerable person. The state is mnore popularly known
now as_ nirvina—the extinction of passions and, there-
fore, also of mirery.
We should remember . next that the attainment of
this state is not necessarily a state
ucgj{t_';"‘-"’ I8 mob in- of jnactivity, as it is ordinarily
misundersiood to be. It is true
that for the attainment of perfect, clear and steady
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knowledge of the fourfold trath one has to ;vit-hdraw all
his attention from outside and even from other ideas
within, and concentrate it wholly on repeated reasoning
and contemplation of the truths in all their aspects.
But once wisdom bas been permanently obtained,
through comcentrated tHought, the lijberated person
should neither always remain rapt in meditation nor
wholly withdraw from active life. We know what an
. active life of travelling, preaching,
fu}?“(‘)lfdh:;“;"li‘:’e. even  founding brotherhood, Buddha him-
after biy enlighten-  gelf Jed during the long forty-five
yedrs that he lived after enlighten-
ment, and even to the last days of his eightieth year
when he passed away ! Liberation then was mnot
incompatible with activity in the life of the founder
himself.

As he ciuarly pointed out ouce, there are two kinds

of action, onc that is done under the

Work without attach- influence of attachmbtnt, hatred,

Ifl;et:z'l.u:;:“mgoe?d i infatuation  (rigs, dvese, moha),
canse bondago. " another that is done without thesc.
It is only the first that strengthens

our desire to ¢ling Lo the world and generates the seeds of
karma causing rebirth.  The second kind of action, done
with perfeet insight into the real naturce of the universe and
without attachment, does not creste a karms producing
rebirth. The difference belween the two kinds of karma,
Buddha points out, is like that between the sewing of
ordinary productive sceds and the sowing of seeds which
have been fried and made barren.’ This lesson he teaches
also in the story of his enlightenment.® After he had
attained nirvina, he was at first reluetant to work.
But soon his enlightcned heart began to beat with

V' Adqutlera-nikaya (Warren, pp. 215 f.).
! Majjhima-nikéya, 26 (ibid., pp. 889 £.).
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sympathy for, the countless beings who were still writhing
in pain. He thought it proper, there-
Buddba set the ex- forc, that the rait which he construct-
ample of such s ed with toil and with which he got
beivgs, across the flood of musery, should be
left for others and not allowed to
perish.? Nirvina, he thus shows by his own example snd
preeept, does not require the Arhat to shun activity; on the
contrary, love and sympathy fot all beings imcrease with
enlightenment and persuade the perfect man to share his
wisdom with them and work for their moral uplift.

o teaching, it is wrong to think, as it is
m;:::"“'-::ﬁndc"t‘;:n B0k very often done, that nirvina means
existence, total extinction of existence. The

etymological mganing of ‘nirviana’is

‘blown out.” The metaphor of 8 ‘ blown cub light * is there >
and the liberated onc is sometimes compared to it. Depend-
ing on such etymological meaning and the negative descrip-
tion of nirvana as the absence of all physical and mental
states koown Lo us, some interpreters of Buddhism——.
Buddhists and non-Buddhists—have explained nirvina as
complete cessation of oxistence. But against this view
we huve to remember, first, that if nirviipa or libcration be
extinction of all existence, then Buddba cannot be said
to have heen liberated till he died; his attainment of
L perfect wisdom and freedom, for

i";"'u‘ll_‘; ‘:;:]““"")‘f’" ﬂ?: \\{lhich we have his lc;vmI words, turns
. ; then into a myth. It is difficult
cansos of rebirth. to hold, thereforc, that nirvina as
taught by Buddha means cessation of all existence.*
Secondly, we are to remember that, though nirvima,
according to Buddha, siops rebirth and, therefore, means
the extinction of all misery and of the conditions that cause
future existence in this world after death, it does not
mesn neccssarily that after death the liberated saint

' Majjhima-nikéya ivide Silacara's trans., p. 170, German Pali
Society).

2 Rhys Davids shows that the Pali word for * liberated,” * Darinib-
huto’ is used of living persons and scarcely of dead Arbanmts. (Vide
Dialogues, 1T, p. 132, f.n.).
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does not continue in any form. This laét, point, as we
, ) mentioned previously, is one of the
Buddba’s _silence  ten, pointg on which Buddha repeated-
about the condition of 1 £ ®
the liberated after Ly refuses to express any opinion.
death does not mean o that even the view that, after
his denial of the ex- déath, the person who attains nirvina
istence _ of a “‘t‘ﬁh % cesses to exist altogether is one
person after death. which Buddha cannot be said to have
held. Budgha's silence ‘might just mean that the state
of liberation cannot be described in terms of ordinary
experience.’

The important question that arises here then is:
If Buddha is not explicit about the fate of a liberated
person after death, what according to him s gained by

nirvina? The gain is double, negative

The double gain of and posifive. Nirvina is & guasrantee
nirvape : sWppidg of  tBat rebirth, whose conditions have
rebirth and - future 3000 gestroyed, will mot oceur.
misery, aod attain Nirvit ; e
Jnent  of perfect peace irviina &lso positively means that
in this life, one who has attained it enjoys perfect

- peace even in this life 80 long as he
lives after enlightenment. This peace is not, of course, like
any of the pleasures born of the fulfilment of desires. It is,
therefore, said to be beyond worldly pleasures and pains.
But it is 4 state of serenity, equanimity and passionless
self-possession. It cannot be described in terms of ordinary
experiences; the best way of understanding, it in the light
of our imperfect experience is to think of if as a relief
from all painful experience from which we suffer. We
can understand this because all of us have cxperience at
least of temporary feelings of relief from some pain or

other, such as freedom from disease,

Even the partial ful-  debt, slavery, imprisonment,> Be-
gi:’:ﬂf g; ‘hem‘;‘v“;dn: ;ides, th?1 advan:ages of bnifrvﬁr,la can
o be enjoyed in part, even before it has

g‘:;’_“’“ pelpable ‘bene been obtained, by the partial fulfil-
ment of its conditions. As Buddha

explains o King Ajatasatru in & discourse on the advan-
tages of the life of a recluse, every bit of ignorance removed,
and passion conquered, brings about palpable benefit, such

1 Vide Prof. Radhakrishnan's article, * The teaching of Buddha by
speech and silence,’ Hibbert Journal, April, 1934.
*  Vide Simafifia-phale-suita { Dialogues, 1, p. 84).
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>
as purity, good-will, self-possession, courage, unperplexed
mind, unrufiled temper.' This heartens him and gives him
the strength to pursue the difficult goal of nirvana till it is
fully obtained.

We know that a later Buddhist teacher of great
eminence, Nigasena, while instructing the Greek King
Menander (Milinda) who aecepted his discipleship, tried to

convey to him the ides of the blissful
The real natare of »+ character of nirviina with a series of

nirvana can cnly be . Niwon . .
Talized and oot des. metaphors ; Nirvana is profound like

cribed in terms of 80 ocean, lofty like a mountain peak,
ordinary experience. sweet like honey ; etc.? But all these,

as Niigasena points out, can scarcely
convey to the imperfect man the idea of what that thing
is. Reasoning and metaphor are of little avail for convine-
ing a blind man what colour is like,

s )/

" 5. The Fourth Noble Truth about the Path to
Liberation *

The fourth noble truth, as seen already, lays dogwn
that there is a path (méarga)—which
Buddha followed and others can
similarly follow—to reach a state
free from migery. Clues regarding this path are
derived from the knowledge of the chief conditions that
cause misery. The path recommended by Buddha
consists of eight steps or rules and is, therefore, called
the eightfold noble path.” This gives in a nutshell
the essentials of Bauddha Ethics. This path is open to
all, monks as well as laymen.* The noble path consists
in the acquisition of the following eight good things:
Right views (sammaditthi or samyagdrsti)—As
ignorance, with its cousequences, namely, wrong

The path consists of
cight sieps :

! Ibid. ? Vide Milinda-paitha.

3 Full discussion occurs in Digha-nikdya-sutta, 22 (Warren, pp.
372.74), Majjhima-nikiya (quoted by Sogen, Systems, pp. 169-71).

4 Vide Rhys Davids, Dialogues, I, pp, 62-63.

19—1606B
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views (mithyadrst) about the self and the world,
. . 1s the root eause of our sufferings,
(1) Right views, ot
knowledge of the fonr it is natural that the first step
noble traths. to moral reformation should be the
acquisition of right views or the knowledge of truth,
Right view is defined as the correct knowledge about the
four noble truths. It's the knowletlge of these truths
alone, and not any theoretical speculation regarding
nature and self, which, according to Buddha, belps moral
reformation, and leads us towards the goal—nirvana.

Right resolve (sammasankappa or samyaksankalpa).

—A mere knowledge of the truths would be useless

unless one resolves to reform life in

ey ?A‘i‘:’ﬁﬂiﬁ'&hﬁ ts  their light. The moral aspirant is

;?f(:;?m::.re in the light  ggked, therefore, to renounce worldli-

' ness (all attachment to the world},

to give up ill-feeling towards others and desist from

doing any harm to them. 'These three constitute the
contents of right determination.

Right speech  (sammiavicd or “amyagvik),—
Right dctermination should nol remain a mere
‘ pivus wish * but must issue forth
into action. Right determination
should he able to guidec and control

our speech, to begin with. The result would be right
. speech consisting in abstention from lying, slander,
unkind words and frivolous talk.

(%) Right speech, or
control of speech.

Right conduct (sammdkammanta or samyak-
@) Right conduct karmanta).‘—ngbt d(latermma.tlon
or abstention from should end in right action or good

wrong action. ]
conduct and not stop merely with

good speech. Right conduct consists, therefore, in
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desisting from (iestroyiug life, from stealing and from
improper gratification of the sensex.
Right livelihood (sammi-djiva or sammyagajiva).—
(51 Iught livelibood Reflouncing Lad speech and bad
or muintaining life by actions, one should earn his livelihood
honsh means. ,by honest m®ans. The uecessity
of this rule lies in showing that even for the sake of
maintaining one’s life, one should not take to forbidden
means but work in consistency with good determination.
Right effort (sammaviyima or samyagvydydma).—
. While a person triss to live a re-
co;g{,}::g:f,d;f:;,t,’, % formed life, through right views,
g’r‘;';‘;;“ba:i‘:{‘i‘; govy Tesolution, speech, action and
{houghts and enter- livelihood, he is constantly knocked
taining good ones. . ¢ R
off the right path by old evil idegs
which were deep-rooted in the mind as also fresh ones
which consiantly arise. One cannot progress steadily
unless he maintains a constant effort to root out old evil
thoughts, and prevent evil thoughts from arvising anew.
Moreover, as the mind cannot be kept empty, he should
constantly endeavour also to fill the mind with good
ideas, and retain such ideasin the mind. Tbis fourfold
constant endeavour, negative and positive, is called
right effort. This rule points out that even ome high
up on the path cannot afford to take a moral holiday
without running the risk of slipping down.

Right mindfulness (sammasati or samyaksmrti).—
' ity of tant vigilance

(: Righi mindful. .l‘he necessity o c:ona .nt ig ]al.l
vess  or constant  is further stressed in this rule, which
,ﬁi’?;ﬁﬁ'.&:"“,ﬂm‘,’i, ﬂ;‘} laye down that the aspirant should
thioge. constantly bear in mind the things

he has already learni. He should constantly remember



148 AN INTRODUCTION TO INDIAN PHILOSOPHY

and contemplaie the body as body, “ sensations as
sensations, mind as inind, mental states as mental
states. About any of these he should not think, ‘‘This
am 1,” or *“ This is mine.”’* This advice sounds no
better than asking one to think of a spadeas a spade.
T Bu' ludicrously superfluous ax it
ke};};:;;;;z:;*;;g;gg; might appear to be, it ix not easy to
l&fﬂiﬂﬁ’iosi.“d grief  remember always what things really
are. It is all the more difficult to
practise it when false ideas about the boby, ete., have
become so deep-rooled in us and our behaviours based
on these false notions have become instinctive. If we
are not mindful, we behave as though the body, the
mind, sensations and mental states are permaneni and
valuable. Hence there arise atfachment to such things
and grief over their loss, and we become subject to
bondage and misery., But contemplation on the frail,
perishable, loathsome nature of these, helps us to
remain free from atiachment and grief. This is the
necessity of constant mindfulness about troth.

In Digha-nikdya, sutta 22, Buddha gives very detailed

: instructions as tohow such contempla-

The practice of such  tion is to be practised. For example,
220“)'51']‘3:]"13‘;?";?9;‘}: regarding the body, one should remem-
pute details in Digha- Der abd contemplate that the body
nikéya. is only a combination of the four
elements fearth, water, fire, air), that

it is filled with all sorts of loathsome matter, fieeh, bone,
skin, entrails, dirt, bile, phlegm, blood, pus, etc  Going to
a cemetery one should observe further how the dead body
rots, decays, is eaten by dogs and vultures and afterwards
gradually becomes reduced to and mixed up with the

Vide Majjhima.nikaya, 1, p. 171 (E. T. by Silécéra).
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elements. B such intense contemplalion be is able to
remember what the body really is: how loathsome, how
perishable, how transitory ! ‘Fe gives up all false emotions
and affection for the body, his own apnd others,” By
similar intense contemplation about sensation, mind
and harmful mental states he becomes free from atlach-
ment and grief regarding all these. The net result of this
fourfold intemse contemplation.is detachinent from all
objects that bind fan to the world.? ’

Right concentralion (sammiisamadhi or samyak-
sumiidhi).—One who has success-
fully guided his life in the light
of the last ~even rulex and thereby
freed himself’ from all passions
and evil thoughts ix fit to enter step by =tep into
the four deeper and deeper siages of conceniration
that gradually take him to the goal of hix jong
and arduous journcy—cessation of «cuffering. He
concentrates his purc and unrufiled mind on reasoning
(vitarka) and ipvestigation (vicira) regarding the
truths, and enpjoys in this state, joy
and ease born of detachment and
pure thought. This is the first
stage of intent meditation (dhyina
or jhina).

8) Right concentira-
fion, through four
stages, is the last step
in the path that leads
to the goal—nirvéna.

(a) The first stage of
concentration is on rea-
soning and investiga-
tion regarding the
truths. There is then
a joy of pure thinking.

When this concentration is successful, belief in the

fourfold truth arises dispelling all
() The second stage

of concentration is un- Goubts and, therefore, making
ruffled meditation, free i i igati -
fron1 reasoning, ctc. reasoning and mv_e.stlgatlon b
There is then a jey of pecessary. I1'rom this resulte the

tranquillity.

which there are

second stage of concentration, in
joy, peace and internal tranquillity

1 Vide Warren, Buddhism in Trans., p, 854.
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There is in

this stage a consciousness of this joy aud peace too.
In the next stage aitempt is mnade by him to initiate

{¢) The third stege
of concentration is de-
lachmenb from even
tbe joy of trabquillity.
There is then indiffer-
ence even to such fov.
but e feeling of bodlly
easc still persists.

with an experience of bodily ease.

an altitude of indiflerence, to be
able to detach himeell even from
the juy of concentration. From this
results the third deeper kind of
concentration, in which one experi-
ences perfect equanimity, coupled
He is yet cons-

cious of this ease and equanimity, though indifferent

to the joy of concentration.
sttly be tries {o put away even this consciousness

(d) The fourth stage
of coneantration is de-
tachment from this
bodily case too. There
are then perfect cqua-
nimity ande indiffer-
ence. This is the state
of virvipe or perfect
wisdom,

of ease and equanimity and all the
sense of joy and elation he previous-
ly bad. He attains thereby the
fourth state of cencentration, a
state perfect  equanimity, in-
difference  and  self possession—
without pain, without ease. Thus

of

he altains the desired goal of ceseation of all suffering,

he attains to arbaiship or nirvipa.’
(prajia) and perfect

perfect wisdom
{éila).

There are then
righteousness

To sum up the essential poivts of the eightfold

Koowledge, condust
and concentration
forin the essentiala of
the path.

duct and concentration, harmoniously cultivated.

path (or, what is the same Buddha's
cthical teachings;, it may be noted
first that the path consists of
three main things—knowledge, con-
In

1 Vide Polthapada-suita, for the delailed treatment of the Jhanas

(Dialogues, 1, pp. 245 1.).
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L]
[ndian philosephy knowledge and morality are thought
inseparable—not simply because morality, or doing of
good, depends on the knowledge of what is good, about
Perfect knowledge is which all philosophers would.agree,
impossible  withont but 8lso hecause perfection of
morality. . . .
knowledge i§ regarded as jmpossible
without morality, the voluntary control of passions
and prejudices. Buddha explicitly states in one of his
e . discourses that virtue and wisdom
‘Virtue and wisdom .
purify each other,” purify each other and the two
suva Buddha. . N .
are inseparable.' In the eightfold
path one starts with * right views '»—a mere intellectual
apprehension of the fourfold truth. The mind is not
yet purged of the previous wrong
Reformation of life . .
-—ideus, will and emo- 1deas and the passions or wrong
:‘r?j‘:;i';m‘:]‘: i‘“m&;g: emotions arising therefrom; more-
vﬂ;;; of the cightfcld  over,old babits of thinking, speaking
wath. - .
' and acting also continue still. In
a word, conflicting forces—the new good ones and the
old bad ones—create. in terms of modern psychology,
a divided personality. The seven steps beginning
with right resolve furnish & continuous discipline for
resolving this conflict by reform of the old personality.
. Repeated contemplation of what is true and good,
training of the will aud emotion accordingly, through
steadfast determination and passionless behaviour,
gradually achieve the harmonious personality in which
thought and will and emotion are all thoroughly
cultured and purified in the light of truth. The last
step of perfect concentration is thus made possible by

Sonadanda-sutte libid,, p. 186).
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‘
the removal of all obstacles. The result of this

. unbampered concentration on truth
Concentration . . .
is possible only after 1s perfect insight or wisdom, fo
such reform. which the riddle of existence stands
clearly revealed once for all. Ignorance and desire
are cut at their roots and the source of misery vanishes.
Perfect wisdom, perfect goodness and perfect equani-
mity—complete relief from suffering—are simultaneous-
Iy attained, therefore, in nirvina. ‘‘ Goodness is &
function of intelligence,”’ said Matthew Bassendine,
‘“ a8 beauty is of health.” In Buddha’s view, good-
ness, wisdom and. tranquillity are the joint and
inseparable functions of the complex fact of nirvina.

6. The Philosophical Implications of Buddha’s
- . Ethical Tcachings

We may discuss here briefly some of the more
importaut ideas about man and ihe world underlying
Buddha’s ethical teachings. Some of these are
explicitly stated by Buddha himself. We' shall mention
four of these views, on which his ethics mainly depends,
namely, (1) the theory of dependent origination,” (2)
the theory of karma, (3) the theory of cﬁabge, and (4)
the theory of the non-existence of the soui,

_(i) The Theory. of Dependent Ongmahon or
Condltlona,l Egistence of 'I‘hm_gs B

There is a spontaneous and universal law of causa-
tion which conditions the appear-

Everything de- e app
pendson some condi- ance of all events, mental and
tion. physical. This law (dharma or

1 Vide Rhys Davids, Dialogues, T, p. 187,
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dhamma) wotks automatically without the help of any
conscious guide. In dccordance with it, whenever a
particular event (the cause) appears, it is followed by
anotber particular event (the effect). ‘‘On getting the
cause, the effect arises.”” Theexistenceof everything is
conditional, dependent on a”cjuse. Nothing happens
fortuitously "or * by chance. This is™ called the
theory of dependent origination (Pratityasamutpida in
Sanskrit and Paticcasamuppada in Pali).' This view,
as Buddha himself makes clear, avoids two extreme
views: on the one hand, eferpalism or the theory that
. ' some reality edernally exists inde-
ont o bing cxista With  pendently of any condition and, on
perish without leaving  the other hand, nihilism of the
some eflect. . . .
theory that something existing can
»
be annihilated or can cease to be. Buddha claims,
) therefore, t¢ hold the middle view,?
view avouing (he twe  Pamely, that everything that we
extremes of efernslis.  perceive possesses an existence but
and nibilism. - i
is dependent on something else,
and that thing in turn does not perish without leaving
some effect.
Buddha attaches so much importance to the
~ understanding of this theory that he
,h,?,;‘;’i';“i,{gﬁ‘;;g,ﬂ,’;; calls this the Dhamma. *“Let us
for understanding his  put aside questions of the Beginning
teachings. °
and the Tuod,”’ he says, “T will
teach you the Dhamma : That being thus, this comes to

! Visuddhimagga, Chep. xvii (Warren, pp. 165 f.). Etymclog:-
caliy, pretitys =getting (something), samutpdda =origination (of sonje-
thing else).

t  Sahyutta-nikaye, xxii (ibid., p. 165,

20—1606B
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be. From the coming to be of that, this “arises. That
being absent, this does not happen. From the cessa-
tion of that, this ceases.”” ‘‘He who sees the paticca-
samuppida sees the Dhamma, and he who sees the
Dhamma, sees the paticcasamuppida.’”’” It is again
compared, to & staircase, by mounting which one can
look round on the world and see it with the eye of &

Buddha.! Tt is the failure to grasp
i eciasinle of oo, this  standpoint  which, Buddha
ﬂgﬁgfe:.h”‘"” of all  gaggeris, is the caute of all our

trouble.? Later Buddhism, as Rhys
Davids notes, does tiot pay much heed to this theory.
But Buddha himself says that this theory is very
proféund.’ We have seen already liow this theory
is applied to the solution of the question regarding the
oriEin of misery, as well as to that regarding the
removal of misery. We shall see just now how
profound in its many-sided implications this theory-is
in somg other respects as well.

(1) The Theory of Karma

¥The belief in the theory of karma, it will be seen,
The law of karma s is only an aspect o.f this doctrine.
an aspect of this The present existence of an
prineipl of c80sb0n 1 dividual is, according to - this
doctrine, as according to that of karma, the effect of its
past ; and its future would be the effect of its present

1 Dialogues, 11, p. 44,
% Mahanidana-sutta (Warren, p. 208),
Y Ibid.
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existence. This has been seen very clearly already in
connection with the explanation of the origin of suffer-
ing in the light of the theory of dependent origination.
The law of karma ie only a special form of the more
general law of causation as conceived by Buddha.

() The Doctrine of Universal Change’and
Impermanence

The doctrine of dependent origination also yields
the Buddhist theory of the transi-
srimestever e Xis b8 ory nature of things. All things,
dition aud is, therefore, Byddliy repeatedly teaches, are
impermaenent. N .
subject to change and decay. As
everything originates from some condition, it disappears
when the condition ceases to be. Whalever has a
beginning has also an end. Buddha, therefore, says,
*“ Know that whatever exists arises from causes and
conditions and is in every rerpect impermanent.’!
** That which seems everlasting will perish, that
which is high will be laid low ; where meeting is,
parting will be ; where birth is, death will come.’*?

Trepsitoriness of life and worldly things is sfoken of by
many other poets and philosophers,
Subsequent Bauddha  Buddha logically perfeets this view
“"“k;" further fd"."' into ihe doctrine of impermanence,
lop the theory of im-  pro)a¢er followers develop this further
permapence into that - . .
of momentaripess. into a theory of momentariness, which
" means notonly that cverything has
conditional and, therefore, non-permanent existence, but
nlso that things last not even for short periods of time,
but exisl for one partless moment only. This doctrive

! Mah8parinirodye-siitra (quoted in Sogen's Systems, p 9).
2 Dhammapada (ibid.).
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]

of- momentariness of &ll things is supporfed by later
writers with elaborate arguments, one of which may
be briefly noticed here: The criterion of the existenes
(satti) of a thing is its capacity to
The view is deduced Produce some effect (artha-kriyé-
from the criterion of karitva-lakganam sat), A non-existenf
cxistence es cavsel thing, like a hare’s horn, cannot
efficiency. produce any effect. Now, from this
. critefion of existepce, it may be
deduced that a thing bhaving existence must be momen-
tary., If, for example, a thing like & seed be not accepted
fo be momentary, but thought to be lasting for meore
than one moment, then we have to show that it is
vapable of producing an effect during each moment it
exists, Again, if it really remajns the same unchanging
thing during these moments, then it should be able to
produce the same cffedt at every obe of those moments,
But we find that this is nol the case, "The seedn the
house does not produce the seedling which is generated
by a seed sown in the field. 'I'he seed in the house cannot
then be the same as that in the field. But it may be
said that though thc secd does not actually produce the
same effect always, it always has the potentiality to
produce i, and this polentiality becomes kinetic in the
presence of suitable auxiliary conditions like earth, water,
etc. Therefore, the seed is always the same. But this
defence is wcak; because then it is virtually confessed
that the seed of the first moment is not the cause of the
scedling, but that the seed modified by the other conditions
really causes the effect. Hence the
Nothing esists for seed must be admitted to have
more than gne mo- changed. In this wayit may beshown
neni. regarding everything that it does not
stay unchanged during any two
moments, because it does not produce the identical effect
during both moments. Hence everything lasts only for a

moment. )

tiv) The Theory of the Non-existence of the Soul

4

The Jaw of change is universal; neither man, nor
any othber being, animate or inanimate, is exempt from
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it. It is commeonly believed that in man . there is an
_ . abiding wubstance called the soul

The coromon beliefis  _ _ . .

that there is a per- (atmd), which persists through

wanent substance in changes that overcome the body;

man, numely, the soul,
But this belief is un-  oxjsig before birth and after death,

tenable, because of the .

law of universalchange  @nd migrates from one body to
and ier permanence. another. C(;nsistelltl y with his
theories of conditional existence and universal change,
Buddha denies the existence of such soul. But how, it
may he asked, does he then cxplain the continuity of a
pereon through different births, or even through the
different slates of childhood. youth and old age? Though
denying the continuity of an identical substance in man,
Buddha doés nd't"’d;ny the contmm the straam
of suiccessive states that compose his life. Life is an
unbroken series of &tafes ; éach of these states depends

on the condition just -precedmg and g1ves rise to the

Life is an ucbroken OD€ just succeeding it. (l‘he. conti-

:t:?f:‘w}ﬂfc p . Duity of the life-series is, therefore,
sally connected.  +  hased on a causal connection run-
ning {hrough the different states. This continuity is
often explained with the example of a lamp burning
throughout the night. The flame of each moment is
dependent on its own conditions and different from
that of another moment which is dependent on other
conditions. Yet there is an unbroken succession of
the different flames. Again, as from one flame
This siream extends another may be l.xghted, and though
backward and forward the two are different, they are
and makes the past, < s
present and future cOnnected causally, similarly, the
lives coutinuous. end-state of this life may cause the

beginning of the next. Rebirth is, therefore, not
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transmigration, i.e. the migration of «the same soul
into another body ; it is the causation of the mext life
by the present." The conception of a soul isthus
The soul is thus 0. replaced here by tha.t-of an un-
plsced by & continu- broken stream of consciousness as
ous stresm of sta¢. iy the philosophy of William
James." As the pres;nt state of comsciousness inherits
its characters from the previous one, the pastin.a
way continues in the preseni, through its effect.
Memory thus becomes explicable even withoot a
soul. This theory of the non-existence of soul (Anattd-
vida) plays a very important part in understand-
ing the teachings of Buddba. He, therefore,
repeatedly exhorts his disciples to give up the false
view about the seif. Buddha points out that people
- ) — who suffer from the illusion of
e illusionof A Per- 410 celf, do not kmow its nature
:;:;':hme,?t end mi-  clearly; still they strongly protest
that they love the soul ; they want
to make the soul happy by obtaining selvation. This,
he wittily remarks, is like falllng in love with the most
beautiful maiden in the land though she has never been
seen nor known.? Or, it islike building a stair-case
for mounting a palace which has never been seen.’
Man is only a conventional name for a collection
Man i€ an unstable O dilferent constituents,‘ the mate-
collectidn of bedy, rial body (kdya), the immaterial

d ious- . .
,?.’.',n," snd Consclon®  rmind {manas or citfa), the formless

1 Vide Warren, pp. 234 1.

2 Poithapadae-sutta (Diclogues, 1, p. 258).
3 Ibid., p. %1.

4 JIbid., pp. 959.61,
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consciousness {vijfiina), just as a chariot is & collec-
tion of wheels, axles, shafts, etc.® The existence
of man depends on this collection and it dissolves
when the collection breaks up. The soul or the
ego denotes nothing more than this collection. From
Man may also be re- + a psychological point of viem, man,
garded as & combins- as perceived {rom without and
tion of five kinds of e .
changing states—pas- Withio, is analysable also into a
os-skandhas. collection of five groups (pafica-
skandhas) of changing elements, namely, (1) form (riipa)
consisting of the different factors which we perceive in
this body having form, (2) feelings (Vedana) of pleasure,
pain and indiflerence, (3) perception including under-
standing and Dpaming (safijBia), (4) predispositfdns
or tendencies generated by the impressions of pest
experience (satnskdras), and (5) consciousness itself
(vijiina).?
In summing up his teachings, Buddha himself once
said : ‘‘ Both 1n the past and even
dh;r.'l:e :::h"‘i:“’:ﬁ'fl‘}] now do I set forth just this: saifer-
fering and cessation of ing (duhkha) and cessation of
euffering. . ) .
suffering.”’ Rhys Davids, quoting
this authority, observes that the theory of dependent
origination (in its double aspect of explaining the worid
and explaining the origin of suffering), together with the
formula of the eightfold path, gives us ** not 'only the
whole of early Buddhism in a nutshell, but also just
those points concerning which we find the most empha-
tic affiimations of Dhamma as Dhamma ascribed to

1 Milinda-paftha, Warren, pp. 120-33.
! Sathyutta-nikdya, ibid , pp. 188.45. Vide siso Mrs. Rhys Davids.
Buddhist Psychology, Chap. TII : Suzuki : Qutines, pp. 160-53.
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Gautama.”” ’  And this is the substahce of what we
have learnt in the above account of Buddha’s teachings.

I1I. Tue ScHooLs OF BaunDHA I’HILOSOPHY
LY L]
1t has been found again and a.ga'i'n in the history of
human thought that every reasoned
“o?é"ll:eh;:h;:;‘izfg;z atternpt to avoid philosophy lands
rise to & new kind of g thinker into & new kind of philo-
wetaphysics.
sopby. Inspite of Buddha's aver-
sion to theoretichl speculation, he never wanted to
accept, nor did he encourage his followers to accept,
any course of action without reasoning and eriticism.
He was extremely rational and contemplative, and
wanted to penetrate into the very roots of human exist-
ence, and tried to supply the full justification of the
ethical principles he followed and taught. It wasno
_ _ wonder, therefore, that be himself
afeny ‘chings 0% incidentally laid down the founda-
Eﬁf,‘.”il’:?d el:‘;‘:;‘i‘.n; tion of a philosophical system. His
philosophy, partly expressed and
partly implicit, may be called positivism in so far as he
iaught that our thoughts should be confined to this
world and to the improvement of our existence here.
It may be called phenomenalism in so far as he iaught
that we were sure only of the phenomena we experi-
enced. It is, therefore, & kind of empiricisin in method
because experience, according to him, was the source

of knowledge.

Dialogues, TI, p. 44.
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These different aspects of his philosophy came to be
developed by his followers along
These are developed  diffcrent lincs as they were requir-
by bi+ diverss [ollowers .. 1
siong different lines. ed to justify Buddba’s teachiog,
todefend it from the severe criticism
it bad to face in India and o'utside, and to convert
other thinkers to' their faith. Buddha's reluctance
to discuss the ten metaphysical questions concerning
things beyond our experience and his siience about
them came to be interpreted by his followers in differ-
ent lights. Some took this attitude as only the sign of
a thoroughgoing empiricism which must frankly admit
the inability of the mind to decide non-empirical ques-
tions. According to thir explana-
n.’ﬁ:gl‘:j_’ici’m“d %eP"  tion, Buddba's attitude would be
regarded as scepticism. Some
other followers, mostly the Maldyénists, interpreted
Buddha's view neither as a_denial of reality -beyond
objects of ordinary experience, nor as a denial of any
means of knowPng the non-empiricical reality, but only
ae signifying the indescribability of that transcendental
experience and reality. The justification of this last
interpretation can be oblained from some facts of
Buddba’s life and teachings. Ordinary empiricists
believe that our sense-experience is the only basis of all
our knowledge ; they do dot admit the possibility of
any non-sensuous experience. Buddha, bowever, taught
the possibility of man’s attaining in nirvans en experi-
ence or consciousness which was
m’ﬁ:;i::l'i;“m‘_“d trap- ot generated by the activity of
the senses. The supreme value
and importance that he attached to this non-empirical

2116068
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consciousness, justify his followers in supposing that he
regarded this as the supreme reality, ax well. The
fact that very often Buddha used to say ' that he had
a profound experience of things ‘ far beyond,” which
8 ¢ comprehended only by the wise ' and  not grasped
v by mere logic,’ may be taken to mean that his non-
empirical experience ‘can neither ke logically proved
with arguments nor be expressed in empirical ideas and
language. These grounds lead some followers, as we
shall see, to raise a philosophy of mysticism and tran-
scendentalism out of the very silence of Buddha. The
nemesis of neglected metaphysics thus overtakes
Buddhism soon after the founder’s passing away.
Buddhism, though primarily an ethical-religious
movemeni, thus came to give
Thore areabout thirty  birth to about thirty schools, not
chief schools of later . .
Buddhiem. counting the minor ones.’ And
. some of these get into the deep
waters of metaphysical =speculation, heedless of the
founder’s warning. Of these many schoels of Buddhis-
tic thought we +hall first notice the four well-known
systems as discussed generally by Indian writers. Ac-
cording to this account, (1) rome Bauddha philosophers
are nihilisls (S@inya-vadi or Madhyamika), {2) others
are subjective idealists (Vijfidna-
df:‘;,’,,gf;‘;;';;"d‘?:;;g; vadi or Yogicira), (3) others again
g:it'ig:dd Bbuyd dbi‘:g'i“ are representationists or critical
realisls  (Bahyinumeya-vadi or
Sautrantika), and (4) the rest are direct realists (Bahya-
pratyaksa-vadi or Vaibhagika). The first two of the
above four schools come under Mahiyina and the

1 Vide Brahmajila-sutta. ! Vide Sogen, Systems, p. 3.
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last two under Hinayina. It should be noted, hog
ever, that under both Mabhayina and Hmawm ﬁl&
are many other schools. 3
. The fourfold classification of Bauddha phllosophy
) is based upon two chief questions,

This fourfold division

k] . .
is based on iwo prob- * One metaphysical or coficerning

leme: (1) Ts there
any reality? Three i .
replies to this ques- Jogical or concerning the knowing

tion. R

of reslity. To the metaphysical
question ‘‘Is there at all any reality, mental or nonm-
mental?*’ three differeni replies are given: {(a) The
Madhyamikas Lold® that there is no reality, nental
or non-menial; that all is void (Siinya). Therefore,
they have been known as the nihilists ($linya-vadins).
(b) The Yogiciras hold that only the mental is real,
the nop-mental or the material world is all void of
reality. They are, therefore, called subjective idealists
(vijiana-viidins). {(c) Siill another class of Bauddhas
hold thai botk t(he mental and the non-menla] ars
real. They may, therefore, be called realists. Some-
times they ere styled Sarvastivadins (i.e. those
who bold the rcality of all things), though this term
is used in a little different semse by some Buddhist

writers.” But when the further
ro.‘,ﬂyﬂ;";’o’;n';"“g;:; epistemological question is asked:
tr]eol:llw! to this ques- *‘How is exierpal realily known

to exist?’ this third group of

reality and (he other cpistemo-

! Jbid., Sogen mentions 21 schools of Hinayéna and eight’ of
Mabayans, which a1e ssid to have many other less known schools.

7 According to non-Buddbist Indian critics. This interpretation ‘is
not supported by the Mahdyanist writers as will be shown later.

3 Vide, for example, Steherbatsky, The Central Comception of
Buddhism, pp. 63-78 (where Sarvdstivadin= Vaibhasika).
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thinkers, who believe in external rea'lity, give two
different answers. Some of them, called Sautréntikas,
bold that external objects are pot perceived but known
by inference. Others, known as Vaibhasikas, hold that
the external world is directly perceived. Thus we
have the four schools, representing-the four important
standpoints. This classification has much philosophical
importance, even in the light of contemporary Western
thought, where we find some of these different views
advocated with great force. Let us consider these
four schools.
1. The Madhyamika School of Stinya-vida

*The founder of this school is said to be Nagarjuna,
Nighr:ans, the foa- who was a Brahmin bern in  South
er of this school of India about the eecond century
Banya-vide. AD.! Aévaghosa, the author of
Buddhacarita, is also regarded as a pioneer. 1n his
famous work, Mddhyamikaséasira, Nagirjuna states,
with great dialectical skill and scholdr-Lip, the phi-
losophy of the Madhyamika school.
The doctrine of Stnya-vida has been understood in
sﬁnya-vi da i under - India, by non-Buddhist philosophers
stood as nibdism by in general, 1o mean that the uni-
Indian writers. verse is totally devoid of reality,

that everything is éiinya or void. In setting forih
this doctrine in his Servadaréana-sangraha, Madhavi-

carya has mentioned the following
A proof of nibili i .
or'*h':’:‘;’:,,;m;'o}'ﬁ as an ergumeni in its support.
thinge : obects, know- The self (or the knower), the
ledge and knuwer. . —— -
object (or the known) and know-
ledge are mutually interdependent. The reality of
! Vide Bogen, Systems, Chap. V, p. 187.
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one depends on each of the other er two, and if one be
false, the others also must. be so (just as the father-
bood of any person will be proved false if the existence
of his children be proved to be false). But it must be
admitted by all that when we perceive a snake, in
& rope, the object perceived? namely, the anake is
absoiutely false. Hence the wind or the subject which
knows such an object turns out to be false and
all knowledge also becomes false. Thus it may be_
concluded that all that we perceive within or without,
slong with their perception and tk. percipient mind,
are illusory like dream-objects. 'There is, therefore,
nothing, mental or non-mental, which is real. The
universe is §inya or void of reality. '

Yrom such arguments it would appear that, aceord--

A ing to the Madhyamika view, every-
de?,',',';’:;.‘,:‘l';,e ‘;f;:!,’; thing is unreal. Hence it is that
menal wurd, and not  guch a view came to be known
all reul-ty.

. as nihilism in Europe as well as
in India (where it has also been termed ‘Sarva-
vainadika-vdda by some writers). The word Sunya,
used by the Madhyamikas themselves, js chiefly
respcnsible for this notion—because danya means
ordinatjly void or empty. DBut when we study this
philosophy more closely, we come to realize that the
Madhyaiika view is not really nihilism, as ordinarily
suppozed, ond tbat it does not deny all reality, but
.only the apparent phenomcnal worligercelwed by us.
Behind {his phenomenal world there is a reality which
is not describable by any chara,cter, mental or non-
mental, that we perceive. Being devoid of phenomenai
. characters, it is called dunya. But this is only the
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negative aspect of the ultimate reality; it is only'a
description of what it is not. In

Siinys means the L N
indeseribable natureof the Lankdvatdra-sitra (quoted by
phenomens. Madhavicirya himself) it is stated
that the real nature of objects cannot be ascertained
by the int\:llect"a-n('l__ cauinot, therefore, be described.
That which is real must be independent and should not
Athing cannot be depend on a-n'yt.,hing else for its exis-
eaid to bocitherreelor tence and origination. But every-

uprea!, or both real . .
ond unresl, or neither thing we know of is dependent on
zeal mor unreal. some condition. Hence il cannot
be real. Again, it cannot be said to be unreal.
Because an anreal thing, ke a castle in the air, can
-never come into existence. 'To say ihat it is both real

and pnreal or that it is neither resl nor unreal, would
be unintelligible jargon.'! Stnyatd or voidoess is the
mame for tlus  indeterminable,
indescribable real nature of things.
Things appear to exjst, but when
we try to understand the real nature of their exisience
our infellect is baffled. It cannotl be called either real
or unreal. or both real and unreal, or neither real por

Stnyata 3 this in-
determinable nature.

unreal,

It will bu scen that in the ubove argument, the inde-
scribable nature of things is* deduced

Sdoyaté is only an from the fact of their being dependent
aspect of the dependent  on other things or conditions. Nigar-
natare of things. juna suys, therefore, ‘‘The fact of
dependent origination s called by us

étnyata.””” ‘' There is no dharmsa_(character) of things
which is not dependent on some other condition regarding

! Sarvadaréona-gghgraha, Chap. I1.
3 Madhyam-ka-fdstra. Chap. 2, Karika, 18,
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iis origin. Therefore, there is no dharma whichis not
ginya—* It would appear, therefore, that éiinya only
mesans the conditional characier of things, and their conse-
quent constant changeability and indeterminability or
indescribability.?

This view is called the middie (madhyama) path,
This i ot because it avoids extreme views by
s view 8v0ice the  denying, for.example, both absolute
o o te "‘;‘::Eg' reality and absolute unreality of things
and the absolute un- and asserting their conditional exis-
:r&.m._v _to_f . things. tence. This was the reason why
ence 1b 18 xnown a8 _ Byddha, as we saw, called the theory
i?:ﬁxddle(mdhyam") of dependent origination—the middle
path.®* And so Nigirjuna says* that
¢anya-viada is called the middl: path Lecause it implies
the theory of dependent origination. »

'The conditionality of things which makes their own
nature (svabhdva) unascertaigable,
Shnya-vadaisa kind  either os real or unreal. etc., may be
of relativity. ulso regarded as a kind of relativily.
Tivery character of a thing is condi-
tioned by sometbing else and, therefore, its existence is
relative to that condition. Siunya-vida can, therefore, also
be interpreted ns a theory of relativity which declares that
no_thing, no phonomenon _experienced has_u_fixed,
absolute, independont character og its own (svabhava) and.
therefore, no §§scr-lption of any phenomenon can be ssid T
be unconditionslly true. —
To this philosophy of phenomena (or things as they
appear to us), the Miadhyamikas add s
v/ The positive side of philosophy of noumenon (or reality in
the Madhyamika doc-  jigelf). Buddha’s teachings regarding
;)‘;l‘;‘;n:,%;::;:e;":t“i'{ dependent origination, impermanence,
is unconditional and eie., apply, they hold, oniy io the
free from change. phenomenal world, to things commoniy
observed by us in ordinary experience.
Bui when nirviina is attained and the conditions of sense-
experience and the appearance of phenomena are controlled, *
what would be the nature of (he resultant experience? To

1 Ibid., Karika 19.

2 Bogen, Systems, p. 14 and pp. 184-98 ; Suzuki, Outlines.
3 Pide ante.

4 Karikd 18 quoted above,



168 AN INTRODUCTION TO INDIAN PHILOSOPHY

this we cannot apply the conditional cheacters true of

phenomena.

The Madhyamikus, therefore, hold that there

is a transcendenta] r« ality (boumenon) behind the pheno-
menau! one sod it is free irom change, condilionality And all

other phenomenal charucters.

As Ndgarjiua says: ' There

-—-——gre—two truths, on whbicn Buddhu’s

Nagérjuoa speaks,
thereture, of two
truths, empirical or
phenuinenal and tren-
scendental or BDou-
meunsl.

teaching of Dharmsa depends, one is
ewpijrical (surhvrti-sutys) and m.ant
for the ordinary people, another is the
transcendental or the absoiutely true
one (paramsrtha-satya). Those who
do not know the distinction between

these two kinds of truth, cunnot understand the profound
mystery of Buddha’s teachings.”’?

The truth of the lower order is only a stepping-stone to

The bigher truth
realized iu  Dpirvips,
can be, deser.bed only
as negation of what 18
koown in ordivary
expesicLce.-

cribes nirvina with & series of negatives, thus:

the attainment of the higher. ThHe
nature —of nirvana-experienceé which
takes one beyond ordinary experience
cannot be described, it can cnly be
suggested negatively with the help of
words which describe our common
experience, Nigariuna,therefore, des-
““That

which is not known (ordinarily), nol acqured snew, nob

.y No poritive descrip-
'i{on of it ia po-mble.
*

n‘ﬁ-véga.

destroyed, not eternnl, not suppressed,
not generated is called birvipa.'’?
As with bpirvina so <also with the
Tathéigata or one who has realized

His nature al-o cannot be described. That is

why, when Buddha was asked what becomes of the Tatha-
gata after nirvapa is attaioed, he declined to discuss the

question.

1n the same light the silencc of Buddba regarding all

This accounts for
Buddha's ceilence on
matters beyond ordi.
nary experience.

metaphysical questions about von-
empinicai things can be interpr-ted
to mean thut be believed in n tran-
scendental experience and reality, the
trutbs about which cannot be descrip-¥
ed in terms of commwn experience.

Buddha's {requent statements that he bhad realized some

1 Madhyamika-£8stra, Chap. 24, Karikas 8-9.
? Ibid., Chup. 25, Kdsska 8.
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profound truth which reasoning cannot grasp, canm be cited
also to suppor'{'r this Madhyamika contention about the
iranscendental.!

It may be noted here thut in its conception of twofold
truth, its denial of the phenomenal
The points of agree- world, its negative description of the

31;:1; b:::c‘fi';' Bl'l:; transcendental, and its conception of
interpreted b"' the Dirvina as the attainment®of unity

Madhyswikes) and With the transcendental self, the
that of the Upanigads. Madhyamika approaches very close to

Advaita Vedinta as taught in some
Upamaadb and elaborated later by Gaudapida and
Sankarficirya,

2. The Yogdcdra School of Subjective Idealism

While agreeing with the Madhyamikas, as to the
Denial of the seality unreality of external objects, the
of the wental is self- Yogicara school differs from them
vousradiotory. in bolding that the mind (citta)
cannot be regarded as unreal. For then all reasoning
and thinking would be false and the Madhyamikas could
not even establish that their own arguments were
correct. To say that everything mental or non-mental
Mind must, therefore, 15 unreal is suicidal. The reality of
he admitted. the mind should at least be admitted
in order to make correct thinking possible.

The mind, consisting of a stream of different kinds
The objects perosived of ideas,is the only rea,}ity. Thi'ngs
are all idess in the that appear to be outside the mind,
twind. our body as well as other objects,
are merely ideas of the mind. Just asin cases of
dreams and hallucinations a man fancies to percelve

! Vide Prof. Radhukrishnan’s article, ‘‘ The teaching of Buddhs by
speech sand silence,” Hibbert Journal, April, 1934, for 8 fuller discussion.

22—1605B
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things outside, though they do not really exist there,
similarly the objects which appear
to be out there, are really ideas
in the mind. The existence of
any external object cannot be proved, becguse it can-
not be shown that tl;gjhj_e_g. is
different from the consciousness of
the object. As Dharmakirti states,
the blue colour and the conscioushess of the blue
colour are identical, because they are never perceived
to exist separately. Though really one, they appear
as two owing to illusion, just as the moon appears as
two to some owing to defective vision. As an object is
never known without the consciousness of it, the
object cannot be proved to have an existence indepen-
dent of consciousness.

The mind slone is
real.

There is 10 external
reality.

The Yoghotras also point cut the following absurdities

. which arise from the admission of sn

ny exte . Oobject externsl to the mind. An

ityI §.“d.§n‘£?.“\m'§2\y external object, if admitted, must be
difficulties arice. either partless (i.6., atomic) or com-
posite (i.¢., composed of many parts).

But atoms are too small to be perceived. A composite
thing (like a pot) also eammot be per-

(1) Ap external obiect oeived, because it is nob possible to
cannot bo perceived.  perceive simultanecously all the sides
and parts of the object. Nor can it

be said lo be perceived part by pari, because, if those
parts are atomic, they are too small to be perceived,
and if they are composite, the original objection again
ariges. 80 if one admils extra-mental objects, the
perception of these objects cagmme
objections do not arise if the objeet be nothing other
3) How s momentar than consciousness, because the ques-

object causes pemp'{ tion of parts and whole does nob
sion is unexplained. arise with regard to_oconsciousness.
Another difficulty is that the

consciousness of the objeet cannot arise before
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the object has come into existence, Nelther can 1t
arise afterwards, because the object, being momentary,
vanishes as soon as it amses. The external object, accord-
ing to those who admit it, being the cause of consciousness
cannot be simultaneous with consciousness. Nor can it
be said that the object may be known by consciousness
after it has ceased to exist. For in that case the object
being in the past there cannot be gny immediate knowledge
or perception of it. Perception of present objects, as we
must admit always to have, remains, therefore, un-
explained if objects are supposed to be external to the
mind. This difficulty does not arise, if the object be

supposed to be nothing other than eonsciousness.

The Yogiciara view is called Vijiane-vida or idealism

The Yoghcira view
is called Vijddnu-vada
becauss it admits
vijdina or conscious-
ness .1‘ the only real.
ity. It is subjective
iaulilm.

because it admits tnat there is only
one kind of redlity which is of the
pature of consciousness (vijitana) and
objects which appear to be material
or external to consciousness are teally
ideas or states of conscivusness. This
theory may be described further ss
subjective idealism, because according

to it the existence of an object perceived is nut different
from the subject or the perceiving mind. .

One of the chief

The ideas of obiects
are all lstent in the
mind. The conditions
of a partioular moment
msake & particnlar jdes
mature or become
conscions and vivid.

difficulties of subjective idealism is:
If an object depends for its existence
solely on the subject, then, how is it
that the mind cannot oreate at will
any object at any time? How is it
explained that objects do not change,
appear or disappear at the will of the
perceiver ?/ To explain this difficulty,
the Vijhida-vadin says that the mind

is a stream of momentary conscious states and within the
stream there lie buried the impressions (sarnskira) of all

past experience.

At a particular moment that latent

impression comes to the surface of consciousness for which
the circumstances of the moment are the most favourable.
At that moment that impression attains maturity (pari-

Honce a partioular
object is perceived at
a partioolar time.

pika), so to say, and develops into
immediate conscioueness or percep-
tion. It is thus that at that particular
moment only that object, whose

latent impression can, under the circurnstances, reveal
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itself, becomes percoived; just as in the case of tihe
revival of past impressions in memory, though all the
impressions are in the mind, only some are remembered
at a particuiar time. This is why only some object can
be perceived at a time and not any st will.
The mind considered in its aspect of being a store-
house or home of all impressions is
The migd, as the called by the Vijdiinavidins Alsye-
bome of ail Jnient vijfiana.' It may be regarded us the
Ivi;;;;:: called 2'8¥8  potential. mind ‘spd answers to the
soul or atman of other systems, with
the difference that it is not one unchanging substance like
the soul, but is a strcam of continuously changing states.
Through culture and self-control this
Culture and control  Alayavijiiina or the potential mind
{'{.ﬂiﬁuﬁlﬂ z';ne;tglf ,can gradually stop the arising of
nal objects and attach.  Undesirable mental statex and develop
ment to them. into the ideal state of nirvina. Other-
. wise, it onmly gives rise to thoughts,
desires, attachment which bind one more and more to the
fictitious external world, The mind, the only reality
according to this school, is truly its own piace, it can make
heaven of hell and hell of heaven.?
The Yogaciras are so called either becouse they used
. to practise yoga * by which they ceme
Y'l}':anmumg o to realize the sole reality of mind (us
ogletra. Alsyavijiiana) dispelling all belief in
the external world, or because they combined in them both
critical inquisiliveness (yoga) and good conduet (dcaraj.*
Asaiiga, Vasubendhu, Digniga are the famous leaders of
the Yogiicira school. Lankdvatdra.-sitra is one of its most
important works. Tattvasangrahe of Santeraksita, with a
commentary of Kamaluéila,® is another very scholarly
work of the school,

Vide Bogen, Systems, p. 358,
Ibid , p. 258.
Vide Bogen, Systems, p, 213.
Sarvadardana-sangraha, Ch. 1L

& This wo.k has been published reccntly in ' Gackwad's Oriental
Series,' Videp. 14 of the Sanskrit Introduction for the view that this
work belongs to the Yogacara school.

L I I
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8. The Sautrantika School of Representationism

The Sautrintikas believe in the reality not only of
The mentaland the the mind, but also of external
external ate both real.  ghiects, They point out that
without the supposition of some external objects,
it is not posnible to explain even
Proofs for the reality .
of externa] ohjects : the illusory appearance of ex-
(1) If there were no  ternal objects. If one never per-
external cbject, it .
would be mesningless ceived anywhere any external
;;p:a‘y"‘::n e axter. Object, he could not say, as a
Dal object.’ Vijfianavadin does, that, through
illusion, consciousness appears likean external object
The phrase ‘ like an external object’ is a8 meaningless
(@ Objects are felt  ° ‘like the son of a batren
directly as being out- mother,” because an external
side the self. object is said by the Vijianavadin
to be wholly unreal and never perceived. Again, the
srgument from the simuilaneity of consciousfess and
object to their identity is also defective. Whenever
we have the perception of an object like a pot, the pot
is felt as external and consciousness of it as internal
(i.e., to be in the mind). Bo the object from the very
@1 o pob were beginuing is known to be different
perceived as identicsl {rom and not identical with con-
:i'u'}d“s:;f'.'l' 'i'::’ the sciousness. If the pot perceived
pot’ and not, ‘There were identical with the subject, the
is the pot. . .
perceiver would have said, ‘*I am the
pot.”” Besides, if there were no externai objects, the
distinction between the ‘consciousness of a pot’
and ‘the consciousness of a cloth’ could not be
explained, because as consciousness both are identical;
it is only regarding the objects that they differ. -
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Hence we must admit the existence of different
external objects outside conscious.

b‘fgd“.?.ﬁ" nf::it;m:f' ness These objects give particular
them. Heoce objects formg {0 the different states of con-
outside can be inferred .

frem their meotal gciousness. IFrom these forms or

i ideas. .
pictiiren or ideas representations of the objects in the

mind we can infer the existence of their causes, i.c.
the objects outside the mind.

The reason why we cannot perceive at will any object
at any time and place, lies in the fact
that a perception depends on four
differnt conditions® and not simply on
the mind. There must be the object
to impart its form to consciousness,
there must be the conscious mind (or
the state of the mind at the just previous moment) to cause
the consciousness of the form, there must be the sense to
determine the kind of the consciousness, that is, whether
the consciousness of that object would be visual, tactual or
of any other kind. Lastly, there must be some favourable
auziliary condition, susch as light, convenient position,
perceptible magnitude, etc. All these combined together
bring about the perception of the object. The form of the
object thus generated in the mind, is the effect of the

The effect of these object, among other things. The

Perception of external
objects dependa on four
factors : object, mind,
seuse and asuxiliary o
conditions.

conditions is the copy
or idea of the objeot
produced io the mind.
We infer the object

existence of the object is not of
course perceived, because what mind
immediately knows is the copy or

representation of the object in its own

consciousness. But from this it can
infer the object without which the cocpy would not arise,

The Bautrintika theory is, therefors, called also the

. theory of the inferability of external

.S‘ﬁ‘;‘nt’f‘m‘;‘!““ﬂ of objects (Babyinumeya-vids). The

' neme ‘ Bautrintika’ is given to this

school because it attaches exclusive importance to the

authority of the Satra-pifaka.* ‘'he arguments used by

1 These are called respectively, the &lambana, the samanantars, the
adbipati and the sabakir: pratyayas (conditions).

3 Many works of this class are named * suttdota.’
Systems, p. 8, for this interpretation of ‘seutréntika.’

from this ides.

Vide Bogen,
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this school fos the refutation of subjective idealism
snticipated long ego some of the most important argumenta
which modern Western reslists like Moore use lo refute
the subjective idealism of Berkeley. The BSautrintika
position, in epistemology, resembles ‘ representationism '
or the ‘ copy theory of ideas ' which was common smong
Western philosophers like Locke. This exists even now in
e modified form among some critical realists.

4. The Vaibhdsika School

While sgreeing with Saulrintikas regarding the
reality of both the mentsl and the

lix'is':‘:,ﬁmk;‘?“:ﬁ; non-mental, Vaibbasikas, like many
:":l'igmgg.'l’%‘;’j“'f:f'd modern neo-reslists, point out
that unless we admit that external

objects are perceived by us, their existence cannot
be known in amy—Other way. Inference of fire
from the perception of smoke is

ﬁk?:‘, :ﬂ;keh?,ﬁ't:::{ possible becavse in the past we
ﬁf::ﬁ;l (hjects por have perceived both smoke and
?:glégﬂ and nob in-  fire together. One who has never
’ perceived fire previously cannot

infer its existence from the perception of smoke.
If external objects were never perceived, as Sautranti-
kas hoid, then they could not ecven be inferred, simply
from their mental forms. _Jg one unacquainted with
an external object, the mental form would not appear
to b l}é_the copy or the sign of the “existence of an_extra-
mental object, but an original thing which_does not
owe its existence to abything outside the mind.
FEiiber, theréfore, we have to accept subjective idealism
(vijtidina-vada) or, if that has been found unsatisfactory,
we must admit that the external object is directly
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known. The Vaiblﬂgikas thus come to hold a theory of
direct realism ' (bihya-pratyakea-vida).
The Abhidhamma treatises formed the general founda-
tion of the philosophy of the realists.
Meaning of * Vaibhd- The Vaibhagikas followed exclusively
siks.’ a particular commentusry, Vibhdsd (or
. Abhidhamma-mahdvibhdsd) on an
Abhidhamma treatise  (Abhidharma-jfiana-prasthdna.?)
Hence their name.

IV. Tre REeLiclous ScHooLs oF BUDDHISM :
HiNaYZANA AND MAHIYZNA

In respect ofe religion Buddhism is divided, as
we know, into the two great schools, the Hinayina
and the Mahayina.

Representing faithfully the earlier form of Buddhism

the Hinayaua, like Jainism, stands
The Hinaydns school as the example of a religion without
,-'::;b":; ‘};HEL‘:,“{‘,?L‘; God. The place of God is taken
:;:‘l’];‘:gw;h:;‘l‘f“m’_k in 1t by the universal moral law

of karma or dharma’which governs
the universe in such a way that no fruit of action is
lost and every individual gets the mind, the body
and the place in life that he deserves by his past deeds.
The life and teachings of Buddha furnish the ideal
as well as the promise or the possibility of every
fettered individual’'s attaining liberation. With an
unshaken confidence in his own power of achievement
and a faith in the moral law that guarantees the
preservation of every bit of progress made, the
Hinayanist hopes to obtain liberation in this or any

1 Videl. E. Turner, A Theory of Direct Realsm, p. 8.
2 Vide Sogen, Systems, pp. 102 and 108,
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other future life by following Buddha’s noble path.
His goal is Arhatship or Nibbina, the state that
extinguishes all his misery. Hinayana is, therefore,
a religion of self-help. It sticks fast to Buddha's
saying: ‘ Be a light unto thyself.'' Everyone can
and should achieve the highest gqal for and by Jiimself.
It is inspired by the last words that Buddha said before
he passed away: °* Decay is inherent in all things
composed of parts. Work out your salvation with
diligence.’’
This path which depends neither on divine mercy
nor on any other foreign lLelp,
c:{f“p‘{f;;}":f;_;;‘_;:ﬂ“ except the ideal set by Buddha
aud the moral law of the universe,
is meant only for the stromg, who are all too few in
this world.
As the fold of Buddhismm widened in course of
time, it came to include not only the few select
, . persous fit to follow this difficult
rnf.f.d:'ﬂ."fﬁﬁﬁ'ﬁ'..ﬁ'.‘:'f,} ideal, but also moltitudes of
ordinary converts. half convinced npominal converts
who neither understood the Path nor had the
necessary moral strength to follow it. With the
support of royal patrons hike ASoka, Buddhism gained
in number but lost its original quality. 'The bulk
of people who accepted Buddhism, on grounds other
than moral. brought it down to their own level. They
came with their own habits, beliefs and traditions which
soon became a part of the new faith they accepted.
The teachers had to choose between upholding
the ideal at the cost of number and upholding the

U ¢ atmadipo bhava,
3816051
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number at the cost of the ideal. A few sturdy ones
preferred the first. But the majority could not resist
the temptation of the second. They came thus to

build what they were pleased to
Mfﬁg;i:ivﬁhi:;‘:ﬁ;: call the Great Vehicle, Mahdydna,
‘:ﬂ;:ri::" tastes and  contrasting it with the orthodox

faith of the former. which they
nicknamed the Lesser Vehicle, Hinayina. By the
criterion of number Mahayina surely deserved the
name, for it was designed to be o religious omnibus,
with room enough to hold and suit persons of all tastes
and cultures. .

Its accommodating spirit and missionary »cal made 1t

. possible for Mabiyuna to penetrate

The accomwodating  §,¢1, {he Himalayas and move :cross
spicit and the mission- to Chins. Jao: dK R

ary zeal of Mebayans. 10 China, Japan und Korea and «dsorb

peoples of diverse cultures. As it

progressed, it assumed newer and newer forms, assimilating

the beliefs of the people it admitted. Modern Mashayinist

writers are reasonably proud of their faith and love to call

it a living, progressive religion whose aduptability is the

sign of its vitality.

The accommodating spirit of Mahidyanism can be

) traced back to the catholic concern

(olshassos lvs gresl  Ghich Buddha himself had for

nxiety for the salva- alvati ines Mabi

ey e ol beings. t!-ze .sal\amon of a.ll bemgs.. Maba-

yanism  emphasizes this aspect

of the founder’s life and teachings. Mahayinists

The object of en- point cut that 1.ha long life of

lightenment is not Buddha. after enlightenment, dedi-
one’s own salvation. .

cated to the service of the

suffering beings, sets an example and an ideal,

namely, that enlightenment should be sought
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not for one’s own sulvaticn, but for being able to
minister to the morai needs of others. In fact, in
It in the ability to COUTEE of time, M?hay?n.xsm c.au:e
liberate all suffering to look upon the Hinayanist eaint’s
beings. . ' .
anxiety to iiberate himself, as a
lower ideal which had yet an clement of selfishness in
it, however sabtle or sublime this
The grestness of selfishness might be. The ideal of
Mahiysdoa lies in this . \ . .
spirit, and the inferior- the salvation of al! sentient bemgs
ity of Hivayduaindue  {hus came to be regarded as the
higher aspect of Buddha’s teachings.
The greainess of their faith, Mabaydnpists contend,
consists in this ideal and the infe;'iority of the Hina-

yanists in the lack of it.!

The new elements which Mahiayanism came to
acquire or develop in its different branches were many
and sometimes conflicting. We shall mention here
only a few of the more important ones.

(@) The Ideal of Bodhisattra: As noted previously
Mahayana reghrds even the desire for one’s own salva-
tion as selfich at bottom. TIn the place of personal
{iberation, it extablishe~ the - liberation of all sentient

1 All these aspects of Mohdyanism are sutnmed up by the eminent
Japanese writer, D. T. Suzuki. in his Oullines of Mahdyana Buddhism,
thus : ** Tt (Mabéynisin) is the Buddhism which, inspired by a pro-
gressive epirit, broadened its original scope, so far as it did not contradict
the ioner significance of the teachings of the Buddha, and which assimi-
lated other religio-philosophical beliefs within itself, whenever it felt
that, by o dcing, people of more widely different characters and intellect.
ual endowments could be saved "' (p. 10).
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beings ' as the ultimate goal of every Mahayanist's

spiritual aspirations. The wvow
.,,;f,l,': iid:::n?,:mx;:ﬁi that a devout Mahiyanist is ex«
perfecs wisdom withs  pacted to take is that he would

view to being sbl2 to
ll:;ge :;l beiogs out of try to achieve the Stiate of En-
lightenment.  Bodhisativa  (the
Wisdom-State-of- Existence), not to live aloof from the
world but o work with perfect wisdomn and love among
the multitudes of suffering beings for removing their
misery and achieving their salvation. The spiritual
ideal of Mahayina has, therefore, come to be called
Bodhisattva.
One who has attained this ideal of Eunlightenment
. ) and works for the salvation of other
nlgn":effm:“ w‘}:ﬁ’;ﬁ" beings is also called a Bodhisattva.
;’;ﬂ‘:gﬁﬁfﬁ:ﬂ”ef' Love and wisdom (karunid and
g prajiid) constitute the essence of his
existence.” Speaking about such perfect persons
Nigiarjuna says in the Bodhicitta: '* Thus the essen-
tial nature of all Bodhisativas is a greut loving heart
(mahakaruna-citta) and all septient beings constitute
the object of its love.”’> “* Therefore, all Bodhisattvas,
in order to emancipate sentient beings from misery.
are inspired with great spirilual energy and mingle
themselves in the filth of birth and death. Though
thus they make themselves subject to the laws of birth '
and death, their hearts are free fromn sins and attach-
A Bodhisattvs ex. MODt8. They are like unto those '
changes his deserts jmmaculate, undefiled lotus-flowers
with those of the fellow. . .
beings and suffer to Which grow out of mire, yet are
relieve their misery. 1ot contaminated by it.””® By an

exchange (parivarta) of the fruits of action, a Bodhi-
1 Vide Suznki, Outlines, p. 206. 3 ibid.,p.202. 3Ibid., pp. 208-94.
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sattva relieves the miiseries due to others with his own
good deeds and suffers the consequences of their actions
bhimself,

This ideal of Bodhisattva is nurtured by the Mahiyina
philosophy, which comes to think that all individuals ure
unreal as separate particular phenomena, and that they are
all really grounded in one transcerdental Reuiity (Aiaya-

vijiiana, according to some Yogaciras-
The idesl of Bodbi- or Binya or Tathita, according to
sattva is based on the e Madhyamikas), of which they
philosophy of the unity - o g
of all beings. are the partial or iliusory manifesta-
tions. This philosophy favoured the
rejection of the idea of the individuai ego and aeceptance of
an universal absolute seif (Mahitmun or Paramitman)! as
the ruul self of man. Striving for the Mberatién of ail and
not simply for the little sclf (hindtman) was, therefore, the
iogical outcome of this philosophy of the unity of all beings.
*Morcover, the idea that the transcendental Reslity 1e*not
awuy from but within the phenomena paved the way for
o L the belicf that perfuction or nirvians
“1‘;_'"“‘3:‘_““ w""i“::; is not to be sought awany from the
away from it. werld but within it.  Nirvina, says
Nigirjuna, is tobe found within the
world by thosc who van see what the world reaily is av
vottom.® Ascetivism of the Hinayana is, therefore, re-
placed by a loving, enlightened interest in the world's
uffuirs,

(b)  Buddha us God : The philosophy which wmives
the udvanced followers of Mabi.
yiua, on the one hand, the idesi of
Bodhisativa, supplies the backward
ones, on the other hand, with a rehgion of promise and
hope. When un ordinury man finds himself crushed
in life’s struggle and fails, in spite of all bis natoral
egoism, to avert nusery, his weary spirit craves for

Buddha comes to be
cunceived as God.

1 Vide Sogen, Systems, pp. -4,
T J'ule Nagirjupa's saying "~'Oa satisérasys nirvagat kidcidasti
yiéegapam, ' etc., Madhpumike-déstra, Chap. 25, Karika 19.
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some unfuiling source of wercy snd help, He turns te
God. A religion of self-help, such as we bave in early
Buddhism, is a cold comfort to him, To such forlorn
multitudes Mahdyana holds out the hope that Buddha's
watchful eves are on all miserable beings.

Buddbha is identified with the transcendental
Buddha iv identifed Te2lity that Mabayana philosophy
with  transcendentsl jccepted. The historical Buddha
Reality and is attri- . . _
buted the power of or Guutuina is believed, in the
inoarnstion. common Indian way, to be the
incarnation of that ultimate Reality or Buddha. Many
other previous incarnations of Buddha are also
believed in and described in the famons Jatakas ior
stories of the different births of Buddha). As in
Advaita Vedanta, so also hcre, the ultimate Reality in
itgelf is conceived as bevond all description (like the
Nirguna Brahma). Bat this reality is also thought of
as mani{esting itself in this world, as the Dharmakiya
or the regulator of the universe. In this aspect of
Dharmakaya the ultimate Reality or Buddha is anxious
for the salvation of all beings, lends himself to
incarnation in the different spiritual teachers and
Buidbs  incaroated helps all beings out of misery. So,
as teachersand helpers Buddhu as the Dharmakaya, for all
of beings. . .

practical purposes, takes the place
of God to whomn the weary heart can pray for help,
love and mercy. In this aspect Buddha is also called
Amitibba Buddha. Thus the religious hankerings of
those who accepted Buddhism are also satisfied by the
Mahayana by identifying Buddha with God.

(¢) The Restoration of the Selj: One of the sources
of the ordinary man’s dread of earlier Buddhism must
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have been the negation of self, If there is no self, for

s whom is one to work ? Mabhéyéna
Though  individual R . .
sglves_ are u_mreall. philosophy points out that it is the
:eﬁiegf:_m:heunﬁf.rﬁ:, little individual ego which is false.
bebiod all phebomena;  But this apparent self bas behind
Belf of ali beings. it the reality 'of one transcéndental
self (Mahatman), which is the Sclf of all beings The
devout Mahdyinist thus finds his self restored in a
more elevating and magnified form.

At the present day the foliowers of Hinayina and
Mahiyana often try to belittle one another. But to
the discerning outsider they stand as the living
exmnples of a fight between two equally noble motives.
punely, greater purity nnd greater utility. To impartial
The Hinsybos and obsel'vefx-s the mighty current of
the Mahéyioa sre  Buddhism, like every current,
mnspired hy two differ- L. . .
ent, but equally noble, naturally divides itself into two
mwotives. ' .

parts—the narrow but pure and im-
petuous stream, that runs through the solitary uplands
near the source, and the gradualiv widening river that
floods and fertilises the vast plains below, though not
unmingled with the indifferent streams that increase
its volume on the way and not unsoiled with the vast
amount of dirt that it carries down. The first without
the second would remuin sublime but relatively usghéss;

the second without the first would cease to be.
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CHAPTER V
THE NYAYA PHILOSOPHY
1. INTRODUCTION '

The Nyiya philosophy was founded by the great
sage Gotama who was also known
Gotama was the
founder of the Nyays s Gautuma and Aksapada. Accord-
Ayster. ingly, the Nydya is also known as
the Aksapida system. This philosdphy is primarily
concerned with the conditions of correct thinking and
the means of acquiring s true knowledge of reality.
It is very useful in developing the powers of logical
thinking and rigorou~ criticism 1 its students. So
we have such other names for the Nyaya philosophy
as Nyayavidya, Tarkadastra (i.e. the science of teason-
ing), and Aunviksiki (i.e. the science of critical study’.
But the logi'cu] problem as to the methods and con-
ditions of true knowledge or the canons of logical
criticism is not the sole or the
,i{,‘,',.';g;"_“““,;‘,’,‘:u;g ultimate end of the Nyiya philo-
g'a'h‘:i:i.“ interest” is  oophy  Its wltimate end, like
that of the other systems of Indian
philosophy, 18 hberation, which means the absolute
cessation of all pain and suffering. It is only in order
to attain this ultimate end of life that we require a
philosophy for the knowledge of reality, and a logic
for determining the conditions and methods of true
knowledge. 8o we may say that the Nydyas. like
other Indian systems, i> a philosophy of hfe, although
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it is mainjy interested in the problems of logic and
epistemology.

The first work of the Nyaya philosophy is the
Nyaye-siitra of Gotama. It is
isioricat sketeh of  divided into five adbyayas or books,
) each containing two dhnikas or
sections. The subsequent works of the Nydayus system,
such as Vatsiyana's Nydya-bhdsya, Uddyotakara's
Nydya-varttika, Vacaspati’s Nydya-vdrttika-titparya-
tikd, Udayana’s Nydya-varitike-tatparyae-parisuddhi
and Kusumdijali, Jayanta’s Nydyamanjari, etc.,
explain and develép the ideas contained in the Nydya-
sitra, und also defend them ugainst the attacks of
hostile critics. The ancient school of the Nyiya
(pracina-nyaya) is thus a development of the siitra-
philosophy of Gotama through a process of attack,
counter-attack and defence umong the Naiydyikas and
their hurd critics. The modein school of the Nydya
(navya-nyiya) begius with the epoch-making work of
Qanigesa, oiz. the Tattvacintameni. This school
flourished ut first in Mithila, but subsequently becawe
the glory of Bengal with Navadvipa as the imnain centre
of its learning and teaching. The modern school
lays almost exclusive emphasis on the logical aspects
of the Nyiya, and develops its theory of knowledge
into a formal logic of relations between concepts,
terms and propositions. With the advent of the
modern Nyiya, the ancient school lost some of its
popularity. The syncretist school of the Nyiya is a
later developinent of the Nyaya philosophy into the
form of a synthesis or an amalgamation between the
Nyiya and the Vaidesika systew.
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The wholé of the Nyaya philosophy may be con-
The sixtocn philoso- veniefllly divided into four parts,
phical topics of the namely, the theory of knowledge,
Nydya. the theory of the physical world,
the theory of the individual self and its liberation, and
the theory of God. It should, however, be observed
hiere that the Nyaya system is in itself an elaboration
of sixteen philosophical topics (padartha).’ These are:
pramiana, prameya, sathéaya, prayojana, dystinta,
siddhdnta, avayava, tarka, nirpaya, vada, jalpa,
vitanda, hetvabhiisa, chala, jati and nigrahasthina.
These may be briefly explained here.

Pramana is the way of knowing anything truly. It
gives us truc knowiedge and nothing but true
knowledge. It thus includes all the sources or methods
of knowledge. Of the philosophical topics, pramanu is
the most important and so it wiil be treated more fully
in the pext section. .

Prameya literally means a knowable or an object of
true knowledge, i.c. reality. The objects of such
knowledge, according to the Nydya, are (1) the self
(atma); (2) the body (sarira’ which is the seat of organic
activities, the senses and the feelimgs of pleasure and
pain; (3) the senses (indriya) of smell, taste, sight,
touch and hearing; (1) their objects (arthe), i.c. the
sensible qualities oi sinell, taste, colour, touch and
sound; (5) cognition (buddbi) which is the sume thing
as knowledge (jiina) and apprebension (upalabdhi); 16}
mind (manas) which is the Jnternal sense concerned in
the internal perceptions of pleasure, pain, ctc., and

! Ngdya-shtra snd Bhdgya, 1.1.1-1.4.90.
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limits our cognition to one at a time, the’ mind being
like an atom and ome in each body; (7) activity
(pravrtti) which may be good or bad, and is of three
kinds, namely, vocal, mental and bodily; (8) mental
defects (dosa) such as attachment (riga), hatred
(dvesa) and infatuation (moba) which are at the roof
of our activities, good or bad; (9) rebirth after death
(pretyabhiva) which is brought about by our good or
bad actions; (10) the experiences of pleasure and pain
(phala) which result from the activities due to mental
(defects); (11) suffering (dubkha) which as a bitier and
painful experience s known to everybody; (12) libera-
tion or freedom from sufferiug (apavarga) which means
the absolute cessation of all suffering without any
possibility of its recurrence.' This list of twelve is not
an exhaustive list of all realities. This mentions, as
Vitsyayana points out,® only those the knowledge of
which is important for hberation.

Samsaya or doubt is a state of uncertaioty. It
represents the mind's wavering between different con-
flicting views with regard to the same object. Doubt
arises when with regard to the same thing there is the
suggestion of different alternative views but no defibite
cogoition of any differentia to decide between them.
One is said to be 1n doubt when, looking at a distant
figure, one is led to ask; ¢ Is it a statue or a pillar’ ? but
fails to discern any specific mark that would definitely
decide which of them it really is. Doubt is not certain
knowledge, nor is it the mere absence of know-
ledge, nor is it an error. It is a positive state of

1 Nyaya-sitre and Bhagya, 1.1, 9-29,
3 Ibid.,1.1.9,
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cognition of mutually exclusive characters in the same
thing at the same time.!

Prayojana or an end-in-view is the object for which
or to avoid which one acts. We act either to obtain
desirable objects or to get rid of undesirable ones. Both
these kinds of objects constitute the end of ouc,activi-
ties and are, therefore, included within prayojana.

Drstanta or an example is an undisputed fact which
illustrates a general rule. It is a very useful and
necessary purt of any discussion or reasoning, and it
should be such that both the partie; in the discussion
may accept it without dispute or diffarence of opinion.
Thus when any oane argues that there must be fice in a
certain place because there is smoke in it, the kitchen
may be cited 88 an instance (drstinta), for in the
case of a kitchen we are all agreed that some smoke
is related to some fire.

Siddhanta or a doctrine is what is taubht and
accepted as true in a system or school. A view that
a certain thing'is or is such-and-such, if accepted as
true in a system, will be a doctrins of that system,
¢.g. the Nyaya doctrine that the soui is a substance of
which consciousness is a separable attribute.

Avayava or u member of the syllogism is any of the
five propositions in which syllogistic inference requires
to be stated if it is to prove or demonstrate a doctrine,
It mnay be one of the premises or the conclusion of the
syllogism, but never any proposition that is not & part
of any syllogism. The avayavas or constituent propo-
sitions of the syllogism will be more fully explained
under Inference.

1 Loc.est, 1.1, 98,
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Tarka or a hypothetical argument 'is an indirect
way of justifying a certain conclusion by exposing the
absurdity of its contradictory. It is a form of supposi-
tion (oha), but is an aid to the aitainment of wvalid
knowledge. It will be explained more fully Jater on.

Nirpaya -is certain knowledge about anything,
attained by means of any of the legitimate methods of
knowledge. It is ususlly preceded by doubt and
requires a consideration of all the arguments for and
against a certain view or doctrine. But it is not
always conditioned by doubt in the mind of the
inquirer who ascertains the truth about something. So
we may say that nirpaya is just the asceriainment of
truth about something by means of any of the recog-
nized methods or sources of knowledge.

Vida is a discussion which is conducied according
to logical rules and sims only at finding out the truth
of the matter discussed. In it each of the parties, the
exponent (vadi) and the opponent (pratividi), tries to
establish his own position and refute that of the other,
but both try to arrive at truth. 'This is very well
illustrated by a philosophical discussion between the
teacher and his stodent provided boih of them are
honest seekers after truth.

Jalpa is mere wrangling in which the parties aim
only at victory over each other, but do not make an
honest attempt to come to truth. It has all other
characteristics of a discussion than that of aiming at
truth, Here the parties aim at victory only and, there-
fore, make use of invalid reasons and arguments with
the full consciousness that they are such. TLawyers
sometimes indulge in this kind of wrangling.
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Vitanda is a kind of debate in which the opponent
does not establish his own position but only tries to
refute that of the exponent. While in jaipa each of the
parties somehow establishes his own position and tries
to gain victory over the other by refuting the other
position, in vitandd one of the parties triesto win
simply by refuting the other’s position. Otherwise, the
two are the same. So vitandd may be said to be a
sort of cavil in which the opponeunt indulges in a merely
destructive criticism of the opponent’s views. It is
sometbing like abusing the pluintiﬂ"s. pleader when one
has no case.

Hetvabhdsa literally means a hetu or rea<on which
appears as, but really is not, a vahd reason. It is

generally taken to mean the fallacies of inference. We
shall consider them separately in connection with the
theory of inference.

Chala is a kind of quibble in which an attempt is
made to conlredict a statement by taking it in a sense
other than the intended ome. [t 1s a questionable
device for getting out of a difficulty in an argument.
Thus when an opponent cannot meet the exponent’s
argument fairly and squarely be may (ake it mma
sense not intended by the latter and point out that it is
callacions. One man says ‘the boy is nava-kambala ’
(possessed of a ncw blanket), and another unfairly
objects * he is not nava-kambala * (possessed of nine
biankets); here the latter is using ‘chala.”

The word jati is here used in a technical sense to
mean an evasive and shifty answer to an argument. It

! The Ssaskris word, nsva. means ‘naw,” and aiso ‘ nive '; and

‘ kstubala * means * blanket ’
26186060
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coneists in basing & futile argument on any kind of
similarity or dissimilarity between two things to
controvert another sound argument. Thus if one
argues ‘sound is non-eternal, because it is an effect like
the pot,’ and another objacts that ‘sound must be
eternal: because it is incorporeal like the sky’. then the
objection is a kind of jati or fulile argument, for there
is no necessary or universal relation between the incor-
poreal and the eternal. as we find in the case of many
objects like pleasure and pain.

Nigrahasthina literally means a ground of defeat in
debate. There are two prumary grounds of such
defeat, namely, misunderstanding or wrong understand-
ing and want of understanding. If any party in a
debate misunderstands or fails to understand his own
or the other party’s statement and its implication, he
is brought to the point at which he has to admil
defeat. Thus one is defeated in u debate when one
shift« the origiual proposition or one’s ground in the
argument, or uses fallacious arguments and the like.

The Nyiya philosophy is a system of logical realism.

i _‘ In philorophy realism means the

The Nydys is a . .

system of logical rea-  theory or doctrine that the existence
lisin. of things or objects of the world is
independent of all knowledge or relation to mind. The
existence of ideas and images, feelings of pleasure and
pain, is dependent on some mind. These cannot exist
unless they are experienced by some mind. But the
existence of tables and chairs, plants and animals,
does not depend on our minds. These exist and will
continue to exist, whether we know themm or mnot.
Realism iz a philosophical theory which holds that the
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existence of all things or objects of the world is quite

independent of all minds, finite or
;..,?2?.3*331".'3;.%5. real  infinite, human or divine. Idealism,

on the other hand, holds that
things or objects can exist only as they are related to
some mind. Just as feelings and cognitions exist only-
as they are in some mind, so the objects of the ' world
exist only as they are actually experienced or at least
thought of by us or by God. Now the Nyiya is a
realistic philosophy in so far as it holds that the objects
of the world have an independent exisience of iheir
own apart from all knowledge or experience. In the
Nyaya this realistic view of the world is based, not on
mere faith or feeling, intuition or scriptural tustimony,
but on logical pgrounds and critical reflections.
According to it, the highest end of life, i.e. liberation,
can be attained only through a right knowledge of
reality. But a true knowledge of reality presupposes
an understanding of what koowledge is, what the
sources of knowledge are, how true knowledge is dis-
tinguishgd from wrong knowledge and so forth. In
other words, a theory of reality or metaphysics pre-
supposes a theory of knowledge or epistemology.
Hence the realism of the Nyiya is based on the theory
of knmowledge which is the logical foundation of alf
philosophy. Thus we see that the Nyiya is a system
of philosophy which may be justly characterized as
logical realism.

II. Tae Nyiva THEORY OF KNOWLEDGE

The Nyaya theory of reality is based on the Nyaya
theory of knowledge. According to this, there are four
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distinct and separate sources of true knowledge. -These
are (i) pratyaksa, perception ; (i) anumina, inference ;
(#%) upamina, comparison ; and (iv) éabda, testimony.
We shall explain them separately. But before we
come to these pramapas or sources of valid
knowledge, let us understand what knowledge is,
what the different kinds of knowledge are, und
how true knowledge is distinguished from false know-
ledge.

1. Definition and Classification of Knowledge"

Knowledge or cognition (jfidna or buddhi) is the
manifestation of objects. Just as
Knowledge is the .

manifestation of ob- the light of & lamp reveals or
Jects. rhows pbysical things, so knowledge
manifests all objects that come before it. Knowledge is
of different kinds. First we have valid knowledge
There  are  two (prat.ne'} or Pramlti), wlrich .hus been
main kinds of know- subdividedinto perception,inference,

ledge, valid and pon- . .
valid, each of which Comparison and testimony. Then
10 of feur kinds. we have non-valid knowledge
(apramd), which includes memory (smrti), doubt
(sarhéaya), error (blirama or viparyyaya) and hypotheti-
cal argument (tarka). True or valid knowledge is a
Definition of venig Gcfnite or certain (asandigdha), and
knowledge. a faithful or unerring (yathidrtha)
presentation (anubhava) of the object. My visual
perception of the table before me is a true cognition,

"1 Vide Tarkasangraha, pp. 32-85, 82 ; Tarkabhasd, q. 28: Télparya-
fika, 1. 1.1 14,
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because in it the table is presented to me directly just
Differeot kinde of °° it really is, and I am ctfrtain
poo-valid knowledge:, about the truth of my cognition.
::faml;’;]v,:,gf:&::i .‘,‘;ﬁfi “ Memory is mnot valid knowledge,
meat. because in it the remembered
object is not directly presented, since it is past,
but only represented or recalled by thd mind.!
Doubtful cognition cannol be called prama, because it
is not certain knowledge. FError is undoubted know-
ledge indeed, and may also be presentative, but it is
not true to the nature of its object Sometimes we
perceive a smake in a rope in the twilight and have
then no doubt abont the reality of what we see. Stil}
this perception is erroneous, because it is not a (rue
cognition of the object (yatharthdnubhava). Tarka
is not prami. since it does not give us any koowledge
of objects. A tarka is like this: Looking out of the
window of vour class-room you see a mass of smoke
riring from a distant house and say that the house has
caught fire. A fiiend contradicts you and asserts that
there is no fire. Now you argue: if there is no fire,
there cannot be sinoke. This argument, starting with
an ‘if’. and exposing the absurdity of your friend’s
position, and thereby indirectly proving your own, is
tarka. Tt is not prama or valid knowledge, because to
argue like this is not to know the fire, but to confirm
your previous inference of fire from smoke. That
there is fire, you know by inference. To srgue that

! Bome Mimaireakas exclude memory from valid knowledge, on the
Rround thet it does pot give us any pew knowledge. It is only a
reproduction of some past experience and not a cognition of snything not
known before ‘anadhigata).
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if there is no fire there cannot be emoke, is
not to know the fire as areal fact either by way of
perception or by that of inference.

The next question is: How is true knowledge]
distinguished from false knowledge ?

fﬁ;&“;ni'i‘:;";ﬁ; Knowledge is true when it a.greesi

false knowledge. with or corresponds to the natureof!
its object, otherwise it becomes false. Your know-
ledge of the rose as red is true if the rose has
really a red colour as you judge it to bave (tadvati
tatprakiraka). On the contrary, your perception; of
the sun as moving is wrong, since the molion belongs
really to the earth and is wrongly iransferred to the
son which remains relatively motionless or stationary
(tadabhavavati tatprakaraka). But then it may be
asked: How do we know that the first knowledge
is true and the second false? In
sohe tests of wuth  other words: How do we test the
truth or falsity of knowledge? 'The
Naiydyikas (also thé Vaiéesikas, Jainas and Bauddhas)
explain it in the following manner: Suppose you want
a little more sugar for your morning tea and take a
spoonful of it from the cup before you and put it into
your tea. Now the tea tastes sweeter than before and
you know that your previous perception of sngar was
true. Sometimes, however, it happens that while look-
ing for sugar, you find some white powdered substance
and put a pinch of it into your mouth under the im-
pression that it is sugar. But to your utler surprise and
disappointment, you find that it is salt and not sugar.
Here then we see that the troth and falsity of know-
ledge conmsist respectively in ils correspondence a.nd\
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monn-correspondence to facts. On the other hand, the
test of the truth or falsity of knowledge is the success
or failure of our practical activities in relation to
its object (pravritisamarthya or pravrtlivisathvada).-
True knowledge leads to successful practical acti-
vity, while false knowledge ends in failyre and
disappointment.'

2. Perception

In Western logic the problem of perception as a
source of knowledge has not been properly discussed.
The reason probably is this. We generaily believe that
what is given in perception must be true. Ordinarily,
no man questions the truth of what he perceives by his
senses. So it 18 thought that it is uonecessary, if
not ridiculous, to examine the validity of perception, or
to determine the conditions of perception as a source of
valid knowledge. Indian thinkers are move critical
than dogmatic in this respect, and make a thorough
examination of perception in almost the same way as
Western logicians discusss the problem of inference.

{9) Definition of Perception

In logic perception is to be regarded as form of !
true cognition. Taking it in this
Perception is & defi- —
E :::.3 t::;;;ﬁ;ﬂ sense, sorae Naiyayikas d‘eﬁne per-_
of objects produced by ceptionas a definite cognition which
sense-object contact. . .
is produced by sense-object contact

and is true or unerring.® The perception of the table

1 PFor s detailed account of the natare snd forme of knowledge, snd
the tests of truth and error, vide 8. C. Chatterjes, The Nydya Theory
of Rnowledge, Chaps, 1T, V.

! Nydysefitre, 1.1. 4.
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before me is due to the contact of my eyes with the
table, and I am definite that the object is & table. The
perception of a distant figure as either a man or a post
is & doubtful and indefinite cognition, and, therefore,
not a true perception. The perception of a snake in a
piece of rope is definite but false; and so it is different
from valid perception.

The definition of perception as a cognition due to the
. stimulation of our seuse organs by the
Another definition of  yorqgived object is generally accepted
perception is that itis b I i a b
immediate cognition,  «0¥ U8. is accepted also by many
systems of philosophy, Indian and
Western. Some Naiyayikas, the Vedantins and othersl
however, reject it on the ground that there may be percep’
tion without sense-object contact. God, we are told,
perceives all things, but has no senses. When I see a
snake in a rop2, there is really no snake to come in contact
with my eyes. Montal states like the feelings of pleasure
and pain are directly cognised or perceived by us without
the help 0f any sense organ. All this shows that sense-
object contact is not common to, and cannot, therefore, be
a defining character of, perceptions. What, however, is|
really common to, and distinctive of, all perceptions is a
feeling of directness or immediacy of the kuowledge given'
by themm, We are said to perceive an object, if and when
we know 1t direct'y, i.e. without taking the help of previous
experiences or any reusoning process (jAinakaranaka). If
at midday you turn your eyes overhesd, you see the sun
directly, and not by means of any process of inference
orreasoning. There is neither any necessity nor any time
for you to think and reason before the perception of the
sun arises in your mind. So some Indian logicians propose
to define perception as immediate cognition /saksit pratits),
although they admit that perception is in almost all cases
conditioned by sense-object contact."

1 Vide Tarkabhisa, p. 6; Siddhdntamuktdoall, pp, 335-36; Toitva
cintdmans, i, pp. 539-48, 552, N
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(#) Classification of Perception®

There are different ways of classifying perception.
Firet, we have the distinction be-
tween laukika or ordinary and
alaukika or extraordinary percep-
tions. This distinction depends on the way in which
the senser come in contact with their objects. We
have laukika perception when there is the usual sense-
contact with objects present to semnse. In alaukika
perception, however, the object is such as i8 not ordi-

narily present to sense, but is conveyed to sense
through an unusval medium. Ordinary perception,

again. is of two kinds, pamely,
external (bihya) and internal
(manasa). The former is due to
the external senses of sight, hearing, touch, taste and
sipell,  The fatter 18 brought about by the mind’s
contact with psychical states and processes. Thus we
have six kinds of laukika or ordinary perceptions, tiz.
the visual (ciksusa). dll(w (srautra), tactua,l (spar-
gana), gustatory (risana), olfactory (ghrana]a), and the
internal or mental (minasa) perception. Alaukika or
extraordinary perception is of three kinds, riz. sinidnya-
laksana, jhidna-laksuna and yogaja.
According 1o the Nyiya (also the Vaifesika,
Mimaihisd, and Jaina), there are six
The »ix orgaus of
kuowledge, vis. the organs of knowledge. Of these five
B sl | seswet are external and one is internal.
manas. The five externai senses are the
organs of smell (ghrana), taste (rasand), sight (caksuh),

Ordinary and extra-
ordinary perceptions.

Exterpal and internal
perceptivns.

3 Vide Bhigdpariccheda and Muktdoali, §9.
2316068
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touch (tvak), and hearing (érotra). These perceive
respectively the physical qualities of smell, taste,
colour, touch and sound. They are physical in nature
and each of them is constituted by that very same
physical element whose qualities are sensed by it.
This seems to be suggested by the fact that in many
cases we use the same name for both the sense organ
and the physical quality sensed by it. It is probably
based on the principle that only like can perceive like.
Mind (manas) is the internal organ which perceives
such qualities of the soul as desire (iccha), aversion
{dvesa), striving or wiliing (prayatva), pleasure
(sukha), pain (duhkha) and cognition. It is not made
of the material clements (bhutas) like the external
genses. It is not limited to the knowledge of any
particular class of things or qualities but functions as
a central co-ordinating organ in all kinds of knowledye.
The Nydya view of mind as an ‘internal seunse’
(antarindriya) is accepted by the Vaidesikas, the
Sankhyas, the Mimimsakas and others. But some
Vedintins criticise and reject the Nyiya view of mind
as an ‘inner sense.’

(#i1) Extraordinary Peerception’

Alaukila or extraordinary perception is of three kinds.
The first is calied samanyalaksana.

There are three kinds  When we say, ‘‘All men are mortal,”’
of extraordinary per- we know that mortality is truc of all
ceptions. The first is Thi thab ali s

samanyslakeana or the MeN. is means that mortality is

perception of classes, true, not of this or that man only, nor

of all men who arc dead and gone, but

of all men in the past, present and future. In other words,

1_Op. cit., 63-65. For a fuller account, vide B. C. Chatterjee.
The Nydya Theory of Knowledge, Ch. X.
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1t means that mortality is true of the class of men. But
the question is: How do we kncw the whole class of men?
We cannot know it by ordinary perception, since all men
cannot he physically present to our senses. Yet we must
somehow know all men. The Naiydyka explains this
knowledge of the class by extraordinary perception, in
which the class men is presented through the class-essence
or the universal “‘manhood.”” When I perceive g man
as man, 1 do perceive the manhood in him ; otherwise 1
cunnot directly recognize him as man. Now this direct
knowledge or perceptionof the universal manhood is the
medium through which 1 perecive all men or the cluss of
men. To perccive manhood is to perceive all men so far
ns they are possessed of the universal ““manhood.”” In
short, to perceive manhood is to perceive all men as the
individuals in which the universal ‘‘manhood’’ inheres.
/This perception of the class of mien, being due to the
perception of the universal (samanya), is called simanya-
. laksana perception and is marked off as extrnordinary‘
(alaukika) on aceount of its obvious differcnce from our
«ordinary percepticns,

The second kind of extraordmnary perception is called

i o jhdnalaksana.  We often use such ex-
u?ﬁiﬁﬁmﬂf ’sclo‘::“;: pressions as ‘‘ice looks cold!’ ‘‘the
calion. P2 ttonc locks hard,” *‘the grass looks
soft,”” and so forth. - This means that

the coldness of ice, the hardncss of a stone, the softness
of luxuriant grass are perceived by us with our eyes. Bui
the question is: How ean the eyes perceive touch
qualities, hke hardness und softness, which can ordinarily
be sensed only by the sense of touch? Among Western
psychologists, Wundt, Ward and Stout explain such per-
ceptions by ‘‘complication,”’? a process by which sensa-
tions or perceptions of different senses become so closely
associnled a8 to become integral parts of a single percep-
tion. Similarly, when on sreing something one  says,
““T sce a piece of Iragrant sandalwood, " one has a preception
of its fragrance by menns of one’s eyes, How can we

1 Vide Stout, Manual of Psychology, p. 102; Wundt, Human end
Animal Psychology, pp. 285-86; Ward, Article ''Paychology,” Encyelo-
paedia Britannica. 9th ed., Vol XX, p. 67. C{. Woodworth, Psychology
{8th ed.), p. 116, where the perception of the smell of roses shat in & gless-
case and seen through the glass ie cited as an exampie of ballucination.
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explain this visual perception of fragrance whigh can be
ordinarily eensed only by the sense of sméll ? The
Naiyéyika says that here our past olfactory experience of
fragrance as closely associaled with the visual appearance
of sandalwood (since every time we smelt it we saw ita
colour, unless that was in a dark room) brings about the
present visual perception of fragrance simultaneously with
that of its colour. This present perception of frayrance,
being due to the past knowledge of fragrance (saurabha.)
jidna), hus been called jhianalaksana perception, which is
aleo extraordinary in the sense that it is brought about by
a sense organ which is not ordinarily capable oi perceiving
fragrance. The Naiysyikas also explain lllusion, e.g. of n
snake in & rope, as a case of jiianalaksana perception.
The third kind of extraordinary perception is culied
o .« yogaja. It istheintuitive perception
T?'et '.thi”"l 18 Yogai%  of all objects—past and future, hidden
of yogine, 7" and infinitesimal—by one who possess-
es some supernatural power gene-
rated in the mind by devout meditation (yogibhyasa)., 1In
the case of those who have attauined spiritual perfection
(yukta), such intuitive knowledge of ull objects is constant
and spontaneous. In the case of others who are on the
way tq perfection (yufijana), it requires the help of concen-
tration as an auxiliary condition, The reality of yogajn
perception is generally accepted in Indiun philosophy on
the authority of the scriptures (Sruli and the lLke). It i~
to be observed also that the Vedintins ! severely criicize
and reject the XNyayu theory of siminyalsksana and
jiténalaksans perception, although they do not repudiats
the idea of yogipratyaksa out of respect for the scriptural
texts in its fuvour.

(it) Three Modes of Perception?

According to another classification, ordinary pereeption
There  are  thrce is of two kinds, namely, nirvikalpaka
modes of ordinary per. T the indeterminate and savikalpaka
e eption. or the determinate, Here the princi-
ple of classification is the more or less

developed character of perceptusl knowledge. To thesr

1 Vide Advaitasiddhi, pp. 887-48; Vedantaparibhigd. Ch. 1.

3 Vide Nyiyo-bhégya and Talparyalikd, 1.1.4; Tarkabhdgs, p. 5 :
Nyayahlavati, p. 58. For a detsiled sccount, vide 8. O, Chatterjee,
The Nyaya Theory of Knowledge, Ch. IX.
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two we may add pratybhijié or recognition. Keeping in
view the nature of perception, the Naiydyikus distinguish
between three modes of ordinary perception. Extraordinary
perception is always determinate, since it is definite and
explicit knowledge,
Nirvikalpaka or indeterminate perception is the cogni-
tion of an object as just an existent
The Brst is mrvi- thing without an eaplicit recognition
kalpsks, which is cog- and cbaracterization of it ue this or
’e’;‘l’."tgn““ M"’: gl r:'; that kind of thing. Suppose you look
without apy explicit Ab An orange placed on the otber side
recoguition opd cha-  of your tuble, Immediately after the
racterization of it. fivst glance, or after the first moment
of contact betwern your eyes and the
ubject, you apprehend something, its colour, shape. etc.,
ulong with a gencral eharacter calle@ orapgeness. But ab
first pight, you do not think of it as yellow o1 sound, or as
an orange. There may be u simple perception of an
object and its specific and generic quulities, witbout any
judgment of it as this or thut kind of thing. Suppose on”
the first day of your exawination you enter the buth room
engrossed in thinking about the possible questions and
their answers. It is not unlikely that you may finish your
bath without thinking of the wuter used by you. as water.
Yot it cannot be said that you do not perceive the water:
but for a very rcul pereeption of 1, your act of bathing
vannot be explained. This perception of water and its
charnctirs, without any theught or judgment of it as
water, o8 liguid, as cold, ote., in the nirvikaipaks or
indeterminate perception of it.
Savikaipaka perception 1s the cognition of wn object
as possessed of some character.
The sccund is sasi-  Whiie nirvikalpaka 1s the cognition of
:glif‘tk'i"'.'; d“'l:]"’h‘”‘i the existence of a thing us such, savi-
p.,‘uc,,,,,"ing';m',i,g_ kalpaku may be said to be the recogni-
tion of its pature. Thus when, look-
ing ut the orange, 1 judge within myself *‘this is an
orange,” 1 do not only cognise the existence of the
orange us such, but also explicitly recognize or mentally
assert what existenoe it is. Here the existent fact, this,
becomes the subject of a proposition and orangeness is
related to it as a predicate. Thus we may say that nirvi-
kulpaka is a simple apprehension ; and savikalpakn a predi-
cative judgment, of the same objeot. There cannot be any
savikalpaka peroeption of an object without a previous
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nirvikalpaks perception of it. Unless we first know the
existence of an object we cannot possibly kaow it as this
or that kind of object. Unless I first perceive water as
something there in a pool, I cannot know it as water or us
a substance which is qualified by certain attributes.
Pratyabhijiia is recognition in its literal meaning. It is
a 1e-cognition of somc object, i.e. a
The third js pratya- cognition of it as that which was
bbijsé, which is the  ononiged before. In it wo know that
cognition of an object . . ..
ss what was cognised Uhe thing which we now cognise is
before. the same as that which was cognised
before, as when one says: ‘‘This must
be the same man who pushed me down the tra'n-cur yester-
day.”” It should be remarked here that the distinctions
of nirvikalpaka perception, savikalpaka perzeption, and
pratyabhijiia have note been recognized, or rccognized in
the same way, in all the systems of Indian philosophy.
While the Vaifesika, the Sankhya and the Mimithsd
system accept, on the whole, the Nyaya view as explained
here, the Bauddha and the Advaita Vedants system reject
it and hold very different views.

3. Inference
(1) Definition of Tnference
After perception comes unumina _or nference.

Anumidna (anu—after, mina—knowledge) literaily
means a coghition or knowied i follows some

Inferencs is the pro- - . T ] oy
cess of knowing some 0¥ llustrations ;. ‘‘ The hill is
thing, nov by observa-  fiepy  pecause it smokes and what-
tion, but through the LD - —_— . -
mwedium of & mark 8 3 'y, Devadat__fa

that is invarisbly re- . N e o . —
lated to it. y is_mortal, becapse he is _a_man,

and all_men . are_mortal.”’ In
the first example, we pass from the perception of,
smoke in the hill 10 the knowledge of the existence of
fire in it, on the ground of our previous knowledge of

the universal relation -hetween smoke and fire. In




'HE NYZYA PHILOSOPHY 207

the second example, we know the mortality of Deva-
datta, which is not now perceived, from the presence
of manhood in him. Thus we see that inference is a
process of reasoning in which we pass from the appre-

hension’ of some mark (linga) to that of somethm'r
else, by \u'tue of a rel'mun of invariable concpmitance
(vyépti) bet\wen “the two. As Dr.B. 'N. Seal putsit:

“ Anuumna. \mfelence) ix the process of asce-i—lammg,
not by per p('r( éptlon or (hreu obhervallon , but thr through

the m;lmmenmhh or Ime dmm nt' a lmrk that a thing

possesses a certain character,” !

(D The Constituents of Inference ?

From the detinition of inference it will appear

that an inference must have as is
Inference has three ANy

terms and at least constituents thiee terms and _a
three propositions. S —_
prope leust  three _proposiuons, In_in-

fercnce we arrive at the kno“ledn(- of some Lhamc(er

of a thm" through the knowledne of some mark and

that of 1ts universal relatien to the inferred character.

Thus in t lhe above inference_of fire we know the un-
porcelved “fire in the hill through_the QCI‘(_E_E[IOII “of
smoke in it JMG kuowledtfe of an invariable relatic n
bmwe and fire. The_iei__ﬁxst,lhe knowledge
or .\pprehenslon_’gf smoke ax & mark in the hill,
Sew\nﬂ'r TThere is a recollection of the relation of
inv mm smoke and fire, as
we:m\ob‘sfrmn the past. Thirdly, we have
the resulting krowledge of the existence of the

1 The Positive Sciences of the Ancient Hindus, p. 250.
1 Vide Muktdrali, 66 G7.
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unperceived fire in the hill. Now in this inference the
Paksa is the minor hill is the paksa (minor term),

‘Jﬁ’i‘fﬁ’iiﬁﬁf&??ﬁi since it is the subject under con-
middle term of anu- Slderatlonw _,:iﬁiﬁf the
méps or inference. inferential reasc reasomng Fire is the
sadhya (msjor term), as thai is somcmﬁ"nd which we
want to prove or es‘ablish 1n relation to the hill by
means of this inferepce. Smoke is the linga (rmddle
term), as 1t is the mark or sign which indicates” the
presence of fire. [t is also called the hetu or sa-dhan_a.
i.e. the reason or groumhwf mféren(e " Thus corre-
sponding to the minor, major amnd mrdd]e terms of the
syllogism,_infe: .n{erence i\'fndmn logu, contains three
terms, namely, pakga sadhya and Teto. “The paksa
is the subject with which we are concerned in any
inference. The sadhya is the object which we want
to know in relation to the paksa, or the inferable
character'of the paksa. The hetu is the reason for our
relating the sadhya to the pakga. It is the ground of
our knowledge of the sadhya as related to the paksa.

In order of the evenis which take plice when a
The thiss steps 20d c‘enain thi_nke-r is infez:ring, the
propositions in sn in- first step in inference is the ap-
ference. prehension of the hetu (smoke) in
the paksa (hill), the second a recollection of the uni-
versal relation between hetu and sidhya (smoke and
fire), and the last is the cognition of the sidhya (fire)
as related to the paksa (hill). But as a matter of
formal statement or verbal expression, the first step in
inference is the predication of the sadhya with regard
to the paksa, ¢.g. ‘* The hill is fiery.”” The second is
the aftrmation of the hetu as related to the pakga,
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e.g. ‘“Because the hill is smoky.”” The third is the
affirmation of the hetu as invariably related to the
sidhya, e.g. ‘“Wherever there is smoke, there is fire,
as in the kitchen.”” ./Thus in inference we must have
at least three proposmons, ‘all of which are,_g:ategorxcal
affirmative or negatwe/ The first proposmon corres-
ponds to the conclusion of the syllogism, the second to
the minor premise, and the third to the major premise.
Thus inference, in Indian Jogic, may be said to be a
syllogism consisting of three categorical propositions.
But the order of the propositions is reversed in Indian
logic, in so far us it puts the conclusion of the syllogism

first, and its uwsual major premise last, in the formal
statement of an inference.

Indian logiciane are agreed that-so far as inference
is svartha or for oneself, it requires
form of the syllogiem, DO formal statement by way of a
number of propositions. It is only
in the case of “inference which is parértha, f.¢. meant
to prove or demonstrate some truth, that we_require
to state an inference in the form of a rigorous chain
of argument without any gap. This is the logical
form of an inference. We may say that in Indian
logic inference corresponds raughly, in respect of its
form, ™10’ the categorical syllogism of Western logic.
Bul therc are certain important differencés between
the Indian and Western forms of the syllogism. In
Western logic, the syllogism is generally stated in the
form of three propositions, of which the frst is the
major premise, the second is the minor premise, and
the last is ihe conclusion. According to the Naiyayikas,
2716058
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however, inference, 88 a conclusive proof, must
be stated in the form of five propositions, called its
avayavas or members. These are pratijfid, hetu,
udaharana, upanaya, and nigamana.' The five.
membered syllogism may be thus illustrated :

(1) Ram is mortal (pratijiia) ;

@) Because he is & man (hetu) ;

(3) All men are mortal, e.g. SBocrates, Kant, Hegel
(udabarans) ;

(4) Ram also is a man (upanaya) ;

(6) Therefore he is mortal (nigamana).

The pratijia is«he first proposition, which asserts
something. The hetu is the second proposition, which
states the reason for this assertion. The udabarana
is the universal proposition, showing the connection
between the reason and the asserted fact, as supported
by kpown instances. Upanaya is the application of
the unpiversal proposition to the present case. Niga-
mana is the conclusion which follows from the prece-
ding propositions.”

tiii) The Grounds of Inference’

Now we come to the consideration of vyipti or invari-
able concomitance between the middle

There are two condi- térm and the major termy;-whieh is the
tions of ap inference.  logical ground of inference. In infer-
: ence our knowledge of the sadhya

1 Vide Tarkabhasa, pp. 48-49. For a critical discussion of the logical
form of inference, vide 8, C. Chatterjee, The Nyayn Theory of Kncw-
ledge, pp. 897-405.

3 The Mimérmsskss and the Veddntins bold tlm the frst three or
the last three propositions suffice for inference.

3 Vide Tarakabhdsd, pp. 7 f. ; Tarkasahgraha. pp. 48 f. ; Bhayd-
periccheda and Muktiveli, pp. 137 98 ; Sarvadarsan, Ch. Il Paribhasa,
Ch. Ik,
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(Bire) as related to the paksa (hill) depends on the previous
knowledge of the hetu (smoke) us related to the paksa on
the one hand, and universally connected with the sadbya,
[on the other, We infer that there is fire in the hill,
because we see that there is smoke in the bill and know
that smoke is alweys accompanied by fire. "It appesrs,
,therefore, that an inference has two conditions. The first
is & cognition of the hetu or middle term (smoke) in the
paksa or minor term (the hill). The second is the relation of
invariable concomitance between the middle and the major
term. That there is fire in the hill is a cunclusion which
we can justify only if we know that there is an invariable
concomitance between the hill-smoke and fire. This
relation of invarisble coneomitance be.ween the hetu.
‘ the sidbya, or the middle term and the
VyBpli is the logical major term of inference is technically
conditon of inference. called vyapti, and is regarded ssthe
logical “gr6und of inference, since it
guarantees the truth of the conclusion. So the questions
we gre to consider now, are: What is vyapti ? How is
vyapti known by us?
With regard fo the first question, we have to say that
vyapti literally means the state of
There” are two kinds pervasion. 1t implies a ‘torrelation
of vylpti. “between two facts, of which ome is
- perveded (vyapya), snd the otiher
pervades (vyapaks). A fact is said to pervade onother
when it always accompanies the other. A Isct is seid tobe
pervaded by.-snother when it is always accompanied.by the
other. In this gepag gmoke is pervaded by fire, sipce if is
always accompanied by réf“b‘i—aﬁ's'iﬁo y objects are fiery.
But while all sticky objetts arsfiery, all fiery objects are
- not emoky, ¢.g. the red-hot-iron ball. A vyapti between
terms of unequal extetibion, such ae smoke and fire, is
called agpmavyapti or vigomavyapti. It is a relation of
non-equipollent” concomitance between two terms, from
one of which “wé “inay infer the other, but not vice versa.
We may infer§§¥é from smoke, but not smoke |
‘As -distinguished 61 This, s yyaptIbet WD twa terms
equsl extension is ‘catled “ssmavyapti or equilgo"llent con-
comitance. Here the vyipti holds beiwefll two,_ termrs™
, which —lire co-extemsive, so that we may infer either
‘ol - them from the other, e.9. ‘nameable’ léﬁ‘
' 'k;owuble." Whastever is nameable is kngwable, and vice
Ve
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. For any inference the minimum condition is some kind
Vof vpapti between the middie and the major term. This
satisfies the fundamental law of syliogistic infergnce that
one of the premises must be.unjversal. Now the vyapti
between the iniddle end the major téfm means generally”
a relation of co-existence (sahacarya) between the two, e.g.
‘““wherever there_is smoke, there is fire.” Every case of
co-existence, however, is not a case of vyapti. In many
instmcmmm%n theré is ho
vyapti Or. universal Ttelation between fire and smoke,™
since there-may beofive withoul smoke. The reason is that
in such—cases—the relation of co-existence is dependent on
, certain conditions (upadhi) other than the terms  related.
Thus the presence of smoke in_fire is_conditioned by wet

fuel (rdrendhana). So we are tmumq%zm@qﬁ'
Vyapti is an invaui- z;eIat_ipn of g o-gxistenf:e ‘étween_ t.he
sble and unconditional _EIW@E&E@‘
relotion of concomit- i8 “itidependent of sll _conditions.
suce  between the It is an fmvariable and unconditidnal
middle and. major relation of < ‘comcomitance ~ (oiyata

‘ snaupadhika " sambandha)” between
the middle and the major term, —

——

The second quéstion 18: How_v%pﬁ_mwn? How

e do we get a universal-proposition ‘like

Different methods of ‘‘all smioky objects are fiery,’” or *‘all

asceriaining vy&pti. men are mortal’’? This.is the problem
of induction. ~ For the Carvakas, who

are radical empiricists, there is no problem, because fhére
is no inference as a source of true yledge. All the
other sys dian philosophy which admit the validity
of inference try Lo slove this problem in some way or other.
e e Budlig e (he knowledge

The Buddhist metbod. of  universal —propositions 6n the
principles of causality and essential

identity, which they regard as a priori and necessary
principles of human thought and action. If two things
are related as cause and éffect, we knmow that they are
universally related, for there cannot be any effeet without
its cause. To determine the causal relation between
them, the Buddhists adopt the method of paficakirapi
which is as follows: (@) neither the cause nor the effect
is perceived, (b) the cause is perceived, (¢) immediately, the
effect is perceived, (d) the cause disappears, (¢) imme-
diately, the effect disappears. Similarly, if two things are
esgentislly identical (i.e. possessatommon essence), they
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must be universally related. Ali men are animals, because
animality be 16 the essence of bofh, and men without
animalitv will mot be men.  — ~ T T T
e Vedanting hold that vyapti or the universal pro-
- position is_the of an induction

The  Vedantin’s by simple enumeration. erived
wethod. frglg_fﬁ_ e uncottradicted experience of
agreement in presence between two
things. When we find™ that two things go together or
co-exist, and-that there s no exception to_their relation
(vyabhiciradaréane _gati _sahacarndardsnam), we may take
them as universally relaied. — "—‘
The Naiyayikas agree_with the Xe_dim_timjn_lﬁm\s,t_@;
vyapti is established by the uncontradic.ed experience G

the relation between two things, and not on any a priori
principle like"causalily _or _ essenfial identity. They,
bhowever, go furtber than the Vedantins and supplement
uncontradicted: experience of the relation between two
facts by tarka or indirect proof and bIYI saméanyalaksana
. " perception. The aya method of
wgf’,fiﬁ_{:g:g':“th“’ })nduction or genera{igijio_q _mgy be
analysed iito the _ following _ steps.
First we observe that there is a relation of . agreement
in presence (snvaya) between two
{a) auvaya things. or that in all cases in which
one ispresent, the otherglgo is present,
c¢.g. wherever there is smoke, there is fira, _Becondly, we
tee that there is uniform a i {vyatireka)
bétween “them, e.g. wherever there
. is no fire, there is no __smoke.
These two steps taken together ~correspond very. _well to
Mill’s Joint Method of Agreemént in presence and inv
absence. Thirdly, we do not observe any contrary instance
in which one of them is present
without the other (vyabhicaragraha).
From this we may conclude that there must be a natural
relation of invariable concomitance between the two things.
Still we cannot be sure if the relation in question is
unconditional or free from upadhis, which a resl vydpti
must be. Hence the fourth step of the inductive method is
eliminaticn of upadhis ar conditions on
(d* upAdbinirkss, which the relation may be possibly
dependent (upadhinirasa). I puton
the switch and there is light ; if I do not, there is no light.
From this it anybody conmoludes that there is a vyapti or

(b, vyatirekna,

(¢) vyabbicdrigraba.
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invariable relation between switching on and lightiag the
room, then he would commit the mistake of igaoring the
upédhi or condition, viz. the electric current, in the presence
of which alone there can be light. This upadhi, viz. electric
current, must be present when there is light, but it may not
be present w herever there is switching on. 8o an upadbi is "\
defined as a term which is co-estensive with the major |
(shdhyasamavyépta) but not with the middle term of an;
inference (avyaptasidhana). Taking the stock example,
when one infers the existence of smoke from fire, one relies
on the conditional relation of fire to smoke, since fire is
attended with smoke on the condition of its being fire from
‘“ web fuel,””* It will be seen bere thiat the condition
*“ wet fuel ”’_is always related to the major term ** smoky,”
but not so related to the middle term *' fire,”’ as there are
cases of fire without *“wet fuel.” Hence to eliminate the
suspected conditions of an invariable relation between two
things we must mske repeated observation (bhiiyodariana)
of their agreement in presence and in absence under
varying circumstances. I{ in the course of this process
we see that there is no material circumstance which is
present or absent just when the major term is present or
absent, we are to understand that its concomitance with
the middle term is unconditional. In this way we can
exclude al] the suspected conditions of a relation of invari-
able concomitance between the middle and the major
term and say that it is a relution of vyiipti or invariable
and unconditional concomitance.

But there is still room for a sceptical doubt about
the viipti or universal proposition thus arrived at. It
may be urged by n sceptic like Hume or the Carviika
that so far as our past and present experience is concerned,
there is no exception to the uniform relation of concomi-
tence between smoke and fire. But there is no knowing
whether this relation holds good in distant regions, like the
planets, or will hold good in the remote future, 'To end
this sceptical doubt, the Naiyayikas try next to fortify
the induction by tarka, The propos:-

(e) tarka, tion *“ all smoky objects are fiery *’

1 The inference is like this : “Whatever is fiery is smoky, X is fiery,
therefore X is emoky.”” Here the conclusion is cantradicted by the red-
hot iron ball, lightning, ete. The reason is that the relation of the
middle ** fiery ** to the major * smoky "' ie conditions! on its being fiery
" rom ** wet fuel.” '
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may be indirectly proved by a tarka like this: If this
proposition is not true, then its contradictory, ‘‘some
smoky objects are not fiery,’”” must be true. This means
that there may be smoke without fire. But this supposi-
tion is contradicted by the law of universal causation, for
to say that there may be smoke without fire is just to say
that there may be an effect without a cause (since fire is
the only known cause of smoke). If any one has the
obstinacy to say that somelimes there may be effects
without causes, he must be silenced by reference to the
practical contradictions (vyiighita) involved in his position.
If there can be an effect without a cause, why seek for fire
to smoke your cigar or to cook your food? This process of
indirect proof in the Nyiya mmy be sard to correspond
roughly to the method of reductio ad absurdum in Western
logic.
s Although the Naiyayikas take grgat pains to establish
) vydpti or a universal proposition on
(/) sdmanyalakoens  the oround of the observation of parti-
peroeption. cular facts, still they feel that a
generalisation from particulars es mere particulars cannot
give us that certainty which we claim when we lay down
a general proposition like ‘‘ all men are mortal.”” The
proposition ** all crows are black '’ is not so certain as the
proposition ‘‘ all men are mortal.”” We find it less difficult
to think of a crow which is not black, than to think of a
man who is not mortal. Just as a cuckoo may be black or
rey and spotted, so crows may be black or durk, grey or
%rown. We cannot, however, seriously and honestly think
of ourselves as immortal, and regulate our practical acti-
vities accordingly. Why this difference 'n the sense of
security or certa'nty? The answer that naturally suggests
itself, and that not unreasonably, is that while there is
nothing in the nature of a crow to prevent it frcm being
grey or brown, there seems to be something in the nature
of man that makes him mortal. We say that all crows
are black, not because they canpnot be otherwise, but
because they happen to be so, as far as we have seen.
On the other hand, we say that all men are mortal because
they are men, i.c. because they possess some essential
nature, manhood, which is related to mortality. This
becomes clear when we say that ‘' A, B, C are mortal,
not because they sre A, B, C but because they are men."’
It follows from this that an inductive generalisation must
be ultimately based on the kncwledge of the essential
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nature of things, i.¢. the class-essence or the umiversal in
them. Hence it is that the Naiyayikas finally establish
an induction by sd@ményalaksana perception,' They hold
that a universal proposition hike ‘*‘all men are mortal,”’ or
‘ all smoky objects are fiery,”” must be due to the percep-
tion of the universal ““manhood”’ as related to ‘‘mortality,"”
or that of ‘‘smokeness’ as related to ** fireness.”” Itis
only when we perceive ‘' manhood "’ as rejated to mortality
that we can say that all men are mortal, for to perceive
‘ manhood ** is to perceive all men so far as they are
man-as-such, aod not this or that man.,Bo we may say
that the essence of induction is not an inference of the
form ‘' some men are mortal, therefore all men are
mortal.”” This is not a logically valid inference, because
there is, an obvious illicit distribution of the subject term
men.,/ On the other hand, induction is a process of general-
isation from the particulsrs of experience through the
knowledge of the class-essences or universals underlying .
such particulars.? .

{iv} 'The Ciassification of Inference

As we bave seen before, inference is, in Indian
logic, & combined deductive-ind¥ictive reasoning con-
sisting of at least three categorical propositions. Al
inferences are thus pure syllogisms of the calegorical
type which are at once formally valid and malerially
true. Hence we have not here a classification of
inferences into deductive and inductive, immediate and
mediate, syllogistic and non-syllogistic, pure and mixed
types. The Naiyayikas give us three different classi-
fications of inferences which we shall now consider.

1 Vide Muktavali p. 280; Tativacinldmani, ii, pp. 158-54.

2 For a somewhat similar theory of induction the reader may bo
referred to R. M. Eston, General Logie, Part IV. Vide The Nydya
Theory of Knowledge, Chaps. X, XII, for & fuller account.
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According to the first classification, inference is of
two kinds, namely, sviartha and
, o:‘;f;:'r’t":"':;;:;f:; parartha. This is a psychological
::l;ﬁol:';g:%:rf:f one-  classificatiop which has'in view the
use or purpose which an inference
serves. An inference may be intended either for the
acquisition of somne knowledge on our part or for the
demonstration of a known truth toother persons, In
the first case we have svarthinuména or _inference for
gugself. In the second, we have pararibanumina or
inference meant for others, The first is illustrated by
a man who first perceives a wnass of gmoke in the hill,
then remembers that there is a universal relation
between smoke and fire, and finally infers that there
is fire in the hili. On the other hand, an inference is
arirtha when in_making it a man aims at proving or
dermonstrating the truth of the conclusion to other
megp. This is illustrated when a man, having , inferred
or known the existence of firein a hill, tries to convince
another man who doubts or questions the truth of his
knowledge, and argues like this: ‘“The hill must be
fiery ; because it smokes ; and whatever is smoky is
fiery, e.g. the kitchen - so also the hill is smoky ;
therefore it is fiery.”’ !

According to another clasrification, we have three

. kinds of inferences, namely, pirva-

* It is pidrvavat or - - —

fessvat, according as vat, Sesavat and simanyatodrsta.
it pssses {rom csuse to fE "’ﬁ— . Y I

effect, or from effect to is classification has reference to

ceuse. the nature of the vyapti or universaly

relation between the middle and major terms. While

! Vide Tarkasahgraha, pp. 48-49.
! Pids Nyayo-sat. and Bhésya, 1.1.5.

268--1808B
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parvavat and degavat inferences are based on__causal
uniformity, the last is based on non-causal uniforwmity.
A cause is defined as the invariable and unconditional
antecedent of an effect. Conversely, an effeet is_ the
invariable and unconditional consequent of a cause.!
Accordingly, a piirvavat inference is that in which we
st 0 b

infer the unperceived effect from a perceived. causs,
e.g. the inference of future rain from the appearance of
dark heayy clouds in the sky. A &esavat Tnferencs is
" that in which we mTer the unperceived cause from a,
Jperceived effect, e.g. the inference of past rain Irom
the swift muddy current of the:iv_e_r. In these two
kinds of inference, the vyapti or universal relation
between the middle and the major term is & Thiform
relation of causality between them. They are thus

I‘\-‘—_“V—! . . .

dependent on what is known as ‘‘scientific induction.”’
In edményatodrsta inference, however, the vyapti_or
universal relation between the middle and the major
o term does not depend on & causal

1t is sdmipyatodrgls  t=- - - .
when bssed on ceitsin uniformity. The middle term is
observed  points of . S e
genersl similarity be- related to the major neither,ags
tween objects of ex-  cauge nor as an effect. We infer

perience. bod

: the one from the other, not because
we know them to be causally connected, but because
they are uniformly related in our experience. This
is illustrated when, on seeing the different positions
of the moon at long inlervals, we infer that it moves,
although the motion might not have beenm perceived
by us. In the case of other things whenever we pez-
ceive change of position, we perceive motion also.

V Vide Tarkabhaga p.2; Tarkasangraha and Tallva-dipikd,
pp. 36-86.
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From this we infer motion in the moon, although the
movement of the planetis not perceived. Similarly,
we may infer the cloven hoof of an unknown animal
simply by seeing its horns. These inferences depend
not on a causal connection, but on certain observed
points of general similarity between different objects of
experience, Saminyatodrsta inference is thus eimilar
to analogical argument.’

A third eclassification gives us the three kinds of
kevalanvayi, kevalavyatireki and
Inference is called anvayavyatireki inferences.” This
:9‘.!5!“.!'!' !":lﬂl classifieation is more logical, inasmuch
borme which is :';'v‘:.;: 88 it is based on the nature of the
positively related to induction by which we get the know-
the major term. ledge of vyiipti, on which inferences
depend. An inference is called
kevalanvayi when it js based on “¥™TMddIe term which is
always positively related to :
knowledge of vy&pti between the middle and the major
v term is arrived at only through the method of agreement
in presence (anvaya), since there is no negative® instance
of their agreement in absence. This is illustrated by the
following inference :

All knowable objects are nameable ;
The pot is & knowable object 3
Therefore the pot is namesble.

In this inference the major premiss is a universal
affirmative proposition in which the predicate ‘‘nameable’’
is affirmed of all knowsble objects. It is not really possible
for us to deny the predicate with regard to the subject
and eay that here is a knowable object which is not name-
able, because we have at least to speak of it as ‘‘unname-
able,” The minor premise and the conclusion of this

! According to snother interpretation, pidrvevat inference is that
which is bssed on previous sxperience of the ooncomitance between two
things and £cgavat is paridega or inference by elimination, e.g. sound ia
a qoslity, beesuse it cannot be & substance or sn activity or anything else.

% Vide Tarkasangraha, pp. 51-53, Bhdsdpariccheda and Mukldvali,
pp- 148-49,
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inference are also universal effirmative propositions and
canpot be otherwise. Hence, in its logical form, this
inference is a syllogism of the first mood of the first figure,
technically calied Barbara.

A kevalavyatireki inference is that in which the middle
term is only negc:itivaly related to the
. ... major term, It depends on a vydpli
,,I[fe:th:et;,ai:ﬁ“:::ﬁ: betiween the absence of the major
isonly negatively re- term and that of the middie term.
lated to the major. Accordingly, the knowledge of vyipti
is here arrived at only through the
method of agreement in absence (vyatireka), since there is
no positive instance of agreement in presence between the
middle and the major term excepting the minor term.
This is illustrated thus by the Naiyayikas:

What is pot different-from-other-elements has no
smell 3

The earth hae smell ;

Therefore the earth is different-from-other-elements,’

In this inference the major premise is a ubiversal
negative proposition in which the predicate or the middle
ferm ‘‘smell” is denied of the subject or the negative of
the majorterm ‘‘what is not different-from-other-elements.”
It is not possible for us to affirm the predicate “smell’”’
of any other subject excepfing the earth which is the minor
term of the inference. Hence the only way in which we
can relate the middle to the major is the negative way of
saying that ‘‘what is not different from the other elements
hae no smell.”” Hence the major premise is a universal
negetive proposition arrived at only through the method
of agreement in absence between the major and the middle
term. The minor premise is an affirmative proposition. But
although one of the premises is negative, the conclusion is
affirmative, which is against the gemeral canons of the
syllogism in Formal I ogic. Hence we are to say that this
inference is not any of the valid moods of syllogism recog-
nized by Formal Logic, nor should we forcibly convert the
conclusion into s mnegative proposition. But the validity

! Another example of such inference would be : The sun is different
from other planets, since it is stationary, and what is pot different from
the other planets is ot stationary,
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of such an inference has been admitted by Bradley ss a
special case of negative reasoring.?

An inference is called anvayavyatireki when its middle
term is both positively and negatively
:: n“t ;::{;H:‘Z::ﬁ related to the major term. In it there
w €C is a vyapti or unmiversal relation
::i:::,-l:,l';" i;;\'v:zd-n': between the middle and the major
the major term. term in respeet of both their presence
and wbsence. 8o the knowledge of
the vyipti or the universal proposition is based on the Joint
Method of agreement is presence (anvaya) and in absence
(vyatireka). The universal proposition is affirmstive when
it 18 the result of the observation of positive instances of
sgreement in presence, snd pegative when based on the
observation of negative instances of agreement in absence,
between the middle and the major.term. The differece
between the universal affirmative and negative propositions
(anvaya and vyatircka vyiipti) is that the & 1bject of the
affirmative proposition becomes predicate and the contradi-
tory of the predicate becomes subject in the corresponding
negative proposition. Hence anvayavvatireki inference
may be based on both vniversa! affirmative apd universal
negalive propositions. It is illustrated in the following pair

of inferences : .

(1) All smoky objects are fiery ;
The hill is smoky ;
Therefore the hill is fiery.

(2) No non-fiery object is smoky ;
The hill is smoky;
Therefore the hill is fiery.

(9) The Fallacies of Inference ®

The fallacier of inference (hetvabhiasa) in Indiap
. . logic are all material fallacies. So
Fallacies in Indian . .
logic are all material far as the logical form of inference
fallacies. js concerned, it is the same for all
inferences. There is, strictly speaking, no fallacious

1 Cf. Bradley, Principles of Logio, Vol. X, pp. 74.88.
3 Vids Tarkasahgraho, pp. 84-80.
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form of inference in logic, since all inferences must be
put in one or other of the valid forms. Hence if there
is any fallacy of inference, that must be dueto the
material conditions on which the truth of the constituent
premisesdepends. [t may be observed here that in the
Aristotelian classification of fallacies into those #n
dictione and those extra dictionem there is no mention
of the formal fallacies of inference like the undistributed
middle, the illicit process of the major or winor term,
and so forth. The reason for this, as laton ' rightly
points out, is that ‘' to one trained in the arts of
syllogistic reasoning, they are not sufficiently persuasive
to find a place even among sham arguments.”’ As for
Arislotle’s fallacies in dictione, i.e. those that occur
ihrough the ambiguous use of words, they are all
included by the Naiyiyika among the fallacies of chala
jati and nigrahasthana with their numerous subdivisions.

In Indian logic, a fallacy is techmeally called hetva-
bhdsa, a word which literally means a hetu or reason
which appears as, but really is not, a valid reason.
The fallacies of inference being ultimately due to snch
fallacious reasons, the Naiyayikas consider these only,
and not such other fallacies as may infect the consti-
fuent propositions of the syllogism. According to
the Naiyayikas, there are five kinds
of fallacies. These are (1; Savya-
bhicara, (2) Viruddha. (3) Satprati-
paksa, (4) Asiddha, (5) Badhita.*

.. There are five kinds
of fallacies.

1 General Logic, p, 884,
% Vide The Nydye Thenry of Knowledge, Ch, XIV, for s detailed
socount of the fallacies.
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The first kind of fallacy is called savyabhicara or the
irregular middle. To illustrate:

The first is called All bipeds are rational;
savysbhichra or the Swans are bipeds;

irregular middle. Therefore swans are rational.

The conclusion of this inference is false. But why?
Becsuse the middle term ‘biped ’ is not uniformly related
to the major ‘rational,” It is related to both rational and
non-rational creatures. SBuch a middle term is called
savyabhicira or the irregular middle.

The savyabhiciira hetu or the irregular middle is found
to lead to no one single conclusion, but to different opposite
conclusions. This fallaey ocours when the ostensible middle
term violates the general rule of inference, namely, that it
must be universally related to the major term, or that the
major term must be present in all cases in which the
middle is present. The savyabhicara middle, however, isnot
uniformly concomitant with the major term. It 18 relat-
ed to both the exisience and the non-existence of the major
term, and is. therefore, also oalled anaikantika or an incon-
stant concomitant of the major term. Hence from such
a middle term we can infer both the existence and the non-
existence of the major term, To take another illustration :

All knowable objects are fiery ;
The hill is knowable ;
Therefore the hill is fiery.

Here the middle ‘ knowable’ is indifferently related
to both fiery objects like the kitchen, and fireless objects
like the lake. All knowables being thus not fiery, we
cannot argue that a hill is fiery because it is knowable.
Rather, it is as much true to say that, for the same reason,
the hill is fireless. .

The second kind of {allacy is called viruddha or the
contradictory middle. Take this in-

. oooa ference: ‘‘Airis heavy, because it is
d],f"z,“i‘i,‘i,"i;;.,'.i{é’i‘l_ empty.”” In thisinference the middle
tory middle, term ‘ empty ’ is contradictory because
it disproves the heaviness of air. Thus

the viruddha or the contradictory middle is one which dis-
proves the very proposition which it is meant to prove.
This happens when the ostensible middle term, instead of
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proving the existence of the major, in the minor, which is
intended by it, proves its non-existence therein. Thus to
take the Naiydyikas' illustration, it one argues, ‘' Bound is
eternal, because it 18 oaused,’’~w¥ have s fallacy of the
viruddha or contradictory. middle. The "middle —tarm,
‘ caused ' does not prove the eternality of sound, but its
v non-oternslity, because whatever is caused is non-eternal.
The distinction between the savyabhicira and tha viruddha
is that while the former only fails to prove the conclusion,
the latter disproves it or proves the contradictory proposi-
tion.
The third kind of fallacy is called satpratipakes or the
inferentially contradicted middle.
The third is sat- This fallacy arises when the ostemsible
Dm,t'ﬁ“kﬂ or ‘;“:{;P‘t": middle term of an inference is validly
;"itd‘;le-‘_' contradict®®  sontradicted by some other middls
+ term which praves the non-existence
of the major term of the first inference, Tbus the inference
* gound i8 sternal, because it is audible’ is validly contra-
dicted by another inferencelike this: * sound is non-eternal,
besauae it is produced like a pot.”* Here the non-existence
of eternality (which i3 the major term of the first inference)
is proved by the second inference with its middie term
‘ produced,’ as agsinst the first inference with ils middle
‘audible.’ The distinction betwen the viruddha and the
sabpratipakss is that, while in the former the middle itself
proves the contradictory of its conclusion, in the latter the
contradictory of the conclusion of one middle term is
proved by another middle term.

The fourth kind of fallacy is called asiddha or sadhya-

. sama, i.e, the unproved middle. The
The fourth is asiddhs Sadhyasama middle is one which is not
or the unproved mid- yet proved, but requires fo be proved,
dle. like the sidhya or the major term.
This means that the sidhyasama mid-

dle is not a proved or an established fact, but an asiddha or
unproved assumption. The fallacy of the asiddba oceurs
when the middle term is wrongly assumed in any of the
premises, and so cannot be taken to prove the truth of the
conclusion. Thus when one argues, ‘‘the sky-lotus is.
fragrant because it has lotusness in it like & natural lotus,”” ;
the middle has no locus standi, since the sky-lotus is non-
éxistent, and is, therefore, asiddha or a merely assumed but
not proved fact.
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The last kind of fallacy is called badhita or the non-
inferentially contradicted middle, Itis
The Btth is called the ostensible middle term of an in-
:’:gl::;n:ﬁy ‘h:_o:;i: ference, the mon-existence of whose
dicted middte, major is ascertasined by mesns of some
. other pramdna or source of knowledge.
This is illustrated by the argument: ‘Fire is cold, because
itis & subatance.”” Here ‘coldness’ is the sadbya or
major term, and ‘substance’ is the middle term. Now
the non-existence of coldness, nay more, the existence
of botness is perceived in fire by our sense of touch. 8o
we are to reject the middle ‘substance’ as a contradicted
middle. The fallacy of satpratipaksa, as explained before,
is d.fferent from this fallacy of badhita, because in the
tormer one inference is contradicted oy ~nother inference,
while in the latter an infcrence is contradicted by
perception or some other mnon-infercntial source of
knovs.edge Another example of budhxta would be: Sugar
is sour, because 1t produces icidity: -

4, Upamdna or Comparison

Upamina is the third source of valid knowledge
o accepted by the Nydya. -It is the
Dpaid z‘;zfiz;‘l‘(‘fb:f;’; source of our knowledge of the
through a given des-  rejation betweeu a name and things
eription .

50 named or between a word and its
denotation (sabjfidsaiijfiisathbandha). We have such
knowledge when we are told by some authoritative
person that a word denotes a class of objects of a
certain description and then, on the basis of the given
description, apply the word to some object or objects
which fit in with that description, although we might
not have seen them before. For example, a man, who!
does not know what a gavaya' or wild cow is, may be
told by a forester that it 1s an animal like the cow. If

! In sowe parts &f Indis, the * gavays ' is more conmonly known a8
* pilgai.’
2916058
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subsequently he happens to meet with such an animal
in the forest and knows or recognizes it as a gavaye,
then his knowledge will be due to upamina or Compari--
son.! A boy, who does not know what a jackdaw is,
may be told by you that it is like a crow, but of bigger
size end glazy black colour. When next heseesa
jackdaw and says, ‘this must be a jackdaw,’ we know
that he has learnt the denotation of the word. To
take another example from Dr. L. 8. Stebbing,*
suppose you do not know what ‘‘saxophone’ means.
You may be told by s musician: ‘““A saxophobe i¢ a
musical instrument something like a U-shaped trum-
pet.”’ If, on subsequently seeing a saxophone, you are
able to give its name, it will be clear that you under-
stand what ‘“saxophone’’ means. Now, upaména is
just this way of knowing the denotation of words, or
the relation between names and the objects denoted
by them.: The grounds of our knowledge in upamina
are a given description of the objects to be known and
a perception of their similarity, ete. to the familiar
objects mentioned in the description. A man recog-

~ Dizes & gavaya as such just when he perceives its simi-
- larity to the cow and remembers the description, the

gavaya is an animal resembling the cow.”'?
That upamins or comparison, as explained by the
Naiyiyikas, is a distinct source of
Other systems on the vahd knowledge, has not been recog-
nature of upambos. nized in the other systems of Indian
philosophy. The Carvikas* contend

1 Vide Tarkasesgraha, pp. 62-68.

2 Modern Introduclion to Logse, p. 19,

3 Vide Nyaya-bhasya, 1.1.8 ; Nydyamanjari, pp. 141-43.
4 Vide Nydya sit. snd Bhigya, 2.1.42.
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that upsmina is not a pramana at sll, since it cannot give
us any true knowledge about the denotation of words as
maintained by the Naiyayikas. The Buddhist logicians
recognize upamina as 8 form of valid knowledge, but they
reduce it to perception and testimony, so that we do not
require a separate source ol knowledge like upaména.’
So also, the Vaiesika® and the Sarkhya® system explain
upamiina as a form of inference, and therefore, neither a
distinct type of knowiledge nor an independent way of
knowing. The Jainas‘ reduce upamans to pratyabhijfia or
recognition. While recognizing upamina as a separate
source of knowledge, the Mimarhsakas® and the Vedantins®
explain it 1n a different way which will be considered under
the Mimarhsa.”

5. Sabda or Testimony
(i) The Nature and Classification of Sabda

Sabda is the last pramidpa accepted by the Nyiya.
Literally éabda means verbal know-

Bsbda consists, in Jledge. It is the knowledge of
‘:;T;?:;nﬂnfhe “:]:; objects derived from words or sen-
;";;fn‘f’ s trustworthy  tences, All  verbal knowledge,
however. is not valid. Hence

gabda, as a pramina, is defined in the Nyiya as valid
verbal testimony. It consists in the assertionof a
trustworthy person.® A verbal statement is valid when
it comes from a person who knows the truth and speaks
the truth about anything for the guidance of other

Vide Nyadyavdritika, 1.1.6.
Vide Tarkasangraha and Dipikd, p. 63.
Tattoakaumudsi, 8.
Prameyakamalamartanda, Ch, JIL
Sastradipiki, pp. 74-76.
Vedénta-Paribhdsa, Ch. ITI.
Vide The Nydya Theory of Knowledge, Ch, XVI, for a critica:
discussion of vpam#na sz a distinct source of knowledge.
8 Nysye-sit, 1.1.7.

~ gom W -
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_ pereons.’ But it ja & matter of common obrervation
that a sentence or staterment is not by itself sufficient
Yo give us any kvowledge of thinge. Nor sgain does
the mere perception of the wards of a senience lead to
any knowledge sbout objects. 1t is only when one
perceives the words and understands their meanings
that be acquires any knowledge from & verbal state-
ment. Hence while the validity of verbal knowledge
depends on its being based on the statement of a trust-
worlhy person, its possibility depends on the under-
;standing of the meaning of that statement. Hence
“éabda or testimony, *as a source of valid knowledge,
consists i understanding the meaning of the statement
of a trustworthy person.?

There are two ways of classifying fabda or verbs!
There are two ways knowledge. According {o the one,
of classifying gl*l"“*- there are two kinds of #abda,
which give us . .
drstérths snd -dm namely, that relating to perceptible
bothe 5 objects (drstirtha), and that relating
to imperceptible objects (adystirtha).” Under the first
beal we are to include the trustworthy assertions of
ordinary persons, the raints and {he scriptures in o far
as they bear on the perceptible objects of the werld, c.g.
the evidence given by witnesres in law courts, the state-
ments of a reliable farmer about plants, the scriptural
injunctions to perform certsin rites to bring about rain-
fall, etc. The second will include all the trostworthy
assertions of ordinary pereone, saints,.prophets and the
scriptures in so far as they beer on supersepeible reali-

1 Tarkikarakyd, pp. 04-68,
3 Tarkasangraha, p. 78 : Bhagdpariccheda and Muktdvali, §1.
3 Nybyae-sit., and Bhégys, 1.1.8.
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ties, e.g. the scientists’ assertions about atoms, ether,,
electrons, vitamins, etc. the prophets’ instructions
about virtue and vice, the scriptural texts on God,
freedom and immortality.
According to another classification, there are two
kinds of testimony, the scriptural
dm ‘l:gd"i{" end vai-  (vaidika) and the secular (Jaukika).!
In vaidika testimony we have the
words of God. Vaidika or scriptural testimony is thus
perfect and infallible by its very nature. But laukika
or secular testimony is not a!l valid. Tt is the testi-
mony of human beings and may, therefore, be true or
false. Of laukika testimony, only that which proceeds
from trnstworthy persobs is valid, but not the rest. It
will be observed here that the first classificalion of
testimony (€abda) has reference to -the nature of the
objects of knowledge, the second to the nature of the
source of knowledge. But the two classifications, given
by different Naiyayikas, agree in impiying that testi-
mony must always be pefsonal, i.e. based on the words’
of some trustworthy person. human or divine. I&
respect of their truth, however, there is no difference
among the trustworthy statements of an ordinary
person, u saint, a prophet, and the scriptures as
revealed by God.’

(i) The Logical Structure of a Sentence

Sabda or testimony, we have seen, gives us knowledge
ebout certain things through the understanding of the

1 Tarkasangrahe, p. 73; Tarkabhasd, p. 14,
! For a critical discussion of dabds as sn independent scurce of
knowledge, vide The Nydys Theory of Knowledge, pp, 861-80.
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meaning of sentences, either spoken or written by some
authoritative person. Hence the question is: What is
. a sentence and how does it become
;"“;:‘;"r:;; S $100P intelligible ? A sentence, we are
S etain way. BeCIN % told, is s group of words (pada)
arranged in a certain way. A word,
again, is a group of letters arrauged in a fixed order.* The
essential nature of a word Jies in its meaning. A word is
that which has a fixed relation to some object. so as To
recall it whenever it is heard or read, i.e. it means an
object. So we may say that words ure significant symbols.
This capacity of words to mean their respective objects is
called their éakti or potency, and it is said to be due to
the will of God.? That a word has s fixed and an unaulter-
able relation to certain things only, or that this word
always means this object and not others, is ultimately due
to the Supreme Being who is the ground and reason of all
the order and uniformity that we find in the world.

A sentence (vikya) is a combination of words having &

. certain meaning. Any combination

The four conditions | ¢ wardg, however, does not make a
of an intelligible sen- .. A

tence significant sentence. The construction

! of an intelligible sentence must con-

form to four conditions. These are fkinksi, yogyatd,

sannidhi and tatparya.®

By akanksi or expectancy is meant that quality of the
words of a senlence by which they
fa) AkéBkea or the  expect or imply one another. Gene-
ﬁ::;:‘o}“:d s::te;'; rally spesking, a word cannot by itsel
for expressing a com.  convey a complete meaning. It must
plete senge. be brought into relation with other
words in order to express a full judg-
ment. When one bears the word ‘bring,” he at once asks:
‘what?" The verb ‘bring’ has a need for some other words
denoting some object or objects, ¢.g. ‘the jar.’ Akanksa is
this mutual need that the words of a sentence bave for
one another in order to express a complete sense.

1 Tarkasahgraha, pp, 68-64.
2 Ibid., p. 64.
3 Ibid.,p. 72; Bhaglpariccheds, p. 63.
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The second condition of the combination of words in a

sentence ir their yogyatd or mutual

(b: IYEU'“ % ge fitness. 1t consists in the absence of

words. tres ®  ‘contradiction in the relation of objects

denoted by a sentence. When the

meaning of a sentence is not contradicted, there is yogyaté

or fitness between its constituent words. The sentence

‘moiglen with fire’ is faulty of unfitness, because there is
a contradiction between ‘fire’ and ‘roistening.’

Sannidbi or asatti is the third condition of verbal
L knowledge. It consists in the juxta-
() Baonidhior the Logition or prozimity between the
proximity between the dift t words of t If th
words of & senlence. ifferent words of a sentcnce. 1f there
is to be an intelligible sentence, then
its constituent words must be continuous with one another
in time or space., Spoken words cannot make a sentence
when separated by long intervals of time. Similarly,
written words cannot construct a sentence whe v they are
separated by long intervals of space. Thus the words
‘bring—a——cow’ will not make a sentence when uttered on
three duys or written on three pages, even though they
possess the first two marks of akanksa qr expectancy and
yogyata or fitness.
Titparya ns a condition of verbal knowledge stands for
the meaning intended to be conveved
(d) Thtpsrya or the  ,y 5 gentence. A word may mean
mesning intepded to . . . .
be convejed by & different  things in  different cuses.
sentence. \Whether it means this or that thing
in a particular case depeuds on the
intention of the person who uses the word. To understand
the mcuning of a sentence, therefore, we must consider the
intention of the writer or the spesker who uses it, Thus
when a man is asked to bring a ‘bat,” he is at a loss to
understand whether he is told to bring a particular kind of
animal or a wooden implement, for the word means both,
This can be ascertained only if we know the intention of
the speuker. Hence the understanding of a sentence
depends on the undersianding of its tatparya or intended
meaning. In the case of ordinary sEﬁE%Ehsed by
human beings, we can ascertain their tatparya from the
context (prakarapa) in which they are used. For the
understanding of the Vedic texts we are to take the help
of the logical rules of interpretation systematized by the
Mimarhsa, '
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ITI. TeE Nyiya THEORY OF THBE PHYSICALWORLD'

Bo far we have considered the Nyaya doctrine of
Prameya is the world praména or the methods of koow-
of objects of koow- ledge. Now we come to the second
ledge.

topic of prameya or the objects of
knowledge. According to the Naiydyikas, the abjects
~ of knowledge are the self, the body, the eenses and
their objects. knowledge, mind (manas), pravrtti or
activity, dosa or the mental imperfections, pretyabhiva
or rebirth, phala or the feelings of pleasure and pain,
duhkha or suffering, apavarga or absolute freedom from
all suffering. There are also such objects as dravya or
substance, guna or quality, karma or motion, siminya
or the univereal, videsa or particularity, samaviya or
the relation of inherence, and abbava or non-existence.

All of these prameyas or knowables are pot to be

) found in the physical world, be-
eg:n'ﬂ;;ﬁ':iﬁfe“’h{;i"c':l cause it includes only those objects
aod Bkass constilute  that are either physical (bhuta) or
the physical world, .

somehow belong to the world of
physical nature. Thus the eelf, its attribute of know-
ledge and manas are not at all physical. Time and
space are two substances which although different from
the physical substances, yet somehow belong to the
physical world. Akada is a physical substance which
is not a productive cause of anything. The physical
world is constituted by the four physical substances of
earth, water, fire and air. The ultimate constituents
of these four substances are the eternal and unchanging

! Vide Nyaya-s6t. and Bhagya 1. 1. 0-23.
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atoms of earth, water, fire and air. Akdéa or ether,
kala or time, and dik or space are eternal and infinite
substances, each being one single whole. Thus the -
physical world is the product of the four kinds of atoms
of earth, water, fira and air. It contains all the
composite products of these atoms, and their qualities
and relations, including organic bodies, the senses, and
the sensible qualities of things. To it belong also the
physical substance of ikada or ether, and the non-
physical substances of kila or time and dik or space
with all their various relations and appe-ent modifica-
tions. The Nyaya theory of the physical world, in
respect of these and other connected subjects, is the
same as that of the Vaidesika. The Vaiesika theory,
which is a more detailed account of the subject, is
accepted by the Nyiva as samdnatantra or an allied
theory common to the Nyiya and the Vaidegika
systein. So we propose to take up this rubject when
we come to the Vaisesika phlosophy.

IV, Tue INDIVIDUAL SELF AND 173 LIBERATION

The Nyiayo is a philosophy of life and seeks to guide
. i individual selves in their search for
O,Dt‘,i"'::‘,tﬁ”,‘:sf;‘:f:: trath and freedom. With regard to
;:llejfig-g::,pm(:i“ snd (e mdividu'al zfelf \(jivﬁtmﬂ) we
have to consider first its nature and
attributes, There are four mnain views of the self in
Indian philosophy. According to the Cirvakas, the self
is the living body with the attribute of consciousness.
This is the materialistic conception of the self. The
30—1605B
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Bauddhas reduce the self to a stream of thought or &
series of cognitions. Like some empiricists and sensa-
tionists, they admit only the empirical self. The
Advaita Vedinta takes the self as one, unchanging and
self-shining intelligence (svaprakdsa caitanya) which
is neither s subject nor an object, neither the ‘I' nor
the ‘me.” The Viéistidvaita, Vedinta, however, holds
that the self 15 not pure intelligence as such but an
intelligent subject called the ego or the ‘I’ (jBata
ahamartha evatrei). Both {hese views of the self may
be called idealistic in & broad sense.

The Nyiya-Veifesikas adopt the realistic view of
L the self. According to them, the
The reslistic view of . . .
tke self in the Nysya- 8elf is a unique substance, to which
Vaiiesiks eysiem. all cognitions, feelings and cona-
tions belong as 1;ts atiributes. Desire, aversion and
volition, pleasure, pain and cogpition are all qualities
of the roul. These cannot belong to the physical subs-
tances, since they are not physical quulities perceived
by the external senses. Hence we must admit that
they are the peculiar properties of some substance other
than and different from all physical substances. There
are diflerent selves in different bodies, because their
experiences do not overlap but are kept distinct. The
self is indestructible and eternal. It is infinite or
ubiquitous (vibhu), since it is not limited by time and
space’

! Nyays-bhdgys, 1. 1. 10; Padarthadharmasangraha, pp. 90.f:
Tarkabhags, pp. 16-19.
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The body or the senses cannot be the self because

) consciousness cannot be the attri-

,,,,,',{'}';,:'gf,,};'dj:,',’;;zf bute of the material body or the

mapss and the siream  genges, The body is, by itself, un-
of conaciousness. . :

. conscious and unintelligent. The
senses cannot explain functions like imagination,
memory, ideation, e'c., which are independent of the
external senses. 'lhe manas too cannot take the place
of the self. If the manas be, as the Nyaya-Vaisesikas
hold, an atomic and, therefore, imperceptible substance,
the qualities of pleasure, pain, etc., which should
belong to the manas, must bz equafly imperceptible.
But pleasure and pain are experienced or perceived
by uws. Nor can the self be identifi-d with the senes
of cognitionsas in Bauddha philosophy, for then
memory becomes inexplicauble. No member of a mere
series of cognitions can, like a bead of the rosary,
know what has preceded it or what will succeed it.
The Advaita Veddintin’s idea of tha self as eternal szlf-
shining intelligence is no more acceptable to the Naiya-
yika than that of the Buddhists. There is mo such
thing as pure intelligence unrelated to some subject
and object. Intellicence canncot subsist without a
certain locus. Hence the self is not intelligence as
such, but a substance having inteiligence as its attri-
bute. Thbe self is not mere consciousness or knowledge,
but a knower, an ego or the ‘1' (abankarasraya), and
also an enjoyer (bhoktd)’.

! Bhagaparccheda and Muhklarals, 48-50, Nyaya-siit. snd Bhagye,
3.1.4. 8
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Although knowledge or consciousness belongs to the
Consciousness 18 Dob self as an attribute, yot it ie not an
an essential atiribute egsential and inseparable attribute
of the soul substance, . . .
of it.  All cognitions or conscious
states arise in the self when it is related to the manas,
and the manas is related to the senses, and senses
come in contact with the external objects. Otherwise,
there will be no consciousness in the self. In its dis-
embodied condition, therefore, the self will have no
knowledge or consciousness, Thus the attributes of
cognition, feeling and conation—in a word, conscious-
ness—is an accidental attribute of the self, the accident
being its relation to the body.*

How do we know that there is any self of the indivi-
Proofs for the exis. dual, which is distinct from his body,
tence of the self. ¢« his senses and mind? Some old
Naiyayikas® seem to think that there

cannot be a perception or direct cogmition of the seli.
According to them, the self is known either from the
testimony of spiritual authorities or by inference from the
functions of desire, aversion and volition, the feclings of
pleasure and pain, and the phenomenon of knowledge in
us. That we have desire, aversion, ete., no body can
doubt. But these cannot be explained unless we admit,
a permanent self. To desire an object is to strive ta
obtain it as something pileasurable. But before we obtain
it, we cannot get any pleasure out of it. So in desiring
the object we only judge it to be similar to such objects
as were found to be pleasurable in the past. This means
that desire supposes some permanent self which had ex-
perienced pleasure in relation to certain objects in the
past and which considers a present object to be similar to
any of those past objects, and so strives to gel possession
of it. Similarly, aversion and volition cannot be explained

v Varitika, 2, 1, 223 Nypdyamaijari, p. $32,
* Vide Nydya-bhigye, 1. 1. 9-10
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without a permanent sell, The feelings of pleasure or
pain also arise in an individual when he gets something
considered to be the means of attaining a remembered
pleasure, or gets into something which had previously led
to a painful experience. So too kmowledge as a process
of reflective thinking requires a permanent self which first
desires td know something, then reflects on it und finally
attaing certain knowledge about it. All these phenomena
of desire, etc., cannot be explained either by the body or
the senses or the mind as a series of cognitions or a stream
of consciousness, Just as the experience of one man can-
not be remembered by another man, sothe body or the
senses which are really series of different physiological
states and stages, ang the mind or the empirical self,
which is admittedly an aggregate of different momentary
psychical states and processes, cannst explain the pheno-
mena of desire, aversion and volition, pleasure, pain and
cognition,'
The later Naiyiiyikas go a step further and maintain
_ , that the self is directly known through
“P"'e“" experience of i terngl or mental perception (ma-
e sell i internal
perception. nasapratyaksa). Of course, when
its existence is denied or doubted by
anyone, the self must be inferred and proved in the way
explained above. The mental perception of the self may
take either of two forms. Tt may be a perception in the
form of pure self-consciousness, which is due to a contact
between the mind and the pure self, and is expressed in
the judgment ‘I am.” According to some Naiyayikas,
however, the pure self cannot be an object of perception.
The self is perceived only through some such quality of it as
cognition, feeling or willing, and so the perceptual judgment
is in the form, ‘T am knowing,’ ‘T am happy’, and so forth.
We do not perceive the self as such, but as knowing or feel-
ing or domg somethinz. Hence self-consciousness is a
mental perception of ibe self as present in some mode of
consciousness. While one’s own self can be percuived,
other selves in other hodies can only be inferred from their
intelligent bodily sctions, since these 'cannot be explained
by the unintelligent body Yand require a conscious self for
their performance.?

! Vide Bhigye, 1. 1. 10.
? Vide Tarkabhdgd, p. (: Tarkakauwmudi, p. 8; Bhasdpariccheda
aud Mukldvali, 49-50.
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The end cf almest all the systems of Indian
o philorophy is the attainment of
gliveration) 18 free.  hukti or liberation for the indivi-
suffering. dual self. This is especially true
of the Nysya system which proposes, at the wvery out-
set, lo give us a knowledge of reality or realities for
the realization of the bighest good or the summum
bonum of our life. The different systems, however.
give us d:fferent descriptions of this consummate state
of the roul’s existence. For the Naiyiyikas itisa
state of negation, complete and absolute, of all pain
ard suffering. Apavarga or liberation is absolute
freedom from pain. This implies that it 1s a state in
which the soul is released [rom all the bonds of its
coonection with the body and the senses. So long as
the soul is conjoired with a body, it is impossible for
it to attain the state of uiter freedom from pain. The
body with the sense organs being there, we cannot
possibly prevent their contact with undesirable and
unpleasant objects, and so must submit to the inevi-
table experience  of painful feelings. Hence in
liberation, the soul must be free from the shackles of
the body and the senses. DBut when thus severed from
the body, the soul ceases to have

Initthe self ccases pot oply painful but also pleasur-

to have any experi-
ence, painful or plea- gble experiences, nay more, it

sutable, and exists as

s pure echstance de- ceases to have any experience or
void of consciousness. . nsciousness. So in liberation the
self exists as a pure substance free from all conuvection
with the body, neither suffering pain, nor enjoying
pleasure, nor having consciousness even. Liberation
is the negation of pain, not in the sense of a° suspen-
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sion of it for a longer or shorter period of time, asin
a good sleep or a state of recovery from some disease
or that of relief from some bodily or mental affliction.
1t is absolute freedom from pain for all time to come.
It is just that supreme condition of the soul which has
been variously described in the scriptures as ‘freedom from
fear’ (abbayam), ‘freedom from decay and change’ (aja-
ram), ‘freedow from death’ (amrtyupadam),andsoforth.'
To attain liberation one must acquire a true know-
ledge_of the eelf and all other cbjects of experience.
(ﬁattva-jﬁina). He must know the self as distinct from
the body, the mind, the sences, etc. For this he should
first listen to the scriptural instruc-

The way to sttain-  tiong apout the self (§ravana). Then,

ment ol lLiberation. ]
he chould firmly establish the know-
ledge of the self by means of reasoning (manana).

Finally, be must meditate on the relf in conformity
with the principles of yoga (nididhyisana). These help
him to realize the true nature of the self as distinct
from the body and all other objects, With this reali-
zativn, the wrong knowledge (mithya-jidna) that ‘I am
the body and the mind’ is destroyed, and one ceases to
be moved to action (pravrtli) by passions and impulses’
(dosa). When a man becomes thus free from desires
and impulses, he ceases to be affected by the effects of
his present acticns, done with no desire for fruits.
His past karmas or deeds being exhausted by producing
their effects, the individual has to undergo no more birth
in this world (janma). The cessation of birth means the
end of his connecticn with the body and, consequently,
of all pain and suffering (dubkba}; and that is liberation.?

! Vide Bhigya, 1, 1.22. ¢/, Praina Upinisad, 5. 7.
? Cf. Bhagya, 1. 1. 3; Tarkesahgraha and Dipika, pp. 106-107.
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V. TaE Nyiva THEOLOGY

It is by no means true to say that the Nydya and
the Vaifesika Sutra make no men-
tm;;:? Jo Godin  tion of God.! We do find short
sika shitras. references to the Divine Being in
both the sitras.” The later Naiyayikas give usan
elaborate theory of God and connect it with the
doctrine of liberation. According to these Naiyayikas,
the individual self can attain true knowledge of realities
and, through it, the state of liberation only by the
grace of God. Without God’s grace neither the true
knowledge of the categories of philosophy nor the
highest end of liberation is attainable by any individual
being of the world. So the questions that arise are:
What is God? H?w do we know that God exists?

1. The Idea of God

God is the ultimate cause of the creation, main-
tenance and destruction of the

inGﬁ‘l)gte . t:::f ete:?f; world. He does not create the
gﬁ:::;-' T;;“v‘vzir'l’g_“"d world out of nothing. but out of
eternal atoms, space, tiine, ether,

minds {manas) and souls. The creation of the world
means the ordering of the eternal entities, which are
coexistent with God, into a moral world, in which in-
dividual selves enjoy and suffer according to the merit
and demerit of their actions, and all physical objects
serve as means to the moral and spiritual ends of our

1 Vide Hiriyanoa, Outlines of Indian Philosophy, p. 242.
3 Vide Nyaya-siit., 4. 1, 19.21; Vaifegsika-siit., 2. 1, 17-19,
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life. God is thus the creator of the world in the sense
of being the first efficient cause of the world and not
its material cause, i.e. a sort of demiurgus or a
builder of the ordered universe. He is also the pre-
server of the world in so far as the world is kept in
existence by the will of God. 8o also He is the des-
troyer who lets loose the forces of destruction when the
exigencies of the moral world require it. Then, God i3
one, infinite and eternal, since thc world of space and
fime, minds and souls does not limit Him, but is
related to Him as a body to the self wlich resides in
it. He is omnipotent, although He (s guided in His
activitics by moral considerations of the merit and de-
merit of human actions. Ha is omniscient in so far as
He possesses right knowledge of all things and events.
He has eternal intelligence as a power of direct and
steadfust cognition of all object~. Etérnal intelligence
is ouly an iuseparable attribute of God, not His very
essence as maintained in the Advaita Vedinta. He
possesses to Lthe full all the six perfections (sadaisvaryya)
and i3 majestic, almighty, all-glorious, infinitely beauti-
ful, und possessed of infinite knowledge and perfect
freedom from attachment. '
Just as God is the efficient cuuse ol the world, so
' He is the dwective cause of the
80&‘:;;,"3":?? ;'l"‘,’i':; actions of all living beings. No
:’gl""’g: includiug our-  oreature, not even man, is abso-
lutely free 1n his actions. He is
relatively free, i.e. his actions are done by him
under the direction and guidance of the Divine
Being. Just as a wise and benevolent {ather

! Vide §addarsana, Ch. 1, Kusumanjoli, 5.
Ji-—-16u08
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directs his son to do ocertain things, sccording to his
gifts, capacities and previous attainments, so God
directs all living beings to do such actions and feel such
natursl consequences thereof as are consistent with their
past conduct and character. While man is the efficient
instrumental cause of his actions, God is their efficient
directive cause (prayojoka kartd). Thus God is the
moral governor of the world of lhiving beings including
ourselves, the impartial dispenser of the fruits of our
actions (kacrmaphaladdtd), and the supreme arbiter of
our joys and sorrows.

2. Proujs for the Ezistence of God

Now the more important yuestion which naturally
arises here is this : What are the proofs for the exist-
ence of God? The Nyiya -Vuifesikas have to their
credit an array of proofs which include almost all tbe
arguments given in Western philosophy for God's
existence. 'There are as many as ten proofs, of
which the more important may be considered hers.

(1)~ The Causal Argument

All composite objects of the world, formed by the
combination of atomns (e.g. moun-
All  composite and 3 ) .
Hoited i of the tains, seas, etc.), must have a canse
world must have an because they are of the nature of
intelligent maker who . '
is omnipotent and ¢ffects, like a potr. 'That all such
I‘L";ﬂ:'rc;:“é;)df‘“d that  ohjects of the world are effects
follows first [{rom their being made
up of parts (sivayava) and secondly, from their possess-

ing an iniermediate magnitude (avantaramahattva).

1 Vide Nydya-bhigya, 4.1 21,
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Space, time, ether and self are not effects, because thesé
are infinite substa.nces, not made up of parts. Atoms
of earth, water, hght and air, and {be mind are not the
effects of any cause. because they are simple, indivisible
and infinifesimal subslances. All other composite
objects of the world, like mountains and seas, the
sun and the moon, the stars and the planets must
be the effects of.some cause, since they are both made
up of parts and possess limited dimensions. These
objects are what they are because of the concurrence
of a number of material causes. Therefore, there must
be an intelligent cause (kartd), for all these effects.
Without the guidance of an intelligent rause the
material causes of these things canpot attain just that
order, direction and co-ordination which enable them
to produce thesé definite effects. This intelligent cause
must have a direct knowledge of the material causes
(the atoms) as means, a desire to attain some end, and
the power of will to accomplish or realize the end
(jidna-cikirgd-krti). He must also be omniscient
(sarvajiia), since only an omniscient being can have
direct knowledge of such absolutely simple and
infinitely small entities as atoms and the like. That
i#, He must be God and none but God.'

—

The first argument of the Naiyayikus, 16 will be

A comparison of the Observed, resembles the causal argu-
Naiyayika's  causal ~ment for God’s existence us explained
srgoment with that of by some Western thinkers like Paul
Weatern theologians.  Janet,* Hermsnn Lotze ” and James

! Vide Kusumanjalh, 5: Sarvadurdana, Ch X1: Tarkusohgrahe
and Dipikd, pp. 21-22.

2 Vide Finel Causes, Bk. 1, Ch. 1,

3 Vide Outlines of ¢ Philosophy of Religion, Cha. I and IT.
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Martineau.? According to them, the world oi finite

objects requires an imtelligent cause which gives order

and co-ordination to their concurrent physical causes. Thue

Janet lays it down as & principle that all co-ordination

betwecn divergent phenomena implies & final cause or

an intelligent agent who effects the complex combi-

nation of such separate phenomena. 8o also,both Lotze

and Martinesu start from the fact of physical causation

in the world and rise up to the conception of an intelligent

principle as its ultimate ground and reason. Indeed, the

Naiydyika view of an efficient ceuse as an intelligent agent

strikingly anticipates Martineau’sidea of cause as will diree-

ted to the realization of ends. There is, howcver, some
differ. nec bet ween these theists and the Naiyayikas. Western

theists generally believe that God is not only the cause

of the order and ynity of tbings in the warld, but alsa the
creative energy That gives existence o the things of Nature.
For the Naiyiyikas, however, God is only the cause of the _
order of Nature, and not of thie “existence of the ultimate

constituents of it. Still the Nyiya conception of God

‘cannot be ¢alled deistic.  According to deism, God creates
the World at a veértaiii point of time 4R then leaves it
to itself. _He has usually no concern with the affairs

of the world, salthough He may ocecasionally interfere

with them in case of grave emergency as a clock-maker
does ‘when his manufactured ¢lock gets ouf of order, On

the Nyiya theory, however, (God muintains a continuous

relation with the world (heing conceived as uot only the

creator, bul ulro as its maintainer and destroyer). 'This

is the esscnee of theism as distinguished from doism and,

as .such, the Nyiiva conception of God is rather theistic

than deistic.

(11) The Argument from Adrsta

The second argument of the Najydyikas is this: The
The differences in our questlion here ig: How are we to
Jot require an explana-  #¢count for the differences in our lnt
tion which must be here on earth? Some people are
given in terms of cur happy and some miserable, some
good or bad deeds. wise and some ignorant. What may

be the cause of all these variations in our worldly life ?

Vide A Study of Religion, BK, 1T, Ch. 1.
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We cannot say that they have no causes, because these
are 80 many eventis in our life, and every event must have
its cavse, Now thc causes which produce our joys and
sorrows in this iife ure our own actions in this or some
previous iife.  We enjoy or suffer in this iife because of
our good or bad actions. The law that governs the lives of
individull souls is the morai law of karma which requires
that every individual being must reap the fruits of its
own actions, good or bad, right or wrong. There is
nothing strange or improbable in this. 1% follows logically
irom the Jaw of universal causation, which means that
cvery cause musi produce its effect and every effect
must be produced by its cause. That our moral
aclions are as good causes as our pbysic:i actions must be
admitted by every one who believes im the law of causation
and extends it to the moral world. * Just as bodily acts
produce bodily changes, and mental functions produce
mental changes and dispositions, so morally good or bad
actions lend to good or bad moral consequences, such as
reward or punishment, happiness or misery, Hencc it s °
establiched that our joys and sorrows are due to our own
actions.? ’

But the next question is: How do our mora! actions
Adpeta s the stock produ‘;'e their ]consequences which
of merit and demeriv 0AY be separated from them by long
sceruing frem our good intervals of time ? Many of our
.'md)bnd. ng;tltc:ns.. Stl) joys and sorrows cannot be traced
our lot 18 determined 4 qny work done by vs in this lifi
; o aelioms, y ife.
¥ our own actiont Fven those that are due to acts
done in this life, do not arise out of them immediately,

v 11 the world be created by God, who is not only omnipotent but
slso moral'y perfect, it is pot unreasonsble to think rhat goed actions
must produce good effects and bad actions mnst produce bad eflects in
our lives. If God is both the creator and moral governor of the world,
it logically follows that buman beings are responsible ta God for their
actiops. It follows also that our actions are judged by God as gord or
kad, right or wrong, according as they do or do not help us to realize the
¢nd of our life, or to perform our own duties to God and man. And
from this it is bul natural sand rational to conclude that God rewards us
for our good acts and punishes us for badones. In other words, in
s world created by God, good actiona must lead to good results and evil
actions must not fsil to'lead to evil consequences.
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but after some time. A sinner mn the heyday of youth
may be a sufferer in the infirmity of old age. Boitis
maintained thst our good actions produce a certan effi-
ciency called merit (punys), and bad actions produce some
deficiency called demerit (piipa) in our souls and these
persist long after our actions have ceased and disappeared.
This stock of merit and demerit accruing from ‘good and
bad actions 18 called adrsta. There is nothing more
mysterious in the concept of adrsta than in those of virtue
and vice. Just as good actions have a purilying, so bad
actions have a corrupting effect on our nfind. And just
as virtue conduces to a sense of security, serenity and
peace (in a word, happiness), so vice plunges the mind
into the ruffled waters of suspicion, distraction snd
unessiness (in a word, unhappiness). In the same way,
adrsta, as the sum-total of merit and demerit accruing
from our past actions, produces our present joys and
SOITOWS,
But how is it that ndrsta manages to produce the proper
consequences ? It is an unintelligent
But sdrgla being an  principle which ecannot by itself
unintelligent principle ¢ 10,4 to just that kind and degree of
requires to be guided o .
by a sopremely wise JOY and rorrow  which are dus {o
person, namély, Ged.  our post actions. So it is argued
that adrsta must be  guided by some
intelligent agent to produce s proper consequences.
Individual selves cannot be saild to direet or control adFsta,
for they do not know anything about iheir adreta, and
turther, it is not inircquently that adrste defies the control
of their will. So the intelliuvent agent, who guides adrsta
through the proper channelsto produce the proper effects,
is the eternal, omnipotent and omniscient Divine Being.
It i= God who controls our adpsta, and dispenses
all the joye and sorrows of our hfe, in strict accordance
with it. Or, as Kant would say, it is God who combines
happiness with virtue and misery with vice. God gives us
the fruits of our actions in the shape of enjoyments or
afflictions in a way similar to that in which a wise and
potent monerch rewards or punishes his subjects according
to the merit or guilt attaching to their good or bad actions.®

Vide Kusumanjali, 1.
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(#1) The Argument from the Authoritativeness
of the Scriptures

Anotler argument for God's existence is based on the
. authoritative character ot the Vedas.
W?;:’) are v‘:{;g“;’;’; The authority of the scriptures is
authoritstive  texts. Aaccepted as  unquestionable and
This is due to the infallibie in all religions. Now the
supreme sutbority of  gucstion, we are to coneider here, is
their author who must  t}i..  What is the source of the
be omniscient, and sc N
none otber than God. autharity of the Vedas? According
to the Naiyiyikas, the authority
{praimanya) of the Vedus has its souree in the sapreme
authority of their author (aptapriminys). lust as the
suthoritativeness of the medical science, or for the matier of
that, ot ali sciences, 15 derived from the scientists who
founded them, so the authoritativeness of the Vedas s
derived from some person who imparted that character to
them. The validity of the Vedas may de tested Lke that of
uny science, by following their injunetions about worldly
objects and seeing how they produce the desired results. Of
course, the truth of other Vedic texts bearing on supersen-
sible objects cannot, like some seientific truths, be tested in
this way. Stiil, we may accept the whuic ot the Vedus as
valid and authoritative, in the ssme way in which we
accept the whole of a science as true when, as a matte: of
fact, we can verify only some parts of it. Bo we must ex.
plain the suthority of the Vedas by referring them to some
authoritative person. Now theindividual self (jiva) canngt.
be the author of the Vedas, since tbe supramundane reali-
ties and the transcendent principles related in the Vedas
cannot be objects of the knowledge of any ordinary indi-
vidual. Heoce the author of the Vedas must be the
supreme person who has a direct knowledge of all objects,
past, present and future, finite, infinite and infinitesimal,
sensible and supersensible, That is, the Vedas. hke other
scriptures, are revealed by God.'

! Nya@ya-bhaygya, 2. 1, 68, Kusumatjaii, b, p. 62,
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(i9) The Testimony of Sruti

Another proof of God’s existence is this : God exists,
because the Vedic scripture (§ruti)
Tue Srati bears Dears testimony to His oxistence.
tertimony to the exis- Here are some of the seriptural lexts:
tence of God. *“The highest eternal self 1s the Lord of
all, the ruler of all, the prolector of
all...”” “The great unborn spirit is the receiver of_all'
offerings and the giver of all gifts.””* ‘‘The one God lies
hidden in all, is all-prevading, is the inmost self of all and
the controller and sustainer of all.”'? *‘He is the ruler
of all selves and the creator of the world.”® In the
Bhagavadgita also, the T.ord says: ‘‘l am the Faiber and
the Mother of this world, its Foster-psrent, and its eternal
and immutable God,” ‘‘I am the highest end of all, the
maintainer of all, the controller of all, the witness of all,
the abode of all, the shelter of 8]l, the friend of all, the
creator of all, the destroyer of all, the substratum of all,
and the unchanging ground of the origin and destruetion
of all.”"*

L4
It will appear from ihe above that the $rutior the
seripture bears unmistakable testimony to the existence
of God. But the question that may
Bat why should one goitate the mind of Lhe reader is:
Boeept :ll_:.;tu‘r‘;ff’f‘:;z Why should one believe in God simply
poiat ? on the authority of the scripturvs ?
An ordinary man may be inclined to do
so, if he has not the spirit of ecritical enquiry in him.
But'a critical philosopher may say that scriptural testi-
mony has no importance for philosophy, which is satisfied
with nothing short of logically vaiid arguments in the
attainment of true knowledge about anything, human or
divine. 8o long as these are not forthcoming, the appeal
to authority is of no avail. It may also be thought that
such logical support for the belief 1n God is afforded by the

Brhaddranyaka Upanigad, 4. 4, 22, 1, 1, 24,
Svetafvatara Upanigad, 6, 11,

Kaugitaki Upanigad, 4. 18,

Bhagavadyita, 9, 17-18,

- W W -
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traditional proofs of God’s existence. But as Immanuel
L Kant'® and, after him, Hermann
aln ';::'l‘l‘efg"’;:oo‘;: {;?tze’ huve clearly shown, none of
for\God's  existence e so-called proofs can really prove
shcws thut Gou can- the existence of God, To prove any-
not be proved in any thing is to deduce it as a necessary
Wy for 't'lfep'gglfi’t Pre.  conclusion Irom certain given pre-
Ged us spick.  © mises. But God being the highest of
all premises, i.e, the uitimate reality,
there cannot be any anterior premise or premises from
which we can deduce God as a conclusion. The onto-
logical proof starts from the idea ol the most perfect being
and infers its existence on the ground that without exis-
tence it would not be most perfect. So, the cosmological
argument starls frum the sensible wor'd esa finite and
conditioned reality, and argues to the existence of an
infinite, unconditioned and supersensible reality as the
ground thereof. Similarly, the teleological proof lays stress
on the udaptation of means t> ends which we find every-
where in nature aund infers the existence of an infinitely
intelligent creator of the world. But a!l these proofs are
vitiated by the fallacy of deducing the existence of God
from the mere idea of Him, The idea of the most perfect
being may involve the idea of existence, but not actual
existence, just as the thought of one hundred rupees 1n my
pocket involves the imuage or the idea of their existence,
but not their real physical existence. 8o, to think of the
conditioned world we have to think of the uncondilioned,
or 10 explain the adaptation of things we Lave to think of
an intelhgent cause. But to think of the existence of
something is nol to prove its existence, since the thought
of existence is not actuul exirtence,
The conclusion to be drawn from all this is that the
existence of God canoot be proved by any argument. In
truth, mere reasoning or logical argu-
Experience is the wment cannot prove the existence of
«kmly | Jource bofz g aoythiog. The exislence of a thing
o::‘;i:e':ce.. out 1% js "to be known, if at all, through
expericnce, direct or indirect. A man
of normal vision may indirectly kncw what orange colour
is, if he has seen red and yellow, but no orange as yet.
But a man who is born blind can never know what colour

Vide B. Caird, The Critical Philosophy of Kant, Vol, 11, Ch. XIIL.
V.de Outlines of 8 Philosophy of Religion, Cb. L.
82160518
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is, however much he may argue and reason logically, If
by some surgicsl operation, the man is blessed with the
power of vision, & single glance at some coloured dbjects
shall reveal to him the world of eslours. Lotze® told us
the truth ebout our knowledge of God when he said:
 Therefore, ell proofs that God exists are pleas pub
forward in justification of our faith and of the particular
way in which we feel that we must apprehend this
highest principle.”” This point becomes more clear
when in his criticism of Anselm’s form of the ontological
proof, he observes: *‘To him (Anse'm) the assumption
that it (God) does nobt exist seemed to conflict with
that immediate conviction of its reality, whioh all our
theoretic, aesthetic. and moral activities oconstrain our
souls to entertain’’. ‘‘Although,”” he goes omn to say,
‘* weak enough as a proof, Anselm’s argument expresses an
immediate fact abeut our minds, pamely that impulse
which we experience towards the supersensuous, and that
God's exi faith in its truth which is the starting-
od’e existence must . s ey
be known through Point of all religion.” It bceomes
direct esperience and adundantly cieur from all this that
not by means of God must be known through direct ex-
ressoning. . perience aod not through any process
of reasoning, If there is this direot experience, no proof is
necessary, just 8s no reasoning is needed to convince you
that you are now reading this bLook. If there is no direet
experience of God, we may pile up proof after proof and
yet remain as unconvinced as ever with regard to the
existence of God.
For the knowledge of God ur of any supersensuous
reality, those who have no direct ex-

Those who have Do
direct experience of
God, must deperd, for
their knowledge shout
God, on others who
bhave that direct ex-
perience. The éruti
being the expression
of seuch direct ex.
perience of God is a
just source of our
belief in God.

perience must dapend on the authority
of those rare blessed souls who are
pure in heart and have seen God,
like the Upanigadic seers snd the
Chrislian saints. 8o, #éruti or the
seripture, being the embodiment of
the knowledge imparted by the
enligbtened sages and seers of God,
may be accepted as a source of right
knowledge about God. Just as the
great scientists and their sciences

bave been, for all ages, the source of our knowledge of

1 Op.cit., pp. 0, 12 (italice ours).
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many scientific truths, o the Vedas and Upanigads (éruti)
constitute a just ground of our beliet in one universal
gpiritual truth, i.e. God.?

3. Anti-theistic Arguments

It may be objected here that the last two proofs given
above involve wus in the fallacy of
The charge of arguing  reasoning in a circle. In the third
in l:“""::;‘ :&'r""i‘: proof, it is shown that God is the
answered. P author of the Vedas, while in the
fourth, the Vedas are exhibited as the
ground of our knowledge of God. It uppears, therefore,
that we prove God’s existence from the Vedas and that
of the Vedas by the revelation of God, DBut that there is
reaily no circular reusoning here becomes clear when we
distinguish Lelween the order of knowledgs and the order
of existence. In the order of existence, God 1s first and
creates the Vedas, impurling to them their authoritative
character. In the order of knowledge, however, the Vedas
come brst, and we rise from themn to u knowledge of God.
But for our knowlodge of the Vedug, we need not be
necessarily and absolutely dependent on Ged, since these
may be lenrned from an eiigible and efficient, teacher.
Al! reciprocal dependence is nel ressoning in a gircle. Tt
is only when there is reciprocal dependence with reference
to the same order or within the same universe of discourse,
that there arises the fallaey of reusoning in a eircle. In
the present case, however, the Vedas depend ¢cn God for
their existence but not for their knowledge, while Ged
depends on the Vedss for cur knowledge of Him but not
for His existence. o there is really no faliacy of reason-
ing in a circie.*
Another objection to the Nviaya theory of God is this:
If God be the creator of the world,
He must have a body, since without
body no action is possible. This
objection, the Naiyayikes reply, fails because it iscaught
between the two horns of a dilemma. If God's existence
i8 proved by éruti, then tke objection stands precluded, for
there is no point in arguing against what is already proved.
On the other hand, if the very existence of Gog is not

Reply to the second
oblection.

1 Cf. Kusumafjali, 5-
? Vide Sorvadaréana, Cb, X1.
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proved, there is no basis for an argument against the
possibility of his action without a body.?
Still another anti-theistic argument is based on the
. . problem of the end of creation, In
The third oblection oyenting the world God must have
and the Naiydyika's . .
reply to it. some end in view, for_nobody acls
without a desire to realizersome end,
But what may be the end of God’s creative activity ? It
cannot be any end of Hisown, because there are no up-
fulfilled desires or unaitained ends in the Divine Being
who is perfect. Nor can it be the end orgood ot others,
He who labours cnly for others must not be regarded as
an intelligent person. I cannot be said that God was
moved by compassion (karupd) in the act of c¢reation, It
it were really so, He should have made all his creatures
perfectly happy and pot so miserable as we actually find
them. Compassion is just the desire to relieve the suffer-
ing of other creatures without any seli-interest. So it
follows that the world is not created by God. The
Naijyayikas meet this objectionthus: ‘‘God's action in
creation is indeed caused by compassicn. But we must
not forget that the idea of creation which consisis oniy
of bappiness is incobsistent with the nature of things.
Certain eventual diffcrences in the form of bappiness or
misery are bound to arise out of the good or bad actions
of the beings who are to be created. It cannot be said
tbat this will limit God’s independence in eo far as His
compassionate creative act depends on the actions of other
beings. Onc’s own body does not hinder onc. Rather, it
helps one to act and achieve one’s ends. In a like
manner, the created world daes not hinder and limit God,
but serves as the means for the realization of God's moral
ends and rationnl purposes.’’?

VI. CoxcLusIioN

The value of the Nyiya system lies eepecially
in its methodology or theory of kpowledge on which it
"buildsits philosophy. One of the chargesagainst Indian
philosophy is that it is based on religious authority and

1 Ibid.
? Jbid.
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is, therefore, dogmatic and not critical. The Nydys
philosophy is a standing repudiation of this charge.
The theory of kmowledge, formulated by the Nyiya,
is made the basis not only of the Nyiya-Vaiegika, but
also of other Indian systeme, with slight modifications.

be Nyiya applies the method of logical criticism to
folve the problems of life and reality. It is by means
of a sound logic that it finde out the truth and defends
it against hostile criticism. Bul the Nyaya theory of
pluralistic realism is not as satisfying as its logic.
Here we have a common-sense view of the world as
a system of many independent realities, like material
atoms, minds, individual souls and God, which are
externally related to one another in space, time and
dkada. It does not give us a systematic philosophy
of the world as a whole in the light of one universal
absolute principle. The philosophical position of the
Nyaya is said to be lower than that of the Sankbhya or
the Vedanta. This becomes manifest when we con-
cider its theory of the individual self and God.
According to it, the individual self is a substance which
is not essentially conscious and intelligent, but is
accidentally quslified by consciousness when associated
with a body. But such a view of the self is contra-
dicted by the evidence of our direct experience which
reveals the self as an essentially conscious subject and
not as a thing with the quality of consciousnese.
Further, on this view, the liberated self has no cons-
ciousness and 1is, therefore, indistinguihsable from a
material substance. The Nydya conception of God as
the architect of the world, its efficient but not material
cause, bas an obvious reference to human relations and
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reduces God to the position of & human artificer who
makes things out of given material. There is indeed
the suggestion that the world of things and beings is
related to God as one’s body is to one’s self. But this
idea is not properly developed.in the direction of a full-
fledged theism. B8till, as a philosophy of life, the
Nyaya theism isno less edifying and aseuring than
other forms of it.
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CHAPTER VI
THE VAISESIKA PHILOSOPHY

I. INTRODUCTION

The Veidesika system was founded by Kanada. It
] is so pamed in view of the fact that

The Vaideoika sys- | | s
tem was founded by Vifesa’ as a category of know-
Kunada. ledge has been e'aborately discucsed
in it. The founder of this philosophy, we are told,
was surpamed ‘Kanida’ because he led the life of an
accetic and used to live on grains of corn gleaned
from the fieldl. He was al-o pnamed Ultk.. So the
Vaidesika philoscpby is alto known as the Kanida or

Aulukya system.

The first systematic work of this philosophy is the
Vaiscsika-stitra  of Kandda. Tt is

Sutue imporiant — givided into ten adhyiyas or books,

wotks of the systewm.
each consisting of two dhnikas or

sections. Pradastapada’s  Paddrtha-dharma-sangrahe
has not the character of a Bhésya, but reads like an
independent exposition of the Vaidesika pbilosophy.
Further, we know from two commentaries' on
Sankara’s Sdriraka Bhasya ibai Riavana, King of
Ceylon, wrote a commentary on the Vaidesika-sitra.
Udayana's Kirenirali and Siidbara’s Nydya-kandali
are two excellent commentaries on DPradistapida’s
work. Vallabbiciria's Nydya-lilivati is a valuable
compendium of Vaisesika philosophy. The later works
on the Vaifesika combine this system with the Nyiya.

V' Vide Prakata tha and Ratnaprabhd, 2.2.11,
3316068
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Of these Sivadilya's Sapta-padarthi, Laugiksi Bhaskara's
Tarka-kaumudi and Viévanatha's Bhdsapariccheda with
its commentary Siddhdnta-muktdvali are important.

The Nyiya and the Vaifesika are allied systems of
) philosophy (sam@natantra). They
Nyhye syeem.” '™ have the same end in view, namely,
liberation of the individual self.
According to both, ignorance is the root cause of all
pain and suffering ; and liberation, which consists in
their absolute cessation, is to be attained through a
right knowledge of reality. There is, however, some
difference between the two systems on two fundamental
points. 'While the Nyaya accepts four independent
sources of knowledge, namely, perception, inference,
comparizon and testimony, the Vaidesika recognizes
only two, viz. peréeption and inference, and reduces
comparison and veibal testimony to perception and
inference. Secondly, the Naiydyikas give us a list of
sixteen padarthas which, according to them, cover the
whole of reality and include thoseaccepled n the other
system. The Vaidesikas, on the other hand, recognize
only seven padirthas and comprebend all reals under
them. These seven categories of reality are (1) dravya
The seven categories or substance, t2? guna or quality,
of 1the Vsifegika (3) karma or action, (4) simdnya or
system, . - . .
generality, (5) vifesa or particula-
rity, (6) samaviiya or the relation of inherence, and (7)
abhiva or non-existence. The Vaidesika philosophy is
an elaboration and a critical study of these seven cate-
gories.
Padirtha literally means the object denoted bya
word. Bo by padirtha we propose to mean all objects
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of knowlédge or all reals. Now, according to the
Vaidesikas, all objects, dcnoted by words, may be
. ) broadly divided into two classes,
of which six are .
positive and cne vega. namely, being and non-being (bhava
tive. ' and abhdva). Being stands for all
that is or for all positive realities, such as existent
physical things, minds, souls, etc. Similarly, non-being
stands for all negative facts l:ke the non-existence of
things. There are six kinds of being or positive
realities, namely, substance, quslity, action, generality,
particuiarity and inherence. To these the later
Vaidesikas added a seventh padirtha called abhava
which stands for all negative facts.’

II. TaE CATEGORIES

’
1. Substance or Dravya *

A dravya or substance is that in which a quality
Substence s  {he OF AN action can exist. but which is
substistum of qualities  distinct from hoth. Without sub-
and actiins end the .
material cuuse o com-  &tance there can be no quality or
posite tl.ings. action. A thing must be or exist, if
it is to have any quality or action belonging to it. 8o
a substance is the substratum of qualities and actions.
It is aleo the constitutive or malerial cause (sama-
viyikiirapa) cf other composite things produced from
it. Thus a cloth is 8 composite thing formed by the

1  Vide Tarkdmyta, Cb. 1 ; Tarkabhagd, p.29; Vaifesika-siit.,
1.1.14,

2 Vide Tarkasangraha, Recs, on Uddefs and Dravys; Tarkebhgs,
pp. 20-29 ; Vaidepika-sat., 1.1.16
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combination of a numiber of threads of a certain colout.
Now the threads are the material or constitutive causes
of the cloth, because it is made of threads and subsists
in them. Similarly, wood and lead are the maierial
causes of a wocden pencil because it is made of them !
There are nine kinds of substances, namely, earth or

prthivi, water or jala, lizht or tejas,
air or vayu, ether or akafa, time or
kila, space or dik, soul or &atmi,
and mind or manas. Of these the first five are called
physical elements (paficabhiita), since each of them
possesees a specific or peculiar quality (videsa guna)
which is sensed by an external sense. Smell is the
peculiar property of earth. Other substances have
smell only as they are mixed up with some quantity
of earth. There ig smell in muddy water, but no smell
in water which is pure. Taste is the peculiar property
of water; colour of light, touch of air, and sound of

1 As distinguished from samaviyikdrans, the cclour of the thresds
is, sccording to the Nydya-Vaidisika, the asamavayikdrapa or noo-
copstitutive cause «f the co'our of the cloth. 1t is t(he mediate
esuse of sn effeck. The colour of the threads delermines the
roloor of the cloth throvgh being rclated to the threads which
are the conshitutive causes. There is still anotber kind of cause,
nemely, the nimittekdians or eflicient cause. It staods for that cause of
ap effect which is peither copstitutive por pon.constitutive, but stili
pecessary for the effect. Thus the shuttle is the efficient cause of the
cloth, berause it is the instrument by which the combination of threads
is effected in order to manufacture s piece of cloth. It includes also the
directive canse (prayojaks cr nirvartaka) and finel cause (bhoktd) of the
effect. In relation to s cloth, the weaveris the prayoizka or directive
cause because he is the agent who acts on and directs the previous sapser
to bring about the effect. So also, the bhoktd or final cause of the cloli
is the person or persons whose purpose it serves, i.e. the wenrer of the
cloth - Cf. Aristotle's classification of canses into the formal, matlerial,
efficient and final,

‘There.are nine kinde
of substances.
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akada or etber. These five specific qualities are sensed
by the five external senses. Each of the senses is ton-
stituted by the physical element whose epecific quality
is senged by it. The sense of smell is constituted by
the element of earth, the sense of taste by water, the
eense of sight by light, that of touch by air, and that
of hearing by dkdda. We find that earthy substances,
like odoriferous particles in smelling objecls, manifest
the quality of smell. From this we conclude that the
senre of smell which manifests smell is constituted by
earth. For eimilar reasons it is heid that the senses
of taste, sight, touch and hearing are respectively
made of the elelents of water, light, air and ether.

The eubstances of earth, water, light and air are
of two kinds, npamely, eternal’
The atems of esrth.  (pnjtya) and nop-eternal (abitya).
water, light and sir are , -
eternal, while com. ‘The atoms (paraminu) of earth,
{’fc“_""l“,‘"t‘l:?fc‘t’z,‘::{_"' water, light and air ar¢ eternal,
becavce an atom is partless and can
be peither produced nor destroyed. AW other kinds of
earth, water, etc. are non-eternal, because they are
produced by the combination of atoms, and are, there-
fcre, subject to disintegration and destructicn..”We
cannot ordinarily perceive an atom. The existence of
atoms is known by an inference
The emistence of |ike this: The ordinary composite
atoms is proved by in- . o
ference. objectsof the world like jars, tables,
and chairs, are made up of parts.
Whatever is produced must be made up of parts, for to
produce a thing is to combine certain parts ip a certain
way. Now if we go on reparating the parts of a com-
posite thing, we shall pass from larger to smaller, from
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smaller to still smaller, and from these to the smallest
parts which cannot be further divided in any way.
These indivisible and minutest parts are called
paraminus or atoms. An atom cannot be produced,
because it has no parts, and to produce means to
combine parts. Nor can it be destroyed, for to destroy
a thing is to break it up into its parts, whereas the
atom has no parts. Thus being neither produced nor
destructible the atoms or the smallest parts of a thing
are eternal. /The atoms are different in kind. There
are four kinds of atomns, namely, of earth, water, light
and air, each having its peculiar guality. The Vaide-
gika view is thus dilferent from that of the Greek
atomists like Democritus who believe that all
atoms are of the rsame kind. and that they differ in
quantity and not in quality.

deéa is the ﬁflh physical subetance which iz the
substratum of the quality of sonnd.
.nﬁlﬁﬁu::‘:’&;ﬁ“g}fgf While sound is perceived, ikida
sical substance which cannot be perceived. There are
i imperceptible. .
two conditions of the external per-
ception of a substance, namely, that it must bavea
perceptible dimension (mahattva) and mamfest colour
(udbhiitaripavativa). Akidds is not a limited and
coloured substance. Akida is an all-pervading bearer
of the quality of sound and is inferred from the percep-
tion of thal guality. Every quality must belong to
some substance. Sound is not a quality of earth, water,
light and air, because the qualities of these substances
are not perceived by the ear, while sound is perceived
by our ears. TFurther, there may be sound in regions
relativeiy free from the influence of these substances.
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Nor can round belong as a quality to space, time, soul
and mind, for these exitl even when thers is no sound
to qualify them. 8o there must be some other aub-
stance called dkida or ether of which sound is the
quality. 1t is one and eternal because it is not made
up of parts and does not depend on any other svhstance
for its existence. It is ail-pervading in the scnse that
it has an unlimited dimension and its effect or opera-
tion is perceived everywhere.
Space (dik) and time (kila) ave, lik: dkida, imper-
ceptible substances each of which is
Space and time also  one, eternal and all-pervading.
sre iupeiceptible sub- ..
stances. Space is inferred as the ground of
our cognitionscf ‘ here * and ‘ there,’
‘near ’ and ‘ far." Time is the cause of our cognitions
of ‘past,’ ‘present’ and f{uture,’ ‘older’ and
‘ younger.” Although one and indivirible, akasa, space
and time are distinguiched into different parts and
thus conventionally spoken of as many by reasan of
certain limiting couditicns (upadhi: which affect our
knowledge of them. Thus the expressions * the ether
enclosed by a jar,” ‘that by a house,” *fillel and
empty space,” ‘the east und the west,” *a w'nute, an
hour and a day ' are due to the apparent distinctions,
made by certain conditions, in what is reslly one ether,
one space and one time.

The soul (a&tma) is un eternal and all-pervading
. . substance which is the substratum
The soul is an eternal .
and all-perva ting sub-  of the phenomena of conscious-
stacie which s the .
subswratum of cop- Dess. Thereare iwo kinds of souls,
selolness. namely, the individual soul (jivat-

mé) and the suprcme soul (psramitma or Isvaras).
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The- latter is one, and is inferred as the creator of
the world. The former is internally or mentally
perceived as possessing some quality when, fur example,
one says, ‘I am happy,’ ‘Iam sorry,” and so forth.
The individual self is not one but many, being different
in different bodies.
Manas, which is a substance, is the internal sense
(antarindriya) for the perception of
Manas s an atomic  the individual soul and ils qualities,
inperceptible sub- . . .
stance. Proofs for the like pleasure and pain. Ttis atomic
existence of madasof  gnd cannot, therefore, be perceived.
Its existence is inferred from the
following grounde: (a) Just as in the perception of
the external objecls of the world, we require the exter-
nal senses, 8o in the perception of internal objects, like
the soul, cognition, feeling and willing, there must be
an internal sense, to which we give the name of
mind (manas). (b) Secondly, we find that although
the five external senses may be in contact with
their respective objects at ihe same time, we have
not simultaneous perceptions of colour, touch, sound,
taste and smell. But why must this be so ? If when
talking to a friend in your house, your eyes are in
contact with his facial expressions, your ears are in
contact with the rumbling sound of the tram car out-
side, and your skin is in contact with the clothes you
wear, you should have simultaneous perceptions of the
friend’s face, of the tram car and of the clothes. But
you do not get all these perceptions at the same time.
This shows that over and above the contact between the
external senses and their objects, there must be come
other cause which limits the number of perceptions
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to one at a time, and the order of perceptions to
one of succession, 1.¢. one after the other and not all
together. Of the different objects which may be in
contact with our external senses at one and the same
time, we perceive only that to which we are attentive,
This means that we must attend to, or turn our mind
(manas) and fix it on (mmanoyoga). the object of percep-
tion. 8o every perception requires the contact of the
niind (manas) with the object through its contact with
the sense organ jn question. That is, we must admit
the existence of manas as an internal sense. That the
manas is partless or atcmic also follows from the
order of succession among our experiences. If the
mind were not an infinitesimal or partless entity, there
could have been siinultaneous contact of its many parts
with many senses, and so the appearance of many per-
ceptions at one and the same time. "But as this is not
the case, we are to say that the manas is partless or
atomic, and functions as an internal sense of percep-
tion. Tt is the organ through which the soul attends to
ohjects.

2.  Quality or Guna'

A quality or guna is defined as that which exists in
A quality existe io » & Substance and has no quality or
;::’,';,‘;"ffr ';'Lfiv'i’; Yy activity in itself. A substance exists
1. by itself and is the constituent

(samavayi) cause of things. An attribute depends for

1 Vide Vaifegike, sfit., 11,16 ; Tarkasangreha, Sec. on gups;
Tarkubhded, pp. 24-28.

34--1606B
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its existence on some substance and is never a constitu-
tive cause of anything. It isa non-constitutive or non-
material cause of things in so far as it deiermines only
their nature and character, but not their existence. All
qualities must belong to substances and so there cannot
be qualities of a quality. A red colour belongs to
some thing and not to any other colour. A quality
(guna) is an unmoving or motionless property
of things. It inheres in the thing as something
passive and inactive (nigkriya). So it is different from
both substance (dravya) and action (karma).
There are altogether twenty-four kinds of qualities.
These are riipa or colour, rasa or
k;l;b;:eo?';::{ft?g four  {aste, gandha or smell, sparfa or
touch, éabda or sound, sankhyi or
pumber, parimina or magnitude, prthaktva or distinct-
ness, sathyoga or 't':onjunctiou, vibhaga or disjurction,
paratva er remoteness, aparatva or nearness, buddhi or
cognition, sukha or pleasure, duhkha or paip, icchi or
desire, dvesa or aversion, prayatna or effort, garutva or
beaviness, dravatva or fluidity, sneha or viscidity,
samskara or tendency, dharma or merit, and adharma or
demerit. Many of these qualities have subdivisions.
Thus there are different kinds of colour like white and
black, red and blue, yellow and green. There are diffe-
rent kinds of taste, such as sweet, sour, bitter, etc.
Smell is of two kinds, namely, good and bad.
The quality of touch is of three kinds, wviz. hot,
cold, and neither hot nor cold. Sound is of two
kinds, viz. dhvani or an inarticulate sound (e.g. the
sound of a bell) and varna or an articulate sound (e.g.
a letter-sound).
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Number is {hat quality of things for which we use
the words, one, two, three. There
are many kinds of number from one
upwards. Magnitude is that quality
by which things are distinguished as large or small. Ii
, is of four kinds, viz. the atomic or-
Magnitude is s qua-
lily of which there are extremely small, the exiremely
four kinds. great, the small and the large.
Prthaktva is that quality by which we know that one
thing is different and distinct from another, ¢ g. a jar
from a picture, a table from a chair.

Number is a guslity
of things.

Conjunction is the union between two or more
Coniunction is anion things which can exist separately,
between two separable o9, 2 book and a table. The
things, and disjunc- . .
tion 1e their eepara- relation belween an effect and its
tion sfter conjupction. .11 is not one of copjunction,
since the effect cannot exist without relation to the
cause. Disjunction is the disconnection between things,
which ends their previous conjunction. Conjunction is
of three kinds, according as it is due to motion in one
of the things conjoined (as when a flying kite sits on a
hill top), or to that of both the things (as when two
balls moving from opposite directions meet and im-
pinge). 1t may also be due to another conjunction.
When the pen in my band touches the table, there is
conjunction between my hand and the table, brought
about by the conjunction between my hand and the pen.
Similarly, disjunction may be caused by the motion of
one of the things disjoined, as when a bird flies away
from a bill-top. Or, it may be due to the motion of
both the thinge, as when the ballsrebound after impact.
It may also be caused by another disjunction as when I
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drop the pen from my band and thereby disconnect my
hand from the lable.

Remoteness and nearness are each of two kinds,
There aro two kinds namely, the temporal and the
of remoteness snd spatial. As temporal, they mean
nearness. the qualities of being older and
younger, and as spatial, those of being far and near.

Buddhi, knowledge or cognition, and its different
forms have been explained before.! Pleasure and pain,
desire and aversion are well-known facts. Prayatna or
effort is of three kinds, namely,
pravrtti or striving towards some
thing, mnivrtti or striving away
from something, and jivanayoni or vital function.
Gurutva or heaviness is the cause of the fall of bodies.
Dravatva or fluidity is the cause of the flowing of
ceriain substances like water, milk, air, etc. Sneha
or viscidity is the cause of the adhesion of different
particles of matter into the shape of a ball or a lump.
This qualily belongs exciusively to water. -«

Samskira or tendency ir of three kinds, ¢iz. vega or
velocity which keeps a thing in
notion, bhivana or mental impres-
sions which help us to remember and recognize things,
and sthitisthapaka or elasticity, by which a thing 1ends
towards equilibrium when disturbed, e.g. a rubber
garter. Dbharma and adharma respectively mean virtue
and vice and are due 1o the performance of enjoined
and forbidden acts. Ope leads to happiness and the
other to misery.

Prayatna is of three
kinds.

Bo also sambskira.

! Vide Ch. V, pp. 191-98.
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Thus we get a list of twenty-four qualities in the
Vaifesika system. Now one may
befvhi‘i"lttalzi;t;m; ask: Why should we admit just
qualities? this number? Can it not be more
, or less than that? To this we
reply that if one takes into consideration the numerous
subdivisions of these qualities, then their number
would be very great. But in a classification of objects
we are to redure them to such kinds as are ultimate
from u certan standpoint, i.c. do not admit of further
reduction. So we come to the simplest forms or kinds
of qualities. Thus while one compound colour like
orange may be reduced to red and yellow, or a complex
sound may be shown to arise out of the combination
of other sounds, it is not possible for us to reduce
colour to sound or any other quality. It is for this
reason that we have to recognize cblour. sound, touch,
taste and emell ax distinct and different, kinds of
qualities. The Vaifesika classification of qualities into
twenty-four kinds i guided by these considerations of
their simplicity or complexity, and reducibility or irre-
ducibility. The gunas are what the Vaidesikas thought
to be the simplest, passive qualities of substances.

3. Action or Karma?

Karma or action is physical movement. Like a

quality, it belongs only to sub-

Kerms or action stance, but is different from both.

:::?.' physical more: A substance is the support of both

quality and action ; a quality is a

1 Tarkasangrahe, p. £7; Tarkabhard, p. 98 ; Varfegika.siit , 1.1.17;
Tarkamyta, p. 30.
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static. character of things, but an action is dynamic.
While a quality is a passive property that does not
take us beyond the thing it belongs to, actionis a
transitive process by which one thing reaches anoiher.
So it is regarded as the independent cause of the
conjunction and disjunction of things. An action has
no quality, because the latter belongs only to substance.
All actions or movements must subsist in limited
corporeal substances (miurtadravya), such as earth,
water, light, air and the mind. 8o there can be no
action or motion in the all-pervading substances ke
dkdfa, space, time and the soul. There can be no
movement of an all-pervading thing because it cannot
change its position.
There are five kinds of action or movement, namely,
utksepana or throwing upward,
of mhere are five kinds ‘avaksepana or throwing downward,
« akuficana or contraction, prasirana
or expansion, and gamana or locomotion. Of these,
utksepana is the cause of the contact of a body with
gome higher region, e.g. throwing a ball upward.
Avaksgepana is the cause of the contact of a body with
some lower region, e.g. throwing down a ball from a
house-fop. Akuficana is the cause of such closer
contact of the partsof a body as did not previously
exist, e.g. clenching the fingers or rolling up a cloth.
Prasarapa is the cause of the destruction of previous
closer contact among the parts of a body, e.g. opening
one’s clenched hand. All other kinds of actions are
denoted by gamana. Such actions as the walking of a
living animal, going up of flames, etc. are not separate-
ly classed in so far as they may all be included within
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gamsna. All kinds of actions cannot be perceived.
The action of the mind (manas) which is an imper-
ceptible substance does not admirt of ordinary perception.
The actions or movements of perceptible subs-
tances like earth, water and light can be perceived by
the senses of sight and touch.

4. Generality or Samanya

Things of a certain cluss bear a common name be-
Samanys is the cless- CBUSE Lthey possess a cornmon nature.
essence of theuniversal.  Mep cowsand swans have,severally,
tomething in common on account of which they bear
these general names. The thought of what they have
in commou, is called a general idea or class-concept.
Now the question is: What is it that they bhave in
common? Or, what is the something that is common
in them, and is the ground of their being brought
under one class and calied by the same pame ? The
first answer, which is only provisional, is that it is the
class-essence corresponding to the class-concept. The
Nyayus-Vaidesikas would say that it is their siminya
or generality. Or, in the words of modern Western
philosophers, it is the *‘ universal '’ in them. Hence
the previous question leads to a second, viz what is
sindpya or the universal ?

Therc are three main views of the universal or the

class-essence in Indian philosophy.

There are three yp t},, Buddhist philoscphy we have
views of the universal : e te e K iy

M it the nominalistic view, According to

The Bauddhu view. . s

it, the individual (svalaksuna) ulone

18 reul and tbere is no class or universal other than the

particular objects of experience. The idea of sameness that

we may have with regard to a number of individuals of a
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certain character is due to their veing called by the same
name. Itis oniy the name that is general, and the name
does not stand for any positive essence that is present in
all the individuals, Tt means only that the individuals
called by one name are different from those to which u
different name 18 given. Thus certain animals are called
cow, not because {hey possess any cominon essence but
because they are differcnt from all animals that are not
cows. So there is no universal but the name with.a
negutive connotation.

The Jainas ? and the Advaita Vedantins® adopt the
conceptualistic view of the universal. According to them,
the universal does not stand for any independent vntity

. over and above the individuals. On
\’e'fi‘ggt;}:lig:v snd the  the other hand, 1t is constituted by
' ' {he essential common attributes of
all the individuals. Sothe universal is not separate from
the individuals, but is identical with them in point of
existence. The universal and the individual are related by
way of identity. The universal has existence, not in our
mind only, but also in the particular objects of experience,
It does not, howevgr. come to them from cutside and is not
anything like a separate * essence,” but is only their com-
mon natyre.

The Nyiya-Vaidesikas* enunciate the realistic
theory of the universal. According

,he Nybys-Veiéeslkt o them. universals are eternal
: (nitya) entities which are distinct
from, but inhere in. many individuals (anekinugata).
There is the same (eka) universal in all the individuals
of a class. The universal is the basis of the notion
of sameness that we have with regard to all the

1 Vide Tarkabhdsd. p. 28 : Siz Buddhist Nyaya Tracts, Ch. V.

2 Vide Outlines of Jainism, p. 116 : Prameya.kamala-martanda,
Ch. IV.

3 Vule Paribhagd, Ch. 1.

4 Vide Tarkasahgraha, p. 87 : Bhagdpariccheda and Muktdvali, 8,
14,15 : Tarkabhasd, p. 28 : Tarkdmrta, Ch. 1 : Paddrthadharma., p. 164.
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individuals of a certain class. It is becanse there
is one common essence present in different individuals
that they are brought under a class and thought of
a8 essentially the same. Thus simanya or the umi-
versal is & real entity which corresponds to a general
idea or class-concept in our mind. Some of the modern
realists ! also hold that a ‘universal is an eternal
timeless entity which may be shared by many
particulars,” They agree further with the Naiyayikas
in maintaioing t(hat universals do not come under
cristence (sattd). These do not exist in time and
space, but have being and subsist in substance,
attribute and action (dravya-guna-karmavrtti), There
is no universal subsisting in another universal, because
there is but one single universal for one class of objects.
If there are two or more univetsals in the same class
of things, then they would exhibit contrary and even
contradictory natures and we could not classify them
one way or the other. The same iadividuals could
have bean men and cows at the same time.
In respect of their scope or extent, universals may
be distinguished into para or the
et 1 sy highest and all-pervading, apara or
:‘;:e; - al::’;:i;r':"' the lowest, and the pardpara or the
intermediate.”  ‘Being-hood’ is
the highest universal, since all other universals come
under it. Jar-ness (ghatatva) as the universal present
in all jars is apara or ths lowest, since it has the most
limited or the narrowest extent. Substuntiality or
1 Cf. Russell, The Problems of Philosophy, Ch. IX.
3 Vide Bhdgapariccheda and Muktdva'i, 8, 9 ; Nyayalildzcati, pp. 80-61,

C}. Tarkampia, Ch. 1.
85-1605B
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thinghood (dravyatva) as another universal is pardpara
or intermediate between the highest and the lowest.
It is para or wider in relation to substances like earth,
water, etc., and apara or narrower in relation to the
universal ‘being-hood’ which belongs to substance,
quality and action. :

8. Particularity or Visesa *

* Particularity (videsa) is the extreme opposite of the
Partioulatity s the unive.raal (simanya). By parti-
unique individuslity of cularity we are to understand the
the eterasl aubstances.  , \ique individuality of substances
which have no paris and are, therefore, eternal, such as
space, time, idkasa, minds, souls and the atoms of
earth, water, light and air. How are we to distinguish
one mind or soul from another ? How again is one
stom of water distinguished from another atom of
water ? That they are different from one another
must be admitted by us. Yet we cannot explain it by
the difference of their parts, because they have no
parts at all. On the other hand, they are’ similar
in other respects. So we have to admit some peculia-
rity or unique character whereby they are distinguished
from one another. The category of videsa stands
for this peculiar character of the otherwise indistin-
guishable substances.

As subsisting in the eternal substances, viéesas are

Particularities  are themselves eternal (nitya). We
eternal and distin-  ghould not suppose that videsa per-
Rished by themsclves. tains to the ordinary things of the

! Vide Tarkasangraha, pp. 11, 88; Bhasipariccheda and Muktd.

oalt, 10; Tarkabhasa, p. 28; Tarkémrta, Ch. I; Paddrthadharma,
p. 168,
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world like pots, chairs and tables. It does not belong
to anything made up of parts. Things which are made
up of parts, 5. e. composite wholes, are easily distin-
guishable by the differences of their parts. 8o we do
not require any category like videsa to explain their
distinction. 1t is only when we come to the ultimate
differences of the pariless eternal substances that we
have to admit certain original or underived peculiarities
called videsas. There are innumerable particularities,
since the individuals in which they ctubsist are inpun-
merable. While the individuals are distinguished by
their particularities, the latter are distingnished by
themselves (svatah) Hence particularities are so
many ultimates (antya) in the analysis and explanation
of the differences of things. There cannot be any
perception of them ; like atoms, they are supersensible
entities.

6. Inherence or Samavaya '

There are two main relations recognized in the
Nyaya-Vaidegika philosophy. These

,f;,m av .yt,f,::ﬁo @b e eamhyoga or conjunction and
{f:?;:‘;f:'“;;:‘& Nyéys-  gamaviya or inherence. Conjunc-
tion is a temporary or non-eternal

relation between two things which can, and usually do,
exist in separation from each other. Two balls moving
from opposite directions meet at a certain place. The
relation which holds between them when they meet is
one of conjunction. It is a temporary contact between

1 Tarkusangroha, p. 88 ; Tarkebhdsd, p. 2: Padarthadharma , pp.
171.75; Bhagdpariccheda and Muktarali, 11, 60,
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two substances which may again be separated and yet
exist (yutasiddha). So long as the relation of conjunc-
tion s, it exists as a quality of the terms related by it.
But it does not affect the existence of those terms. It
makes no difference to the existence of the balls
whether they are conjoined to each other or not. Thus
conjunction is an external relation which exists as an
accidental quality of two substances related by it.

As distinguished from conjunction, samaviya is &
How the two are die. PETIVANENE OF .efemal relat.ion be-
tinguished from each tween two entities, of which one
otber. inheres in the other. The whole is
in its parts, a quality or an action is in a substance, or
the universal is fn the individuals, and particularity is
in some simple eternal substance. Thus we say that the
cloth as a whole isrin the threads, the colour red 8s a
quality is in the rose, otion as an action belongs to
the movix'Jg ball, manhood as a universal 15 in indivi-
dual men, and the peculiarity or the distinctive
character of one mind or soul is in that mind or
soul.

Conjunction is a temporary relation between two
things which can exist separately, and it is produced
by the action of either or both of the things related,
e.g. the relation between & man and the chair on
which he may be seated for the time being. On the
other hand, the whole is always related to its parts, a
quality or an action is always related to some substance,
and so forth. 8o long as any whole, say a jar, is not
broken up, it musi exist in the parts. 8o also, any
quality or action must be related to some substance as
long as 1t existe, Thus we see that the relation of a
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whole {o its parts, of eny quality or action to its
substance, of the universal to the individual, and of
particularity to the eternal substances is not produced or
brought about by any external cause. Hence it is that
they are-said to be inseparably related (ayutasiddha)..
Samavaya is this efernal relation between any two
entities, one of which cannot exist withcut the other,
Terms related by samaviya cannot be reversed like
those related by sarhyoga. If there is a contact of the
hand with a pen, the pen also must ve in contact with
the hand ; but though a quality 1s in a substance, the
substance is not in the quality.

7  Non-cristence or Abhdva

We have dealt with the six positive categories above.
Abbava is the seventh Now we come to the negative cate-
category. gory of abhiva or non-existence,
which does not come under any of the six categories.
The reality of non-existence cannot be denied. Looking
at the sky at night you feel as much sure of the non-
existence of the sun there, as of the existence of the
moon and the stare. The Vaidesika recognizes, there-
fore, non-existence as the seventh category of reality.
It is true that Kapdda did not mention abhava as a
separate category in the enumeration of the ultimate
objects of knowledge (padartha). Hence some people
think that he was in favour of accepting only six cate-
gories. But in view of the facts that non-existence as
a possible object of knowledge has been discussed in
other parts of the Vaidesika-Siitra and that Pradastapida,
the most authoritative exponent of the Vaidesika
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philosophy, has treated it as the seventh category, we
propose to consider it as such. *
Abhdva or npon-existence is of two kinds, namely,
_ samsargabbiva and anyonyabhava.
kifdi'fa:f,.'”,,f,fn,'g;‘_’ Samhsargabhiva means the*absence
thava aud aoyonyd-  of something in something else.
Anyonyibhiva means the fact that
one thing is not another thing. Sarsargabhiva is of
three kinds, namely, prigabhiva,
kig:?f the firat. three  dhvarhsibhiva and atyantabhava.’
All kinds of sarisargabhiva can be
expressed by a judgment of the genersl form * 8 is not
in P, whereas anyonyibhava can be expressed by a
judgment like ‘ 8 is not P.’
Pragabhava or antecedent non-existence is the non-
¢xistence of a thing before its
Pragabbéva is non- production. When one says ‘a
3::2::?6 befere pro- house will be built with bricks,’
there is non-existence of the house
in the bricks. This non-existence of a house in the
bricks before its consituction is pragabhava. It means
the absence of a connection between the bricks and
the house which has not yet been built with them. The
house never existed before being built, so that its non-
existence before construction has no beginning (anadi).
When, bowever, the house is built, its previous non-
existence comes to an end (anta). Hence it is that
pragabhiva is said to be without a beginuing, but
having an end (anadi and sinta).
v Vide Vaidegika-sat., 1,1.4, 9.1,1-10.

? Bhagdpariccheda snd Muktavali, 12 ; Tarkabhasa, p. 29; Torka-
sorgraha, p, 89; Tarkamria Ch. 1.
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Dhvamsabhava is the non-existence of a thing on
account of its destruction after pro-
Dbvamsdbbive is  duoction. A jar which bas been
non-existence after
destruction. produced by a potter may be subse-
quently broken into pieces. When
the jar is broken into pieces, there is its non-existence
in those pieces. This non-existence of a previously
existing thing, due to its destruction, is called
dhvamsibhdva. 1t is eaid to have a beginning (sadi),
but no end (ananta). The non-existence of the jar
begins with its destruction, but it cannot be ended in
any way, for the very same jar cannot be brought back
into existence. It will be seen here that although in
the case of positive entities (bhiva padéartha), the
general rule 18 that, whatever is produced must be
destroyed, in the case of negative entities (abhava
padartha), something which is produced cannot be
destroyed. The non-existence of the jar is produced by
its destruction, but that non-existence cannot itseif be
destroyed. To destroy or end the jar’s non-existence,
we are to restore the same jar to existence, which is
impossible.
Atyantibhdava or absolute non-existence is the
) ~ absence of a connection between two
beniAbbEe ey things for all time—past, precent
in the past, presest gnd future, ¢.g. the non-existence of
and future. .
colour in ajr. It is thus different
from pragabhava and dhveihsabhava. Pragabhava is the
non-existence of a thing before its production. Dhvain-
sibhiva is the non-existence of a thing after ils destrue-
tion, But atyantabbava is the non existence of a thing,
not in any particular time, but for all time. So it is
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subject neither to origin nor to cessation, i.e. it is both
beginningless and endless (anddi and ananta).

While sarhsargibhava is the absence of a connec-
tion between two things, anyonya-
_Anyonyabhiva im- bhiva underlies the difference
gzl:f;hi?; f,‘f,',‘,f":‘.’,?,‘;;o‘;f (bheda) of one thing from another
thing. When one thing is different .
from another thing, they mutually exclude each other
and there is the non-existence of either as the other. A
table is different from a chair. This means that a
table does not exist as a chair, or, more simply, a table
is not a chair. Anyonyabhiva is this non-existence of
one thing as another, from which 1t is different. Thus
sarhsargibhiva is the absence of a connection (sarhsarga)
between {wo entities, and its opposite is just their
connection. On the other band, anyonyabhiva is the
absence of one thing as another, and its opposite is just
their samenpess or identity. Take the followiug illus-
trations. “ A hare bas no horn,' * there is no colour in
air ' are propositions which express the absenze of a
connection between a hare and a horn, between colour
and air. The opposite of these will be the proposi-
tions * a hare has horns,' ¢ there is colout in air.! ‘' A
cow is not a horse,” ‘ a jar is not a cloth * are proposi-
tions which express the difference between a cow and a
borse, a jar and a cloth. The opposite of these will
be the propositions ‘a cow is a horse,’ ‘a jar is a cloth.’
Thus we may say that sarisargibhiva is relative non-
existence in the sense of a negation of the con-
nection or relation (sarhsarga) between any two objects,
while anyonyibhava is mutual non-existence or differ-
ence in" the sense of a negation of the identity
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(tadatmya) between two objects. Like atyantabhiva or
absolute non-existence, anyonyabhiva or mutual non-
existence is without a beginning and an end, i.e. is
eternal.

III. THE CREATION AND DESTRUCTION
OF THE WORLD'®

From the standpoint of Indian philosophy the world
including physical nature is a moral
The Vaidesika theory stage for the educa.on and emancipa-
gf t';; wor'ge;ﬂlgwggg tion of individual souls. The Vaiesika
toal othck of 1onies  theory of the world is guided by this
philosophy. general spiritual outlook of lndian
philosophy. /In its attempt to explain
the origin and destruction of the world, it does indeed
reduce all composite objects to the four kinds of atoms of
earth, water, fire and air. So it i8 sometimes characterized
as the atomic theory of the world. Bui it does not ignore
the moral and spiritual principles governing the processes
of composition and decomposition of atoms, Further,
five of the nine kinds of substances, to which all things
may be reduced, are not and cennot be reduced to
materia} atoms. So the atomic theory of the Vaigcsika has
a background different from that of
It is different from bhe atomism of Western science and
the atomism of West- philosophy. The latter is in principle
ern philosophy. 8 materialietic philosophy of the world.
1t cxplains the order and history of
the world as the mechanical resultant of the fortuitous
motions of innumerable atoms in infinite space and time,
and in different directions. There is no mind or intelli-
genb power governing and guiding the operations of the
material atoms ; these act according to blind mechanical
laws. The atomism of the Vaifesika, however, is a phase
of their spiritual philosopby. According to it, the ultimate
source of the actions of atoms is to be found in the

1 Vide Padirthadharms, pp. 19-33;, Nyayekandali, pp. 50-54;
Kusumdnjali, 3 ; Tattvacintdmani, ii. N
86 16058
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creative or the destructive will of the Supreme Being who
directs the operations of atoms according to the unseen
deserts (adrsta) of individual souls and with reference to the
end of moral dispensation./On this view, the order of
the world is like that of & monarchical state, which
ultimately expresses the will of o wisc monarch and in
which all things are so ordersd and sadjusted that the
citizens get ample opportunities for self-cxpansion and
self-development as free and responsible beings.

7 The stomic theory of the Vaiéesika explains that part
of the world which is non-eternal, i.c.
The atomic theory subject to origin and destruction in
of the Vsifesika ex- time, The eternal constituents of
plains the order °f the universe, namely, the four kinds
creation and destruc " A
tion of npop-eternal oOf atoms, and the five substances of
objects. akasu, space, time, mind, and soul,
do not come within the purview of
their atomic theory, because these can meither be created
nor destroyed. On the other hand, all composite objects,
beginning with a dyad or the first compound of only two
atoms (dvyanuka), age non-eternal, So the atomic theory
explains the order of creation and destruction of these non-
eternal objects. All composite objects are constituted by
the combination of atoms and destroyed tbrough their
separation. The first comoination of two atoms is cailed
& dvyanuka ordyad, and a combination of three dyads
{(dvyanukas) is culled a tryanuka or triad. The tryanuka is
also called the trasarenu, and it is the minimum perceptible
object according to the Vaiesika philosophy. The puram-
anu or atom and the dvyanuka or dyad, being smaller
than the tryanuka or triad, cannot be perceived, but are
known through inference/

All the finite objects of the physical world and the
The world is com plllnysical world itself are composed of
02" the four kinds of atoms in the form

g’;’:ﬁg;;"he four kinds ; dyads, triads and other larger
compounds arising out of these. How

can we account for the action or motion of atoms, which
is necessary for their combinution ? How, again, are we
to explain this particular order and srrangement of things
in the world ? In the Vaidegika philosophy the order of the
world is, in its broad outlines, conceived like this: The
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world, or better, the universe is a system of physical
things end living beings having bodies
T is a eystem of ithsenses and possessing mind, in-
physical things and  4ejlent and egoism. All these exist
living beings’-which s . N
intersst  with cme 8nd interact with one snother in
another, time, space snd dkada. Living beings
are souls who enjoy or suffer in this
world actording as they are wise or ignorant, good or bad,
virtuous or vicious. The order of the world is, on the
whole, & moral order in which the
The moral order of Jife and destiny of all individual selves
the world. are governed, not only by the physi-
cal laws of time and space, but also
by the universal moral law of karma. Inthe simplest form
this law means 'as you sow, so you resp,” just as the phy-
sical law of causation, in its most abstract form, means
that there can be no effect without a cause.

Kecping in view this moral order of the universe, the
Vaiesikas explain the process of
The creation of the creation and destruetion of the world
world has its sterting- .o £o]lows . Fhe starting-point of the
point in the creative . . .
will of the Rupreme Process of creation or destruction is
Lord. the will of the Sdpreme Lord (Mahed-
vara) who is the ruler of the whole

universe. The Lord conceives the will to create a universe
in which individual beings may get their proper share of
the experience of pleasure and pain according to their
deserts.® The process of creation and destruction of the
world being beginningless (anddi), we cannot speak of s
first creation of the world. In truth, every creation is
preceded by a stateof destruction, and every destruction
is preceded by some order of creation. To create is to
destroy an existing order of things and uveher in a new
order. Hence it is that God’s creative will has reference
... to the stock of merit and demerit
The ‘df'l?“ 9:1 "’S" {adrsta) ucquired by individual souls
;;?::::g}'c'rf.‘;}o;s_ " in & previous life lived in some other
world. When (God thus wills to

create 6 world, the unseen forces of moral deserts in the
eternal individusal souls begin to function in the direction
of creation and the active life of experiences (bhogs). And,
it is the contact with souls, endowed with thc creative
function of adrsta, that first sets in motion the atoms of
air. Out of the combination of air-atoms, in the form of
dyads and triads, arices the gross physical element (meha-
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bhiita) of uir, and it exists as an incessanbly vibrating
medium in the eternal dkada. Then, in a similar way,
there is motion in the atoms of water and the creation of
the gross element of water which exists in the air and is
moved by it. Next, the atoms of earth are set in motion
in a similar way and compose the gross element of earth
which exists in the vast expanse of the gross elemental
water. Then from the atoms of light arises, in & similar
way, the gross element of light and exists with its lumino-
sity in the gross water. After this and by the mere
thought (abhidhyina) of God, there appears the embryo of
a world (brahmiinda) out of the atoms
Brshmi is the archi- of light andearth. God animates that
tect of the world. great embryo with Brahma, the world-
soul, who is endowed with supreme
wisdom, detachment and excellence (jiiiina, vairigya snd
ai§varyya). To Brahmi (God entrusts the work of creation
in its concrete details and with proper adjustment between
merit and demerit, on the one hand, and happiness and
misery, on the other.

The created world runs its course for many years. But
it cannot continue to cxist and endure
Crestion is follewrd for all time to come. Just as after
by deslruction. the stress and sirain of the day’s work
God allows us rest at night, so after
the trials and tribulations of many lives in one created
world, God provides a way of escape from suffering for
all living beings for some time., This is done by Him
through the destruction of the world. So the period of
creation is followed by a statc of destruction. The theory
of cycles (kalpa) or alternating periods
The theory of cyeles i cregtion and destruction is accepted
of creation and de- b J
stroction, y most of the orthodox systems of
Indian philosophy. The belief that
the world in which we live is not eternal, and that at some
distant time there shall be its dissolution, is suppurted by
an analogical argument. Just as earthen substances like
jars are destroyed, so mountains which ere earthy shall
be destroyed. Ponds and tanks are dried up. Seas and
oceans being only very big reservoirs of water shall dry up.
The light of a lamp is blown out. The sun being but a
glorious orb of light must be extinguished at some distant
time.
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The process of the world’s dissolution is as follows:
- i When ir the course of time Brahmi,
world's Drecteaction o the world-soul, gives up his body like
started by the de. Other souls, there sppears in Mahes-
structive will of God ~ vara or the Supreme Lord a desire
to destroy the world. With this, the

creative adrsta or unseen moral agency in living beings is
counteracted by the corresponding destructive adrsta and
ceases to function for the active life of experience. 1ltis
in contact with such souls, in which the destructive adrsta
begins to operate, that there is motion in the constituent
atoms of their body and senses. On account of this motion
there is disjunction of the atoms and consequent disinte-
gration of the body and the semses. The body with the
senses being thus destroyed, what remain are only the
atoms in their isolation. 8o also, there is motion in the
constituent atoms of the elemental earth, and its conse-
quent destruction through the cessation of their conjunction.
In this way there is the destruction of the physical elements
of earth, water, light and air, one after the other. Thus
these four physical elements and all bodies and sense
organs are disintegrated and destroyed. What remain are
the four kinds of atoms of earth, watgr, light and air in
their isolation, and the eternal substances of #kaéa,
time, space, minds and souls with their stock of merit,
demerit and past impressions (bhavana). 1t will be
observed here that while in the order of destruction,
earth compounds come first, and then those of water,
light and air in succession, in the order of creation
air compounds come first, water compounds next, and
then those of the great earth snd light appesr in

IV. CoxcrLusioN

Like the Nyaya system, the Vaiesika is a realistic
philosophy which combines pluralism with theism.
It traces the variety of the objects of the world to the
combination of material atoms of different kinds and

! The details of this account of creation and destruction are found
in Prasastapada’s Paddrthadharmasaigraha which seems to draw on
the Pauripika sccounts.
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qualities. But the creation of the world out of the
combination of eternal atoms, in eternal time and
space, has reference to the moral life of individual
selves. The world is created and destroyed by God
according to the moral deserts of individual soule
and for the proper realization of their moral destiny.
But the realistic idea of the soul and the apparently
deistic conception of God in the Vaidesika labour under
the difficuties of the Nyaya theory and are as unsatis-
factory as the latter. For it, the soul is an independent
substance, of which consciousness is an accidental
property. It may be admitted by us that the mind or
the empirical consciousuess is not the real self and that
the latter is different from the former. Stili it is not
possible for us to explain mental phenomena or the
empirical consciougness unless we admit that the real or
the noumenal self is an essentiaily conscious and
intelligen't reality. So also the Vaifesika idea of God as
wholly transcendent to and separate from man and the
world, is not favourable for a deeply religious- view of
life and the genuine religions consciousness of commu-
nion with God /ﬁ‘he special contribution of the Vaigesika
philosophy is the classification of realities and its atomic
cosmology. It recognizes the distinction between posi-
tive and negative facts, both of which are said to be
equally real and objective. Among positive facts, again,
a distinction is made between those that exist in time
and space, and those which do not possess such ex-
irtence. Substance, quality and action are positive and
existent realities. Generality, particularity and inher-
ence are positive facts indeed. but these do not exist as
particular things or qualities or physical movements in
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time and space. But the Vaidesika division of reals
into seven classes and of these into many other sub-
classes is more a common-sense and empirical view of
things than a philosophical classification of realities.
From the latter standpoint a more fundamental distinc-
tion would be that between the soul and the non-soul
(a8 in the Jaina system), or spirit and matter (as in
the 8inkhya). The atomic theory of the Vaisesika is
an improvement on the ordinary view of the world as
constituted by the physical elements ¢f earth, water,
air and fire. 1t is also an advance on the materialistic
theory that all things including life, mind and conscious-
ness are transformations and mechanical products of
material atoms. The Vaidesikas harmonize the atomic
theory with the moral and spiritual outlook of life and
the theistic faith in God as the creator and moral gov-
ernor of the world. But they do not carry their theism
far enough and make God the author not onfy of the
order of nature but also of its ultimate constituents,
912, the atoms, minds and souls, and see God at the
heart of all reality.
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CHAPTER V11

THE SANKHYA PHILOSOPHY

1. INTRODUCTION

The Sankhya system is the work of a great sage of
The Safkbys systern the name of Kapila. The Sankbya
s the work of the must he a very old system of
great sawe Kapils. t‘?ﬂyﬂbt Tts aitﬁﬁi—frmappears
from the fact that the Siikhya tendency of thonght
pervades all the literature of ancient India including the
grutic, smrtis and purinas. According to tradition, the
first work of the Sankhya school is_the Sankhya-sitra
of Kapila. This being very brief and (erse, Kapila, W
are lold, wrote an elaborate work entitled the Sdnkhya-
pravacana-siitra. Hence the Sankhya philosophy is
also known as Sankhyapravacana. This system is
sometimes described as the ° atheistic Sankhya’
(piriévara-sinkhya), as distinguished from the Yoga
which is called the ‘theistic Sankhya’ (sedvara-sankhya).
The reason for this is that Kapila did not admit the
existence of (God and also thought that God’s existence
could not be proved. But thie is a controversial
point.

Next to Kapila, his disciple Asuri. and Xsuri’s
Some important  disciple  Paficasikha wrote some
workn of the B8kbY2.  books which aimed at a clear and
elaborate exposition of the Sinkhya system. But
these works were lost in course of time and we
have po information about their contents. Tévarakrsna’s
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Sankhya-karika is the earliest available and authorita-
tive text-book of the S8ankhya. Gaudapada’s Sankhya-
karikd-bhdgya, Vicaspati’s Tattoakaumudi and Vijfidna-
bhikgu’'s Sankhyas-pravacana-bhasye and Sankhya-sira
are some other important works of the Sankhya
system.

The origin of the name ¢ sifikhya ' is shrouded in
The vame ‘sakhys’ mystery. According to some think-
is explsined in differ. ers, the name ‘sdnkhya’ is an
ent weys. adaptation from ‘sankhyd’ meaning
number, and has been applied to this philosophy
because it aims at 8 right knowledge of reality by the
enumeration of the ultimate objects of knowledge.
A more plausible explanation is that the word ‘sankhya’
means perfect knowledge (samyag-jfidna), and a philo-
Sophy in which we have such knowledge is justly
pamed siikhya. Like the Nyaya-Vaidesika system,
the Sainkhya aims at the knowledge of reality for the

 practical purpose of putting an end to all pain and
suffering. It gives us a knowledge of the self ‘which is
clearly higher than that given by the other systems,
excepting perhaps the Vedanta. So it wmay very well
be characterized s the ‘sinkhya’ in the sense of a pure
metaphysical knowledge of the self. 1t ig 8 metaphy-
ic of dualistic realism. While the Nme
;l'ii}eagkaw‘tﬁﬁ'ﬂﬁmute reality of many entities—
atoms, minds and souls—the Sankhya recognizes only
viwo kinds of ultimate realilies, pamely. spirit and
matter (purusa and prakrti). The nature of these two
ultimate and other derivative realities will be con-

sidered in the Binkhya metaphysice.
we
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II. THe SzNxHYA METAPHYSICS
1. Theorg of Causation’

The Bankhya Metaphysics, especially its doctrine
of prakrti, rests mainly on its theory of causation
which is known as satkirya-vida. It is a theory a«
to the relation of an effect io its material caanse. The
specific question discussed here is this: Does an effect
originally exist in the material cause prior to its pro-
The Baudibe and doction, s.e. anpearance ae an
the Nyiya-Vsidesika effect ? The Bauddhas and the
theary of causation. Nyaya-Vaidesikas  answer  this
question in the negative, According to them, the
effect cannot be said to exist before it is produced by
some cause.;jf. If the effect already existed in the
Jmaterial cause prior to its production, there is no sense
in our speaking of it as being caused or produced in
any way. 2Further. we canoot explain 'why the
activity of any efficient cause is necessary for the
production of the effect. If the pot already existed
#in the clay, why should the potter exert himeself and
use his implements to produce it A>Moreover, if the
effect were already in its material cause, it would
logically follow that the effect is indistinguishable
from the cause, and that we should use the same name
for both the pnt and the clay, and also that the same
purpose would be served by a pot and a lump of clay.
It cannot be said that there is a distinction of form
between the effect and its material cause, for then
we have to admit that there is something in the

1 Vide Sdnkhya-kérikis wud Taltcakeumudi, 8-9; Sifkhya-prave-
cana-bhagya. 1. 113-21; Aniruddha’s Vrtti, 1, 113-91.
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effect which is not to be found in its cause and, there-
fore, the effect does not really exist in the cause. This
theory that the effect does not exist in the material
cause prior to its production is known as asatkirya-vida
{i.c. the view that the karya or the effect is asat or
non-existent before its production). It is also called
irambha-vada, i.e. the theory of the begiuning of the
effect anew.

The Sénkhyas repudiate this theory of causation
The Sadkhys theory and establish their view of sat-
of satkdrya-vada and karya-vida, namely that the effect
ite grounds. exists in the matefial cause even
before it is produced. This view is based on the
‘le-l:)ﬁ:ﬁg grounds: (a) 1f the effect were really non-
existent in the material cause, then no amount of
effort on the part of any agent could bring it intc
existence. Can any mao turn blae into red, or sugar
into salt ® Hence, when an effect is produced from
some material cause, we are to say that it pre-exists
in the cause and is only manifested by certain favour-
able conditions, as when oil is produced by pressing
seeds. The activity of efficient causes, like the potter
and his tools, is necessary to manifest the effect, pot,
which exists 1mplicitly in the clay. (b) There is an
invariable relation between a 1naterial cause and its
effect. A material cause can produce only that effect
with which it is causally related. It cannot produce
an effect which 1s in no way related toit. But it
cannot be related to what does not exist. Hence the,
effect must exist in the material cause before it is
actually produced. (¢) We see that only certain effects
Vean be produced from certain causes, Curd can be
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got only out of milk and a ~loth only out of threads.

This shows that the effect scomehow exists in the cause.

Had it not been so, any effect could be produced from

sny cause ; the potter would not hm'le taken clay to

produce pots, instead of taking wilk or threads or any
other thing. d) The fact that only a pofent cause

can produce a desired eflect goes to show that the

effect must be potentially contained in the cause.

The pe potent cause of an eifect is that which possesses
some power that is definitely relutca to the effect.
But the power cannot be related to the effect, if the
latter does not exist in some formi. This means that
the effect exists in the cause 1m an wnmunifestcd form
before 1ts production or manifestation. (¢) If the
effect be really non-existent in the cause, then we bhave -
to say that, when 1t is produced, the non-existent
vomes into existence, t.r. scmething comes out of
nothing, which is absurd. (/) lLastly, we sée that the
eflact is not different from, but essentially identical
with, the mwaterial cause. 1f, therefore, the cause
exists, the effect also must exiet. In fact., the
effect and the cause are the explicit and implicit
states of-the same substance. A cloth is not reaﬁ
different from the threads, of whirh itis made ; a

statue is the same as its material cause, stone, with
a new shape and form : the weight of a table is the

same as that of the pieces of wood used in it. The

conclusion drawn by the Sankhya from all this is that

the effcet exists in the material cause even before its

production or sppearance. This is the theory of

satkirya-vada (i.e. the view that the effect is existent

befére its appearance).
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1

The theory of satkirya-vada has got two different forms,
namely, parinama-vida and vivarta-
Two different forms vida. Actording to the former,
of sstkirys-véda. when an effect is produced, there is
a real transformation (parinima) of
the cause into the effect, ¢.g. the production of a pot from
clay, or of curd from milk. The Sankhya is in favour of
this view as a further specification of the theory of
satkarya-vida. The second, which is accepted by the
Advaita Vedantins, holds that the change of the causge
into the effect is mersly epparent. When we see a snake
in 8 rope, it is not the case that the rope 1s really trans-
formed into & snake ; whal happens is that the rope only
uppears as, but is not really, acenake. 8o also, God or
Brahman does not become really transformed into the
world produced by Him, but remains identically the same,
while we may wrongly think that He undergoes change
and becomes the world.

2. Prakrti and the Gunas'

The BSankhya theory that causation means a real
Praksti is the ulti- ‘fmnsforma.tion of the material cause
mate cause ‘of the into the effect logically leads to the
world of objects. concept of prakrti as tlie ultimate
cause of the world of objects. All objects of the world,
including our body and mind, the senses and the
intellect, are limited and dependent things produced
by the combination of certain elements. So we see
that the world is a series of effects and that it must
bave a cause. What, then, is the cause of the world ?
It cannot be the puruss or the relf, since the self is
neither a cause nor an effect of any thing. So the cause
of the world must be the mnot-self, i.e. some principle
which is other than and different from spirit, self or
consciousness. Can this not-self be the physical

1 Vide Karikd snd Koumudi, 8, 10-16: Pravacana-bhdsys and
Vetti, 1.110, 1.189-87.
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elements or the malerial atoms ? According to the

Carvakas or the materialists, the Bauddhas, the Jainas

and the Nyaya-Vaidesikas, the atoms of earth, water,

light and air are the material causes of the objects of

the world. The B8inkhya demurs to this on the

ground that material atoms cannot explsin the origin =
of the subtle products of nature, such as the mind,

the intellect and the ego. 8o we must seek for some-

thing which can explain the gross objects of nature

like earth and water, trees and seas. as well as its

rsubtle products. Now it is a geueral rule that the

bl bbb

cause 1s subtler than the effect and that it pervades
the eflect. Hence the ultimate cause of the world

must be sowmne unintelligent or unconscious principle

which is uncaused, eternal and all-pervading, very

fine and always ready to produce the world of objects.

This is the prakrti of the Sankbya %ystem. Itis the

first cause of all things and, therefore, has itself no

cause. As the uncaused root-cause of all objects it

is cternal and ubiquitous, because nothing that is

Limited and non-eternal can be the first cause of the

world. Being the ground of such subtle products of
nature as mind and the intellect, prakrti is a very

ssubtle, mysterious and tremendous power which evolves

and dissolves the world in a cyclic order.

The existence of prakrti as the ultimate subtle cause
of the world is known by inference
from the following grounds: (a)

*"  All particular objects of the world,
from the intellect to the earth, are limited and dependent
on one another. So there must be an uolimited
and independent cause for their existence. (b) Things

88—1605B

Proofs for the exist--
ence of prakrti.
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of the world possess certain common characters, owing
, to which every one of them is capable of producing
pleasure, pain and indifference. Therefore, they must
have a common cause having these three characters.
(¢) All effects proceed from the activity of some cause
which contains their potentiality within it. The world
of objects which are effects must, therefore, be iraplicit-
ly contained in some world-cause. (d) An effect arises
from its cause and is again resolved into it at the
moment of its destruction. That is, an existent effect
is manifested by a cause, and eventually it is re-absorbed
into the latter. So the particular objects of experience
must arise from their particular causes, and these again
from other general causes, and so on, till we come to
the first cause of the world. Coutrariwise, at the time
of destruction, the pbysical elements must be resolved
into atoms, the atoins into epergies and so on, till all
products are resolved into the unmanifested, eternal
prakrti. Thus we get one unlimited and unconditioned,
all-pervading and ultimate cause of the whole world
including everything but the self. This is the eternal
and undifferentiated causal matrix ol the world of not-
self, to which the Sankhya gives the different names
Y of prakrti, pradbina, avyakta, etc. We should not
imagine a cause of thix ultimate cause, for that will
land us in the fallacy of infinite regress. If there be
a cause of prakrti, then there must be a cause of that
vEause, and 5o on, ad infinitum. Or, if we stop anywhere
and say that here is the fitst cause, then that first cause
will be the prakrti which is specifically described as the

supreme root cause of the world (para or mila prakrti).'
1 Vide Pravacana-bhdgye, 1. 67-68, 1, 76-77, 6.96,
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Prakrti is constituted by the three gunas of  sattva,
' ' rajas and tamas. It is said to be
bypf‘::‘::i:u:":“ﬁﬁ'zg the unity of the gunas held in a
sattva, rajss  snd  gtate of equilibrium (samydvasthd).
. Now the question is: What are
these gunas ? Guna here means a constituent element
or component and not an attribute or quality. Hence
by the gunas of sattva, rajas and tamas we are to under-
stand the elements of the ultimate substance called
prakrti. The reason why they are cal'>d gunas is either
their being subservient to the ends of the purusa which
is other than themselves, or their being intertwined
like the three strands of a rope which binds the sou] to_
the world.?
The gunas are not perceived by us. They are
Proofs for the exist. iDnferred from the ob,ectsm)_e
eu.ce of gugas. world which are their effects, Since
there is an essential identity (tidatinya)e between
the effect and its cause, we know the nature of
the gumas from the nature of their products. All
objects of the world, from the intellect down to the
ordinary objecls of perception (e.g. tables, pots, etc.),
_pre found to possess three characters capable of produc-
ing pleasure, pain and indifference. respectively. The
same things are pleasurable to some person, painful to
another, and neutral to a third. The cuckoo’s cry is a
pleasure to the artist, a pain to his sick friend and
neither to the plain rustic. A rose delights the youth,
dejects the dying man and leaves the gardener cold and
indifferent. Victory in war elates the victor. depresses

1 Op. cit.,, 1. 65. The word guna hss many senses, such as
' quality,’ ‘sttand,’ * subservient.’
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the vanquished and leaves the third party rather apathe-
tic. Now,.as the canse must contain what is in tb_e\
effect, we can infer that the ultimate cause of things !
must have been constituted also by the three elements
of pleasure, pain and indifference. The Bankhya calls
these three sattva, rajas and tamas respectively. These
are constitutive of both prakrti, the ultimate substance,
and the ordinary objects of the world.

Sattva is that element of prakrti which is of the
nature of pleasute, and is buoyant
m?::’:":, pli:“::e e or light (laght’, and bright or illa.
;';;fch*' snd illuminat-  yningting (prakidaka), The mani-
festation of objects in conscious-
ness (jiina), the tendency towards conscious manifesta-
tion in the sentes, the mind and the intellect, the
luminosity of light, and the power of reflection in a
mirror or the crystal are all due to the operation of the
element of sattva in the constitution of things. Simi-
larly, all sorts of lightness in the sense of upward
motion, like the blazing up of fire, the upward course
of vapour and the winding motion of air, are induced
in things by the element of sattva. So alsc pleasure
in its various forms, such as satisfaction, joy, happi-
nese, bliss, contentment, etc. is produced by things in
our minds through the operation of the power of sattva
inhering in them both.

Rajas is the principle of activity in things. It always
moves and makeg other things move.

ofn;’ig i: :é %il;e Dstute That is, it is both mabile (cala) and
and stimulating. stimulating (upagtaambh;kn). It is
on account of rajar that fire spreads,

the wind blows, the senses follow their objects and the
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mind becomes restless. On the affective side of our
life, rajas is the cause of all painful experiences and is
itself of the nature of pain (dubkha). It helps the
element of sattva and tamas, which are inactive and
motionlegs in themselves, to perform their functions.
Tamas is the principle of passivity and negativity
in things. ft ir opposed to sattva
n'f:n';‘:'o'i’mdlg'm:f: in being heavy (guru) and in
snd is heavy and obstructing the wmanifestation of
enveloping. . .
objects (varanake). It also resists
the principle of rajas or activity in so far as it restrains
(niyam) the motion of things. It counteracts the
power of manifestation in the mind, the intellect and
other things, and thereby produces igonorance and dark-
ness, and leads to confusion and bewilderment {moha).
By obstructing the principle of actigity in us it induces
.~sleep, drowsiness, and laziness. It also produces the

stafe of apa_t_lly or mdlﬂ'oren_e (visida). Hence it is

that sativa, rajas and {amas bave been compared
respectively to whiteness, _red_nes» ‘and darknegs.

With regzard to the relation among the three gunas
constituting the world, we observe
.t'l;';: R both ci:;ntil::: that it is one of constant conflict
and co-operstion with as well as co-operation. Tbey
one another,
always go together and can mey er
be separated from one another "Nor can any “one of
them produce anything without the help and support of
the other two. Just as the oil, the wick and the flame,
which are relatively opposed to one another, co-operate
to produce the light of a lamp, so the gunas co-operate
to produce the objects of the woFld, although they

possess different and opposed qualities. So all the
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three gunasare present in everything of the world,
great or small, fine or gross. But each of them tries
to suppress and dominate the others. The nature of
things is determined by the predominani guna, while
the others are there in a subordinate position. We
cannot poiat to anything of the world which does not
contain within i{ all the three elements, of course, in
! different proportions. The classification of objects into
good, bad and indifferent, or into pure, impure and
neutral, or into intelligent, active and indolent, bas
reference to the preponderance of sattva, rajas and
tamas respectively.

Another characteristic of the gunas is that they
. .

They are subject to B¢ constantly c'ha,ngmg. Change
constant change snd or transformation belongs to the

transformation. .
wery essence of the gunas, and
they cannot help changing even for 8 moment.”
o There are two kinds of traunsforma-

Two kinds of trans- i .

formation of the tion which the gunas undergo.
fupss. During pralaya or dissolution of
the world, the gunas change, each within itself,
" without disturbing the others. That is, sattva changes
into satbva, rajas, into rajas and so too with tamas.
Such transformation of the gunas is called sariipa-
parinima or change into the homogeneous. At this
stage, the gunas cannot create or produce anything,
because they do not oppose and co-operate with one
another. No object of tha srerld. can arise unless
the gunas combine, and one of them predominates
er.ez._the\ others. So before .c-reatio.n, the -gugas
exist as a homogeneous mass in which there is no
motion (although there is transformation), no thing,
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and none of the qualities of sound, touch, colour,
taste and smell. This is the state of equilibrium
(simyavasthd) for the gunas, to which the Sankhya
gives the name of prakrti. The other kind of trams-
formation takes place when one of the gunas dominates
ove’r’ﬂle_m‘hhlch become subordinate to it. WHhen
this "happens, we have the productiom o particular
objects. Suoch transformation is called viriipapari-
nama or change into the heterogeneous, and it is the
starting-point of the world’s evolution.

3. Purusa or the Self’

‘The second type of ultimate reality admitied by
the Sankhya is the elf. The

dg‘;’i‘:ab‘;:'ie:ﬁt;“ in- existence of the self must be admit-
ted by ail. Evgrybody feels and

asserts that he or she exists, and has this or that
thing belonging to him or her.  The feeling “of one's
own existence is the most natural and indubitabie
expericote that we all have. In fact. no one can
seriously deny the existence of his self, for the
act of denial presupposes the reality of the self. So

it has been said by the Saukhyas that the self eusts

T e

because it is self-manifest und its non- ce'
cannol be proved in any way.

But while there is general agreement with regard to

the existence ot the seli, there isa

Different conceptions  ide divergeuce ol opmion about its
of the self. N PR .

nature. Soume Carvikas or material-

ists :dentify the self with the gross body. some with the

v Vide Vedantasara, 51-59; Kirikd and Kaumudi. 17-2:; Pra-
vacana.bhagye and Vyeti, 1.66, 1 138-64, 5. 61-68.
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senses, some with life, and some others with the
mind. The Buddhists and si e empiricists regard the

self as identical with the s of consciousness. The
Nyaya-Vaiéesikas and the dkara Mimarsakos main-
tain that the self is an uncollscious substance which may
acquire the attribute of consciousness under certain condi-
tions. The Bhif{ta Mimarhsakas, on the other hand,
think that the self is a conscious eatity which s partially
hidden by ignorance, as sppears from the imperfect and
parial knowledge that men have of their selves. The
Advaita Vedanta holds that the self is pure eternal con-
sciousness which is also a hlissful existence (saccidanande-
svaripa). It is one in all bodies, and is eternally free and
self-shining 1ntelligence.

According to the Sankhya, the self is different from
The self is purs, the body and the senses)the inanas
eternal and all-pervad- and the intellect (buddhi). It is
10E COnACLOTmEss. not anytbing of the world of ob-
jects. The self is not the brain, nor the nervous
system, nor the aggregate of conscious states. The
self is &. ronscions...spirit which is always the subject
of knowledge and can never become  the ‘object of
any knowledge. It is.mot a _substance with the
attribute of consciousness, but it is pure consciousness
as. such. "Consuousness 18 its very essence and not
_n;_m.eu—quald-y._QL_L Nor should we say that it is a
blissful consciousness (inandasvariipa), as the Advaita
Vedantin thinks ; bliss and consciousness being different
things cannot be the essence of the same reality. The
self is the tran ubject whose essence is pure
gounscjousness. The light of the self's consciousness
ever remains the same, although the abjects of
knowledge may change and succeed one another. It is
a steady constant consciousness in which there is
neither change nor activity, The self is above all
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change and activity. Tt is an _uncaused, eternal and
zIII-prevadmt7 reality whichggy | fres from all attachment
and uiaffected by all objects.  All change and activity,
all pleasures and pains belong really to matter and its
' products like the body, mind and intellect. It is
sheer igndrance to think that the self is the body or
the senses or the mind or the intellect. But when,
through such ignorance, the self confuses iiself with
¢any of these things, it seems to be caught up in the
flow of changes and activities, and merged in the mire
of sorrows and miseries.
The existence of the self as the transcendent subject
of experience is proved by the
juroofs for the X Girkhya by several arguments:
(a) All objects of the world are .
means to the ends of other beings, because they are
sG many collocations of parts, like chairs, tables, etc.
These beings whose purpose is served by the things
of the world must be quite dilferent und distinct” from
them all. That is, they cannot be said to be uncon-
scious things, made up of parts like physical objects,
for that would make themn means to the ends of others
and not ends in themselves. They must be conscious
selves, to whose ends all physical objects are the means
() All material objects including the mmd and intellect
must be controlled and directed by some intelligent
principle in orge_r_,t_llat they can_achieve “anythingar
reslize any end. A machine ora car does its work
when put under the guidance of some person. So
there must be some selves who guide the operations of
prakyti and all her 'product;. (¢) All objects of the
world are of the nature of pleasure, pain and

99--1605B
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indifference. But pleasure and pain bave meaning only
as they are experienced by some conscious experiencer.
Heuce there must be some conscious subjects or selves
who enjoy and suffer pleasure and pain respectively.
(d) Some persons at least of this world make, a sincere
endeavour to aitain final release from all ‘ggﬁ'ggi%
This is not possible for anything of the physical world,
for, by its very nature, the physical world causes
suffering rather than relieve it. So there must be some
immaterial substances or selves transcending the
physical order. Otherwise, tmuept of liberation or
salvatiofiabd the will to liberafe or {o be liberated as
found in eaints and_the saviours of mankind wou'd be
meaningless.
Tliere is not, as the Advaita Vedintin says, one
universal self pervading all bodies
re};:?t;'f?)f ey il alike. On the other hand, we must
. admit a plurality of seives, of which
one is connected with each body. That there are many
selves in the world follows froin the following con-
siderations: (¢) There is an obvious difference in the
birth and death, and the senspry and motor cndow-
ments of different individuals. The birth or death of
one individual does not mean the same for all other '
individuals. Blindness or deafness in one man does
not imply the same for aill men. But if all persons
bad one and the same self, then the birth apd.death
of one would cause the birth and death of all, and the
blindness or deafness of one would make all others
blnd or deaf. Since, however, that is not the case,
we are to say that there is not one but many selves.
(b) If there were but one self for all living beings,
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then the activity of any one must make all others

stive. But as a matter of fast, when we sleep, others
imake restless efforts, and ovice verss. (o) Men and

women are different from the gods, on the one hand,
and birds and beasts, on the other. But there could
not have bean these digkipctions, if gods and human

beings, birds and beasts possessed the same self.
Thus we see that there must be a plurality of selves,
which are eternal and iatelligent subjects of knowledge,
as distinguished from prakrti which is the one, eternai}
and non-intelligent ground of the objects of knowledge, '
including manas, intellect and the ego.

4. Evolution of the Waorld'

Prakrti evolves the world of objects when it comes
The evolation of 10to relation with the purusa. The
it:;-;;i’;l: "’:stllt:e ﬂl:)f; f:voluti_ou o.f the world has its start-
tact between purusa 1ng-plnt in the contact (sainyoga)
and prakyti. between purusa or the self and
prakrti ar primal matt«'r. The contact (sgflp.y;d;)
hetwden puruga and prakiti does not however mean any
kind of ordinary conjunction like that between two
finite material substances. It is a sort of eflective
relation through which prakrti is mﬁm
presence of purusa in the same way in which our body
is sometimos moved by the presence of a thought.
There can be no evolution unless the two become
somehow related to each other. The evolution of the
world cannot be due to the self alone, for it is inactive ;

nor can it be due to matter (prakrti) alone, for it is

1 Vide Kdrska sod Kaumudi, 21-41 ; Pracacana.-bhigya and Vrtti,
1.64-74, 2. 10.82,
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non-intelligent. The activity of prakrti must be guided
by the intelligence of purusa, if there is to be any
evolution of the world. It is only when purusa and
prakrti co-operate that there is the creaiion of a world
of objects. But the question is: How can two such
different and opposed principles like puruga and prakrti
co-operate ? What brings the one in contact with the
other ? The answer given by the Saikhya is this:
Just as a blind man and a Jame man can co-operate in
der to get out of a forest, so the non-intelligent
prakrti and the mactive purnga combine-and co-operate
to serve their respectivé interests. 'Pmkyti requires the
presence of purusa in order to be known or appreciated
by someone (daréanirtham), and purusa requires the
help of prakrti in order to discriminate itself from the
latter and thereby attain liberation (kaivalyirtham).
With the contact between purusa and prakrti, there
This conteat  dis. 1:s a dis?urbance of the equiiibrim‘n
torbs the original equi- in which the gupas were held
librium of prakrti. before creation. One of the gunas,
\namely rajas, which is naturally active, is disturbed
first, and then, through rajas, the other gunas begin
to vibrate. This produces a tremendous commotion in
the infinite bosom of prakrii and each of the gunas
tries to preponderate over the rest. There is a gradual
differentiation and integration of the three gunas, and
as a result of their combination in different proportions,
the various objects of the world originate. The course
of evolution is as follows:
v The first prodoct of the evolution of prakrti is
mahat or buddbi.' Considered in its cosmic aspect, it
Coa ' Vide Sahkhye-skt., 1. 71,
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is the great germ of this vast world of objects
The first product of and is accordingly called mahat
evolution is mehator or the great ome. In its psycho-
- buddhi, logical aspect, .. as present io
individual beings, it is called buddhi or the intellect.
The spebial functions of buddbi are ascertainment and
decjsions It is by me.;;‘aﬁﬁe intellect that the
distinction between the subject and other objects is
understood, and one makes decisions about things.
Buddbhi arises out of the preponderance of the element
Jof sottva in prakrti. It is the natural {unction of
buddhi to manifest itself and other things. Inits pure
(sittvika) condition, therefore, it has such attributes
as virtue (dharma), knowledge (jfiina), detachment
(vairigyal and excellence (aidvaryya). But when
vitiated by tamas, it has such contrary attributes a8
vice (adharma), ignorance (ajfiina», attachment (dsakti
or avairiigya) and imperfection (adakti or anaigvaryya).
Buddhi_is different from purusa or the self which
tﬁnscgnds all physical things and qualities. But it is
the ground of all intellectual processes in all individual
\beings. It stands nearest to the self and reflects the
consciousness of the self in such a way as to become
apparently conscious and inteiligent. 'While the senses
and the mind function for buddhi or the intellect, the
latter functions directly for the self and emables it to
discriminate between itself and prakrti.’
Ahankira or the ego ic the second product of
The wsecond s prakrti, which arises directly out
abahkdra or theego.  of mghat, the first manifestation.
The function of shankirs is the feeling of ‘T and

1 Vide Karika, 96-87; S8ikhya-sit., 3. 40-43
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mine * (abhimana). It is on account of ahankira that
the self considers itself (wrongly indeed) to be an agent
or a cause of actions, a desirer of and striver for ends,
and an owner of properties. We first perceive objects
through the senses. Then the mind reflects on them
and determines them specifically as of this or that kind.
Next there is an appropriation of those objects as
belonging to and intended for me, and also a feeling of
myself as somehow concerned in themm. Ahaikdra is
just this sense of the self as ‘I’ (aham), and of objects
as ‘mine’ (mama). When abaitkira thus determines
our attitude towards the objects of the world, we pro-
ceed to act in different ways in relation to them. The
potter constructs & pot when he accepts it as one of his
ends and resolves to attain it by saying within himself :
‘ I.et me construct a pot.’
Abankira is said ¢o be of three kinds, according to
the predominance of ome or other
0;‘[";%‘:&*"‘{;",:"""‘" kinds  of the three gunpas. It is called
vaikirika or sattvika when the
element of sattva predominates in it, taijasa or rijasa
when that of rajas predominates, and bhatadi or timasa
when tamas prelominates. From the first arise the
eleven organs, pamesly, the five organs of perception
Jianendriyas, the five organs of action (karmsndriya),
and the mind {manas). From the third (i.c. tiinasa
ahankara) are derived the five subtle elements (tanma-
tras). The second (viz. rdjasa) is concerned in both
the first and the third, and supplies the energy needed
for the change of sattva and tamas into their pro-
ducts,

The above order of development from ahankira is
laid down in the Sankhya-kdirikd and accepted by Vicaspati
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Miéra.! Vijfidnabhiksu,> however, gives a different order,
According to him manas or the mind is the only sense
which is pre-eminently sdtfvika or manifesting, and is,
therefore, derived from sattvika ahankdra. The other ten
organs are developed from rijasa ahankira, and the five
subtle elements from the tdmasa. The Vedinta view is
similar to,that held by Vacaspati.

The five organs of perception (buddhindriya) are the
senses of sight, hearing, smell, taste
and touch., These perceive respec-
tively the physical qualities of colour,
sound, smell, taste and touch, and are deveioped from
shankira for the enjoyment of the self. It is the eelf’s
desire to enjoy objects that creates voth the objects of,
and the orguns for, enjoyment. The organs oi action
(karinendriva) are loeated in the mouth, hands. feet, anus

and the sex organ. These perform

Five organs of action.  respectively the functions of speech,

_ prehension. movement, excretion

and reproduction, The real organs are not the perceptible
external organs, like the eye-bails, ear-holes, skin, bhands,
feet, ete. Therc are certain fmperceplible powers ($akti)
m these prreeptible end-orgnns which apprehend physical
objects and act on them, and are, therefore, to be regarded
as the orzans (indriyas) proper.  As such, au indriva ecannot
be sensed or pereeived, but must be known by inference,
The mind (inanas) is the central organ

Manas of mind is the Which partgkes of the nature of the

central organ. orguns of both knowledge and action.
Without the guidance of the manas

neither of them can function in relation fo their cbjects,
The mauas is a very subtie sense indeed, but it is made up
of parts. and so can come into contaet with several senses
at the same time. The mind, the egn and the intellect
(mapas, shankira and buddhi) are the three inter-
nal organs (antabksrana), while the
senses of sight, hearing, ete. and
the organs of action are called the
external organs (bihyakarapa). The vital breaths or
processes are the functious of theinternal organs. The ten
external organs condition the function of the internal ones.
The mind (wnanass) interprets the indetermmnate sense-

Five organs of know-
ledge. .

The antabkarages
and babyukaragas.

Cf. K&rika and Kaumudi, 25, ? @f. Pravacana-bhdsya, 2. 18,
Cf. Sankhya-sat , 2. 33; Karikd and Kaumudi, 26 and 28.
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data supplied by the external organs into determinate
perceptions ; the ego owns the perceived objecls as desirable
ends of the self or dislikes them ; and the intellect decides
to act to attain or avoid those ob;ects The three internal
and the ten external organs are collectively called the thir-
teen karanas or organs in the Sankhya pHHOSOphy. While
the external organs are limfted to~présent opjects, thoe
internal ones deal with the past, present and Tuture.” ==

The Sankhya view of the manas and other organs has
certain obvious differences from those
The Sidkhys view of the other systems. According to
of manas and other the Nygya Vaifesikas, manas is an
orgaus is  different . N .
from those of the other  €ternal atomic substance which has
systems. neither parts nor any simuitaneous
contact with many senses. So we
cannot have many experiences—many perceptions, desires
and volitions—at the same time. For the Sinkhyas, the
manas is peither atomic nor eternal, but a composite pro-
duet of prakrti, and so subject to origin and destruction in
time. "It is also held by them that we may have many
experiences—sensation, perception, feeling and volition—at
the same time, althpugh ordinarily our experiences come
one after the other. The Nyaya-Vaidesikas admit enly the
manas and the five external senses as indriyas und hold
that the external senses are derived from the physical
elements {mababhiita). The Sinkhyas enumcrate eleven
indrivas, ¢.g. the manas, the five seWth&
five mofor organs, and derivethem all from the ego (ahan-
kara), ‘which {5 Tot recognized as a separate principle by the
other systems, The Vedantins ireat the five vitai breaths
(pafica-prina) as independent principles, while the Satkhyas
reduce them to the general functions of antahkarana,?

The five tanmatras are the potential elements or
generic essences of sound, touch,
colour, ‘taste and smell. These
are very subtle and cannot be ordinarily perceived.
We know them by inference, aithough the yogins
may have a perception of them. The gross physical

Five tanmitras.

1 Of Sankhya-siit., 2. 26-32, 2. 88, 6. T1; Kériké and Kaumaudi,
.27, 29-30, 32-33.
? Cf. Sadkhye-sat,, 2. 20-22, 2. 81.82, b. B4 ; Kdrika, 24 and 29-30.
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elements arise from the tanmitras as follows:
(i) From the essence of sound
(dsbdatunmitra) is produced dkisa
with the quality of sound which
is perceivgd by the ear. (i) From the essence
of touch (spar§atanmatra) combined with that of
sound, arises air with the attributes of sound
and touch. (i) Out of the essence of colour (riipa-
tanmatra) as mixed with those of sound and touch,
there arises light or fire with the properties of sound,
touch and colour. (iv) From the essence of taste
(rasatanmitra) combined with those of sound, touch
and colour is produced the element of water with the
qualities of sound, touch, colour and taste. (v) The
essence of smell (gandhatanmaitra) combined with the
other four gives rise to earth which has all the five
qualities of sound, touch, colour, taste and smell. The
five physical elements of akisa, air, light, water and
earth have respactively the specific properties of sound,
touch, cotour, taste and smell. [Ia the order in which
they occur here, the succeeding element has the special
gualities of the preceding ones added to its own, since
their essences go on combining prograssively.'

The whole course of evolution from prakrt: to the gross

, physical elements is distinguished

t.r"° stages of evola- inih tiwo stages, namely, the psychical
ion, 912, the psychi- . h

cal and the physical, (pratyayasarga or buddhisarga) and the

physicat (tanmnatrasarga or bhautika-

sarga). The first includes the developments of prakrti

as buddhi, ahaikira and the eleven sense-motor organs.

The second is constituted by the evolution of the five

subtle physical essences (tanmatra), the gross elements

Five gross physical
elements.

1 ¢f. Karikd and Kaumudi, 22.
10—-1606B
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(mahabhiita) and their products The tanmaitras, being
supersensible and unenjoyable to ordinary beings, are
called avidesa, i.e. devoid of specific perceptible charac-
ters. The physical elements and their products, being
possessed of specific characters, pleasurable or painful or
stupefying, are designated as videsa or the specific. The
viéesas or specific objects are divided into three kinds,
namely, the gross elements, the gross body born of parents
(sthiladarira) and the subtle body (suksma or lifigasarira).
The gross body is composed of the five gross elements,
although some think that 1t is made of four elements or ot
only one element. The subtle body is the combination of
buddhi, ahanhkira, the eleven sense-motor organs and the
five subtle elements (tanmiitra). The gross body s the
support of the subtle body, in so far as the intellect (buddhi),
the ego (ahankira) and the senses cannot funclion without
some physical basis. According to Vicaspati there arve
only these two kinds of bodies as mentioned before.
Vijianabhiksu, however, thinks that there 15 a third kind
of body called the adhisthina body which supports the
subtle one when it passes from one gross bhody into
another.

The history of the evolved universe is a play of
twenty-four principles, of which prakrti is the first,
the five gross elements are the last, and the thirteen
organs (karanas) and five tanmiiras are the interme-
diate ones. But it is not complete in itself, since
it has u necessary reference to the world of selves as
the witnesses and enjoyers thereof. : It is not the dance
of blind atoms, nor the push and pull of mechanical
forces which produce a world to no purpore. Op the
other hand, it serves the most fundamental ends of
the moral, or better, the spiritual, life. If the spirit
be a reality, there must be proper adjustment Letween
moral deserts, and the joys and sorrows of life. Agnin,

! Cf. Kdriké and Kaumudi, 78-41. Sankhya.sut., 8. 1-17 ; P.avacana:
bhagya, 8.11.
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the history of the world must be, in spite of all appear:
ances to the contrary, the progressive realization of the-
life of spirit. In.-the Sankhya, the evolution of prakpti
into a world of objects makes it possible for spirits to
enjoy or suffer according to their merits or demerits.
'But the ultimate end of the evolution of prakyti is the
freedom (mukti) of self. It is through a life of moral
training in the evolved universe that the self realizes
its irue pature. What that nature is and how it can
be realized, we shall consider presentlv. Now the evo-
lution of prakrti in relation to the purusa may be
represected by the following table:

Prakpti *

///‘ Mabat

P
Puruga “T———n Abankare

N S

Mind 3 Sense- 5 Motor- 5 Tunmitras
orgaus orgaus

o |
5 Mahabhitas

[II. Tor SiNgHEYA THEORY oF KNOWLEDGE'

The Sinkhya theory of knowledge follows in the
main its dualistic metaphysics. It

03,';',5:;“!‘3}';‘,;::35:2 accepts only three independent
e of valid know-  gources of  valid _l,kuow]e.dge'
(pramina). These are perception,

inference and scriptural testimony (éabda). The other
sources of knowledge, like comperison, postulation

1 Vede Rinka and Kaumudi, 4-6: Prarecana-bhasya, 1. 87-89, 9-
108 5. 97, 87, 42.51. Cf. The Nydya Tleory of Knowledge (Ch. V
ante} for u fuller account cof this subject,
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clged_undeuheseihm,mm _recognized s sssm-_
rate sources of knowledge.
Valid knowledge (prama) is a definile and an onerr-
e e . .
ing cognition of some object (artha.
:of’:j;'g e pingition.  paricchitti) through the modifica-
tion of buddhi or the intellect
which reflects the cm
What we call the mind or the inteliect is an uncon-
scious material eﬁ’tu—t—; in the 8ankhya philosophy.
Consciousness or intelligence (caitanys) really belongs
to the self. But the seif cannot immediately appre.
hend the objects of the world. Tf it could, we should
always know all objects, since the eelf in us is not finite
and limited, but all-pervading. The self knows objects
through the intellect, the manas, and the seuses.
We have a trie ¥nowledge of objects when, through
the activity of the senses and the manas, their forms
are impressed on the intellect which, in its turn,
¥ refiects the light or consciousness of the self.
In all vahd knowledge there are three factors,
namely, the subject (pramita), the
bopogtors of valid  object (prameya), and the ground
or source of kuoowledge (pramina).
The subject being a conscious principle is no other
than the self as pure_consciousness (§uddha cetana).
The modjﬁcatlon (vrtti) of the it intellect, through which
the self knows an object, _is_called nramaya Y
object presented to the self through this modification
is the prameya. Prami or valid knowledge is the
reflection of the self in the intellect as modified into
the form of the object, because without the self’s
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consciousness the unconscious intellect cannot cognise
anything.

Perception i¢ the direct cognition of an object
through ite contact with eome
rense. When an object like the

, table comes within the range of
your vision, there is confact between the table and
your eyes. The table produces certain impressions or
modifications in the sense organ, which are analyred
and synthesised by manas or the mind. Through the
activity of the senses and the mind, buddh o_r_igg
intellect becomes modlﬁed and tmnsformed into_the ,
shape o of the’ table.” The intellect, however, bem,gn
unconsclou% ‘material principle, canuot by itself know
the objec although the form of the object is present
in_it. But as the infellect has an excess of sattva,
it reflects, like a transparent mirrqr, (he‘_gg_n_sg_xousness
of the self {purusa). With the reflection of the self’s
conscioueness in it, the unconscious modification of the
intellect into the form of the table becomes illumined
into a* conscious state of perception. Just as a mirror
reflects the light of a lamp and thereby manifests
other things, so the material principte of buddhi, bemg

transparent and bngm the conscious-

ness of the self and llluml_gites or cognises the ob;ects
of knowledge

The nature of per-
ception.

/

It is to be observed here that the reﬂecuon theory of
knowledge has been explained in two different ways by
Viicaspati Midra and Vijiidnabhikgu. We have followed
the former in the account of the koowledge process given
above. Vicaspati thinks that the knowledge of an object
takes place when there s reflection of the self in the
intellect which has been modified into the form of the
object. According to Vijdinabhiksu, the process of
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perceptual knowledge is like this: When any object comes
in contaet with its special sense organ, the intellect
becomes modified into the form of the objest. Then
because of the predominance of sattva in 1t, the intelleot
reflects the conscious self and seems to be conscious, in
the same way in which a mirror reflects the light of a
lamp and becomes itself luminous and capable of mani-
festing other objects. But next, the intellect, which is
thus modified into the form of the object, is reflectvd back
in the self. That is, the object is presented Lo the selt
through a mental modification corresponding to the form
of the object. Thus on Vicaspati's view, there is a
reflection of the self in the intellect, but no reflection of
the inlelleet back into the self. Vijianabhiksu, on the obher
hand, thinks ihat there is a reciprocal reflection of the self
in the intellect and of the intellect in the self. This view
is accepted also 1n Vedavydsa's commentary on the Yoga-
Siutra.' What induces Vijliinabhiksu to suppose that
the modified intellect is reflected in the self is perhaps the
necessity of explaining the self’s experience of pleasure
and pain. The self, being pure conscicusness, free from
all pleasure and pain, cannot be subjected to these
experiences. It is the intellect which really enjoys pleasure
and suffors pam. 5o, the apparent experisnces of pleasure
and pain n the self should be explained by some sort
of reflection’ of the intellect in the self.

There are two kinds of perception, namely, nirvi-
Nirvikalpaka  and kalpaka, or the mdet-ermmute. and
savikalpska  pereep  savikalpaka or the determinate.
tions: . et
The first arises at the first moment
of contact between a sense and its object, and is
, antecedent to all mental analysis and synthesis of the
sense-data. It is accordingly called dlocan4 or a mere
. . . _—--’ .
sensing of the object. Tn it there is a cognition of
the object as a mare so'nsthing without any recogni-
tion of it as this or that kind of thing. It is an
unverbalisel expsrience liks those of the iofant ani
the dumb. Just as babies and dumb pursons cannot

! Vide Pravasana-bhagya, 1 9): Vydsa bhaeya, ¢+ 1%,
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express their experiences in worde, so we cannot
communicate this indeterminate perception of objects
to other people by means of words and sentences.
The second kind of perception is the result of the
'analysis', synthesis and interpretation of sense-data
by manas or the mind. 8o it is called vivecana ¢1
a judgment of the object. It is the determinate
cognition of an object as a particular kind of thing
having certain qualities and standing in certain rela-
tions io other things. The determinate perception
of an object ix expressed in the form of a subject-
predicate proposition, e.q. ‘this is a cow,” ‘that rose
is red."”

Inference ir the knowledge of one term of a
telation, which is not perceived,
through the otber which is per-
ceived and known to be invariably
related to the firet.  In it what is perceived leads us
on tq the knowledge of what is unperceived through
Ahe knowledge of a universal relation (vyapti) between
the two. We get the knowledge of V)aptx between
two things from the vepeated obsery: Y
comitance. One single instance of their relation is not,
as some logicians wrongly think, sufficient to estabiish
the knowledge of a universal relation between them.

With regard to the classitication of inference, the

Sankhya adopts the Nyidya view,
of ‘I}:;m:é‘_“'.'f“'“““" although in & slightly differem
form. Inference is first divided

into two kinds, namely, vita and avita. It is called

The pature aud con-
ditions of infercnee.

1 For a fuller necvunt of nirvikalpnkn‘;u sav.kalpaka perceptions ,
vide 8, C. Chatterjee, The Nydya Theory of Knowledge, Ch. 1X.



320 AN INTRODUCTION TO INDIAN PHILOSOPHY

vita or affirmative when it is bised on a univergal
aﬁrmatlmand avita or negative whsn
baseT on a universal negative m vite
. is subdivided into tho pirvavat and The samanyatodrsta.
A piirvavat inference is that which is based ‘on the
observed uniformity of concomitance between twd
things. This is illustrated when one infers the exist-
ence of fire from smoke because one has observed that
smoke is always accompanied by fire. Siminyato-
drsta inference, on the other hand, is not based on
any observation of the concomitance between thse
middle and the major term, but on ths similarity of
the middie with such facts as are uniformly related to
the major. How do we know that we have the visual
and other senses? It cannot be by m2ans of parcep-
tion. The senses ‘are supersensible. We have no
sense to parceive our senses with. Therefore, we are
10 know the existence of the senses by an inference like
this: ‘‘All actions require some means or instrumants,
e.g. the act of cutting; the perceptions of calour, ete.
are- 5o many acts; thereforse, there must be some
means or organs of perception.”’ It should be noied
here that we infer the existence of organs from acts
of perception, not because we have obscroed the organs
to be invariably related to parceptive a:ts, but becauss
we know that parception is an action and that an action
requires a means of action. The other kind of in-
ference, namely, avita is what some Naiydyikas call
fegivat or parifess inference. It consists in proving
somothing to be true by the elimination of all other
alternatives to it. This is illustrated when one argues
that sound must be a quality because it cannot be a
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substance or an a.ctmty ora rela.tlon or anything else.

admlt like the Nax) aylka.s, that the five-membered syl-
logism is the most convincing form of inferential proof.’
The thlrd pramana is fabda or testimony. It is
h constituted by authoritative state-
8 nnture and
forms of éabda or ments (iptavacana), and gives us
testimony. the knowledge of objects which
cannot be known by perception and inference. A
statement is a sentence made up of -vords arranged in
a certain way. A word is a sign which denotes some-
thing (vacaka), and its meaning (artha) is the thing
denoted by it (vicya). Thatis, a word is a symbol
which stands for some object. The understanding of
a sentence requires the un:derstanding of the meanings
of its constituent words. Sabda is generally said to be
of two kinds, namely, laukika and %aidika. The first
ris the testimony of omly_ parsons.
This, however, i3 not recognized in the Sinkhya as a
separale pramina, since it depends on perception and
inference. It is the testimony of Sruti or the Vedas
that is to be admitted as the third independent pra-
mina. The Vedas give us trua knowledge about
superssnsuous realities which cannst be known through
perception anl inference. As not mads by any parson,
the Vedas are free from all dafects and imperfsctions
that must cling to tha prodacts of personal agencies.
They are, therefore, infallible, and pissess self-svident
validity. The Velas emboly the iatuitions of enlight-
ened sesrs (rsis). These intuitions, being universal

1 Vide, p. 210 ante. For an elaborate account of the theory of infer-
ence, vide 5. O. Chatterjee, The Nydya Theory of Knowledge, Bk. 1I1.

41—1605B.
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and eternal experiences, are not dependent on the will
or consciousness of individual persons. As such, the
Vedas are impersonal (apaurugeya). Yet they are not
eternal, since they arise out of the spiritual experiences
of seers and saints, and are conserved by a coutinuous
line of instraction from generation to generation.

IV. TaE DocTRINE OF LIBERATION®

Our life on earih is a mixture of joys and sorrows.
There are indeed many pleasures of life, and also
many creatures who have a good share of them. But
many more are the pains and sufferings of life, and all
hving beings are more or less subject o them. Even
if it be possible tor any individual beiny to ehun ail
other pains and miseries, it is impoissible for him to
evade the clutches ,of decay and death. Ordinarily,

however, we are the victims of three
pae e oy kinds of pains, viz. the Gdhyatmika,
édhibhautika und 8dbi-  dhibhautika and  adhidaivika,
daivika. .

The first is due to intra-organic
causes like bodily disorders and meantal affections. It
includes both bodily and ental sufferings, such as
fever and headache, the pangs of fear, anger, greed,
etc. The secoud is produced by extra-organic natural
causes like men, baasts, thorns, etc. Instances of this
kind are found in cases of murder, snake-bite, prick of
thorns and so forth. The third kind of suffering is
caused by extra-organic supernatural causes, e.g. the
pains ioflicied by ghosts, deinons, ete.

! Vide Kariké and Kaumudi, 44-68; Sdnkhya.sit., Pravacana-
bhasya and Vrits, 3. 65-84.
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Now all men earnestly desire to avoid every kind of
pain. Nay more, they want, oncé
ridAA};":;:f'nt foget for all, to put an end to all their
sufferings, and have epjoyment at
all times. But that is not to be. We cannot have
pleasure :)nly and exclude pain uitogether. 8o long as
we are in this frail body with its imperfect organs, all
pleasures are bound to be mixed up with. pain or, at
least, be temporary. Hence we should give up the
hedonistic ideal of pleasure and rest content with the
lees atlractive Lut more raticnal end of freedom {from
faskhya mukt or pain. In the Sankhya system,
Jiboraticn i the sbSo”  Jiberation (nukti) is j1st the abso-
Pain. lute and complete ceseation of all
pain without a possibility of return. Tt is the ultimate
end or the sammum bonum of our life apavarga or
purusirtha). *
How are we to a‘tain liberation or absolute freedom
from all pain and suffering? All
of";“;:;‘;"gf"gg‘;’;:f the arts and crafts of the modern
dom frem suffering is man and all the blessings of
to be attained through . .
right knowledge. modern science give us but tempo-
rary relief from pain or short-lived
pleasures, These do not ensure a total and final
release from all the ills to which our mind and body
are subject. So the Indian philosopher wants some
other more effective method of accomplishing the task,
and this he finds in the right knowledge of reality
(tattvajBiapa). It is a general rule that our suflerings
are due to our ignorance. In the different walks of
life we find that the ignorant and uneducated man
comes to grief on many occasions because he does not
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know the laws of life and nature., The more know-
ledge we have about ourselves and the world we live
in, the better fitted are we for the struggle for exist-
ence and the enjoyments of life. But the fact remains
that we are not perfectly happy, nor even completely
free from pain and misery. The reason for this is
that we have not the perfect knowledge about reality.
When we bave that knowledge, we sball sttain free-
dom from all suffering. Reality is, according io the
Sankhya, a plurality of selves and
the world of objects presented to
them. The self is an intelligent
principle which does not poscess any quality or activity
but is 8 pure consciousness free from the limitations of
space, time and causality. It is the pure subject which
trarscends the whole world of objects including pbysical
things and organic bodies, the mind and the senses, the
ego and the intellect. All changes and activities, all
thoughts and feelings, all pleasures and pains, all joys
and sorrows belong to what we call the mind-body sys-
tem. Qe self is quite distinct from the mind-body
complex and is, therefore, beyond all the affections and
afflictions of the prychical life. Pleasure and pain are
mental facts which do not really colour the pure self.
It is the mind, and not self, that feels pleasure or
pain, and is happy or unhappy. 8o also, virtue aud
vice, merit and demerit, in short, all moral properties
belong to the ego (abunikara) who is the striver and doer
of all acts.’ The self is different {rom the ego or the
moral agent who strives for gcod or bad ends, attains
them and enjoys or suffers accordingly. Thus we see
1 Cf. 8ankhya-sit, and Vrtti, 5, 25-26.

The nature and coo-
stitution of reality,
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that the self is the transcendent subject whose very
essence is pure consciousness, freedom, eternity and
immortality. It is pure coneciousness (jidnasvariipa)
in the sense that the changing states and processes of
the mind, which we call empirical consciousness, do
not belong’ to the self. The self is the subject or
witness of menial changes as of bodily and physical
changes but is as much distinct from the former as
from the latter. It is freedom itself in so far as it is
above the space-time and the cause-effect order of
existence. It is eternal and immortal, because it is
not produced by any cause and cannot be destroyed in
any way.’
Pleasure and pain, joy and sorrow really belong to
buddhi or the intellect and the
g Enorance oraviveks  1nind. The purusa or self is by its
‘::};’m self and not-  patyre free from them all. But on
account of ignorance it, fails to
distinguish iteelf from the mind and the intellect, and
owns them as parts of itself so much so that it identi-
fies itself with the body, the censes, the migg and
the intellect. It becomes, so to say, somebody with a
certain name, and a particular ‘combination of talent
temperament and character.’ As such, we speak
of it as the ° material self,’ the * social self,” the
‘ sepsitive and appetitive self,’ the ‘imagining and
desiring self,’ or the * willing and thinking self."?
According to the Sinkhya, all these are not-self which
reflects the pure self and apparently imparis its

! Cf. Pravacana-bhdsya, 1. 14648,

? Por sn account of the different kinds of selves vide James,
Principles of Psychology, Vol. I, Chap. X, and Ward, Psychological
Principles, Chap. XV.
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affections and emotions to the latter. The self con.
siders itself to be happy or unhappy when the mind
and tbe intellect, with which it identifies itself, become
so, in the same way in which a father considers
himself fortunate or unfortunate in view of his beloved
son’s good or bad luck, or a master feels insulted by
an iusult to his own servant. It is this want of
discrimination or feeling of identity (aviveka) between
the self and the mind-body that is the cause of all our
troubles. We scfler pain and enjoy pleasure because
the experiencing subject in us (drastd) wrongly identi-
fies itrelf with the experienced objects (dréya) including
pleasure and pain.?
The cause of suffering being ignorance (ajtizna) in
the sense of non-discrimination
cxivivcka Bina ox dis- (yviveka) between the self and the
the two leads to free- * potuself, freedom from  suffering
dom frrm suffering.

. must come from kunowledge of the
distinction between the two (vivekajiiana).” Buat this
saving knowledge is not merely an intellectual uader-
standing of the truth. It must be a direct knowledge
or clear realization of the fact that the self is not the
body and the senses, the mind and the intellect. Oance
we realise or see that our self is the unborn and
undying spirit in us, the eternal and immortal subject
of experience, we become free fromn all misery and
suffering. A direct knowledge of the truth is necessary
to remove the illusion of the body or the mind as my
self. Now I have a direct and an undoubted percep-
tion that I am a particular psycho-physical organism.

1 ¢f Karikd and Kaumudi, 62; Pravacana bydsys and Vriti, 8. 72.
3 (f Kariké and Kaumudi, 44, 68; Sankhya-siit. and Vriti, 8, 28-24.
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The kuowledge that the self is distinct from all this
must be an equally direct perception, if it is {o con-
tradict and cancel the previous one. The illusory
perception of snake in a rope is not to be sublated by
any argument or instruction, but by another perception
of the rope'as such. To realize the self we require a
long coursp of spiritual training with devotion to and
constant contemplation of, the truth that the gpirit
is not the body, the senses, the mind or the intellect.!
We shall consider the natw~ and .nethods of this
training when we come to the Yoga philosophy.

When the self attains hiberation, no change takes
The nature of ibera-  Place in it and no new property or
tion. quality accrues to it. Liberation or
freedom of the self does not mean the development
from a less perfect to a more perfect condition. So
also, imnmorlality and eternal hfe are hot to be regarded
as future possibilities or events in time. If thase were
events and temporal acquisitions, they would be govern-
ed by the laws of time, space and causalily, anod, as
such, the very opposite of freedom and imnnortality.
The attainment of liberation means just the clear re-
cognition of the eelf as a reality which is beyond time
and space, and above the mind and the body, and,
therefore, essentially free, eternal and immortal.*
When there is such realizalion, the self ceases to be
affected by the vicissitudes of the body and the mind
and rests in itself as the disinterested witness of
physical and psychical changes. ‘‘ Just as the dancing
girl ceases to dance afier having entertained the

1 (f. Sarkhya-sit. and Vytii, 8. 66 and 76; Kd1ika and Kaumudi, 64.
1 of- Sehkhye i, and Vitti, 6. 74 83; Saikhya-sit., 1. 56, 6. 20,
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spectators, so prakrti ceases to act and ‘evolve the
world after manifesting her pature to the self.”
It is possible for every self to realize itself in this way
Toro kinds of soakei, a..nd .thereby attain hb?rstu‘m in
viz. jivapmukti apd  life in this world. This kind of
videhemuktl, liberation is known as jivanmukti
or emancipation of the sou! while living in 'this
body. After the death of its body, the liberated
self attains what is called videhamukti or emancipation
of the spirit from all bodies, gross and subtle. This
ensures absolute and complete freedom.’  Vijiidna-
bhiksu, however, thinks that the latter is the real kind
of liberation, since the self cannot be completely free
from the influence of bodily and mental changes eo
long as it is embodied.® But all Sankhyas agree that
liberation is only the complete destruction of ths three-
fold misery (duhiha-traya-bhighata). It isnot a state
of joy as,conceived in the Vedinta. Where there is
no paio, there can neither be any pleasure ; because
the two are relative and inseparable. .

V. TBE PROBLEM OF Gop*

The attitude of the Sankhya towards theism has
been the subject of controversy

Co:.troversy among . .
Badkbyas with regard  among its commentators and inter-
to God’s existence. preters. While some of them
clearly repudiate the belief in God, others tako

1 Cf, Kérikd and Kaumudi, 59, 65-66.

8 (f. Karkad and Kaumudi, 67-68; Sdnkhya-s8t, and Velti, 8, 78-84.

3 Cf. Pravacana-bhigya, 8. 76.84, 5. 116.

4 Cf. Karikd and Kaumudi, 56-57; Sdnkkya.sat., Vetri and
Pravacana, 1. 9295, 3, 86-57, 6. 2 12. Vide slso Gaudapida, Sdnkhya-
kdrika-bhagya, and A. X, Majumdsr, The 8dnkhya Conception of
Personality, Chapters I and II.
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great pains to make out that the Bankhya is
no less theistic than the Nyaya. The classical
Sankhys srgues against the existence of God on the
floilowing grounds: (s) That the world as a system of
o effects must have a canse is no
t,ﬁ":{;ﬁf;:ﬁi“sg;ﬁ;f doubt true. But God or Brahman
’ cannot be the cause of the world,

God is said to be the eternal and immutable
self; and what is unchanging cannot be the
active cause of anything. So it follows that the
ultimate cause of the world is the eternal bul ever-
changing (parinami) prakrti or matter. (b) It may be
said that prakrti being non-intelligent must be con-
trolled and directed by some intelligent agent to
produce the world. The individual selves are limited
in knowledge and, therefore, cannot* control the subtle
material cause of the world. So there must be an
infinitely wise being, i.c. God, who directs and guides
prakrti. Buat this is untenable. God, a& conceived
by the theists, does mot act or exert Himself in any
way ; but to control and guide prakyti is to act or do
something. Supposing God 1s the controller of prakrti,
we may ask: What induced God 1o control prakrti
and thereby create the world ? It cannot be any end
of His own, for a perfect being canmot have any
unfulfilled desires and unattained ends. Nor can it be
the good of His creatures. No prudent man bothers
himself about the welfare of other beings without his
own gain. As a matter of fact, the world is so full
of sin and suffering that it can hardly be said to be
the work of God who had the good of His creatures
in view when He crested. (c) The belief in God is

4116068
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inconsistent with the dislinctive reality and immortality
of individual selves (jiva). If the latter be included
within God as His parts, they ought to have some of
the divine powers, which, however, is not the case.
On the other band, if they are created by God, they
must be subject to destruction. The conclusion drawn
from all this is that God does not exist and that prakrti
is the sufficient reason for there being a world of
objects. Prakyti creates the world unconsciously for
the good of the individual selves (purusa) in the same
way in which the milk of the cow flows unconsciously
through her udder for the nourishment of the calf.
According 1o apother interpretation of the Sinkhya,
which is not generally accepted,
ﬁo'fh:li':;"e ég;‘i’fy’:"" this system is not atheistic. This
,is the view of Vijiinabhiksu and
some modern writere. * They hold that the existence
of God ‘as possessed of creative aclivity cannot be
admitted. Yet we must believe in God as the eternally
perfect spirit who is the witness of the world and
whose mere presence (sannidhimitra) moves prakrti to
act and create, in the same way in which the magnet
moves a piece of iron. Vijiidinabhiksu thinks that the
existence of such a God is supported by reason as well
as by the scriptures.

VI. CoxcrLusiox

The Sankhys may be called a phiiosophy of dualistic
realism. 1t traces the whole rourse of the world to
the interplay of iwo ultimate principles, viz. spirit

1 Vide Pravacana-bhiqya, ibid.; A. K. Majumdar, The Sdikhya
Conception of Personality, ibid.



THE SANKHYA PHILOSOPRY 331

and primal matter (purugs and prakrti). On the ome
band, we have prakrti which is regarded as the ultimate
cause of the world of objects including physical things,
crganic bodies and psychical products like the mind
(manas), the iniellect and the ego. Prakrti is both
the materfal and the efficient cause of the world. It
is active and ever-changing, but blind and uniatelligent.
How can such a blind principle evolve an orderly
world and direct it towards any rational end ? How
again are we to explain the first disturbance or
vibration in prakrti which is said to be originally in a
state of equilibriom ? So, on the other hand, the
8dnkiya admits another ultimate principle, viz. purusa
or the self. The category of purusa includes a plurality
of selves who are eternal and immutable principles
of pure consciousness. These selves are intelligent
but inactive and unchanging. It *is in contact with
such conscious and intelligent selves that the uncons-
cious and unintelligent prakrti evolves the world of
experience. But how can the inactive and unchanging
self at all come in contact with and influence prakrti
or matter ? The Sankhya holds that the mere
presence (sannidhi) of purusa or the self is sufficient
to move prakrti to act, although it itself remains
unmoved. Similarly, it is the reflection of the
conscious self on the unconscious intellect that explains
the cognitive and other psychical functions performed
by the latter. But how the mere presence of the self
can be the cause of changes in prakrti, but not in the
self itself, is pot clearly explained. Nor again is it
quite clear bow an unintelligent material principle like
the intellect can reflect pure consciousness (which is
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immaterial) and thereby become conscious and intelli-
gent. The physical analogies given in the Sankhya
are not sufficiently iiluminating. Further, the exisience
of many selves is proved by the Siikhya from the
difference in the nature, activity, birth and death, and
sensory and motor endowments of differeht living
beings. Buf all these differences pertain, not to the
self as pure consgiousness but to the bodies a;ssocia.ted
with it. So far as ther intrinsic nature (i.c. pure
consciousness) is concerned, there is nothing to distin-
guish between one self and another. So there seems
to be no good ground for the Sankhya theory of many
ultimaie selves. It may be that the many selves of
which we speak, are the empirical individuals or egos
dealt with in ordinary life and experience. From
the speculative standpoint there seem lo be certain
gaps in the Sankhya philosophy. Still we should not
underrate its value as a system of self-culture for the
attainment of liberation. So far as the practical end
of altaining freedom from suflering is concerned, this
system is as good as any other and enables the religious
aspirant to realize the highest good of his life, viz.
liberation.
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CHAPTER VIII

THE YOGA PHILOSOPHY

I. InTRODUCTION

The Yoga philosophy is an invaluable gift of the
Patefjali  was the great Inlian eage Pataiijali toall
founder of the Yuga bent upon spiritual realization. It
system. is a great aid to those who wish to
realize the existence of the spirit as an independent
principle, free from all limitations of the body, the
senses and the mind.! It is known also as the
Patafijala system after the name of its founder. The
Yoga-siitra or the Pdtaﬁjala-sﬁtm.is the first work of

this schcol of philosophg. Vyisa
some tb,:'“g:f:;t wrote a brief but valuable commen-
. tary on the Yoga-siitra called Yoga-
bhasya or Vyisa-bhasya. Vacaspati’s Tattve-vaidiradi
is a reliable sub-comnmentary on Vydsa's commentary.
Bhojaraja’s Vrtti and Yogamani-prabhad are very simple
and popular worke on the Yoga system. Vijhiapa-
bLiksu’s Yoga-vdrttika and Yoga-sdra-sangraha are
other useful manuals of the Yoga philosophy.

1 Mise G, Coster has the Yogs system in view when she says : * We
need & new kind of Society for Psychical Research . . . to demons-
trate to the ordinary public the possibility (or impossibility) of gepuine
super-physical experience on this side™ (ride Yoga and Western Psycho-
logy, p. 246!,
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The Patafijala system is divided into four pidas or
parts. The first is called the
There  are  four eay .
pdas or parts of this samddhipida and treats of the
philosophy. nature, aim and forms of yoga, the
modifications of citta or the internal organ, and the
different methods of attaining yoga. The second, viz.
the sidhanapida, deals with kriydiyoga as a means of
attaining samidhi, the kledas' or mental states causing
afilictions, the fruits of actions (karmaphala) and their
paioful nature, and the fourfold theme of suffering,
its cause, its cessation and the means thersof. The
third or vibhitipida gives an account of the inward
aspects of yoga and the supernormal pawers acquired
by the practice of yoga and so forth. The fourth part
‘is called the kaivalyapida and describes the nature
and forms of liberation, the reality of the transcendent
self and the other world and so on.
The Yoga is closely allied to the Sankhya system.
It is the application of the, theory
of the Sankhya in practical life.
_ The Yoga mostly accepts the
Sankhya epistemology and admits the three praminas
of perception, inference and scriptural testimony. It
mostly accepts also the metaphysics of the Sankhya
with its twenty-five principles, but believes in God
as the supreme self distinct from other selves. The
special interest of this system is in the practice of yoga

Its relation to the
Sédklya system.

! The verb, ' klié* is ordiosrily intransitive (klidyati), mesning
‘to be afflicted,’ * Kleés," then mesns affliction or suffering. - But
* klié * is sometimes also trausitive (kil§nd1i) meaning ‘cause sffliction,’
‘torment.” The present word is more convepiently derived from this
transitive sense  Vide Vydsa-bhagya,1.5, where kligts =klefa-hetuks.
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as the sure means of attaining vivekajtiana or discrimi.
native knowledge which is held in the Saikhya as the
essential condition of liberation.

The value of yoga as an important method of
realizing the spiritual truths of
Indian philosophy has been recog-

. nized by almost all the Indian
systems. e have clear evidence of the recognition
of yoga practices even in the Upanisads, the Swrtis
and the Purinas. So long ar the w:nd or the intellect
of a man is impure and unsettled, he cannot properly
understand anything of pbilosopby and religion. We
must have a pure heart and a tranquil miud if we are
to know and realize the truths of philosophy and
religion. Now the practice of yoga is the best way
of self-purification, i. . purification of the body and the
intellect. Hence it is that almost a1l the systems of
Indian philosopliy insist on the practice of ygga as the

The value bf yogeo
for life and philosopt:y.

necessary practical side of a philosopby of life.

The Pitafijala system makes a special study of the
The yoga lays dowp Dalure and forms of yoga, the
:ttf.":f;;“'l:be'::::;n“°’ different steps 1o yoga practice, and
other important things connected

with these. It holds, like the Sinkhya and some other
Indian systems, that liberation 13 to be attained through
the direct knowledge of the self’s distinction from the
physicai world including our body, mind and the ego
(vivekajiiana). DBut thiscan be realized only if we
can manage to suppress and terminate the functions
of the body and the senses, the manas and the intellect

1 Cf. Katha Upamsad, 6. 11, 6. 18, Soetdsvatara, 2. R, 8. 11.
48180513
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and finally, the ego (i.e. the empirical self) and yet
have eelf-consciousness or experience of the transcendent
epirit (purusa). This would convince us that the self
is above the mind-body complex, the senses and the
intellect and alro the suffering or enjoying individual
ego.” ‘Tt will be reen to be above all physival reality
with its spatio-temporal and cause-effect order. This
is the reahzation of the eelf as the free, immortal epirit
which is above sin and suffering death and destruction.
In other words, it is the attainment of freedom from
all pain and misery, 1. e. liberation. The Yoga system
lays down a practical path of self-realization for the
religious aspirant and the sincere seeker after the spirit.
The Bankhya lays greater stress on discriminative
knowledge as the means of attaining liberation,
although it recommends such practical methods as
study, reasoning and constant meditation on the truth.
The Yoya, on the other band, empliasizes the impor-
tance of the practical meibods of purification and con-
centration for realizing the cell’s distincetion from the
body and the mind, and thereby attaining libera:ion.
These will be explain=d in the Yoga ethics. Before
we come to that we have to study tiie Yoga psychology
which deals with the nature of the self, the mind and
its function, and the relation between mind, body and
the self.

II. Yoca PsycHoLoGY

In the Sankhya-Yoga system, the individual self
(jiva) is regarded as the free spirit associated with the

v Vide Karikd and Eaumudi, 82
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gross body and more clasely related to a subtle body
The self koows the CODStituted by the senses, the
a‘:j“’f’;‘h e werld - manas, the ego and the intellect.
:::; of citta ur the The self is, in its own natuve, pure
' consciousness, free from the  limita-
tions of the body and the fluctuations of the mind (citta).
But in itssiganrance it confuses itsalf with citta. The
citta is the first pro luct of prakrti, in which the element
of sattva or the prwer of manifestation naturaily
predominates over those of rajas and tamis. [t is essen-
tially unconscious; but being in the closest proximity
to the self it reflects, through its manifesting power,
the sell’s consciousness so as to becomse apparently
conscious and intelligent, It is different from manas
which is the internal sense. \Vhen the citta is related
ta any object through manas, it assumes the form of
that object. The self knows the objects of the world
through the modifications of citta which correspond to
the forms of the objects known. Althouzh the self
really undergoes no change or mod:fication, yet because
of its reflectiyn in the chanzing states anl processes of
cilta, the self appars to b3 subject to changss and to
pass through different states of the mind or citta, in the
same way in which the moon appears to be moving
when we see it reflected in the moving waves.'
The modifications of citta, i.e. cognitive mental
Thers are Gve kinds States, are many and varied. These
of mental modibes- may be classified under five heads,
tions or citfa-piu. - ..
pamely, pramana or true cognition,
viparyaya or false cognition, vikalpa or merely verbal

1 Vide-Yoja-sit., aud Vtli, 1. 4. Cf. Shdkhys theory of *'Evolation
of the World,'' ants.



340 AN INTRODUCTION TO INDIAN PHILOSOPHY

cognition, nidra or sleep, and smrti or memory. There
are three kinds of true cognition, viz. psrception, infe-
renze and verbal testimony. 'These have been explan-
ed in almost the same way as in the Saikhya.
Viparyaya is the wrong knowledge of objects as what
they ceally are not and it includes doubt or uncertain
cognitions. Vikalpa is a mere verbal idea caused by
words, to which no real facts correspond. When you
hear the words ‘‘Rahu’s head,”’ you have the idea of a
distinction between Rihu and its head, although really
there is no distinction between the two, Ribu being only
a bead. 8Similarly, the phrase ‘‘consciousness of the
soul”’ arouses the ideas of two different entities (sdul
and consciousness) related together, whereas in reality
there is no distinction between them (soul and con-
sciousness being identical)." 8lesp (nidra)is ancther
kind of mental modification (citta-vrtti). Tt is due to
the preponderance of tamas in citta and the consequent
cessation of waking consciousness snd dream ex-
periences. It thus stands for deep dreamless sleep
(susupti). Some philosophers think that in sound sieep
there is no mental function aor conscious state at all,
Bat this is wrong. On waking from sound sleep we
say, ‘I slept well,”” ‘I koew nothing,”’ etc. Such
memory of what took place daring sleep supposes
direct experience of the state of sleep. So there
must be in sleep some cognitive mental state or
process which is concerned in the experience of the
absence of knowledge (abhavapratyayalamband vrtti).
Smrti or memory is the reproduction of past

1 Yoga-bhagys, 1.9.
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experiences withont any alteration or innovation. All
cognitive mental states and processes (citta-vrtti) may
be included in these five kinds of modifications. We
need not admit any other kinds of cognitive functions
of the mind (citta-vrtti).'

When citta is modified into any kind of vrtti or
Relation of"the celf cognitive mental state, the self is
to the mind or citta reflected in it and is apt to appro-
and the body. priate it as a state of iteelf. Hence
it is that it appears to pass through different states of
the mind (citta) and stages of life It considers itself
to be subject to birth and growth, decay and death at
different periods of time. Tt is led to believe that it
sleeps and wakes up, imagines and remembers, makes
mistakes and corrects errors, and so on. In truth,
however, the self (purusa) is above all the happenings
of the body and the mind (cittaf, all physical and
psychical changes, like sleeping and walking, .birth and
death, etc, It iscitta or the mind that really performs
these functions of sleeping and waking, knowing and
doubting, imagining and remembering. The self
appesrs to be concerned in these functions because it is
reflected in citta or the mind which is held up before it
as a mirror before a person. It also appears to be
subject to the live kledas or sources of afflictions,
namely, (i) avidyd or wrong knowledge of the non-eter-
nal as eterual, of the not-self as the self, of the
unpleasant as the pleasant, and of the impure as pure,
(i) asmita, i.e. the false motion or perception of the
self as identical with buddbi or the mind, (iii) riga or
desire for pleasure and the means of its attainment,

1 Vide Yogo-sat., Bhigya svd Vrthi, 1.5-11.
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(iv) dvesa or aversion to pain and the causes therest,
(v) abhiniveda or the instinctive fear of death in all
creatures.’
B0 lony as there are chinies and m»difications in
citta, the self is reﬂectgd therein
gobe scll's handage 18 503, in the absence of discrimi-
with meotsl modiics- pative knowledge, iden‘jties itself
tions 8> liberation re-
qrires theit cessation.  with them. As a consequence, the
self feels pleasure or pain out of
the objects of the world, and loves or hates them accord-
ingly. This mesns bondage for the seif. If, there.
fore, we are to attain liberation, we must somehow
restrain the activities of the body, the senses and the
mind (manas) and Gually snppress all the modifications
of citta. When the waves of the empirical conscious-
ness (kirya-citta) die down and leave the citta in a
state of perfect placidity (kdrana-citta), the self realizes
itself as distinct from the mind-body complex and as
free, immortal and self-shining intelligence. It is the
aim of yoga to bring about this result through the
cessation of the functions of citta.

11}, Yoes Ernics
1. The Nature and Forms of Yoga®

Yoga here means the cessation of mental functions
L or modifi:ations (cittavritinirodba).

Yoga s just the °
cessation of mentsl It does not mean any kind of con-
rodifoations. tact between the individual eelf
and some other reaiity hke God or the Absolute. The

1 0p.cit., 239.
3 Yoga-siit. and Bhagys, 1.1.4,1,12-18,1. 23, 3. 1.3, 4.99-34.
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sim of yoga, as we have already said, is to prevent
the self from identifying itself with mental modifica-
tions. But this is not possible so long as the modi-
fications are there and the self has pot realized its
distinction from citta or the mind. So what yoza really
stands for is the arrest acd negation of all wental
modiﬁcatiens.

There are five conditions or levels of the mental life
(cittabhmi). The citta isconstituted

of Dereare five lefels 1y the elements of sattva, rajas and
E;tduv::l:teo y:;:_ ot tamas.. Its different conditions are
determined by the different degrecs

in which these elerents are prezent and cperative in it.
These conditions are called ksipta or restless, midha
or torpid, viksipta or distracted, ekigra or concentrated,
and niruddhba or restrained.  In each of these there is
some kind of repression of mental molifications. One
state of the miud excludes other different states, Love
and hate, for exampie, naturally 0ppo'se and cance! each
other. .But still yoga cannot be attaited in all the
levels of citia. 1n the first, called ksipta, the mind or
citta is under the sway of rajas and tamas, and is
atiracted by objects of sense and the means of attaining
power. It flits from one thing to another without
resting in any. ‘This condition is not at all conducive
to yoga, because it does not le:p us to conlrcl the
mind and the senses. The second, viz. miadba, is due
to an excess of tamas In citta or the inind which,
therefore, has a tendency towards vice, igoorance,
sleep and the like. In the third level, called viksipta
or distracted, the mind or citta is free from the sway
of tamas and bas only a touch of rajasinil. 1t bas
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the capacity of manifesting all objects and makes for
virtue, knowledge, etc. This is a stage of temporary
concentration of citta or the mind on some object,
which is followed by distraction. It cannot be called
yoga, because it dues not permanently stop the mental
m)dificitions nor ead our troubles and destroy the
meantal afflictions of avidyd and the rest.

The fourth level of citta is called ekiagra or
concentrated. Iere citta is purged

‘;I;h:(,:::fiv?& ;g;‘:" of the impurity of rajas and there
z:zl::-;?; “mi;;i‘_i is the perfect manifestation of
sattva. It marks the begioning

of prolonged concentration of the mind or chitta on
any objact so as to reveal its true nature, and it
propares the way for the cessation of all mental
modifications. In this state, howsver, the mind or
citta continues to think or meditats on some object,
and so, even here, the mental processes are not
altogether arrested. At the last level, called niruddba,
there is the cessation of all mental functions including
even thai of concentration which marks the previous
stage. Here the succession of mental states and
processes is completely checked, and the mind (citta)
is left in its original, vnmodified state of calmness and
tranquillity. These last two levels are conducive to
yoga in so far as both manifest the sativa element
of the mind to the highest degree and are helpful for
the attainment of the ultimate goal, viz. liberation.
In fact, ekigra or the state of concentration, when
permanently established, is called samprajiita yoga or
the trance of meditation, in which there is a clear and
distinct consciousness of the object of contemplation.
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It is known also as samipsiti or sathprajiata samidhi
inasmuch as citta or the mind is, in this state, entirely
put into the object and assumes the form of the object
itself, Bo also the state of niruddha is called asath-
prajiidta yoga ot asarprajiita samiadhi, because all
menial m3difications being stopped in this state,
nothing is.knoum or thought of by the mind. This
is the trande of absorption in which all psychoses and
appearances of objects are stopped and there are no
ripples in the placid surface o' citta o the mind. Both
these kinds of samidhi are known by the common name
of samidhi-yoga or the cessation of mental modifica-
tions, since both conduce to self-realization.
There are, then, two main kinds of yoga or
_ . samadhi, viz. the samprajiiata and
There are four kinds . K
of saiiipra;iidta esmé- the asaithprajiita. Four kinds of
dbi. sammprajiidta satnadhi are distin-
guished acearding to the different objecis of contempla-
tion. It is called savitarka when the® mind ‘(citta.) is
concentrated on any gross physical object of the exter-
nal world, e.g. the image of & god or goddess. Having
realized the nature of this object, one should concentrate
on subtle objects like the tanmitras or subtle essences
of the physical elements. The iind’s concentration
on these subtle objects is called savicira samadhi.
The next step is to take some subtler objects like the
senses and concentrate the mind (citta) oo them, till
their real nature becomes manifest to it, in what is
called sinanda samadhi. The last kind of samprajfiita
samadhi is called sismita inasmuch as the object of
concentration herein is asmitd or the ego-substance with
which the self is ordinarily identified. The {ruition
44--1605B
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of this stage of concentration is the realization of the
true nature of the ego. But it also gives us a glimpse
of the knowing self as something almost indistinguish-

able from the ego.'
Thus the mind (citta) realizes the nature of different
objects within or without the body

Alampu Bata sami-

dbi is yoga par excel- and leaves them behind, one after
fence. the other, till it becomes com-
pletely free from the thoughts of all objects and attains
what is called asathprajiidta samddhi or yoga par
excellence. 1t puts a stop to all mental modifications
and does not rest on any object at all. This is the
final stage of samidhi, because when it is attuined the
whole world of objects ceases to affect and to exist for
the yogin. In this state the self abides in its own
eSsence as pure consciousness, enjoying the still vision
of isolated self-shining existence. When one attains
this state, one reaches the final gosl of life, namely,
liberation or freedomn from all pain and suffering. All
life is & quest of peace and a search for the means
thereof. Yoga is one of the spiritual paths that leads
to the desired goal of a total extinction of ail pain and
misery through the realization of the relf’s distinction
from the body, the mind and the individua! ego. But
this final goal cannoi be attained all at once. Kven 1if
it be possible for a self to attain once the state of
samidhi and thereby release from pain, there is the
possibility of a relapse and consequent recurrence of
pain, so long as all the impressions and tendencies of the

! Tbhe final stage of sahprajhlta is called dharmemegha samddhi
because it showers vn the yogin the blessing of self-realization.
Vide Yoga.stit. and Bhéyya, 4.29,
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mind (citta) due to its past and present deeds are not
wiped out. It requires a long and arduous endeavour
to maintain oneself steadily in the state of samidhi and
destroy the effects of the different kinds of karma, past
and present. For this it is necessary to practise yoga
with care’ and devotion for a sufficiently long time.
The different steps in the practice of yoga will be
explained in the next section.

2. The Eightfold Means of Yoga.'

As we have already said, a man cannot realize
There are sight spiritual traths so long as his mind
means of yoga cslled 18 tainted with impurities and his
yopkiges : intellect vitiated by evil thoughts.
[t is in the pure heart and the clea? understanding that
the truth of the spirit is revealed and directly experi-
enced. The Sinkhya-Yoga system tolds that libera-
tion is to be attained by wmeans of spiritual insight
(prajiid) into the reality of the self as the pure immortal
spirit which is quite distinct from the body and the
mind. Bat spiritual insight can be had only when the
mind is purged of all impurities and rendered perfectly
calm and serene. For the purification and enlighten-
ment of citta or the mind, the Yoga gives us the
eighifold means which consists of -the disciplines of
(1) yama or restraint, (2) niyama or culture, (3) dcans
or posture, (4) prandyama or breath-control, (6) pratya-
hira or withdrawal of the semses, (6) dbirand or

' Cf. Yoga-sat. and Bhésya, 2.28-55,8.1.4.
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attention, (7) dhyéna or meditation, and (8) saméadhi
or concentration. These are known as aids to yogs
(yoganga). When pructised regularly with duevotion
and dispassion, they lead to the attainment of yogs,
both samprajfidta and asarhprajiiata.
The first diecipline of yama or restraint consisis
in (a) uhimhsd or abstention ffom
abateoton rom ey @11 kinds of injury to any life, (b)
to life, from falsehood, gatya or truthfulness i thought
theft, incontinence and
avarice, and speech, (¢) asteya or non-
stealing, (d) brahmacarya or control
of the carnal desires and passions, and (e) aparigraha
or non-acceptance of unnecessary gifts from other
people. Althongh these practices seem to be too well-
known to require any elaboration, yet the Yoga explains
all their details and insists that a yogin nust scrupu-
lously follow them,¢ The reason for this is obvious.
It is a psychological law that a sound mind resides in a
sound bodSr, and that neither can be sound in the case
of a man who does not control his passions and
sexual impulses. So also, a man cannot concentrate
his attention on any object when his mind is distracted
and dissipated by sin and crime and other evil pr.pen-
sities. This explains the necessity of complete absten-
tion from all the evil courses and tendencies of life on
the part of the yogin who is eager to realize the self in
saméidhi or concentration.

The second discipline is pniyama or cultore. 7t
@ Nigama consicts congiste in the ct.ﬂtivatiou of the
iv the culiivation of following gnod habits: (a) éauca or
good habits. purification of the body by washing
and taking pure food (which is bibya or external puri-
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fication), and purification of the mind by cultivating
good emotions and sentiments, such as friendliness,
kindness, cheerfulness for the virtues and indifference
to the vices of others (which is called abbyantara or
internal purification), (b) santosa or the habit of being
content with what comes of itself without undue exer-
tion, (c) tapas or penance which consists in the habit
of enduring cold and heat, etc., and observing austere
vows, (d} svadhydya or the regular habit of study of
religious books, and (e) Tévaraprani’hina or meditation
of and resignalion to God.

Aeana is a discipline of the body and consists
in the adoption of steady and com-
‘éﬁnf‘;‘:’,,‘ m,i'dy ‘e fortable postures. There are vari-
cowfortable postures.  ous kinds of asana, such ae padmi-
sana, virdsana, bbadrisana, etc. These can be properly
learnt only under the guidance of experts. The disci-
pline of the body is as much necessary for the attain-
ment ofconcentralion as that of the mind. 1f the body
is not completely free from diceases and other disturb-
ing influences, it is very difficult to attain concentration.
Hence the Yoga lays down elaborate rules for main-
taining the health of the body and making it a fit
vehicle for conceatrated thougbt. It preicribes many
rules for preserving the vital energy, and strengthening
and purifying the body and the mind. The &sanas or
postures recommended in it are effective ways by which
the body can be kept partially free from diseases, and
all the limbs, especially the nervous system, can be
brought under coutrol and prevented from producing
disturbances in the mind.
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Prinidyams is the regulation of breath. It com-
sists in deep inspiration (piiraka),
r:;:uftr:? i’i?;s:mio: retention of breath <(kuwnbhaks),
:;::“‘:‘f“’:m:zg. exbala- 453  expiration  (recaks) with
measured durations. The details
of the process should be learat from experts That
respiratory exercises are useful for strengthening the
heart and improving its function is recognized by
medical men when they recommend walking, climbing,
etc. in a graduated scale, for patients with weak
hearts, The Yoga goes further and prescribes breath-
control fof concentration of the mind, because it con-
duces to steadiness of the body and the mind. So
long as the function of breathing continues, the mind
also goes on fluctuating and noticing the current of air
in and out. If, and when, it is suspended, the mind is
in a state of uudisturbed concentration, Hence by
practising.the control of breath, the yogin can suspend
breathing for a long time and thereby prolong the state
of concentration. .

Pratydhdara coosists in withdrawing the senses

' ) from their respactive  external
i L o objects and kecping them under
:’g?w::'f’e’ from their  the control of the mind. When the
senses are effectively controlled by

the mind, they follow, not their natural objects, but
the mind itself. So in this state the mind is not
disturbed by sights and sounds coming through the eye
and the ear, but makes these senses follow itself and
see and hear its own object. This state is very difficult,
although not impossible, of attainment. 1t requiresa
resolute will and long practice to gain mastery over
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one’s sensee. The above five dieciplines of restraint
and culture (yama and piyama), bodily posture (asana),
breath-control (prandyama) and control over the
senses (pratyahara) are regarded as the external aids
to yoga (bahirafiga-sidbana). Ascompared with these,
the last three disciplines are said to be internal to
yoga (antaranga-sidhana), because they are directly
related to some kind of samdadhi or yogs. These are
dbarapd dhyana and samadhi.

Dharanpi or attention is a mental discipline which
copsists  in holding (dbarana) or
.i(:t), ?;’"“ﬁzfng ‘. Oxing the mind (citia) on the desired
mind on the desited ohject. The object thus attended-
object. .
to may be a part of one’s body, like
one’s navel, the mid-point of the eyebrows, etc., orit
may be external to the body, like the moon, the images
of gods, etc. The ability to keep obe’s, attention
steadily fizxed on come object is the” test of fitness for
entering on the next higher stage of yoga.

Dhyina or meditation is the next step. It means
the even flow of thought about,
sg:dymé;'::m;?“'iz: or rather, round about, the
of the object without gbject of attention. It is the stead-
any break.
fast contemplation of the object
without any break or disturbance. This has the effect
of giving us aclear and distinct reprerentation of the
object first by parts and aspects. But by long-continued
meditation the mind can develop the partial representa-
tion of the object into a full and hive presentation of it.
Thus dhyana reveals the reality of the contemplated
object to the yogin's mind.
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Samidhi or concentration is the final step in the
practice of yoga. In it the mind is
o d.f“::f;ip“i;n“,-‘; so deeply absorbed in the object of
;}!:ﬁg::"wt of covtem- contemplation that it loses itself in
the object and has no awareness of
itself. In the state of dhydna, the act and the object
of thought remain distinct and separate .states of
consciousness. But in samidhi the act of meditation
is not separately cognised; it takes on the form of the
object and loses itself, as it were. 8o here only the
object of thought remains shining in the mind, and
we do not even know that there is a process of thought
in the mind. 1t should be observed here that this
samidhi as a discipline is different from the samadhi
or the yoga previously defined as ‘““the restraint of the
mind’ (cittavrttinirodha). The former is but the
means for the attainment of the latter which is its end.
A long-continued practice of the one leads to the other.
These last three steps in the practice of yoga are called
internal means (antaranga-sidhana). They should
bave the same object, i.e. the same object should be
first attended to, then meditated and lastly concen-
trated upon. When thus combined they are said to
constitute saryama which is very necessary for the
attainment of samadhi-yoga.

A yogin is believed to acquire certain extraordinary
powers by the practice of yoga in its

The supernormal .
powers sccruing  different stages. Thus we are told
from yoya. that the yogins can tame all cres-
tures including even ferocious animals, get any object by
the mere wish of it, know directly the past, present and

future, produce supernatural sights, sounds and smells
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and see subtle entities, angels and gods. They can
also see through closed doors, pass through stone
walls, disappear from sight, appear at different places
at the same time, and so forth. While these may be
possible, the Yoga system warns all religious aspirants
not to practise yoga with these ends in view. Yoga
is for the attainment of liberation. The yogin must
not get entangled 'in the quagmire of supernormal
powers. He must evercome the lure of yaugic powers
and move onward till he comes tu the end of the
journey, oiz. liberation. *

1V. Tae Prace oF Gop IN THE YoGaA.*

As distinguished from the Sankhya, the Yoga is
The Yoga hes both x theistic. It admits ‘tbe existence
theoretical und « prac-  of God on both practical and theo-
tical interest in God. o1 5cal grounds. Pataiijaii himself,
however, has not felt the necessity aqf God for solving
any theoretical problem of philosophy. For him God
has mdre a pra,v;:tical value than a theoretical one.
Devotion to God is considered to be of great practical
value, inasmuch as it forms a part ot the practice of
yoga and 18 one of the means for the final attainment
of samidhi-yoga or * the restraint of the mind.”" The
subsequent comnmentators and interpreters of the Yoga
evince also a theoretical interest in God and discuss
more fully the speculative problems as to the nature
of God and the proofs for the existence of God. Thus
the Yoga system has both a theoretical and a practical
interest in the Divine Being.

1 Vide Yoga-sit. and Bhigyae, ¥ 37, 3. 51, 4.1. ¢
* Vide Yoga-siit,, Bhigya and Vyiti, 1. 28.29, 2.1, 32, 43, 8. 45.
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According to the Yoga, God is the BSupreme
Person who is above all individual
.pgi‘:d ;;o"hi‘; ,f:;ﬁiﬁf selves and is free from all defects.
all-pevading, omni- Hg jg the Perfect Being who is
potent and omniscient. . .
eternal and all-pervadirg, ommni-
potent and omniscient. All individual selves are more
or less subject to the afflictions (kleds), of iynorance,
egoism, desire, aversion and dread of death. They
have to do various kinds of works (karma)—good,
bad, and indifferent—and reap the consequences
thereof (vipika). They are also infected and influenced
by the latent impressions of their past experiences
{éfaya). Even if the liberated self is released from
all these troubles, it cannot be said that he was
always free from them. It is God and God alone
who ie eternally free from all defects., Godix the
perfect imwortal spirit who ever remains untouched
by afflictions anl actions, and their eflects and
impreseione  (klefa-karma-vipdka-Sayai-raparamrstah).
He possesses a perfect nature, the like of which 18 not
to be met with anywhere else. He has also the fullest
possible knowledge of all facts and is, therefore,
capable of maintaining the whole world by His mere
wish or thought. He is the Supreme Ruler of the
world, and has ipfinite knowledge, unlimited power
and wisest desires, which distinguish Him frora all
other selves.

The existence of God is proved by the following

The proofs of God's .
existenee arguments :

The Vedas, the Upanisads and other important
scriptures speak of the existence of God as the
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Supreme Self who is also the ullimate reality
and the final goal of the world.
m:l')erm::"m”y of  Therefore, God exists in the way
in which the scriptures testify

to His e{istence.

Accordmg to the law of continuity, whatever
has degrees must have a lower and
wy e e ot cont: o upper limit. There are, for in-
degrees of knowledge gignce, different magpitudes, small
and power.
and great. An atom is the smallest
magnitude, while akasa or space is the greatest magni-
tude. Similarly, there are different degrees of knowledge
and power. So there must be a person who possesses
perfect knowledge nnd perfect power. Such a supreme
person is God, the highest. There cannot be any
self who is equal to God in power,and knowledge, for
in that case, there will be conflict and clash of desires
and purposes between them, and g consequent chaos

in the world,

The cieation of the world is due to the asso-
ciation of purusa with prakrti, and

oD The asmciation its dissolution to the dissociation
puross apd prakrti. of tbe one from the other. Purusa
and prakrti being two independent

principles cabpnot be eaid to be naturally related or
associated. Nor are they naturally dissociated, for
that would make their relation inexplicable, So there
must be an intelligent cause which effectx their asso-
ciation and dissociation, according to the unseen moral
deserts (adrsta) of individual selves. No individual
self can guide and control its adrsta or destiny, because
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it has no clear understanding about it. Therefore,
there must be a perfect and an omniscient Being who
brings about the association or dissociation between
purusa and prakrii, according as the adrsta of the
individual selves requires the creation or the destruction
of a world. This HKeing is God, withcut whose
guidance prakrti cannot produce just that order of the
world which is suited to the moral education and final
emancipation of individual selves.
Devotion to God is not only a part of the practice
of yoga but the best means for the
ogvotion to Godio  otainment of concentration and
centration and res-  yectraint of the mind (samadhi-yoga).
traint of mind.
: The reason is that God is not only
an object of meditation (dhyina), like other objects,
but is the Supreme Lord who, by His grace, purges
away the sins and e%ils in the life of His devotee and
makes the attainment of yoga easier for him. One
who is sincerely ‘devoted to God and is resigned unto
Him capnot but meditate on Him at ull times and see
Him in all the walks of life. Op such a devoted
person God bestows his choicest gifts, viz. purity of the
heart and enlightenment of the intellect. God removes
all the serious impediments and obstacles in the path
of His devotee, such as the klesas or afflictions of the
mind, and places him under conditions most favourable
for the attainment of yoga. But while the yrace of
God can work wonders in our life, we, on our
part, must make ourselves deeerving recipients of it
through love and charity, tfruthfulness and purity,
constant meditation of and complete resignation
to God,
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V. CoNcr.usioN

To an unsympathetic critic the Yoga may appear
to be not so much a system of philosophy as a school
of mysticisp and magic. The Yoga conception of
the self as a transcendent subject which is quite
distinct fram the body, the mind and the ego, is far
removed from the common-sense and the ordinary
psychological concepts of it. As compared with these
the spiritual conception of the self in the Yoga is apt
to be regarded as unintelligible and mysterious.
Similarly, the supernormal powers associated with the
different stages in the practice of Yoga can hardly be
reconciled with the known laws of the physical or
the psychical sciences. So these may appear to be
reminiscent of some primitive religion of magic. But
it is to be observed that the Yoéa scheme of self-
realization has a solid foundation in the ,Sankhya
metaphysics which proves the reality'of the self as a
metaphysical and ‘eternal principle of consciousness.
If one believes in the transcendent spirit, one cannot
but admit that there are deeper levels of consciousness
than the empirical one. and wider possibilities and
higher potencies than those of the physical and the
sensuous. Glimpses of this deeper reality of our
individual life have been caught not only by the seers
and saints of different countries, but also by some
great philosophers like Plato and Aristotle, Spinoza
and Leibniz, Kant and Hegel. The Society for
Psychical Research and the modern school of Psycho-
analysis have of late contributed much towards our
knowledge about the dark regions of the ‘psychical
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life, hidden from the ordinary view. The Yoga goes
further in the same direction when it formulates
certain practical methods of purification and self-control
for the realization of the true self of man. Both
from a theoretical and a practical standpoint, it occupies
a better position than the Sainkhya in so far as it
admits the existence of God and relies mostly on actual
experiences to carry conviction to its followers. What
is necessary for an appreciation of this philosophy is
a symopathetic understanding of it and a sincere
endeavour to realize its truths. We find one such
appreciation of it by Miss Coster when she says: “I
am certain that there is a region beyond that painted
"drop-scene which forms for so many the boundary of
this life; and that it is penetrable and susceptible of
exploration by those who are sufficiently determined.’"

Yoga and Western Psychology, pp. 246-47.
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CHAPTER IX
THE MIMAMSA PHILOSOPHY

I. INTRODUCTION

We have noticed in the General Introduction that
the Piirva Mimamsd School or the

The Mimirhsa deve- s = L
loped out of the ritusl- Mimdmsd School, as it is more
lstic aspects of Vedie  ygnally called, is the outcome of
the ritualistic side of the Vedic
culture just as the Vedinta (sometimes called also
Uttara Miminsi) is the development of its speculative®
sidc. The object of the Mimaiisi School is to help
It dosble achicse: and support ritualism chiefly in two
ment :  Methodology ways, namely} (a) by giving a
and philosophy. methodology of interpretation with
the help of which the complicated Vedic injunctions
regarding rituals snay be understood, harmonized and
followed without difficulty, and (b) by supplying a
philosophical justification of the beliefs on which
ritualism dapends. We are concerned here with the

second or the philosophical aspect of the Mimariisa.

The faith underlying Vedic ritualistn consists of
, different elements such as belief in

As a philosopby, tho . .
Mimémsé triesto up- the existence of a sonl which sur.
boid Vedic ritusliam.  c:00s death and enjoys the fruits of
rituals in heaven, the belief in some power or potency
which preserves the effects of the rituals performed,
the belief in the infallibility of the Vedas on which
rituals stand, the belief that the world is sreal and

46—1605B
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our life and actions performed here are not mere dreams.
The Buddhists, Jainas and Carvakas challenge the
authority of the Vedas. The reality of the world
and the existence of the soul are denmied by some
Buddhists. Some Upanisads disparage the idea that
* heaven ° is the goal of man and rituals are”the best
possible human activities. The Mimarhsd tries to
meet all such criticisms and upholds the original faith
underlying ritualism.

Jaimini's Sitra laid the foundation of the Parva
Miwiimsi. Sabarasvimi wrote the
major commentary or Bhdsya on
this work. He is followed by a long line of commen-
tators and independent writers. The two most
important among them are Kumairila Bhatta and
Prabhakara (nicknamed ‘Guru’), who founded the
two schools of Miniamsa, known after their names.
Thus the Mimirsi philosophy gradually developed.
Etymologically, the word Minihsd means * solution
of some problem by critical examination of grounds.’
As its subject-matter was karma or ritvals, the
Mimamsa is also sometimes called Karma Mimarhsi.

The philosophy of the Mimansa School may be con-
veniently discussed under three heads, nawely, Theory
of Knowledge, Metaphysics, and Ethics and Theology.

Literature.

[I. Tar Mimaistsz THEORY OF KNOWLEDGE

In its attempt to justify the authority of the Vedas,

Mimithsd's  conti. the Mimaihsid came to discuss very

bution to the theory of  elaborately the nature of knowledge,
kuowledge. .

the nature and criterion of truth

as well a8 of falsity, the different sources of valid
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knowledge (praménas) and other cognate problems.
The epistemology of the Mimamsi deals with some
very interesting problems. Other schools, specially the
Vedanta, freely draw upon the Mimarsa in epistemo-
logical mgtters. We shall notice here very briefly some
of the peculiar and important things.

1. The Nature and Sources of Knowledge

The Mimisd, like most oth.s schools, admits
two kinds of knowledge, immediate and mediate.
Valid knowledge is one which yields some new informa-
tion about something, is not
contradicted by any other know-.
ledze and is not generated by defec-
tive conditions (such as defective sense-organ in the
case of perceptual knowledge, fallacious premises in the
cases of inference, etc.).’ . .

The object of immediate knowledge must be some-
lomelnte  know. HIDZ existing (sat). Only when '
ledge: its two stages guch an object is related to sense
of  development—in-
determinate and deter-  (ODe of the five external senses and
folnate percepticns. the internal sense, manas), there
arises in the soul an immediate knowledge about it.
When an object is related to sense, at first there arises
a bare awareness of the object. We simply know that
the object is, but have not yet understood what it 1s.
This primary, indeterminate, immediate knowledge is
called pirvikalpaka pratyaksa or dlocana-jfiana, When
at the next stage we interpret the meaning of this

The meraning of
knowledge.

1 Vide S8stra-dipikd on Jaimini's Sitra, 1 L. 5.
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object in the light of our past knowledge and come to
understand what it is, that is, what class it belongs to,
what quality, activity and name it possesses, we have
a determinate (savikalpaka) perception, which is ex-
pressed by judgments like ‘This1s a man,” ‘This has a
stick,” ‘This is white,” ‘This is moving,” ‘This is
Ram.”
Perception, thus completed in two stages, gives

us a real knowledge of the world

in percemns “are ey composed of different objects.
end Qossess diverse  Though at the first stage the objects
are not known explicitly, all that

we know about them at the second stage are implicitly
known even at first. In understanding the object at
the second stage, the mind only interprets, in the light
of past experience, what is given at first ; it does not
ascribe to it any imaéin&ry predicate. For if we did
rot perceive at first a man, a white one, etc., how
could we judge later that it was a man, it was white,
etc., and that it was not a cow and ot black. ete.
Hence it must be admitted that perception, inspite of
containing an element of interpretation, is not
necessarily imaginary and illusory as some Bauddhas
and some Vedintins hold. Neither is it true that what
we are immediately aware of, before the mind inter-
prets, is a purely unique particular (svalaksana) without
any distinguishing class character (as those Bauddbas
bold), or is pure existence without any differentiating
property (as those Vedantins say). The world of diverse
objects with their different characteristics are given to the

‘3 Idid., apd Slokae-vdriika on 1. 1. 4,
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mind ai the very first moment when we become aware
of them,’

2. Non-perceptual Sources of Knowledge

In addtbion to perception, there are five other valid
sources of knowiedge, admitted by

qorébhbkiress 840t the Mimamsd, namely, inference
':gg;-b s"’:"" Bbattes  gpumina), comparison (upamana),
authority or testimony (dabda),

postulation {art hapatti) and non-perception (anu-
palabdhi). The last one is admitted only by the school
of Kumirila Bhatta and npot by that of Prabhikara.
The Mimiinsid theory of inference is more or lese
similar to that of the Nyaya and need not be mentioned
here. We shall discuss the other four non-perceptual

sources of knowledge. »
(i) Comparison (upamipa) '

1t has been previously seen that the Nyaya admits
comparison as a unique source of
The Mimérhed con- k
ceives upamépa in o Snowledge. But the Mimiarhes,
;’;{_‘y‘rﬂe""“‘ fromthe  though accepting comparison as an
!ndependent source, accepts it in
quite a different sense. According to it, knowledge
arises from comparison when, on perceiving a present
object to be like an object perceived
15;3;\‘2535: of oo in the past, we come to know that
object is cbtained by  the remembered object is like the
comparisou. ; .
perceived one. Some examples will
make this clear. On seeing a rat one perceives that

' Vide Prakarapa-paficikd, pp. 64-55.
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it is like a mouse perceived in the past, and thence
he gets the knowledge that the romembered mouse
is like the parceived rat, This knowledge, namely,
‘that mouse, perceived in the past, 1s like this rat,’
is obtained from comparison, or from the (knowledge
of a similarity of the rat to the mouse. Similatly
one who has seen a cow previously at home, goes to
a forest and finds a gavaya (nilgai) and perceives its
similarity to the cow at home. He may thence obtain
by comparison (i.e. by the knowledge of this similarity)
the further knowledge that the cow at home is like
the gavaya.’
Such knowledge cannot be classed under perception.
For, the object (the mouse or the
By °§,"“;’,‘:§§3g*u§;§; cow) known to be similar is mot
perception, tetmorY: , petceived then. Tt does not come
under memory, because though the
object was percgived in the past, its similarity to the
present object was not then known; and, therefore,
this similarity cannot be said to be siﬁlply remeinbered.
It is not also an inference. From a knowledge like
‘this gavaya is like the cow at home' we cannot infer
‘the cow at home is like this gavays,’ unless we have
another premise like ‘all things are similar to other
things which are similar to themn.’* And such a
universal premise containing an invariable concomi-
tance between two terms is not really used in tha above
case where one arrives at the knowledge of the absent

1 The Mimarhsd view of upamina is fully disoussed in Sloka-odrtika,
Sastra-dipika (1. 1. 5) and Prakarana-paficikd and bricfly in Sibars-
bhagya on L1s.

3 Vide Sastra-dipika,1.1. 5.
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cow's similarity to the present gavaya, from the percep-
tion of the gavaya being similar to
the cow. 4Again, such knowledge
does not obviously arise from
verbal testimony or authority. Hence it is given an
independei®t place.

The Nyaya bolds that on learning from an authority
Why the ' Nyéga that a gavays is like a cow, a
view of upaméns is person goes to a forest, perceives
untenable. gome apimal like the cow and
thence he has by upamina or comparison the know-
ledge that such an animal is a gavaya. Against this
Nyaya view it is pointed out by Mimar.saka writers
that the knowledge that the particular animal perceive#
is like the cow is derived from perception and the
knowledge that such an animal looking like the cow
is a gavaya is obtained through revollection of what
was previously learned from some authority, Lastly,
the knowledge that this particular anilnal is a gavaya,
is a mere inference from the last knowledge. Hence
what the Nyidya considers to be derived from a new
source, namely comparison, is not really so.'

Henoe it is given &
separate place.

It may be noted here that though the account given
above is the cne generally accepted

Sabara seems to by later Mimarsakas, Sabarasvami?
bhivey .“lp"m‘m‘ viy seems to understand upamiina as,
remercl | TEUMENLI ghat s called in Western logic
analogical argument. The existence

of another self is proved, he remarks, by an argument like
this. “Just as you feel the existence of your own self,
similarly by analogy you can believe that others also feel

1- Vide Prakerana-panicshd. For a critical discussion of ‘wpamiéna,’
vide D. M. Datta, The Siz Weays of Knowing, Bk. 11.
! Vide his Bhégya ou Jaim. siit., 1. 1. 5,
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the existence of their own selves.”’ Such an argument he
calls upamina. Sabara’s definition of upamana as ‘know-
ledge of an unperceived object as being simiiar to some
known object,’ is not inconupatible with Lhe suggestion that
he takes upaména as analogical argument.

It should also be remembered that ‘similarity’ (sadréys),
which is the object of ypamana is
Bimilarity is not 8 regarded by the Mimamsid as an
g::llt{u' ot ‘s;‘;‘;:::; independent category of reality. It is
category. pointed out that similarity cannot be
called a quality (guns), because &
quality cannot be possessed by another quality ; but ‘simi-
larity’ is possessad by qualities even, It cannot be
treated as 8 universal (samanya or jiti). DBecause a
- universal means something which is exactly idenlical in
many individuals (e g. cowness in eows). Similarity does
not mean aay completely indentical character.

- (i) Authority or Testimony (dabda)

The Mimamsi pays the greatest attention to this
source of knowledge, because it has to justify the
suthority of the Vedas.

An intelligible sentence yields knowledge except
Tw.o Cinds of authore " when it is known to be the state-
ity: Personsl and ment of an Unreliable .person
impersans!. (andptat-vakya). This is known as
verbal testimony or simply testimony (éabda) or author-
ity. There are two kinds of authority—parsonal
(pauruseya) and impersonal (apaurugeya). The first
consists in the written or spoken testimony of some

person. The second denotes the
ohgain  snthority is 4 thority of the Vedas. Again,
g‘f":‘o'::r‘::mf' e source gyuthority may either give infor-

mation as to the existence of
objects (siddhirtha-vakya) or give directions for the
performance of some action (vidhadyaka-vikya). The
Mimarmsa* is interested primarily in the impersonal
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authority of the Vedas and that again, because the
Vedas give directions for perform-
The Vedas are . ‘. .

valued by the Mimaa- 1Dg the sacrificial rites. The Vedas
% s the impersonal urq jooked upon as the Book of
ments. . Commandments ; and therein lies
their value. The Miméainsi even holds that as the
sole use ofsthe Vedas lies in directing rituals, any part
of them which does not contain such direction but gives
information about the existence of anything is useless,
unless it can be shown at least to serve the purpose
of persuading persons to follow the injunctions for
performing rituals. 'The attempt is constantly made,
therefore, to show all existential sentences (regardigg
the soul, immortality, etc.) as indirectly connected
with some commandinent, by way of persuading people
to perform some ritual or dissuading them from for-
The ritsalistic prag- bidden activity. This attitude of
matisre of 1he Mi-  the Mimaihsé remynds us bf modern
M. Pragmatism  which holds that
every type of knowledge—ordinary, scientific or philo-
sophical—is valuable only in so far as it leads to some
practical activity. The Mimiisi philosophy may bé
called ritnalistic pragmatism, for according to it the

value of Vedic knowledge is for ritualistic activity.
According to most of the pro-Vedic schools, the
authority of the Vedas lies in their
e e are B e being the wordsof God. But the
they sro etornal. Mimaisi, which does not believe
m any Creator or Destroyer of the world, believes
that the Vedas, like the world, are eternal.” They

1 Vide Jaim. sl. 1. 2, 1. and 1. 2. 7 and Sabara-bhdgya thereon,
1 Ibid., Adhikerapas, 6-8, Chap. 1.
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are not the work of any person, human or divine.
Hence the authority of the Vedas is said to be imper-

sonal. Elaborate arguments are
bbi‘:’fi‘;:f"“ to prove  gdvanced to support this view;

namely, that no author of, the Vedas
is known, that the names of sages that occur in the
Vedic hymns are those of the seers or the expositors or
the founders of the differant Vedic schools (sampra-
dayas), and not the authors, and so on. Bui the
most important argument, possessing philosophical
importance, is that based on the famous theory that
the word-sound heard is only the perceptible sign of
a real word (dabda) which is eternal.” 'The chief
reason in support of this view is that if the spoken
word were the real word, then ten different proouncia-
tions of the word ‘cow’ would make as many different
words. We could not then say that the same word
had been gpoken fen times. We must admit, then,
that the real word ‘cow’ (which is admitted to be the
same though uttered by different persons) is wot pro-
duced by its pronunciations but is only revcaled by
them. Unless we take different pronunciations of a
word as the vocal representations of one identical basic
word, all of them could not convey the same meaning.
The real word is not, therefore, produced by the
speakers, but only manifested by their speech. Being
unproduced, the real word is eternai. Therefore, the
relation between the real word and its meaning is also
natural and eternal, not conventional.?

! Jaim, sit., 1.1.5; Sastra-dipika, 1.1.5; Sloka-vartika, Bphot‘:vidn.
3 Jaim. pit. 1.1.5. For an elaborate discussion of the theory of eternal
words (Sphota), vide D. M. Datta, The Siz Ways of Knowing, Bk. VI.
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The Vedas consist of ruch eternal, basic words;
the written or the pronounced Vedas are only the re-
velations of the eternal Vedas. "It follows also from
this and the other grounds cited above that the Vedas
are not cojgposed by any person.

The infallibility of the authority of the Vedas rests
’ " on the fact that they are not vitiat-
falne Vedas arc in- e by any defects to which the work

of imperfect persons is subject.
But in addition to the impersonal vedic authority,
the testimony of a reliable person
";Il':‘,f,:’;:;';:"iz ol > (ipta) also is accepted by the
& sonree of wvalid Mimarhsd as a valid source gf

knowledge. .
knowledge. There is, however, a
special value attached to Vedic authority, because the
knowledge of the comnmandments (dharma) which we
have from it is not to b: obtained from any other
source, such as perception and inferepnece. While the
knowledge that personal authority may impart to us
. * can be sometimes obtained other-
Bnt the kuowledge . . .

of duty is obtainable Wise by perception, inference, etc.
only from the Vedas. 44 is itself based on such previods
knowledge, the knowledge derived from the Vedas is
neither obtainable otherwise nor dependent on any
previous knowledge, the Veduas being eternal. ‘
In reply to those who try to reduce all knowledge
derived from testimony to infer-
ng;?ivtv;edﬂe nonfrg:: ence on the ground that the vali-
pendent on infercnce.  gi1y of guch knowledge is ascer-
tained by inference based on the reliability of authority,
the Mimamsd makes an important reply. It asserts
that the validity of every knowledge is assured by the
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conditions which generate that knowledge, so that
the knowledge impsrted by author-
sewery knowledge by jty, ‘like every other knowledge,
carries with ifself such assurance
of its own truth. We shall see later on the full
reasons in support of this view.

[ 4

(i1) Postulation (arthapatti)

Postulation ' (arthapatti) is the necessary supposi-
Postulation is the tion of an unperceived fact which
necessary supposilion  glone can explain & phenomenon

of an unperceived fact .
to explain some con- that demands explanation. When

oriitg phenomens. given phenomenon is such that
we cannot understand it in any way without supposing
some other fact, we have to postulate this other fact
by way of explainiLg the phenomenon. This process
of explaining an otherwise inexplicable phenomenon
by the affirmati¢n of the explaining fact ie called
arthapatti.? Thus when a man, whqe is growing fat,
is observed to fast during the day, we find an :;pparent
contradiction between his growing fatness and his
fastiug. We cannot in any way reconcile these two
facts, pamely, fatness and fasting, unless we admit
that the man eats at night. That the man must eat
at night explains the complex whole of apparently

1 Tt is difficult to find an exact word in English for ‘arthipatti.
Postulation in the Kantian sense bas a close similarity to ° arthapatti.’
A demand for explanation underlies the use of this method, and * postu-
lare ’ in Lalin means * dersnd.’

? Vide Sabara-bhdpya, 1- 1. 6. Sloka-vértika, Sdstra-dipikd’ and
Prakerana-paficiki on Arthapstti. For critical discupsion, ride D. M.
Datta, The Siz Ways of Knowing, Bk. V.
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conflicting facts, namely, fasting attended with in-
creasing fatness.

Knowledge obtained in "this way is distinctive
because it is not reducible to percep-
Enowledge so ob- . . o -

tamed doemgiot come tiOD or inference; and it is not, of
under perception or in  coyurge, g case of testimony or com-
. . parison. Such knowledge cannot

be explained as perception, since we do not see the man
eat at night. Noris it a case of inference, because
there is no invariable concomitance (vyapti) between
fatness and eating at night, so that we cannot say that ’
whenever there is fatness there is eating at night, as
we can say that wherever there is smoke there is fire, |
Though we are not ordinarily aware of it, we.

~ employ this method of arthapatti

The wuwse of this . . .

methed of knowledge VETY often n daily life. Some
io very frequent in life.  egamples will make this clear.
When we call on a friend and do not, find bix at home,
though we are sure that he is alive, we say: ‘He must
be somewhere outside home.’ This last supposition is
made by us because this alone can explain bow a man
who is alive cannot be at home. This method is also
largely used by us in the interpretation of language.
When some words are omitted in a sentence, We suppose
those words without which the meaning implied by
the context cannot be explained. On reading or
hearing a sentence like ‘sbhut up,” we supply (by
arthapatti) the words ‘your lips,” because without them
the meaning is incomplete. Similarly, when the
primary meaning of 8 word does not suit the context,
we suppose a secondary or figurative meaning which
slone can explain the sentence. For example, when
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we are told, ‘Industry is the key to success,” we
suppose that the meaning of ‘key’ here must be
‘means’ and pot a real key.

Mimaisakas distinguish between two kinds of
Pwo kinds of posta. postu]atiqn, that whif:h is,em;.)loye‘d
lation distinguished hy t0 explain something which is
Mimsthaakes. perceived (drstarthipatti), such as
fatness in a man who is fasting by day, and that which
1= used to explain the meanings of words heard
(drutarthapatti), such as those cited above.

* It will be found that arthapatti resembles a hypo-
thesis as understood in Western

The distinction be- . .
bween postulstion and Jogic. It appears to be like an
b thesis. explanatory hy pothesis. But the
difference is that it Jacks the teniative or provisional
character of a hypothesis. What is known by arthipatti
is not simply hypo'thetically supposed or entertained,
but is beligved in as the only possible explanation. An
arthipatti arises out of ¢ demand for explanation, it is
o different from a syllogistic inference
,3:2, ;f,‘::",‘.’:{{f,’ﬁ ,,},)fd the object of which is to conclude
deduction. from given facts and not to explain
given facts Arthipatti is a search for grounds,

whereas an inference is a search for consequents.

(i) Anupalabdhi or non-perception

According to the Bhitta Mimamsi and the Advaita
o Vedinta, non-perception (anupalab-
aff"?;f’i?&‘l’éf” l{:::':? dhi) is the source of our immediate
ledge of pon-existence. . apition of the non-existence - of
an object. The question bere is: How do I know the
non-existence, say, of a jar on the table before me?
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It cannot be said that I perceive it with my senses,
because non-existence is a negative
Buch knowledge can . ! .

be obtained neither faCt which cannot stimulate any
from perception, sense as a positive fact like the
table can,, The Bbittas and the Advaitins hold, there-
fore, that the non-existence of the jar on the table is
known from the absence of 1ts cognition, that is, from
its non-perception (anupalabdhi). 1 judge that the jar
does not exist on the table because it is not perceived.
It capnnot be said that the non-exisicnce of the jar is
inferred from its non-perception.
For, such an inference is possible,
if we already possess the knowledge of a universal
relation between non-perception and non-existence, that
is, if we know that when an object is not perceived it
does not exist. Thus it would be begging the question
or assumption of the very thing which wassoughtto be
proved by inference. Nor can we explain the knowledge
of the jar's non-existence by comparison or testimony,
since it is not due to any knowledge of similarity or
of words and sentences. Hence to explain the direct
knowledge of the jar’s non-existence we have %o
recognize non-perception anupalabdhi) as a separate

and an indepeundent source of knowledge.’
It should, however, be remarked here that all non-
pcreeption  does not prove the non-

All  non-perception . . .

docs pot prove non- €Xislence ol what is not perceived.
existence. Woe do not sse a table in the dark,
nor do we perceive any such supersensibie entities as

nor from inference.

Ye Vide Sloka-vdrtika, Sastra~-dipikd and Veddanta-paribhdgd on
Auupalabidbi. For further critical discussion, vide The Six Ways of
Kuowing, Bk. 11].
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atoms, ether, virtue, vice. Yet we do not judge them
to be non-existent. If a thing should have been per-
ceived under certain cix:cumstances, then only its non-
perception under those circumstances is a proof of its
non-existence. It is this appropriate non-perception
(yogyanupalabdhi) that is the source of our knowledge
of non-existence.

3. The Validity of Knowledge

Whenever there are sufficient conditions for the
generation of a  particular kind
n{?ﬁc:::t P:gﬁ’}fi‘ongf of knowledge (and, therefore, no
knowledge srises with orounds for doubt or disbelief are
8 belief in its truth. .
- known), there arises at once that
kind of knowledge coniaining an element of belief in
the object known. For example, when our normal eyes
light on an object cenveniently situated in broad day-
light, there is visual perception ; when we hear some
one speak a meaningful sentence, we have knowledge
from his testimony. When therg are sufficient
premises, inference takes peace. That we act ‘on such
knowledge in everyday life as soon as we have it,
without any attempt to test its validity by argument,
shows that we believe in it as soon as it arises ; and
the fact that such knowledge leads to successful activity
and not to any contradiction shows further that such
knowledge is valid. When, however, the conditions
required for the generation of that kind of knowledge
are known to be defective or wanting (if, for ex-
ample, the eyes are jaundiced, light is insufficient,
premises are doubtfal or words are meaningless, etc.)
no such knowledge arises; neither, therefore, does any
belief arise, so long as the grounds for--doubt and
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disbelief do not disappear. From these facts two
conclusions are drawn by the Mimarmsd : (a) The
validity of knowledge arises from)
knoa‘,’:d;:”d";:::“:: the very conditions that give rise
its validity snd bel:ef o that knowledge, and not from
in the validitps .
sny exira conditions (pramanyam
gvatah utpadyate). (b) The validity of a knowledge
is also believed in or known as soon as the knowledge
arises; belief does not await the verification of the
knowledge by some other knowledge, -1y, an inference
(praminyam svatah jlidyate ca). This Mimiihsid view,
in its double aspect, iz known as the theory of intriasic
validity (svatah-priwanya-vida).’
- 1
Truth is self-evident according to this view. Whenever
any knowledge arises, it carries with it
an assurance abvout its own Llruth,
Sometimes another knowledge may point out that this
assurance is risleading, or that th: conditions of the
koowledge are defective, In such a case we infer from
the existence of defective vonditions the falsity of that
koowledge. Thus the faisity of a
sknowledge is ascertained by inference,
while truth is self-evident. To put
the whole position simpiy, belef is normal, disbeli=f is an
exception. As perceplion, inference and any othes
know:edge urise, we implicitly accepc them, believe in them
without further argument, unless we are compelled by
gome contrary evidence ta doubt their validity or to infer
their falsity. On this unsuspe ting faith in our knowledge
our life runs smoothly.
Ayaingt the Nydya theory that validity is generated by
some extra conditions {such a3 souad-
Mcelrfl .tl:::g v:)ereit:f:: pess of organs), over and above the
ence, there w{)ulcl be ordinary conditions which generate a
an jnfivite regress, knowledge, the Mimirmsia points out
that thoss extra conditions really form
a part of tha normal conditions of that knowledge$ without

Truth is self-evident.

But falsity is known
by inferencs.

! Sloka-vartika, 2. 1,1 and Sarpa.darfana, on Jaimini dystem.
4B—1608R



378 AN INTRODUCTION TO INDIAN PHILOSOPH'

them there would be no belief and, therefors, no know-
ledge atall. Against the Nydya view that the validity of
every knowledge is ascertained by inference, the Mimarhsa
‘points out that this would lead us to an infinite regress
and activity would be impossible, If any kuow!ledge, say,
.a perception, before being acted upon were to pe verified
by an inference, then by the same Nyaya rule that infer-
‘ence also would have to be verified by another inference
and so on; and there would havc been no end to this pro-
cess of verification and life would have been impossible.
As soon as we perceive a liger we run away, as soon as we
infer the approach of a ear from its horn we guard our
steps; if we are to wait for verifying our knowledge with
the pever-ending series of inferences, we would have to
wait for ever before we could act on any knowledge. It is
true that when there is any jositive cause for doubt re.
garding any knowledge, we take Lhe help of verifying infer-

ence; but that only does the negative work of removing
the obstacles that stand in the way of knowledge, After the
obstucles are removed, knowiedge arises out of its own
usual conditions, if present there, and along with it arise
its vahdity and beljef in its validity. If that verifying in-
ference is unable to remove doubt, then that knowledge
does not arise at all.

Belie! in authority, personal or impersonal, Vedic or
non-Vedic, arises in u sinilar way. On hearing a meaning-
ful seatence we ut once believe in whab it says unless there
are reasons for doubt or disbelief. Therefore, authority

The truth of the of the eternal, impersonal Vedas also
Ve doe. therefore, is  Stands on its own legs. Its validity is
self-evident. self-evident and not dependent on

interence. Arguments are necessary
for the negative work of clearing the mind of doubts.
This being done, the Vedns themselves reveal their own
mesnings and belief invariably acccmpanies the under-
slanding of these meanings. To secure this belief all that
the Mimimsa does is to refute the possible grounds on
which the infallibility of the Vedas may be doubted. and
thus to prepare the mind for the immediate acceptance of
what 18 known from the Vedas,

4. What is Error?

If“tn'xth is self-evident and every knowledge claims.
truth, how does error arise? The problem of error has
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been discussed threadbare by every Indian School, -
Iilasory appearance The Pribhakares' bold that every

is denied by Drapns, knowledge is true, that nothing false
ksrus, ever appesrsin any knowledge. Even
in a so-called case of error like the

mistaking of a rope for a serpent, we have a mixture of two
different kinds of knowledge, the perception of a long
tortuous thtng and the memory of a serpent perceived in
the pust, and each of these is true. Only owing to lapse
of memory we forget that the serpent is a thing perceived
in the pa-t; and the distinction between the perceived and
rem«mbered objects is not observed; we behuve towards
the rope as we should towards a serpent. It is this
behavivur which is faulty. The cognitive defect here is a
lopse of memory (suypti-pramosa) or jts effect, non-
di~crimination (vivekigraha). This is negative und is
surely not the same thing as error, which means not
merely a want of knowledge bul a pesitive mental state,
This Prabhiikara theory of error is technically known a8
akhyiti.viida or denial of illusory appearance. The.
Bbhittas do not accept this theory.? They point out that
mere non-discrimination cannot explain error. We can-
not depy that sometimes the illusgry object appears
positively before us. No one can

It is sdmitted by deny that if the eye-ball is pressed
Bhitfas, but explain-  while looking at the moon,’two moons
ed s due to wreng re-  positively uppear before us. The
lation of real objects: 4 gorpent illusion is also similar. In
explanation of error, the Bhattas

point out that when we perceive 8 snake in a rope and
judge *'This is a serpent,”” both the subject and the predi-
. cate are renl. The existing rope 18 brought under the
serpent-class which also exists in the world, Error consists,
however, in relating these two really existing but separate
things in the subject-predicate way. Error always attaches
to such wrong relation (surhsarga), and not to the objects
related which are always real. Even in the moon illusion
two real parts of space perceived are attributed to the real
moon percecived, and by such wrong relation the one moon
appears to be in two places. Such wrong judgment maukes

V' Vide Prakarapa-pancikd, pp. 32-1.
¥ Sasiva-dipikd, 1.1.5.



.380 AN INTRODUCTION TO INDIAN PHILOSOPHY

.one behave in s way which is the reverse of the right one.
This Bhstta theory of error is, therefore, known as viparita-
khyati-vada or the view that error is reversal of right
behaviour (skiryasya kiryatava bhinam).

Thus we find that the Prabhikaras exempt sll know-

. ledge from error, but the Bhilias

Error is an ;b“‘,';m‘] admit that error may affect some

or sweeptionsl Pheno-  oognitive relations of objedfs, though

the objects themselves are always

oorrectly perceived, But nccording to both, error chiefly

affects our activity ruther than knowledge. Moreover, error

is rather an exceptional case of the falsification of the nor-

mal claim that every knowledge makes for truth. On the

acceptance of this claim alone our everyday life becomes

possible. Therefore, the falsification of the truth-claim in
some cases does not affect the normal aceeptance of it,

TIT Mimxmsx METAPHYSICS

1.. General Outlook

' Depending on the validity of sense-perception the
The Mimamsa be- Mimémsi believes'in the reality of
:t"'p’e“m‘e';fw;“:z,:i‘f the world with all its diverse objecte.
and of other obects. It rejects, therefore, the Buddhistic
theory of voidness and momentariness, as well as the
Advaita theory of the unreality of the phenomenal
world. 1In addition to objects perceived it comes to
believe, through other sources of knowledge, in souls,
heaven, hell and deitiza to whom sacrifice is to be
performed, according to the Vedic commandments.
The souls are permsanent, eternal

i e souls, bstances, and so also are the
spiritual substances.  paterip] elements by the com-
bination of which the world is made. The law of
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karma is thoughbt sufficient to guide the formation of
the world. The world is composed of (a) living bodies
wherein the souls reap the donsequences of their past

_ deeds (bhogayatana), (b) the
“3:0‘;“;2"‘:‘.‘“‘:’."’33 sensory and motor organs, i.e. the
accordsnce with the indriyas, which are instruments
morsl law of karms.

. for suffering or enjoying those
consequences (bhoga-sidhana), and (¢} the objects
which constitute the fruits to be suffered or enjoyed
(bhogya-vigaya). No necessity is feit for admitting
the existence of God. Some Mimirmsakas® believer
like the Vaidesikas in the atomic theory. Buf the
difference is that, according to the Mimarmsa, atoms do
not require. for their arrangement in the world? ah
efficient cause like God. The autonomous law of
karma independently regulates the atoms to form the
kind of world deserved by the soulb.

The Mimirhsi metaphysics i§ then, plura]i‘stic

and realistic. It is not empiricism,

mip:'; D:;,';‘:::'ﬁ:"‘:".'m because it believes in the non-

;;;‘:;’":; bul ot em-  empirical Vedic source of knowledge

which is thought even to be mare

dependable than sense-experience * and also because it

believes in many realities like potential energy, the

unseen moral principle, heaven, hell, etc., which cannot
he known through sense-experience.

v Not all {vide 8loka-vartika, Chap. on Infercoce, verse 183; For
srgoments io support of stomism, vide Prabhékars-vijaya.

5 Infact, Kumbrils observes (in Sicka-virtike, verse 72,1.1 ¢
that the fact that the Vedas contradiet ordinary empirignl knowledge
is & proof of their supericr authority.
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2. The Theory of Potential Energy (akii and aptiroa)

In connection with the question of causation the
Mimirsd formulates the theory
":.I;!;“:,,iu',:_ powerin of potential energy (fakti).' A
guces ;:’zbjgzze;'_hen seed possesses in it an ihpercep-
tible power (fakti) with the help of
which it can produce the sprout ; when this power
is obstructed or destroyed (as, for example, by the
frying of the seed), it fails to produce that effect.
Similarly, there is the power of burning in fire,
the power of expressing meaning and inducing activity
in a word, the power of illumination in light and so
oi.« The necessity of admitting such unperceived
potency in the cause is that it explains why in some
cases though the cause (i.¢. seed or fire) is there, the
effect (i.e. sprout er burning) does not take place.
The explanation is that in such cases though the cause-
substance is there, its causal potency has been des-
troyed or over-powered temporarily, as the case may
be, by some obstructing conditions obtaining there.
. The Nydya realists reject this theory. They say
Nyiya critiiam— that even without admitting an
snswered. imperceptible potency in causes
the above difficulty may be solved by holding that a
cause produces the effect in the absence of obstructions
and does not produce it in their presence. The
Mimirhsa meets this objection by saying that as we
have to admit, even according to the Nyiya, sornething
else in addition to the cause (namely, absence of
obstruction), for the production of the effect, the Nydya

V' Vide Sastra-dipikd, p R0, and Prakarana-paficikd, p. 146.
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suggestion is no improvement. If. you must suppose
something, why not admii a positive something in the
very substance (say, seed) ‘which is taken by all as
the cause (say, of the sprout), rather than an additional
negative condition having a causa! power. It would be
reasonable, therefore, to suppose in the cause-substance
8 positive power (8akti) to explain the positive effect,
and to ‘suppose the non-functioning of this power
{owing to its destruction or suppression) to explain the
negative fact of pon-happening of the effect.

One important application of thi. theory of potency
made by the Mimamsa is for the solution of the problem
how an action like a sacrifice performed now bears fruit
after a long time (say, after this life, in HeaVenl)
when the action has ceased. It is held that the ritval
peiformed here generates in the soul of the performer
an unperceived potency (i.e. powdr for generating the
fruit of the action) called apirva, whigh remains

in the soul an8 bears fruit when
orT:lfet};zoJﬁsOIPt'if;zg? circumstances are favourable.’ It
for eloyment of the will be found that the theory
ruits of rituals,

of aplirvais a limited hypothgsie
which iries to explain a part of the general problem of
conservation of the fruits of all actions, ritualistic. and
non-ritualistic, which the more universal law of karma
seeks to explain.

8. The Mimdrsd Conception of Soul

The conception of soul in the Mimérsa is more
or less like that of other realistic and pluralistic schools

! Vide Sistra-dipikd, p 90; Prakarana-paiicika, pp. 184-95; Sabara.
bhagya, 3.1.5, *
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such as the Nyaya-Vaidegika. ' The soul is an eternal,
infinite substance, which is related to a real body in

a real’world and it survives death
nal il is o el t0 be able to reap the consequences
;:';lzgn ':::) ;‘::;:Plcit! of its action performed here.

. P

Consciousness is not the essence
of the soul, but an adventitious quality, which ariges
when some conditions are present. In dreamless
sleep and in the state of liberation the soul has no con-
sciousness, because its conditions, such as relation
‘of sense to object, are absent. There are as many
souls as there are individnals. The souls are subject
to bondage and can also obtain liberation. In all
thefe respects the grounds, on which the Mimarhsa
views are based, resemble those of the other schools
mentioned previously and we need not repeat them

here. "

Regarding the knowledge of the soul, however, there
How is the self 18 something worth mentioning.
known ? The Bhitta School holds that the
gelf is not known whenever any object is known :
it ,is known occasionally. When we reflect on the
“As the abjeet of slf self, we know it as the object
consciousness *— say Of self-consciousness (abam-vitti),
the Bhattas. But the Prabhakara School objects
to this view on the ground that the very conception
of self-conscionsness is untenable, because the self
cannot be both subject and objeci of the same
act of knowledge, any more than food can be both the

y Vide Sloka véirtika, Atwa.viida ; Sdstra-dipika, hms vida (p. 119
et 20g.); Pmkaraua paficikd, Praksraps 8.
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cook and the cooked. The functions of the subject
and the object are mutually incompatible (karma-karty-
virodba) and cannot be atiribufed to the same thing at
the same time. In evary act of knowing an object,
however, the sell is revealed as the subject by that
‘A the subject of Y knowledge. It is thus that
every knowsodge i— We can speak of the self as the
soy the Prabbikuras. ) ower in judgments like **I know
this pot.”” If I myself did not appear as the
subject in every koowledge, the distinction bstween
my knowledge and another maa’s knowledge would
have been impossible.! The Bhittas reply to this that
if the seif were revealed whanever an object were
known, we would have invariably bad then a judgm;nt.'
like “‘I konow this pot.”” But this is not always’
the case. This shows that self-consciousness does
) not always a.cc.'ompa.ny the cons-

e phatte IPY giouspess of an object ; hut it only
occasionally takes place and is,

therefore, sowething diiferent from the consciousness
of objects. As [or the opposition betwean subjectivity
and objectivity, it is more verbal than real. If these
were any real opposition, then the Vedic injunstion
“Know the self,”” and everyday judgments like *‘I
know royself'' would have been meaningless. Besides,
if the self ware never the object of any knowladgs,
bow couid we remember the existence of the self in
the past ? Here the puast seif cannot be said to be
the subject or knower of the present memory-kuow-
ledge ; it can only be the object of the present self

! Prakarana-pafcskd p. 148,
49-~-1606B
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that knows it." This shows that the self can become
the object of knowledge.
Closely connected with this question is another,
namely, ‘ How is knowledge
ow & koowledge  gnown ?° The Prabhikaras hold
that in every knowledge of an
object, such as expressed by the judgment,‘ I know
The  Prébbakaras UDIS POb,’ three factors are present,
bold that knowielge pamely, ‘ I’ or the knower (jiiita),
reveals unsel! as well .
ss its subjecr and the object koowun (jfieya) and the
« object, knowledge itself (jidna). All these
three are simultaneously rtevealed (triputiifiinal.
Whenever knowledge arises, it reveals itself, its object
‘and the subject. Knowledge is self-revealing (svayam-
prakidsa) and is the revealer of its subject and object
as well. The Bhattas hold, on the contrary, that
koowledge by its véry pature is such that it cannot
. be the object of itself, just as the
ﬂ;l;':eku::ﬁff:: ishfllf ' finger-tip cannot touch isell. But
ferred from the known-  how then do we* at all come to
ness of its ubject.
know that we have the knowledge
of a certain object ? The Bhattas reply that whenever
we perceive an object it appears to be either unfamliar
or familiar. 1 it appears to be familiar or previously
known (jiidta), then from this character of familiarity
or knownness (jiitata) which the object presents to us,
we infcr that we had a knowledge of that object.
Knowledge is thus known 1indirectly by inference on
the ground of the familiarity or knowoness observed
in the object.

1 Sastre-dipika, "pp. 122-28, !
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IV. Mimamsxz ReLigion AND ETHics
1. The Place of tie Viedas in Religion

The Mimarmsa does not bslieve in a creator of the
Religion v based world. [n its anxiety to secure
on the Vedic commasnd-  the supreme place for the eternal
fents. ' ) Vedas, the Mimiathsi could not
believe in God whose authority would be superior to
or at least on a pur with, that of ths Vedas. According
to the Mimamsi. the Vedas embody not so much eter-
na! truths as eternal injunctions or laws which enjomn
the performance of the sacrificial rites. Religion or
Dharma thus becomes identical with the Vedic injune- |
tions  (codwnd-laksano'rtho  dbarmah)., The Vedas
supply the criterion of what is right, and what is
wrong. A good life is a life led in, obedience to the

Vedic commandments.

» .
2. The Conception of Duty
»
The sacrifizes performed in the Vedic times were
A rital must he Calculated to please, by oblations
perforned because itis  and hynmins, different deities (the
eaiuine ! bv the Vedas, . ¢ .
and not with any other  Fire-god. the Sun-god, the Ruin-
motive. . :
god and others) either to win some
favour or avert some ill. Though the Mimihsa is a
continuation of this Vedic cult. the ceremonial details
of the rituals absorb its interest, rather than the gods
themselves who gradually recede and fade into mere
grainmatical datives. A deity comes to be described not
by its moral or intellectual quilities, but as ‘that
which is signified, in w sacrificial injunctién, by the
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fourth case-ending’ (the sign of a dative, .to which
something is given). In short, a deity is necessary
merely as that in whose nmame an oblation is to be
offered at a sacrifice. But the primary object of per-
forming a sacrifice, says an eminent Mimirsaka, is
not worship: it is not to please any deity. “Nor is it
purifization of the soul or moral lmgrovement, A
ritual is to be performed just because the Vedas
command us to perform them. Some of these rituals,
it is true, are to be performed in order to enjoy Heaven
hereafter or lo obtain worldly benefits, such as rainfall.
Bat there are some (¢.g. niiya and naimittika karmas)
which must be performed just because they are enjoin-

. . ed by the Vedas. Here the
Duty for dutys  Mimarmsi ethics reaches, through

ritnalism, the highest point of its
glory, namely, the conception of duty for duty’s sake.

Like Kant, the Mimirhsa believes
Kant and , Mimah-
sh: agreement and' that an obligatory action is to be
difference. performed mnot . because it will
benefit the performer but because we ought to ‘perform
it. Like him again the Mimarhsi believes that though
an obligatory duty is not to be done with any interested
motive, yet the universe is so constituted that a person
who performs his duty does not ultimately go unreward-
ed. The difference is that while for this purpose
the Mimarea postulates in the universe the impersonal
moral law of karma, Kant postulates God. Again,
whereas the source of obligation for Kant is the
higher self (which commands to the lower, ‘ thou
oughiest to do what is good’), for the Mimiihsakas it is

'} Vide Prakarang-paficika, pp. 185 80,
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the imper¢onal Vedic authority which categorically
enjoins duty.

3. The Highest Good

The highest good in the early Mimarsa conception
Heaven is tho ighest appears_ to have been the atiamin-
good, acepding - to  ment of Heaven or a state in which
cerly Mimarhst there is unalloyed bliss. Heaven is
regarded as the usval end of rituals.’ The Mimirmsaka
writers gradually fall in with the other Indian thinkers
and accept liberation from bondage to the flesh as the”
highest good (nihéreyasa). They realize that the per-
formance of actions, good or bad, if dictated by any
desire for enjoyment of objects, canses repeated birth.
When one understands that worldly
pleasures are all mingled with pain,
and becomes disgusted with life in
the world, one tries to control one’s paseigns, desists
from forbidden actions, as well as actions with motives
of future enjoymtnt. Thus the chance of future birth
and bondage is removed. By the disinterested perfor-
mance of obligatory duties and knowledge of the edlf,
the karmas accumulated in the past are also gradually
worn out. After this hife such a person, being ‘free
from all karma-ties, is never born again. He is thus
liberated. As bondage is the fettering of the soul to
the world through the body including the senses, the
motor-organs and manas, liberation is the total destruc-
tion of such bondage through the stopage of rebirth.’

Liberation replaces
Henven later on.

1 ‘grargukémo yajeta.’
% Vide Prakarana-paicika, Prakarans &, pp. 154-60,
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We have seen already that, according to the
Mimarmsi, consciousness and other

smberstion 3 80 pent#] states are mot inherent in
;f:: Pleasure aod  the goul. They arise only when the
soul is related to objects through

the body and the organs. The liberated soul, being
dissociated from the body and, therefore, from all the
organs including manas, cannot have any consciousness;
nor can it, therefore, enjoy bliss. Liberation is then
desirable not as a state of bliss, but as the total cessa-
ttion of painful experiense. It is a state where the soul
remains inits own iotrinsic natore, beyond pleasure and
pain.' The soul in its intrinsic state (svastha) can be
Gefiied only as substance having existence and a poten-
tiality for consciousness—though no actual consciousness.

4. Is Mimdmsa Athcistic ?
[ 4

Should the Mimarsa be called atheistic ? Though
the. reply ‘to this, question would seem to be in the
Some scholars think aﬁirm‘ative in the light of the
that the Mimasa is traditional  conception of the
not athelstic. Mimimsd philosophy we have de-
scribed above, doubts are raised by such a competent
authority as Max Miiller.* Bearing in mini that of
all “schools the Mimarsi claims to foilow the
Vedas most faithfully, he finds it difficult to b:leve
that it could reject the Vedic belief in God. The
arguments adduced by the Mimirhsukas against the
conception of a creator of the universe moan, according

v Vide Sastra-dipika. pp. 125 81.

t Vide The Sur Systems of Indian Philotophy, Ch. V. Dr. Pasupati-
uath Sistrl also advocates this view in his Introduction to the Pirra
Mimamaa, @
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to Max Miiler, that if God were supposed to be the
creator, He would be liable tp the charges of cruelty,
partialily, etc. DBut the rejection of a creator-God, he
conterds, is not necessarily the rejection of God. Even
some forms of pantheisin ‘like those of the Advaita
Vedanta and Spinoza, Max Miller contends, do not
accept tle reality of creation ; and it is unfair to call
tbem atheistic, just because they do not conforwn to the
customary conception of God.
If the Mimamsi is to be judved by the Vedic,
ancestry, of which it is so proud,
dli;f;’;:'-uut::;up;ier: ®  then Max Miiller ie perhaps right.
But judped by what the Mimizhsi
iteelf dees and says, his contention cannot be fully
accepted. When we find that the early Mimamsakas
The Minduhes rerects 856 silent about God and later ones
:’;gz“ of Gud's exist-  reiect the proofs for the existence
of God, like thg Jainas, without
rep'acing them by others, we bave no positive proof
that the early Vedic faith was still alive in them. The
different Vedic deities of course still forin necessary
parts of the sacrifices performed. Depending on this
evidence one wmight say at best that the Mimdnisa
believes in polytheism. But even such a view s
rendered doubtful by the facts that these deities are
pot regarded as cbjects of worship,” nor even believed
to have any existence anywhere except in the Vedic
hymns (mantras) that describe them.® While the
Vedic hymnns are inspired by the living presence of the

v Yagldind devatdrédbanahetutve pramépibhivai,’ Prakarana-
_pafcikd, p. 185. .
1 Vide Jba, 8loka-virtike, Eng. Tr., Introduction,
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deity in the place of worship, ths Mimdmsaka wonders
how the deity can ba simpltansously present in different
It loses the living places vahere he is invokel.! .So
faith in deities found polytheism of the ordinary kind
in the Veds. cannut also be attribuged to the
Mimarsi without some qualification. The deities of
the Mimimsaka are like the immortal eharacters
of classical Epics ; they do not belong to the space-time
world; they are not existing parsons, but typss. Buat
oin a ssose the doities are more thaa these characters,
because they are nut the products of any imagination ;
they are eternal and self-manifesting concepts, since
»they are the characters described by the eternal, self-
revealing Vedas. There may be some grandeur and
even purily in such a conception of deities, but one
would miss here thg living faith of tha Vedas. It would
not be fair, then, to judge the Mimarmsa simply by its
Vedic antestry. . Inherited elements of a faith, like
inherited limbs, become atrophied by disuse. The
Vedic conception of God had no active plaoe in the
Mimamsa scheine of life, as it had in the Vedinta one.
-and it is nataral that it should gradually fade away.
The Mimaisa is one of the many examples in human
history of how an overemphasized means becomes its
own end, and how gods are sacrificed for temples, pro-
phets and books. In its great anxiety to maintain
the supremacy of the Vedas, the Mimarhsi relegates
God to an ambiguous position. It is here that the
Vedinta comes to differ from it, utilising its faith in
the Vedas to develop a still greater faith in God, ag we
shall see in the next chapter.

V' Vide Prakaraga-peficika, p. 1 86.
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CHAPTER X

THE VEDANTA PHILOSOPHY

I. INTRODUCTION

1. Origin and Development of the Vedinta

* Vedanta ' literally means  the and of the Vedas.'

The Vediats may Prims.,rily the word stood for t.be
be regarded as the Upanigsads though afterwards its
3’5’3"22,}:,:";':‘3" ™ denotation widened to include, all.
thoughts developed out of the

Upanigads. The Upanigads may be regarded as the
end of the Vedas in different senges. (1) First, the
0 s the lest Upanigads were the last literary
literary prodncts of products of the Vedit period.
the Vedic period, Three kinds of literature of this
period tan be bro;.dly distinguished : the earliest being
the Vedic hymns or mantras compiled in the different
Sarizhitds (viz, Rk, Yajus, Sama), the next being the
Brihmanas which are treatises guiding and encourag-
ing the Vedic rituals and the last, the Upanisads wh.icb
discuss philosophical problems. All tha=e three were
treated as revealed texts (§rutis) and somstimes also
called the Vedas, in the wider sense of this term.
@ s studied (2) Secondly, in respect of study
aftor the other Vedic @180, the Upanigads came last. As
ratare, a rule, & man studied the Sarmhitas
first ; the Brahmanas were required next for zuiding
him when,hd entered life and had to perform the
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rituals enjoined on a householder ; and last of all the
Upanigads (some of which are also known as aranyakas
or forest-treatises! were needed to help him when he
retired from the world, led & secluded life in forests and
tried to understand the ,meaning of life an‘d contem-
plate the mystery of the universe. (3) Thirdly, the
® ss the colmi Upanigads may be regardgd as. the
nation of the Vedio end of the Vedas also in the sense
oultute. that they mark the culmination of
the Vedic speculation. In the Upanigads themselves
" we are told that even after the study of the Vedas with
other branches of learning a man’s education is not
complete till he receives instructions in the
~ Upanisads.!
The word ‘ Upanigad ' means either * that which
gets mgn pear to God,” or “that
e iteratare of “which gels man nesr to the teacher
. (upa-ni-sad).” The last meaning
tallies with the fact that the Upanisadic doctrines
were esoteric, f.e. they were very secretly taught only
to the select pupils seated close to (upisanna)? the
teacher., The Upanigads were regarded as the inner
or secret meanings (rabasya) of the Vedas, hence their
teachings were sometitnes called Vedopanigad ¢ or the
mystery of the Vedas. The Upanisads were many*
in nomber and developed in the different Vedic schools

1 Vide Chandogya, Chaps. 6 and 7.

?  Vids Sadkara’s Introdnetion to Katha, Teittiriya, Brhaddranyaka .

3 The verb 'upassd * {° gonear') is repeatedly used in the Ups-
nigads to describe the pupil’s approaching the tescher for instmctign-

4 Vide Taitliriya, 1.11.

8 Vide Dusgupta, History of Indien Philmoph'.'Vol. Ip 28, 1o ¢
list of 119 Ursnigads. ¢
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(8ikhae) at different. times and places. The problems
discussed and solutions offered presented differences
.ingpite of & umty of generdl outlook. The need was
felt, therefore, in course of time for systematizing the
dlﬂ'erent teachings so as to bring out the harmony
underlymg them. Badariyana’s Brahma-silra (also
known ,variously as Vedantla-sitra, Sdriraka-siitra or
Sariraka-mimdnsd, Uttara-mimdrisd) undertakes this
task. Badariyana attempted to set forth the unani-
mous teachings of the Upanisads, and defend them
against possible and actual objections. His siitra3,
being brief, were liable to different interpretations.
Various commentaries thus came to be written to

elaborate the doectrines of the
yoe ichocls of the  Veginta in their own light. Each

tried o justify its position as the
only one consistent with the revealed tests (8rutis)
and the siitras. The author of each of, these chief
commmeniaries (bhasya) became = the founder of a
particular schodl of the Veddnta. Thus we bave the
schools of Sankars, Riaminuja, Madhva, Vallabha,
Nimbarka and many otbers.’ Each school of .the

Vedinta consists not simply of the
ohe practical lollow-  philorophers who  theoretically

accept its views but also of a large
number of lay followers who try to mould their lives
accordingly. It is in this way that the Vedinta in
its diferent forms still persists in the lives of millions.
After the chief commentaries, the literature of the

' For s short ccmparative account of some of these schools vide
P. Nagara's Rao's The Schoolr of Vedants (Bhiratiys Vidyd Bhavan,
Bombay). »
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Vedanta developed through the innumerable sub.com-
mentarios, glosses and indapendent treatises written by
the leading intellacts of each school to support its views
and refute those of the othar schools, The total output
of Vedinta literature thus bacame very large,. though
only a small fraction of it has been printed as yet.
The most common question on which* the. schools
of the Vedinta are divided is:
or'f h;hﬂu:hepx;h What is the natare of the relation
of the Vedinta differ. |t voen the self (jiva) and God
{(Brahman)? Some, like Madhva, hold that the self
and God are two totally different entities ; their view,.
ig called dualism (dvaita). 8ons others, like Sadkara,
hold that the two are absolutely idantical ; this view
is known as monism (advaita). Some others, like
Raminuja, again hold that the two are identical ouly
in some spacial bOl’lSG this view may be called
qualified menism (viSistadvaita). There wers many
other views, each spscifying a particular type of
identity (abhada). difference (bhedd) or identity-
in-diffarance (bhedibhada) bhetween the self and God,
toor many to be mentioned here, But the best knwn
among the Vedints schools are those of Sankara and
Rémanuja which will be discussed here.
Three stages in the development of the Vedanta
may be distinguished in the light
oo e (P9 of what has been said above: (1),
The creative stage represented by *
the revealed texts (frutis)! or the Vedic literature,
chiefly consisting of the Upanigads. The fundamental
ideas of the Vedinta take shape here mostly in the
postic visions and mystic intuitions of the ‘enlightened
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seers. (2) The stage of systematization represented by.
the Brahma-siitras which gather, arrange and justify’
the ideas of the previous stage. (3) The stage of-
elaboration represented by all works beginning from the .
chief cogxmentaries downwgrds in which the ideas and
arguments are cast into the proper philosophical forms,
appeal heing.made not simply to earlier authority
but aleo to independent reasoming. Though it is
possible to coumsider separately the pbilosophical
speculations of esch of these periods, in consideration
of space we shall discuss them together. Orthodox®
Indian writers themselves generally look upon the
entire current of thought, spread over tLe successive
stages, as ove flow, inseparable at source, but develop-—
ing and ramifying in its onward course. Let us bave
8 bird's-eye view of the dévelopment of the Vedinta
throvgh the Vedas and Upanisads.*

2. How the Vedinta Developed through the Vedas
.and the Upanisuds

Of the three Vedas, Rk, Yajus and Sima, the first
is the basic work, the second two (ontain Rk hymna
(mantras) in different ariangeroents to suit their
The Vedic conorp- application to  sacrifices. The
tion of gods snd bymns of the Rg-veda mostly
pature. consist of praises of the different
deities—Agni, Mitra, Varupa, Indra, and so on. They
describe the mighty and noble deeds of the various
deities, and pray for their help and favour. Sacrifices
offered to the gods consisted in pouring oblations of
clarified butter and other things into the sacrificial
fire along with which the hymns in their prajse where
recited and: su’ng. These deities were conceived as the
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realities uularlying and govarning the difsrent pheno-
mena of nature, sush as fre, sun, wind, rain acd
others, on which life, agriculture and prosperity
depenled. Nature, thoigh paopled with different
gods, was concosived as asubject to som3 baisic law
(called Rta) by which the whole world, ob}ects of
nature as well as living beings, was rggulated.
The belist in the Its function was mnot only the
moral natare of the preservation of order and regularity
dniverse. in planets and other objects, but
also the regulation of justice.

Belief in many gods is called polytheism. The

- The Vedic faith in Vedas ares, therefore, often said
gods. Is it poly- 10 be polytheistic. But there is a
thoism 7 peculiarity in Vedic thought that
makes this view doubtfal. Each of many gods, when
praised, is extolled by the hymn as the supreme God,
the Creatorof the vniverss and the lord of all gods.
Max Miiller thinks, therefore, that

Boex Miler's view:  polytheism is not an appropriate
pame for such a belief, and be

coins & new word ‘henotheism’ to signify this. Bat

whether the Vedic faith is really polytheism or
benotheism, depends largely on the ezplanation of
this phenomenon. It is polytheism, if the raising
of each gad to the supreme position bs not the indica-
tion of real belief in the supremacy, but only a wilful
exaggeration, a poetic hypsrbole. Bub if the Vedic
poats really believed what they said, henotheism
would be a better name. The laiter view, is
rendered more than probable by the fact that in the
g-veds we come across passages where it is explicitly
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stated that the different gods are only manifestations
of one underlying reality. ‘¢ The one reality is called
by the wise in different ways: Agni, Yama, Matarigva "’
(Bkarh sad vipri bahudhi vadanti......).'! Such a clear
statement leaves little doubt as to the existence of a
real belie.f in the unity underlying all gods.
According to wany writers, there is a development
noticeable in Vedic thought and
I o':f‘;‘:g’:;fn“;:o;';“' they believe that the idea of God
gradually developed from poly-e
theism through henotheism, ultimately to monotheism,
i.e. belief in one God. This hypothesis way be true.
But let us not forget, in our eagerness to satisfy -
critics, that even in its most developed form, Indian
monotheism retains the belief that though God is one,
He has various manifestations in the many gods, any
one of which inay be worshipped as a form of the
Supreme Deity. Even to-day we®have in Indiathe
divergent cults—sSaivism, Vaignavism and the like—
flourishing side by side and almost every one of them
is at bottom based on a philosophy of onme Supreme
God—perhaps even one sll-inclusive reality. Indian
monotheiem in its living forms, from the Vedic agp till
now, has believed rather in the unity",
of Do persistent feature  of the gods in God, than the denial’
of gods for God. Hence Indian .
monotheism bas a peculiarity which distinguishes it
from the Christian or the Mahomedan. This is s
persistent feature of otthodox Indian faith throughout,
not s mere passing phase of the Vedic times.

! Rg-vedall. 164. 48 foide slso 10 114. 4, 10. 129,10, 82, et
passim),
51-1606B
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Belief in the unity of all gods which we find in
the Rg-veda is only a part of a
beunity of sllexif-  gregter thought which also we
find there in a clear form, namely,
the unity of all existence. “In the famous Purugasikta
which is even now daily recited by every devout
Brahmin, the Vedic seer visualizes,
i tbe  perhaps for the first time in human
history, the organic unity of the

whole universe. Some stanzas are quoted below :

The Man had a thousand heads, a thousand eyes, a
thousand feet : he covered the earth on all sides
and stretched ten fingers’ length beyond it.

The Man was all that is and all that will be:

" ruling over immortality, he was all that grows
by food. r

Such was his greatness ; and the Man was greater
still : this whole world is a fourth of him, three-
fourths of him are immortal ir the sky.

For with three-fourths the Man went on hlgl'l ; but
a fourth of him remained here, and then
gpread on ail sides, over the living and the
lifeless world.’

All existence—earth, heavens, planets, gods, living

and noun-living objects—is conceived

The transcendence here as the parts of one great
apd immanence of

God. person (Purusa), who pervades the

world, but also remains beyond

it. In Him all that is, has -been and will be, ars

united. We have in this hymn the poetic nsight

not only info the universe as one orgsnic whole, but

! Rg-veda, 10. 90 (Peterson’s truns.),
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also into the SBupreme Reality which is both immanent

‘and transcendent ; God pervades the world, yet He
‘15 not exhausted thereby ; He remains also beyond
it.' To terms of Western theology, this conception
is panentheism (pan—all, en—in, theos—God), not pan-
theism ; all is not equal to Ged, but all is in God, who
is greater than all. One flash of the seer's imagina-
tion, in this ‘hymn, reveals a variety of ideas that
inspired the Vedic mind, monism, psnentheism and
organic conception of the world.

In anothor hymn (commonly knov'n asthe Nasadiys-
siikta), we are imntroduced further
to the Vedic conception of the
Impersonal Absolute. The reality
underlying all existence—the primal ome from which
everything originates—cannot be described, it says,
either as existent or as non:existen: {na sat, na asat).
Here we have perhaps the first flash of a conception
of the Tndeterminate Absolute. whjch is the reality
underlying all things, but is in itself indescribable.

THBe hymn thus begins:

There waz then neither what is. nor what is not,
there was no sky, nor the heaven which ®is
beyond. .

1t concludes: ’

He from whom this creation arose, whether he
made it or did not make it ; the highest seer in the
highest heaven, he forsooth knows, or does even he not
know? *

The Impersonal Ab-
solute.

o Sa bhimith viévato vytvd atyatisthad dagadtgulam.
Pédo’sys viévB bhitdini, tripdasys amptars divi. Ibud.
! Rp-veda,J0. 129 (Max Mller's trans,). .
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As for the relation between the conception of Ulti-

_ mate Reality as a Person and the

thfh;:r:‘:::‘,’" Detween conception of it as an Indetermi-

iG":E““" ideas of pate Absolute, we may note that

even in the description of Reality

as Person, there is also a mention of its transcendent

aspect, which is not describable in terms of the objects

of the world and, therefore, indeterminate. ‘They' are
thus conceived as the two aspects of the same Reality.

Though many of the important elements of the
Vedanta are to be found thus in

Philosopby basedon  the Rg-veda, they are presented in
:gtnh? \321..:.5 sbsent a poetic way. The method by
' which the sages arrive at these
views is not mentioned, neither the arguments which
support them. Philosophy~ proper must be based on
explicit reasoning tnd argument chiefly. There is.
therefore, no regular philosophy, strictly speaking,
' *in the Vedas. The first attempt

Itis found first iv at philosophical epeculation is to
:zsiquﬁ;;a?o:n:? ® be found in the Upanigads, where
problems about self, God and

the world are clearly put and discussed. But even
beré the philosophical method of arriving at conclusions,
rigorously supported by arguments, is only partly in
evidence. Some of the Upanisade are written in
verses and they contain, like the Rg-veda, inspired
utterances on philosophical matters. So also are some
other Upanigeds, though written in prose. The only
approach to philosophical method is to be found in
the few Upanigads, where, through dialogues—questions

and answers—attept is made ito lead,he sceptical
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pupil, step by step, to some conclusion. But inspite
of the lack of strict argumentative form, the Upani-
sads have a profound charm and appeal. This is due
to the joint effect of the loftiness of ideas, the depth
of insight, the mysterious appeal to all that is good and
sublime i man and the irredistible force with which
the views are asserted as though they are born of a
direct vislon of truth. A famous German philosopber,
Schopenhauer, impressed by the Upanisads, declared :
““In the whole world there 1s no study so beneficial and
s0 elevating as Lhat of the Upanisads. It has been the.
solace of my life, it will be the solace of my death.”

The problems of the Upanisads, to mention only
some of the more frequent canes,
Tponaporiems of the  are: What is the Reality from -
which all things originate, by which
al] live and into which all dissolve when destroyed?
What is that by knowing which everything can be
;known? What is that by knowiag which the un-,
known becomes known? What is that by knowing
which'one can attain immortality? What is Brahman ?
What is Atman? As the very mnature of these
questions impliee, the Upanisadic mind was already
steeped in the belief thm is an all-pervgsive
reality underlying all things whlch arise. from exist in
and return to it.; that there is some reahty by knowmg
which tmmartalnty can be attgined. =
The pame given to this Reality is sometimes
: Brabman (God), sumetimes Atman
The belief in an all-

pervasive reality cslled (Self), sometimes Simply Bat
Brahman or Xtmen. (Being). ‘At first there was the

Atwan along,’ say the Aitareya (1.1.1.).and the
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Brhaddaranyake (1.4.1.). ¢ All this is Atman,’ says the
Chéandogya (7.25.3.). *'Atman being known . . . every-
thing is known,”’ says the Brhaddranyaka again (4.5.6.).
Bimilarly we find, ““There was only Being (Sat) at the

/] beginning, it wasone without a second’’ (Chdnd.,6.2.1.).
Agan, “All this is Brahman'’ (Mundaka, 2.8.11. and
Chand., 3.14.1.). Brahman and Atman are used syoo-
pymously in these different contexts. - We are also
told explicitly in some places that ‘‘This self is the
Brahman'’ (Brhad., 2.5.19.), *“ T am Brahman'' (Ibid.,
1410

The Upanigads shift the ceatre of interest from

the Vedic gods to the Self of man.

J&,,j;’:::;: zi'ah:hc;ﬁ:fl They .analyze the Self, distinguish
between its outer husk and its

ioner reality. The body, the senses, the manas, the
intellect and pleasures arising out of them are all tested
and found to be passing, changeful modes, not the
permanent essence of the Self. These are merely the
The real self behing SD€aths (kosas), the outer covers,

the outer sheaths. 80 to say, which conceal an inner,
permanent reality, which cannot be ideatified with
any of these, though all of these are grounded in it and
are s manifestations. The Real Self is pure conscious-
7 ness, every particular conscioasness of objects being its
limited manifestation. Not being limited by any

1 The texts translated here are respectively : ‘Om atmé va idem eke
sva agre &elt.” ‘Atmi eva idem egre &sit.” ‘Atma evas idsth servem.’
‘Atmsni khala are drste frate mate vijfidte idarh sarvath viditam.® ‘Sed
ova sanmya idam agra &sit, ekam evs advitiyam.' ‘Sirvath khalu ideth
brabma (Chdnd.). ‘Brubma eva idath vibvam' (Mund). 'Ayam Atmd
brahma.’ ‘Abarh brabms asmi.,. .
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object, this pure consciousness is also infinite. The
. Real Self *is called Atman. As
It is the samwe a8 the , ————— . .
reslity underlying slt infinite, conacious reality (satyarm,
things. jliznam, anantam) the self of man
is identical with the Self of all beings (sarva-bhiititma)
and there.fore,,thh God or Brahman. In the Katha
we are told : ‘““This Self is concealed in all things, and
does not, therefore, appear to be there. But it is
perceived by the keen-sighted with the help of a sharp,
penetrating intellect’’ (3.12). .

All attempt is made to help man discover this his
Real Self. Realization of the Self

,hii‘;;:f‘ﬂzﬁgggt the  (iuma-vidyh or 4&tma-jiidna) = is
regarded as the highest of ail know-

ledge (para-nidyd), all othér knowledge and learning
being inferior to it (apara-vidya). "'he method of self-
'realization lies through the contro.l of the.ower sglf,
its deep-rooted interests and impulses, and through
study, ,reasoning® and repeated meditation (éravana,
manana, nididhyasana), till the forces of past habits
and thoughts are completely overcome by a firm belief
in the truths learnt. It is a difficult path which can
be followed only if one is strong and wise enought to
reject what is pleasant (preyas) for what is good

(éreyas). '

The Vedic belief in sacrifices is shaken by the
Rituals sre inade. Upanisads which declare that with
quate. these ope cannot achieve the
highest goa! of immortality. The Mundake says that
these sacrifices are like weak rafts (i.e. they are unable
to take one aeross the sea of worldly isery) and those
fools that take thes.e as the superior means, suffer
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again the pangs.of old age and death.' A ritual can at
, best gacure & temporary place in Heaven, and when the
merit (punya) earned by it is exhausted there “is again
birth into this world. A deeper significance i‘s attached
to sacrifice, when the worshipping self and the gods
worshipped are realized to be the same. The tere-
monies of offering oblations to gods thus come to be
looked upon as mere external affairs fit for the ignorant
who do.not understand the mystery of the universe.
Bacrifice to the Self or Brashman is
" Knowledge of the -
Self ‘or God is the regarded as superior to sa.cnﬁce to
;’;g:’;:ffg:;‘_i“i““ the  oods. Tt is only throogh the realizs-
" tion of the Self or Brahman that
/rebirth can be stopped and along with it all misery.
One who truly realizes his' unity with the Immortal
Brahman, realizes iflamortality.
The Upanisads conceive Brahman not only as the
“ pure ground of all reality and con-
Rrahman is the ulti-  g.jeness, but alio as the ultimate
wate soorce of all joy.
source of all joy. Worldly pleasures
aye only the distorted fragments of that joy, just as
worldly objects are limited manifestations of that
Reslity.? One who can dive into the deepest recess
of his Self, not only realizes his identity with Brabhman
but gets to the heart of Infinite Joy. The proof that
the Self is the source of all joy (says Yijfavalkya to
his wife Maitreyi) is that it is the dearest thing to man.
One loves another person or thing because he identifies
himself with that person or thing, regards him or it as

1 Mundaka, 1. 2.7.
3  Brhadarapyaka, 4, 3. 82.
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his 6wn Self. Nothing is dear for its own sake, says
Yijtiavalkya. The wife is not dear because she is wife,
the husband is not dear because of being a husband,
_ the son is not dear because of being
oﬁ{mlsﬂe?:. " beosue 4 son, wealth is not dear for its
* own sake. All is dear because of
the Belf.. That the Belf in iteelf is bliss is shown
also by pointing out that when a man falls into dream-
less sleep, forgets his relation with the body, the
senses, mund and external objects and thus retires into
his owa intrinsic state, he is at peace, he is ugjg_ugh_@_
by pleasure and pain.

" Modern biology teils us that self-preservation is a
basic instinct in all living beings. But why is self or
Desire to live s due life so dear ? The answer is given
to the Joy thet iies iu by thes Upanisads. Life is so dear
life. because life Is joy. Who would
like to live if life was not joy ?* The joy that we
have 1n daily life, however difturbed and meagre
it might De, sustaing our desire to live. Greater
joy is not obtained by ranning further away from
the Belf, after worldly objects. Desires for objects are
the fetters that bind us to the world, to the painfal
* vicious circle—birth, death and rebirth. The forces
of desires take us away from the Self and condition
our existence in the way we hanker after. The more
we give up our hankerings for objects and try to
realize our identity with the true Self (Atman) or God
_(Brahman), the more do we realize true happiness.
To feel at_one with' the Self is_to be one with

! Ibd., 4. 5. 8.
¥ Tait., 3.07.
53—1605B
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the Infinite God, the Imrhortal, the Infinite Joy.
- ' Nothing then remains unattained,
pontialization i8 e pothing left to be desired. The
. Katha declares, therefore, that a
mortal attains immortality and unity with Brahman
even here, in this very life, when his heart is free from
all desires.' . '
If Brahman or Atman is the Reality underlying
Creatioa of the wetld t.he whole un.iverae then the ques-
out of Brahmsn or tion may arise as fo the exact
Kimen. relation between Brahman and the
world. The accounts of creation given in the different
Upanisads do not exactly tally. But all appear to be
unanimous in holding that Atman (or Brahman or Sat)
is both the creator and the material cause of the world.
And in most of these accouats the starting-point of
creation is described somewhut like this: At first there
was the soul. It thought, ‘T am oue, [ will be many,’
‘I will creato the worlds." Description of the
subsequent steps by which things are ucreated varies,
soms stating that out of Atman first arises the subtlest
element ‘Akada.’ theace gradually all the grosser ones ;
others give different accounts.
From these statements creation would appear to ba
_ real! and God (i.e. The Absolute
m:'l'}:n;’"“l of muit Goul) & real creator.” Butin mand
places we are told that there is no"
multiplicity here (‘neha nand asti kificana’),” that
one w_l_:g;sges the many here is doomed to desth

! Katha. 8. 6. 14.
3 Kathn,9.4.11 : Brhad., 4. 4 19.
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(‘ mytyoh se mytyum apnoti ya iba paneva padyati’).!
In explanation of the unity, of all things, which
appear to be many, examples like these are cited :
Just a3 different articles made of gold are all really
one, gold is the only real® substance in them_ and
the different names and forms (pama-riipa) which
make theln appear as many, are merely matiers of
" verba) dwtmctlons, similarly in all ob]ec,ts there is
the same Realnty, and their differences are merely
verbal.” The objects of the world a.c denied separate,
individual existences. Brahman (ot Atman) is also®
described in many passages not as Creator. but asa
Reslity which is indescribable, being not only unsp.eak-
able, but even unthinkable. Brahman cannot be an
object of worship even. Thus the Kena declares:
“That (Brabman) is other than what is known and
beyond the unknown. What is not expressed by speech
and by which speech itself is expregsed, kmow that to
be Brahman, an:l not what one worships as Brahman.’"*
These two different kinds of statements about the
world and God naturally present &
Jo  orestion  then  nyz7le.  Is God really the creator
" of the world and the world ,also
therefore real ? Or, is there really no creation and is
the world of objects a mere appearance ? Is God a
determinate knowable reality which can be describeds
by suitable attributes or is God indeterminate and
unknowable ? What is the real view of the
Upsnigads ? Bubsequent Veddnta treatises take up

V' Ibid 3 Chand, 6.1 3 Keng, 1,94,
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these problems for solution. As slready stated, the
Brahma-sitra of Badariyapa attempts to systematize
and ascertain the real views of the revealed texts. But
its brief statements themselves admit of different
meanings. Subsequent writers who
The different views commented on the Brahma-siitra
leading to different .
schools of Vedants. give their own interpretations to the
Upanisads and the siitras very
clearly and elaborately. Of the different rival schools
that came into existence in this way, that of Sankara-
rirys is the most popular. In fact what ordinarily
passes now-a-days as the Vedanta, and sometimes even
as Indian philosophy to outsiders, is really the Advaita
Vedinta of the Sarikara school. Next comes, in point
of popularity, the Vidistadvaita school of Rimdnuja-
cirya. These two are the” main and more widely
known schools of the"Vedanta.

8. .The Unanimous Views of the main schools of the

Vedanta o

y Following Badariyana, both Sankara and Ramianujs
reject theories which explain the

The ' unsnimous  world (1) either as the product of
Ved&nta conception of . . -
the world. material elements which by them-

_ selves combine together to form
objecfs, (2) or as the transformation of an unconscious
nature that spontaneously evolves all objects, (3) or as
the product of two kinde of independent reality, such
as matter and God, one of which is the material, the
other the efficient cause which creates the world ont
of the first. Both agree that an uhconscious cause
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cannot produce the world, and both bold that even the
_dualistic conception of two ultimately independent
realities, orfe conscious and another
unconscious, producing the world
o by intergction, is unsatisfactory .
Both take their stand on the Upanisadic view that ‘All
is Brahmgn’ (sarvam kba'uv idam Brahma), and matter
aT_ln—d are not independent realities but groum
the same “Brabmsn. Both ate, therefore, monsits or
believers in one Absolute, Independent Reality which
pervades the world of multiple objects and selves.
Bidariyana, whom both Sankara and Rimanuja
follow, discusses at length the unsa-
Both follow Bads- ‘bisfactory nature of otheralternative
réyage andreject other 4pearies of the world. Refutation
of othe? views is based both on in-
dependent reasoning and the tektimony of earlier
scriftures.  'We may briefly sum up here the indepen-
dent arguments dy which the chief theories are
refuted,’ . '
The Sankbya theory that unconscious primal matter
(prakrti), composed of the three gunas (sattva, rajgs
and tamas), gives rise to the world

[ ]
Refutation of the without the guidance of any ocon-
Sadkhys view of cres-

Satkara and Rdma-
/nuja are both monists

tion. scious agent, i8 mot satisfactory,
because the world is a harmonious
system of nicely adjusted objects which cannot be

believed-to be the accidental product of any unconscious
cause. As the 8ankhya itself admits, this world consist-

i Vide Bec. Chep. II of the Brahmag-s6l., and lhe Bhﬂ"ns of
fadkara and RLmtmm thereon.
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]
ing of bodies, senses, motor organs and other objects is
made just to fit the divexse souls born into it in acecor-
dance with their past deeds. But how can an uncon-
scions nature carry out such a complicated plan ? 1In
_ admittin 7 that there is a Purpose in
The evolution of
an ordered world js the world, but denymu at the same
::;upi:‘n"ib‘l:id;ﬁ"“‘ time the existence of & conscious
creator, the Bankhya commits itself
to an absurd position. Unconscious teleglogy . is_ unin-
«telligible. Adaptation of means to ends is not possible
ithout conscious guidance. The spontaneous flow of
milk from the cow for the sake of a calf is cited by the
Baikkhya as an example of unconscious but parposive
sct.- But it is forgotten that the cow is a living,
conscious being and milk flows inpelled by her love for
the calf. No undisputed example of an unconscious
object performmg s complicated purposeful act can be
cited. The soulss (purugas) that the Bapkhya admits
sre said to be inactive and, therefore, they also cannot
belp the evolution of the world.

., The Vaidesika theory that the world is caused by
the combination of atoms is similarly untenable because

these unconscious atoms cannoi\
tﬂ”%ﬁ:"ﬁﬁ"f&“‘" of produce this wonderfully adjusted

world. For the regulation of the
atoms in the formation of the world, the moral law of
sdreta is, of course, admitted by the Vaidegika. But
this law ie also unconscions and the difficulty is not
removed. Besides, how atoms at first begin to move
in order to create the world is not explicable. If move-
ment wepe the inherent nature of the atops, they would



" THE VEDANTA PHILOSOPHY 415

?
never cease to move and the dissolution (pralaya) of
: objects, as_ the Vaidesika admits,
Unconrcious stoms
connot produce this would never occur. Souls are ‘of
world. course admitted, but they are not
admitted fo lave any intriwsic consciousness. Con-
sciousness arises after the souls are associated with
bodies and,the organs of knowledge ; and these do not
exist before creation. Hence atoms cannot receive any
conscious guidance even from souls.
Against those IBauddba shinkers who explain the
objects of the world as aggregates
Refutation of the of different momentary elements, it
Bauddha view. .
15 pointed out that momentary
. . Tt
things cannot possess any causality. Because to produce
ot ——r— - .
an effect the cause must first arise and then act and,
therefore, stay for wore tilan one moment, which is
against the doctrine of momentariness. Even if the
sepurate momentary elements be somehowsproduced,
no aggregate can be caused, for no mbst.a.nces are ad-
mitted (py these Bauddhas) which can bring together
the elements and produce the desired objects. As con-

/sciousness itself i1s admitted to be the effect of the

aggregation of the different elements, it cannot exist
before aggregation, and the difficulty of unconscidus
cause, seen before, arises here also.

Agsipst those Bauddhss who bold the view of
subjective idealism (vijfidnavada)

aiaddhe idealion . d declare that the world, like a
:f,'l:f' world, is unten- dre:rp, is only an illusory product
. of the imagination, the following
important objections are pressed by Sankara. (a) The

. exXistence of external objects cannot be, denied because
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they are perceived to exist By all persons. To deny the
existence of a pot, oloth or pillar while it is being per-
ceived, is like denying tHe Bavour of the food while it
o is being eaten: it is & falsification of immediate experi-
ence by sheer force. (b) If immediate expeuence is dis-
« believed, then even the reahty of mental states cannob
be believed in. (o) To say that ideas of the’mind
ilusorily appear as external objects is meaningless un-
less at least something external is admitted to be real.
Otherwise, it would be as good as to say that a certain
* 1nan looks like the child of a barren woman. (d) Unless
different perceived objects like pot and cloth are
admitted, the idea of a pot cannot be distinguished
from that of a cloth, since, as consciousness, they are
identical. (e) There is a vital difference between dream-
objects and perceived objeGts: the forwer are contra-
dicted by waking eXperience, while the latter are not.
"Externsl objects perceived during waking exparience
" cannot be said to be unreal so long
Baudba nibilism is

therefore, uotenable a5 Lhey are notrfelt to be contra-
oo dicted. So subjective idealism, and
" #long with it also nibilsm (sinyavada), fail to cxplain

the world satisfactorily.
- Even a deistic theory (beld by the Saivas, Pasupatas,
Deistic theorics of Kapalikas and Kalamukhas)' which
creation are pot ten- holds that God is the efficient cause
able. and matter is the material canse of
the world is not accepted. The chief objection raised
is that as such a view is based not on the Vedas, but

\ Por shis fourfold clswsification of pon-Vedio demm schools wd
Rambino}a’s Bhagye ov 2.2.85 which quotes Saisdgemd.
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on independent reasonind and ordinary human ex-
perience, it should tally with what we observe in life;
but it does not do so. So far as our experience goes,
s spirit can act upon matter only through a body,
consisting of organs of perceptxon and inovement.
Again fis activity is caused by some motive, such as
attamment of pleasure and removal of pain, But God
is said to be devoid of body as well as passions and
desires. In the light of empirical experience we fail,
therefore, to understand the manner as well as the
motive of God’s creation of the world. N
We bave seen that God is conceived even as early
Theunsmimous 8 the Vedas in two aspects: God
Vedduta concepiics of pervades the world, but He s B'S't
Ged. exhdusted in the world, He is also¥
beyond it. God is both immanent and transcen jent.
These two aspects Of God pepsist throughout the
Upanisads * and the later Vedinta, though the meanings
of transcendence and immanenceare not the same in
all thinkers. ki is usual to call the theory of the
prese.nce of God in all things ‘ pantheism,” and
Vedinta 1s comwonly described by this name,
Pantheism etymologically means ali-God-theory. Bat
if all is God, the guestion remains open whether God

¢4 the mere tolality ol all cbjects of the world, or the

totality of things and something more. When such
digtinction is made, the word * pantheism * i3 generally

“confined to {ne first view, whereas ‘ panentheism * (&

word coined by a German philosopher, Krause) is used
for the seco;.},d. .. To avoid the ambiguily of the word

f‘\
1 ﬂ! ** Die vhve brahmagoripe eto.” B;badtrnnfuka. 2.8. 1.

58—16053
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¢ pantheism,’ and fo remind ourselves of the fact that
":God in Vedinta is not simply immanent, but also

v transcendent, we should chll the Vedinta theory of God

Vpnentheism, rather than pantheism.

It is necessary to mentior here that in the Uganigads,
. and later Veddnta literature, the
mgi‘;;er ':‘::; i :‘;‘} word, Brahman, is used for 'the
* God.’ 8 Highest Principle or Absolute Rteality,
as well as for the creator of the world,
the object of worship. The word, I§vara, is also sometimes
used in later literature to denote the second aspect. In
English * Abgolute ' is sometimos used for the first, and
‘God * for the second. But * God’ 18 also used in a wider
sense for both the aspects (e.g. in Spinoza, Hegel,
Whitehead). In his Evolution of Theology in the Greek
Philosophers (p. 82, Vol. 1) Edward Caird even defines
* the'idea of God as an sbsolute power or principle.”” We
bave used the word, God, here, along with Brahman, in
the wider sense (for both God gf religion and Absolute of
Philosophy) and the context in each case will show the
precise meaning. The'use of two naines is apt to suggest
two correspondiug rvealities and obscure the teuth of ore
reality having two aspects.

Another point of agreement among Vedantins is that
all of them beiieve thut the knowledge

Belief in God stsrte  of the existence of God is, at the first
from sn acceptauce of instance, obtained not by reasoning
scritural testimony.  by{, from the testimony of Lhe revealed
, soriptures. It is admitted, of course,

that on the perfection of religious life the presence of God
can be realized by the devout souls. But to start with, we
have to depend on indirect knowledge of God through
the undoubted testimony of the scriptures. Scarcely
any attempt is made, therefore, in the Vedanta, as
in the Nyaya and other theistic systems, to sdduce
purely logical proofs for the existence of God. Argu-
menis are confined generslly to

No independent argr-  8howing the inadequacy of all theories
went cen prove God.  of God, not based on seriptures, and
to the justification of the ecriptural

views. Thiz attitude of the Vedanta appears to be

- dogmatic and is sormetimes made the object of criticism.
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»
It should be noted, however, that even many Western
) philosophers (like Kant, Lotze and
Lo’fz‘:"".“n‘:’ym‘;:eg“‘:;; others) haye ever and anon rejected
this, such proofs as inadequate. Lotze
makes it clear that unless we start
with some faith in God, the rational proofs are of little
avail. Ms he puts it: *‘‘TBerefore, all proofs that God
exists are pleas put forward in justification of our faith.”
This faith acgording to him springs from ‘' the obscure
impulee which drives us to pasa in our thought—as we
caonot help passing—irom the world given in sense to a
world nob given in sense, but above and behind sense.’””?
"According to the Vedanta ulso an initial faith is necessary
for religious life and thought. This faith, though starting
) from g personul feeling of inadequacy
m?ﬁ:&‘;; }:‘i:‘;fﬁ::g and disquiet «nd a longing for some-
present. thing higher, remains u mere blind
groping in the dark till it is enlightened
by the teachings of the scriptures that show the way Yo the
realization of God. Reasoning is necessury for the under-
standing of the teachings, for, removing doubts, and realizing
their cogency. By itself reasoning is un emply form or
method of thinking which ean work dnly when materials are
supplied. The scriptures supply to reason the matter for
speculation, argumentation and medijation. *This kind of
dependence of reason on matter supplied from » non-rational
source is nothing peculiar to theology. Even the greatest
discoveries in science cun be traced back to some
non-rational origin like intuitive flashes of truth in
imagination which reasoning afterwards attempts to justjfy,
by further observation, experiment, proof and elaboration.
'* Dialectic,”’ says Bergson,” *' is necessary to put intwition
to the proof.”” Though all Vedantins primarily deperd on
the scriptures for belief in God, they make full use of
reasoning in the justification and elaboration of that belief.
They learn from the Upanigads that God is the Infinite,
Conssious, All-inclusive Reality, the Creator of the universe
as well as ite Preserver and Destroyer. Each one tries in
his owd way to dovelop what he thinks to be the most

consistent theory of God.

1 Lotse Ouglines of o Philosophy of Religion, pp. 8-10.
¥ Oreotivs Evolution, p. 351. Eng. Tr. by*A. Mitchell.
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Tha sitras of Bidariyagt;' have for their subject-
matter God and are, therefore,

cel?fr.:;"i'n ‘{‘,’:f;i‘l’:;n_ i named Brahma-siitra. But they
are written for man, the embodied

soul, and, thereforse, called also Sariraka-sitrae. Man,
therefore, occupies a central place in the Vedanta. , Tt
is for his enlightenment and his salvation ¢hat the
Vedinta undertakes philosophical discussion. But what
is the real nature of man ? The Upanigads teach us
that man has no existence inlependent of God Both
fankara and Rimanuja accept this view. But they
* interpret the self’s dependence on God in different ways.

II. Tar MonNisM OF SANKARA (ADVAITA)

1. Sankara’s Conception of the Werld
[

Sankara finds it difficult to reconcile the Upani-
- ) tadic statements about creation,
ho?vm:‘o‘ r:;;og:?ﬂle%; taken in the litercl sense, with
Upanigadic accounts of  those denying the world of multi-
creation  with  the - . . .
denial of plurality ? plicity. Considered in the light of
° the general trend and spirit running
throuwghout the Upanigads, the stories of creation
seem, to him, to be oat of joint. Dascription of
Brahman as really devoid of all assignable marks
becomes unintelligible if His creatorship is real. The
teachings about the disappsarance of all maltiplicity on
the realization of Brahman cinnst also be understood.
If the world were real, how could it disappear ? The
dawn of the kaowledge of Reality can_dispel only the
unreal appearing as real, not what is really real, This

idea furnishes Sankara with the ciue to the mystery of



THE VEDANTA PHILOSOPHY 421

the world. 1f the world is:x mere appearance, like an
Reconeilistion lies in object in dreiam or illusion, then the
understsnding creation  present appearance of the world and
8s & msgio show. ite disappearance on the knowledge
of R-ality become intelligible. This reconciliation
is suggested by the Upanisads themselves. Wven in
the Rg-veda' the one Indra {God) is said to appear in
many forms through powers of creating illusion (m3ya).
The Brhadaranyaka also accepts this.® The Sovetds-
vatara clearly states that the origin (prakrti) of the

_world lies in the magical pawer /miyi) of God. ?
T Mayi as a power of God is mdlstmgmshable from
Him, just as the burmng _power of

Mayd, the msapical ————————— -~
powery of ereatios 18 f@ire is from the fire jtself. It is by

hd L tingnishable from m'ﬁmééa , the Great Magician,,

Con]ureq up the wor]d show with
all its_wonderful objects. The a appearance of this
world is taken as real by the ignorant, bup the wise
who can_see ough it finds notbmaTut God, the one
Reality*behind thls illasory show. T

I _swe try_to ‘upderstand the process by which

, " ordinary illusions in life take place,
&n Creation understod
1

in the light of an ordi- we find that ap I]hs:onf’?i}?of
ary illusion snake i "8 rope; 1§ due 1o ‘our
ignorance of what really is there behind the : a—.b—[TeEﬁﬁ)ce
1.2, ignorance ol the substratum or ground (adhistbana),

in this case, the rops. If we could know the rope as

1 Rk., 6.47.18,
* ndro myabhih purn- rﬁpt fyate.’ Vide Brhad., 9 5.19 snd Sadkers
thereon.
3 'Miydm to prakrtim vidyht, méyinam lo Mshebvaram.' Vide
8vet., 4.10, axd Badkars thereon. .



422 AN INTRODUOTION TO INDIAN PHILOSOPHY

the rope, there would be n; illuston about it. Bat mere
ignorance of the rope cannot give rise to the illusion.
For, otherwise, even a 'person who has never known
what a rope is Would always see serpents in things.
Ignorsnce with its The ignora?nce creating ap illusion
double funetion of con- does not simply conceal from our
cealment and distor-  ,iow the real nature of the greund,
the rope, but positively distorts it,
i.e. makes it appaar as something else. Concealment
(avarana) of reality and distortion (viksepa) of it into
* something else in our mind are then the two functions
of an illusion-producing ignorance {avidya or ajfidna).
When an illusion is produced in nus by some one
else, for example, when a magicisn
The msgician’s show .
deceives only the igno- makes one coin appear as many to
rent, but not himeelf. 0 ¢ g an illusion for us, the
perceivers, and not for the conjurer. From our stand-
point, then, xllumon is the prodact of our ignorance,
which prevents us from seeing the real nature of the
thing and which makes us see something else.in its
place. If any spectator can persist to see the one coin
“as it is, the magician’s wand will create no illusion
for ‘him. For the magician, the illusion is only a
conjuning will, by which his spectators are deceived,
and not himself. '
)L the light of such cases, maya, the cause of the
‘/ world-appearance, may also bg under-
he conception of .
dyi 88 & magio power stood from two standpoiats. For
and producer of the * God, maya is only the will to create
the appearance. It does not affect
God, does not deceive Him.! For ignorant people like

[

[ 4
V' Brakma-siltra, 9.1.9, Badks ra therson.*
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us, who are deceived by it ahd see the many objects
here instead of one Brahman or God, midyad is an
illusion-producing ignorance. If this aspect miyd is
also called, therefore, ‘ajfidna’ or ‘avidya’ (synonyms
for ‘ignorance’) and is conceived as having the double
function of ¢ concealing the real nature of Brahman, the
ground of the world, and msking Him appear as
sorwething else, namely, the world. In so far as maya
positively produces some illusory appearance it is
called positive ignorance (bhava-ripam ajfidnam) ; and
in 5o far as no beginning ©am be assigned to the world,
mayad is also said to be béginningless (anadi). Bat,
for those wise few who are ot deceived by the world-
show, bat who perceive in it nothing but God, there ‘is
no illusion nor, therefore, illusion producing miya. God
to them is not, therefore, the* wielder of maya at all,

Rawinnja, following the Svetdéva'tara, speaks also of

. wayd, but he means thereby either

| .Sg‘;‘,’;::y“f"”p"" God’s wonderful crea-
. “tion_or the eierngl. unconscicus,
priwa) matter which is in Brahman and which is really
transformed into the world. Sankara also speaks of!
maya as the power of God, but this creative pow!‘r,
according to him, is not & permanent character of Got,
a¢ Raménoja thinks, but only a free will which can,
therefore, be given up at will. The wise who are not
deceived by the world-appearance need not conceive
God at all as the bearer of this illusion-producing power.
Besides, even when conceived as a power, maya is not
a distinct entity in Brahman, but iusfparable and
indisiinguishable from 1t as the burning power is from
_fire, or will is from the mind that wills. Even when
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Sankara identifies maya with prakrti, he means nothing
more by it than that this creative power is the source or
origin (prakrti) of world-appearance, to those who
perceive this appearance. The difference between|
Rimiénuja and Sankara, then, is that while, according
to Rimanuja, the matter which exists in 8od (and,
therefore, also God®) really undergoeu modzﬁcahon,
Saikara holds that God does not undergo any real
change ; change is only apparent, not real.

Tlusory modification of any substance, as of
the rope into the snake, is called
vivarta, and real modification, as
. of milk into curd, 18 called
pavindma, Saikara's theory of creation, as described
above, is, therefore, known as vivarte-vdida and is
distinguished from the Sankhya theory of evolution
(by the real modification of prakrti) which is called
parir_adma:vdda. Ramanuja’s theory also is a kind of
parindma-vada, because he admits that the uncoascious

Pasipsos.rida md‘ element in God really changes
Vivarta-vids are the into the world. Vivarta-vida and
;:3.'_""“ of Batkdrys-  harinama-vada both agres, however,

in bolding that the effect is already

cqntained somehow in its material cause and, therefore,
both come under satkirya-vada, or the theory that the
effect (kirya)s existent (sat) in the material cause, and
is not a pew thing. The process of the imaginary
attribution of something to where it does not exist is
called adffdsa. In modern psychological termmoloay

x
1 Riminuia himself tries, of course, to avoid this deduction® partly

by saying that the easence (svariipa) of God does not change. How far
this is consistent we shall conaider hereafter. t

Ssskars does noot
believe in real change,
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a process of this kind is cafled . projection. In all illu-
sion thers is such projectivn (adhyisa), the serpent is
projected (adbyasta) by imagibation on the rope, and
the world on Brahman.
The‘Up&niga.dic accounts of creation, then, are to
o ) be understood in the sense of the
o,uil:ﬂ‘p,:;nfm"_'"’“ evolution of the world out of
_ Brahman through its power of
maya. This maya, Sankara admits, is described in
some scriptures also as avyakta or even prakrti having
the three elements of sattva, rajas and tamas. Bat this
should not be mistaken to be the Prakrti of Sadkhys, -
an independent reality.' Itis & power of God, and
absolutely dependent on God. d
Vedanta works, like the Upanigads, are not always
The evolution of the unanithous regarding the exa,?t
material elements out process by which, and the order in
of Brahmaa. which, the world’s objects arise
out of Brahman through miya. According to a well.
known accounts at first there arise out of Atman or
Brahman the five subtle elements, in the order—-ﬁkié.a.
(ether), vayu (air), agni (fire), ap (water), kgiti fearth).
These five are again mixed up together in five different
ways to give rise to the five gross elements of [those
pames. Gross @akiss is produced ,
and e o elements by the combination of the five.
subtle elements in the proportion,
} akigs + % sir + § fire + 3 water + # earth.
Similarly each of the other four gross elements is pro-
duced by the combination of the swbtle elements, in

1 VideSstkara on Brahma-sit,, 1. 4. 8 andon gvctuutara.&. 5
sodd. 121, °

5410061
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the proportion of half of thai‘ element and one-eighth
of each of the other four. This process is known as.
combination of the fiver (pafictkarans). The subtle
body of man is made of the subtle elements, and the
gross body, as well as all gross objects of naf“ure, is
produced out of the gross elements which arise by the
mixture of the five subtle ones. Sarkara , accepts this
account of creation ; but he understands the entire
process in the light of his theory of vivarta (or
adhyisa).
* In addition to the advantages of consistent inter-
. . pretation of scriptures, the theory
The merits ol San- . A .
kata's view of crea- Of vivarta, Sankara points out,
tion. gives also a more rational explana-
tion of creation. If God is the creator of the world
and creates the world out of 8ny other substance like
matter, then in addition to God, another reality is to
be admitted gnd God ceases to be the ali-inclusive, only
reality ; His infinity" is lost. But if that matter be
conceived as something real and within® God, and the
world be conceived as a real transformation of it,
we have to face a dilemma.’ Either matter is a part
of God, or identical with the whole of God. If the
first alternative is accepted (as Ramanuja does), then
we are landed into the absurdity that God, & spiritual
- substance, is composed of parts like material sub-
stances, and is consequently also liable to destruction,
like such objects. If the second alternative (mamely
that primal matter is the whole of God) be accepted
then, by the trabsformation of matter, God is wholly
reduced to the world and there is no God left after

1 Brahma-siit,, 2,1, 26-28,
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creation. Whetber God ¢hanges partly or wholly, if
change be resl, then God is not s permanent, un-
changing reality. He then eeases to be God. These
difficulties are avoided by vivarta-vida according to
which c.hange is apparent.

These difficulties are felt also by Ramanuja. But he
. . e thinks that the mystery of creation
Authority and resson.  is beyond human intellect and we are
to accept the account of creation given
in the scriptures. As for difficulties, once we admit that
God is omnipotent, omniscient and bas wonderful powers,
nothing should be thought impossible lor him.' Though
Sankara also believes that yithout the help of the revealed
scriptures the mystery cannot be solved simply by the
unsided human reasoning (kevalena tarkena),® he points
out that the scriptures themselves have told us how the
many can illusorily appear out of the one, Following the
light shed by the scriptures we can employ our reasoning
and understand, even in the likeness of our ordinary
experiences of iilusion, the mystery of creation so far as
it 18 humanly poseible.

(" The Rational Foundation of,Saiikard’s Theory
of the World

1f we put together the argumients used by Sankara o
support the theory of apparent change (vivarta), and jhe
cognate concepts of nescience (maya and avidya) and
of projection or superimposition by imsgination (adbeisa),
we find that they constitule a strong rational foundation
of the Advaita theory. Those who do not believe in any
revealed soripture or m any mystic intuition, but try to
understand the real nature of the world in the light of
common experience and reasoning based thereon, will also
value these arguments if only for their great logical and
philosophical merit. The followers of Sankara have
muitiplied such arguments in independent treatises in

1 Vide Srighasyaon . 1. 2638 and 1. 1. 3.
! Vide Sapksrs on Brohma-sit., 2.1, 27.¢
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‘some ¢f which (e. g.. Tallvapradipikda or Citsukhi,
Advaita.Siddhi, Khandana-khanda-khiddya) logical skill
and dialectical subtlety attain heights scarcely reached by
the most profound treatisés of this kind im the West.
While the Vedinta was based on intuitive experience,
embodied in the revealed texts, it did not ignore the fact
that so long as the reasoning, faculty of man is pot fully
satisfied and things are not explained by reasoning in the
light of common experience, there is no possibihity of his
aceepting the intuitions of others however - highs To give
the beginner an idea of this aspect of Advaits philosophy
we shall briefly mention below how Batikara tries to reach
hig theory of the world by subjecting common experience
to rational criticism and logical construetion :—

* (a) If the relation between any effect and its material
cause is carefully examined it is found
izh:h::g:;ezt;e:]tmvi: that the effect is nothing more than
pan-diffezont from the the cause. Perception cannot show
cause. in a pot made of clay anything other
than clay, nor in a ring made of gold
anytbing vther than gold. Apy effect is, again, inseparable
from its material cause ; the effect cannot exist without it.
We cennot separate the pot from the clay, nor the ring
from the gold. It is not ressobable, therefore, to
think that the effect is a new thing which is now produced,
but'was absent before. Tn substance it was always there
in its material cavse. In fact we caanot even think
of a non-existent entity coming into existence. We can
only think ¢f 8 substance changing from one form into
another, If something non-existent could ever be brought
into existence, there would be no reason why we could not
' presg oi] out of sand (where it is non-existent), and why we
have to select only a particular material, namely oilseed,
to produce the particular effect, oil. The activity of an
efficient cause, the oilman, the potter or the goldsmith,
cannot produce any new substance ; it only manifests the
form of the substance concealed by its previous state. The
effect must thus be admitted to be non-different (ananya)
from the cause, and to be existing in it from beford.!

! VideBafkura on, Br. efit. 2.1,14-20; Chdnd.,5.2; Tail,, 3.6;
Brhad., 1.2.1; Gits, 2.18" )
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On these grounds Sankhra odmits the theory of
Batkirya-vida which, we bave seen,
Sadkbys theory of is alsy accepted by the Sankhya,
periphna, realchange, B4 g finds Lhat the Sankhya does
is not wholly cunsist- . LY
ent with ite grounds. not realize the full implication ot
Batkarya-vada. For, it holds that
though the efiect exists previously in its material cause, -
there is a real change (parinima) of the material into the
effect, since the material assumes a new form. Now this view \
amounts fo th® confession thut this form which did not !
exist previously comes into existence. The,doctrine of
satkirya-vida, that nothing which did not exist previously
can come into existence, thus breaks down. 1f the grounds
on which that doctrine stands, are soi'ad, then we must
e prepared to accept all that logieally follows from it,e
and cannot hold any view® which implies uny violation
of this doctrine, rationally established.

But how can we, it may ‘be asked, deny the perceived
. fact that the effect does have a ‘new
Change of forw dues ., 9 Gopkara does not deny the
not iwply change in . , X
reality, perceptipn, out only. questions the
interprelation, the logical significance,
of it. Tsthe Bankhya right in holding that change in form
mcans a change in reality ? It wouid be right, only if a
form had a reality of its own. But ploser ctnsideration
shows that the form is but a state of the material or
substapee, a1.d connot be separated from the latter even
m thought. Whatever status in reality o form may
poesess i8 in virbue of its substunce. We have no reason,
therefore, to interpret the perception of a change in fo
as a chunge of renlity, On the contrary, it is found that
inspitc of changes in form » substance is recognizad by
us as the identical entity. Devadatta, sitting, standing or
lying is recognized as the identica! person. How could
thig be, if change in form implied change in reality ?*
Moreover, if the form or, for the matter of that, any
. quality were granted any distinet
di:;?m; °',r‘:":""mz‘:'j reality, we would fail to explain_ the
tance. relation between the gyaﬁty and its
substance. For, two distinct realities
capnot be conocsived to be related witi¥ut the help of a
third entity to connect them. Now, assoon as we think of

Badkara, on Br. s6t., 2.3.18.
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thie third entity (which must*be distinct from the two terms

_it attempts to relute) we have to think of a fourlh relating
entity, and also a fifth, which would reiate the third with
each of the first two tertns respectively. Bimilarly, these
fourth and fifth entities would require other similar media
for relating them to the terms they themselves want to
relate, and so on. There yould then be an infigite regress
(anavasth@d). We can thus never come to the end of our
supposition and there will never be a complete explanation
of the relation between the quality apl itse substance.
In other words, the supposition of any distinction in
reality between any quality and its substance would
be logically indefensible. So a form capmot be treated
as a distinet reality, nnd mno chuange in form cun be
logically accepted as a real change, unless there is change
in substance,

But we have seen that no causation involves any
< change in substunce. Hence causa-
Change is rationally  i5n Joes not imply any real change.
untenable; it is an M h .
SPpeArance. oreover, as every change is a process
of caushtion, there cannot be any
change in reality. This amounts to the position that
though we perceive changes, we cannot rationally accept
them nas real. We have therefore to understand them
in-the same way as we do, when we perceive an
illusory object. We do perceive a rajnbow, a blue sky,
movement of the sun and many other things which we
eannot believe as real because reasoning proves them to be
unreal. Sueh a perceived but unreal phenomenonis ealled
da appearance and dislinguished from reality. On the
same ground we must call change also an appearance, and
disfinguish it from reality. We can thus reach, on purely
logical grounds supported by comrnon observation, the
theary of vivarta or apparent change, as a rational doctrine
required for the explanation of the world. The acceptance
of this theory nlso leads us to think that our perception of
change is nothing more than a supposition or mental
projection of change on reality. This is but Sabdkara's
conception of adhyésa. Again, a wrong supposition of
this kind im]\'iﬁél‘;"”thizt we are deluded by a sort of
ignorance, which makes us perceive things where they« do
pot really exist.' This' is but Sankara’s oconception of.
ajfidna, avidya or.maya, which he regards ag the cause of

the appearance of the world.
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(b) But it may be asked? supposing that the world,
with its changing objects 1 an
Esistence alone com-  appearance, what is the substance or
mon to all objects. reality which *appears to us in various
forms as objecls ? Ordinarily we call
unything which is the bearer of some qualitics & substance.
A pot or a ring is & substance in that sense. But we have
seen that the qualities of a potﬁave no resality apart from
the pot, und also that the pot itselt has no realily apart
from its capse, ¢be clay, which is the real substance of
which the pot isonly one formof manifestation. But as
clay itself is liable to modification and may cease to be
clay, even it cannot be called a real substance; it is only
a form of manifestation, though more abiding than a pot,
of some other substance which persists through all the
modifications of clay, and is* also present in what clay
itself comes from and 1n what it is changed info, after its
destruction, If ull so-called spbstances® are thus liable to
modification (vikara), then the substance underlying wll
objects of the world would be that which persists through
ull forms of objects. And we observe that existence (not of
any specific form but existence pure and simple) 15 what is
common to all forms of objects. Existence is revealed n
the perception of every object, whatever be its nature. It
can, therefore, be called the substance, the material cause
or the underlying reality behind the work of objects.

But when we exBmine the changing states within our
minds what we also find there is that
Tt is also common to  every state, every idea, whatever its
ull mental states. - object, exists. Even an illusory idea **
which lacks an external object exists
as an idea (avagati), A state of deep dreamless sieep or df
swoon, also exists, though no objective comsciousness is
present there.” Iixistence is thus found to be the one
undeniable reality persisting through ail states, internal

! Modetn.l‘hyliol shows that even the so-called elementary sub-
slances of Chemistry. are not immutable; that being made of electrons
and protoas, differently organised, these elements can bd transmoted into
ulher forms.

3 fankars ou Dr.sit., ¥ 1. 14,

1 Satkars on Chand., 6.9, 1.
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and external.! It ocan, tlfarefore, be acocepted as the
substance, and material cause of which all determinate
objects and mental states are the diverse manifestations.
We find then that pure existence whioh is the common
cause of Il'.lhe ;ntire world is itself
Pure existence isthe  formless, though appearing in various
ooeimon ”f;‘{n';?b“'g forms,; partlgss. though,. divisible
tornal | eratt 40T into different forms ; it is infinite
) though it appears in all finite forms.
Sankara thus reaches the conception €of &£n infinite,
indeterminate (nirvifesa) existence as the essemce or
material cause of the world. He calls this Absolute or
Brahman.
{c) But is this Absolute existence conacious or
_ . unconscjous ? Ordinarily we think
Existence is Self-  that external objeots are unconscious
e ns el " and the internal states of our mind
are couscious. But what is the
criterion of consciousness ? A mental state is conscious,
because its existence is self-revesling. But when we
perceive the external world jts existence also reveals itself.
‘The power of appearing (bhati) is common to both internal
and external forms of existence; and it can, therefore, be
argued that existence which is common to the internal and
the exterial world must possess the power of revealing
itgelf. Therefore, it is more reasonable to hold that
Absolute existence is of (he nature of self-revealing
consciousness. In fact, a little reflection shows that
self-revelation may even be taken as the differentia that
Jistinguishes existence from non-existence. What is non-
existent (e.g. the son of a barren woman) cannot even
appear or reveal itself for a moment.

" But two objections may be raised against this view.
Are there not objects which exist but

Two objections met. do not appear before us, and are there
not also jllusory objects which lack

existence and yet appear to be there ? As to the first, the
reply is that the non-perception or the non-appearance of
soma existing objects may be explained by supposing the
existence of some obstruction to revelation, just as the
non-appearat¥, of the sun, which is capable of self-

1 Cf. Mc Taggart's The Nature of Ezistengs, for s similar modern
theory.
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revelation, is explained as being due to obstruction of light
by clouds (or as the non-revival, at & particular time, of
some ideas existing in the mind, is explained by some
obstruction to recollection).’ As to the second objection,
the reply is that even in iliusion there is existence under-
lying the illusory appearance, and that is what appears
before us® Existence is thus ®o-extensive with the power
of self-revelation, that is, consciousness.

(d) This copclusion is also strengthened by another
Consc . g considemtion.f Whereve;-f there is
sciousne e appearance of existence tere is aware-
::':;::} e:;?nc.el.’mb ness invariably present. Even an
external object, say rlay, which appears
to us is presented by an awareness of clay (wmrt-buddhi)e
When we perceive clay becoming a pot, our clay conscious-
pess turns into pot-consciousness (ghata buddhi).® An
imaginary object is just the idea of the objec:, and so also
is an lusory object, So we find that awareness persades
all forms of existence known to us.

By a series of arguments like these Sadkara reaches
logically’ what he accepts on the
The world onginstes guihority of ethe revealed texts,
{;"‘:‘ d ﬁ‘x'::“t::ée'“'g léamely that the world originates from
apparent change. rabman, which is Absolute Existence
and ConsciousnesS and that Brahman
has the power of jmanilesting itself in diverse apparent
forms, ‘without really undergoing any modification.
Though Brahman (or Existence-conaciousness) appears,
in all our experiences, or in all that
Brabman, or Exis- appears to exist, the forms vafy.
?ﬁmﬁ?m;?fh'. o Moreover, one form of experience
therefore  supremely  (¢.g- iliusion or dream) is contradicted
real. by another form of it (e.9. mormal
waking experience). The contradicted
form ia thus regarded as less real than the contradicting
one. But inspiteof such coantradictions among the diffe-
rent forms, existence {or consciousness) as such remains
uncontradicted. When we disbelieve an illusory serpent we
only deny that the existence there is of the form of a
serpent, but do not deny-that there is some oxistence. Again,
even when we deny a dream object, we do not deny that the

1 Pide S8adkara on Brhad,, 1. 2. 1.
! Fide fadkira on Chand., 6. 3, 3.
45—1608B
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.
experience or idea exisbed. And when we think of a time
or place where nothing exists, we are thinking of the
szistence of at least that time or place. So existence, in
some form or other, is as wide as thought, and we cannot
conceive of the absence or denial of existence. This univer-
sal, pure existence (or consciousness) is thus the only thing
whose * contradiction is udthinkable. Saikara¢calls it,
thersfors; supreme reality (Paramarthika satva). He thus
logically arrives also at his conception of reality as .that
which persists uncontradicted through all torms of exis-
tence in all glaces and times.

About any definite or particular form of existence which
may appear in our experience, we can
Persistence is ths never be certain that it will not be
mark of reality and gyphlanted by a contradictory ex-
exclusion that of un- : - -
reslity. perience arising in future. BSo the
theoreticul or logicul possibility of its
being contradicted is always there. This is another reason
why Sankara holds that such an object, or the world as the
totality of such objects, does not enjoy the status of un-
contradictable or supreme reakty. On account of the above
reasons, he sometimea defines reality as that which persists
(through all forms of existence) and unreality as that which
does not do go. Persistence or pervasion (anuvrtti) is the
criterion of the real, particularity or cxclusion (vyabhicara)
that of the unreal.’ .
It is in the light of this logic that we can understand
. . the somewhat puzzling assertion of
‘The two kinds of  gaplkgpg that a pot and a cloth which
condradiction, experi- .
ential and logical. exclude each other, also contradict
and faisify each other, There ure
two finds of contradiction that Satkara has in mind,
experiential and logical. The perception of an existence
as a snake is contradicted by a stronger or better percep-
tion of it as a rope. Aectual experience is here eorrected
by another antual experience. We have here experientiul
contradiction. This is what is ordinarily and almost
universally regarded as the mark of unreality. *Sankara
also admits this. But he (like some thinkers ot the West
e.9. Zono, Kandgnd Bradley) also recognizes a kind of
logieal contradiction which consists in actual experience
being proved incohsistent by thought, or ome thought

[ 3
1 Sadkara on Chand?, 6.2, 2, Brahma-sét., 2. 1. 11 and* O3, Q. 16.
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being contradicted by another thought. We have seen
previously how change, which is actually perceived, is
shown by Sankaras as unreal because it is found inconsis-
tent by logical thinking. In a gimilar manner it is shown
that though the perception of & pot is not experientially
contradicted by that of a cloth, both are found logically
inconsistent with the nature of reality. The ' experience
of the trily real (viz. pure exislence), we saw, is not only
not actually contradieted, but also logically uncontradic-
table, since the contradiction of it is unthinkable. The
Y % experience of a particular, e.g. the
i:g g’:;tﬁ:’r":‘;r:;‘;‘l‘;‘:' experience of existence aa a pot or as
is logically open to 8 Ccloth, does not however possess such
contradiction. uncontradictable nature. On the
contrary, the very (act that existence
is expericnceable in different forms keeps the door operf
to the possibility that what is experienced to have one
particular form now may be experienced to have a different
form later (just as what was experienced as & snake is
experienced later as a rope). This theoretical pobsibi-
lity of change in perception, and of consequent contradie-
tion, then makes the statuj of every particular object
precarious, in respect of its reality. We can never be
absolutely certain that what appears’now as pot will not
appear otherwise later. We see, therefore, how different
particular forms of existence. like pot, and clsth, weaken
and undermine each other’s claim to indubitable redlity.
If, hoyever, these claimed only pure existence. and not
existence of particular forms, their claims would not have
been mutually exclusive. Each would enjoy uncontradicty
able reality as pure existence, The rival claims of parti-
culars as particular existents thus prevent them from having
the position of indubitable reality such as pure exisfenc
enjoys. .
J('e) By assessing the claims to existence made by all
. changing and particular objeets of the
’;P"l““::i'“! preseals  world, Sankara discovers a dual nature
able. matore. " in_them. Thesc objeots cannot be
. called real in so far as they are parti-
cular and changing; bhut they are not surely utterly unresl
like the son of & barren wommn, since existence as such
shines even through their appearance, g8l is present in
them. In view of this they can be described as neither
real, nor as unrgal. They are indescribable (anirvacaniya).
The world of sppearance as n whole, and tke power of
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ignorance (mays or avidya) which conjures up such
puzzling world, are also indescribable in this sense,

(i) The Advaita Theory of Error .

As Bankara tries to explain the appearance of the
world in the hight of jlusogy pertep-

ﬁmmf"!"‘ i:‘PL“t'::: tion, he and his followers discuss the
able. Tt & nature of perceptual error very
elaborately, particularly because the

explanations of such error offered by other schools make
Advaita view of the world inconclusive. The Mimidrhsakas
altogether deny the possibility of error in perception,
holding like some Western realiste, that all knowledge, at
least of the immediate kind, istrue. If this view is correct,
the Advaita position would be altogether unfounded. The
Advaitins have, therefore, to examine this view. Now, the
Mimarhsakas argue, as we bave seen, that the so-called
case of illusion, e.g. of a snake in a rope, is really not
one simple kind of kngwledge, but a mizture of perception
and memory, and non-discrimination between the two.
Against this the Advailing Gigs tho following chief points.
The.judgment expressing an illusory perception, ‘thisis a
enake’ shows that there is here a single piece of knowledge.
It may be true that the perception of the thing present
(‘this’) awakens the. memory of a snake peroceived in the
past, but if this memory did not combine with the percep-
tiel ¥ comstitute one state of cognitioh, but simply lay
undiseriminated in the mind alongside of the perception,
. there would have been two judgments

,I" “l':h to sccoust like, ‘T perceive this’ and ‘I remember
n(:if.y :,f",,,,“:;’,‘;',’,':o,,: a snake,’ or ‘This is’ and ‘That snake
jndgment. was.’ The judgment ‘This is a snake’
shows on the other hand, that snake-

hood is predicated of ‘This’ or the present object ; and there
is, therefore, a poeitive identification, and not mer¢ly non-
recognition of difference, between the two elements, the
perceived and the remembered. In fact, without such
identification, of\ibe belief that the present object is, o
snake, the reaction. (suck as fear and running away) which
follows such knowledge would remain unexplained. Per-
ceptual errof cannot, therefore, be denied.
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While admitting this tle Ny&ya-Vaibesika school tries
to exptl’aia perceptualherror in a realistic
o#8  way Dy showing that it is only an
:f:;f’ sleo vueatisfac- o fraordingry csie of percepbiozf, in
which the memory-ides, for example,
of a snake perceived in the past is so vividly aroused in the
mind (by the perception of $he similarity of the snake in
the rope) t]hat it amgunts to an 'im(mediate awareness. Stl),
what really existed in the past (e.g. the snake previously .
percetvet- i argther place) is presénted to the mind now’
through the instrumentality of a vivid idea. = TTlusfon does
noftherefore, show, a8 thé Advaitins think, the possibility
of the perception of an eternally unreal thing ; no unreal
object can ever be perceived. The present perception of the
world cannot be explained, therefore, like an illusion, witho
gupposing a real world perceived ab least in the past; an
the unreality of the world at all times can never be proved.
The Advaitins reject this view on the following* chief
grounds. The perception, at the present place and sime,
of an object which existed at some other place and time is
. absurd. However vivid the memory-
hoE tb‘;"?ﬁ‘;’:ﬁ;’:&{‘:}‘: idea muy be it will he an idea of &
esn be immedistely thaf (thing perceived there in the
presented. past) and never of a this (object
present here and now). So the
quality of presence belonging to the ilsory object remains
unexplained. To hold that a memory-idea can really
dislocute a real "object from its own time and place and
transport it to a different time and place is equslly absurd.
Tn any case it has to be admitted that what does not
really exist here ind now can appesar as present, and that
it is also duo to our ignorance of the thing (the rope)
existing here snd now. Construing these facls idto 8
consistent theory, the W hold that in ilfusion
ignorance conceals the form of the existing object (rope)
andconstructs tnstead, the appearaiice” of another “object.
The non-pérception of -the existing form is produced by
Jifferent factors such as defective sense organ, insufficient
light. be perception of similarity, and the revival of
memory jdea caused by it, help
tgd‘e:,j?l"'! Srer. - ignorance to create the positive appeat-
objset must be ndmit. ADCe Of an object e snake). This
ted, apparent object must be admitted to
*  be present as an appearange, hepr and
now. It ip titen & temporary creation (prati) of _igmorance.

The Ny&ye-Vaidesika
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This creation is neither deseribable as real, since it is
coniradicted by later perception (of the rope), nor as unreal,
because it appears, though for a moment, unlike what is
unreal (e.g. the child of a burren mother) which can never
appear to be there. So it is called, by the Advaitin, an
indescribable creation {anirvacaniya srsti), and his theory
of illusion is called the theory of the appearance of the
indescribable (anirvacaniya-khyati-vada). This view may
appesr as an admission of the mysterious. But every
illusion does present s mystery, and fling a challenge to
the unsuspecting realist and the naturalist. Even the
Nyéya-VaideSika realist has to admit this; and he callsit,
therefore, an eztraordinary {alaukiks) case-olperception.

The explanation of the world-appearance, in the light

of an ordinary illusion, as the creation

The possibility of of an ignorance, with the power of
the immediste appear- concesling and distorting reality, is
anee ?fr::’;':ft "‘ml';;’t therefore, well-grounded. The ques-
The yAdp"im e'xplm,: tion may still be asked, however, as to
tion of the world how the present world can appenr
plavsible. unless there were the experience of a
similar one in the past. But this

would not present any difficulty, since the Advaitin, like
the many other Indian schools, does believe that the present
world is only one of a beginningless series of previous
worlds, and the present birth is similarly preceded by a
beginningless series of previous births. B8ankara describes,
therefore, the process of illusory superimposition (adhydsa)
4s the appearance of what was previously experienced, in a
subsequent locus." He means that through ignorance we
superimpose on pure being (Brahman) the diverse forms of
objects experienced in past lives. But even if this
hypothesis of a beginningless series is not admitted, the
possibility of the appearance of existence in some other form
can be maintained simply: on the strength of an illusory
experience. In cvery case of iliusion the possibility of the
appearance of some form of existence in place of another
form of 1t is demonstrated—a fact which clearly skows that
what does not really exist now can appeor as such. The
appearance of_the unreal as real is.thus shown to be
possible by eve& illusion,

Introduction to Br. 8at.
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The Advaitn view of error should not be confused with
The Advaits. view is that of the mihilistic Bauddba, who
peither mibilism  not holds that the uiterly unreal appears
subjectivism. as the world, or with that of the

subjectivist Bauddha who holds that
mental ideas uppear as the external world. Because
unlike them Bankara and his followers clearly state that
there is alwayg the background of pure existence
(Brabman) behind every appearance, and tbat this ground
in n;sithet’ unréhl nor & mere subjective idea, but existence
iteelf.

Though the world of normal waking experience is
expluined in the light of illusion and as the product of an
ignorance like the lutter, the Advaitin, we have alread
seen, observes u distinction «between these two kinds o
appearance. They  distinguish, therefore, also the
ignorance respunsible ior the normal world by calling it
the root ignorubce (nm;iv_idj_a), from that causipg a
temporary illusion by calling this latter similar ignorance
(tulavidya).

Objectivity is granted By the Advaitin to both the

normal world ard the lllusory object,
The peculinr realism Dy admitting creation in both vases.
of Advaita. In this the Advaitin is more realistic

than ordinary °realists. Where he
differs from thers is that according to him objectivity
does ot imply reality, nor does uareality imply subjecti-
vity (a position which, some contemporary American neo-,
realists like Holt also admit). On the contrary, on tye
strength of arguments already mentioned, every object
which is particular and changeful is shown by him {o have
u contradictory nature, and therefore, to be not realin
the sense in which pure existence is.

(16) Criticism of Saikara’s Philosophy of the World

Many, kinds of objections have been raised against
Sankara’s theory of the world. The

The charge that  ohiof one®is that Sankara does nob
a:,':i‘;:,:;_pmm the - explain the world, git explains it
¢ away,; that philosgphy has fpr its
business the explgnation of the world, and il it explains the
world awny es unreai, it only outs away the ground on
which it Stands, But such criticisn? is rather rash. It
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is true that thé task of philosBphy is to explain the world,
that is the sum total of experienced fects. But it does
not mean that philosophy is committed, from the beginning,
to the view that the world of common sense must be totally
accepted as real. It must examine common experience
and common views of the world, but only to judge their
natures and interrelations, in the light of reason, and find
out what would be the most consistent viqw of the world.
But it is found, on examination, as shown by Sadkara,, that
all experiences cann€t claim to be
The world pyesents equally reliable, nor all common views
different kinds of ex- about the world free from contradic-
r:n:iti:alll; disori,  tion. Onelind of experience actually
mipates on the basis contradicts and supplants another and
d; contradiotion. claims greater reality. Agsin some
. experiences and beliefs, in their parti-
cular  forms, are found to be in conflict with possible
future experience. Philosophy.must, therefore, rationally
discriminate between belief and belief, experience and
experience, and critically assign to each its proper place.
On such rational grounds Saikara grades and classifies
common experience. As we saw, he, first of all, distinguish-
es all objects of possible and actual experience from utter
unreslity, like the child of the barren mother, The former
agsin are clagsed under three heads: (1) those that only
appésr momentarily” in illusions and dreams, but are
contradicted by normal waking experience, (2) those
that appear in normal waking experience—the particular
and chaoging objects, which form the basis of our ordinary
lifg and practice, but which are still not acceptable to
reason as completely real (because they exhibit contra-
dictipn or are open to future contradiction), and (3) pure
existence which reveals itself through all experience, and
is neither contradicted nor contradictable.

If ‘world’ is the name of &il these kinds of experienced

The th aspeots facts, surely it (;vill be irrational to
e threa say that the world, as a whole, and in
;’j;‘;‘;,:’,ﬁ;‘fa,ﬁ::“;; every aspect of it, is real. The first
existence. kind of. facts possesses only ephemeral
«,  oxistence (pratibhisika sattd or

apparent existence) ; the second empirical or virtual exis-
tence, the sort of ekistente necessary for ordinary life and
practice (vyavaharika sattd or practical exittence) aad the
third absolute existonce (paramarthika sattd or supreme
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existence). The world is thils not a homogeneous concep-
tion ; and if, jnspite of this. ove insists on being told what
stich a world {as a whole) is, the fairest reply cun only be,
what Ssiikra gives, namely that it is indescribable (unmir-
vaceniya), either ns renl or as ubreal, But if the word,
world, is confined only io the second aspect, it would be
ngaio faigto say, that the wqrld is real only for practical
purpose, more real than the first and less real than the
third kind of existenes. Tut if the word is taken in the
third sense, Sttkara would emphatically sssert that the
world is eternally rea). As he putsit: ‘‘§sthe cause,
Brahman, does not lack existence at sny time, past,
present or [uture, so doecs the world mot lack existence
in any of the three periods of time’.* Agu.in, *“All particular
modes of existence with different names and forms are
real as existence, but unreal as particulars’’.?

It will be quite clear now that Bakara does not deny
the world even in the secand or praclical aspect, ITke a
subjective idealist who reduces it to a merc idea of the
perceiving individual, and who does not allkw it an

. extramentul existence. This will be

pooagkare doce bt fyrther bident from the way in which

:m.](ﬁ eny "® he refutes thed subjectiviem of the
Vijaanavadin.®* Here be asserte that

the objects of normal waking experience arc mot on a par
with dream-objects, since dream experlence is contradicied
by waking experignee, which, therefore, is relatively more
real ; that external objects like pillars, pots, ete., which are
immediately felt to be outside the mind cannot be reduced,
to the status of mere ideas in the mind, and that while
the former are perceived by ull, the latter only by the
individusl in whose mind they sre. He also makes it
clear that though he explains the world on the analogy, of a
dreum he does nnt deny the difference betwien the
contrudicted drenm-expericnce and the contradicting wak-
ing experience on which the world is bused, nor does he
overlonk the fact that these two experiences are differently
cauged.* The ignoran~e responsible for the first is of an
individuat and temporary nature, and that at the root of

1 Vide By, sit,, 2. 1. 16,
? Vide Chénd,, 8. 3. 2.

3 By, cat, 3. 24598,

¢ Ibid., 9. 299,

3616058
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the second is public and relafively permanent. The first
is sometimes called avidyad a(mdmdual ignorance), the
second mayi (general ignorance), though these two terms
are nlso sometimes used gynonymously in the sense of
illusion-producing ignoranze in general.

2. Sarkara’s.Conception of God ¢

God, according to Sankars, can be g'oncerivei from
.. two different points of view, If

From the enfpirical .
standpeint God is the we look at God from the ordinary

hf,";;'ﬂ,e,ﬁ,:,n i,,,‘;;‘::;: practical standpoint (vydvahirika-

| ad of quslities. drsti) from which the world is
" believed to be réal, God may be considered .as the
causé, the Creator, the Sustginer, the Destroyer of the
world and, therefore, also as an Omnipotent and Omni-
scient Being, He then appears as possessed of all
these qualities (saguna). G&d in this aspect is called
+Sagups Brahma or a or lévarain Sankara’s philosophy.
He is the pbject of worship.
““But the woild; "a5 we bdve seen. is conceived by
Sut ‘bis view of Sankara as an appearance which
God dees not reveal Tests on our ignorance. Descrip-
.h'.' easence. tion of God as the Creator of the
world istrue only from the practical point of view,®
80 Iong as the world-appearance is regarded as real.
Creatorship of the world is not God’s essence (svariips-
laksana); it is the description of what is merely
accidental (tatastha-laksapa) and does not touch His
essence. v
Let us try to understand with the help of an
ordinary exafyle the distinction that Sankera wants
to make here. A-sheplierd appears on the stage in the
role of a king, wages war, conquers a «ouptry and

~
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rules it.' Now, the desclption of the actor as a
shepherd gives what he is from the real point of view.
1t is an essentiai description 8f him (svariipa-lakgana).
But the description of him &s a king, ruler and con-
-queror, i applied to him oply from the point of view
of the stage and his réle there; it is merely a descrip-
tion of what oif accidenfal to the person (tatastha-
laksana) and does not touch his sssence.
Similarly, the description of God as conscious, real,
infinite (satyam, iidnam, anantam
deuf:',";'a:,l:;’pﬁfﬂa?d Brahmg)® is anattempt to describe
18 conaviqusness, real  Flig eysence (svaripa), whereas the
and infinite.
descripfion of Him as Créator,
Busiainer and Destroyer of the world, or by any other
cfaractérist.ic connected with the world, is a -mere
accidental description and it holds good only from the
point of view of the world (Vyavahanka drsti). As we
can regard the actor on the stage from a paint of view
other than that of the stage, so we ‘can look at God
also from a non-%orldly point of view (paramarthika-
drsti) and try to dissociate Him fromn the characters,
which we ascribe to Him from the point of view pf
the world. God in this aspect of what He really is,
without any reference to the world, iscalled by Sainkara
Pararbbrahma or the Supreme God.
For understanding this higher aspect of God as He
The analogy of the is really in Himself (without rela-
magician. » tion to the world) along with the
lower aspsct, Swiikara constawtly draws on the analogy

1 Vide Sadkara on Brahma-sit., 2.9. 18. for the anslogy of the
actor (nafs).
? Tait,,; 2. 1.
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of the magician (mayavi) %s suggested in the Svstdsé-
vatara, The magician is a juggler only to those who are
deceived by his trick and ‘who fancy that they perceive
the objects conjured up. But to the discerning few
who see through the trick'_.and have no illusjon, the
juggler fails to be a juggler. Similarly, those who
believe in the world-show thitk of God l‘thro.ugh 'this
show and call Him its Creator, etc. But for those
ise few who know that the world is a mere show,
there is neither any real world nor any real Creator.

This is the only way, thinks Sankara, in which we
_ can understand in the light of com-
oo b i mon expérience how God can be
;‘Z’f;eu::gf the trao-  both in the world and yet beyond
it—understand, ibat is to say, the
immanence and the transcendence of God, which are
taught by the Upanisads. The world, so long as it
appears, is fn Gud, {he only Reality, just as the snake
conjured out of the rope is nowhere else except in the
rope. Bui God is not really touched by the imperfec-
tions of the world just as the rope is not affected by
arry illusory characters of the snake, or even as the
actor is not affected by the loss and gain of kingdom
on the stage.

Riamanuja, we shall ste, finds difficulty in recon-
) .. .. ciling the immanence of God with
This reconciliation . .
is difficult for Ramd. His transcendence. He wicillates
n- in hise explanation of how God can
be said to be if'the world and yet remain unaffected
by the world's imperfections. Fhis difficulty, bowever,
is not peculiar to Riwanuja alone. It i¢ present in
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most Western forms of thejsm also which, like Rima-
nuja’s, look upon creation as real.

God as the object of worship is based essentially on
) ] a belief in the distinction between
w;,*:h‘};' “;’n,;l"":hg the worshipping self and the God
xuwggugg& the lower worshippdd. The reality of the
limited self like that of a worldly
object is based® on ignorance—on the failme to realize
that God is the only Realty. Besides, God is wor-
shipped because God is thought of as the creator and
controller of the world. So worship and the God wor;
shipped are bound up "with our lower standpoint
(vyavaharika drsti) from which the world appeass us
real and God appears as endowed with the wany
qualities ip relation to the world. It 15 this Saguna
Brahma or Tévara whocam be regarded as an object

of worship. .
Brahman from the higher or transcendental point
of view (paramarthika-drsti: catimot

God fromn the tray.

sendedtn]  standpom: U@ described by qualities which
19 deroid of all quali- pelate to the world or to the ego.
ties aud distinctiops. hd
Brahman in this aspect is devgid
of all distinctions, external as well as internal (sajatiya,
vijatiya and svagata bhedas'. Here. therefore, Saitkara
differs from Riamanuja who, we shall see, believes that
(iod is possessed of at least internal distinction (svagata
bheda), because within Him there are the really
distinct eonscious and unconscious realities.  Brahman,
in this absolutely transcendent aspect, says Sankara,
cannot be described at all and it is, ¢iferefore, called
indeterminate or characterless®or mirguna. The des-

s .. L) e s e «
cription of Byuhman even as infinite, real, comsciousness,
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though more accurate thag accideatal descriptions,
cannot directly convey the idea of Brahman, It only
serves to diract the mind towards Brahman by denying
of it finiteness, unreality and unconsciousness, *

BEvery guality predisated of any subject isa sort of
limitation imposed on it. This follpws
To predicate: a qua- from the logical principle of ovversion,
lity is to limit God. If S is P, then it is bt ndn-P and,
therefore, non-P is excluded from 8,
which becomes then limited to that extent. A great
Woestern philosopher, Spinoza, rccognizes this and lays
down the dictum, ‘ Every determination is negation’. He
slso thinks, therefore, that God, the ultimate substance, is
indeterminate and cannot be degeribed
God, from t!‘ed ":“1 by sny positive qualification. The
2;;;‘?;"“' 18 NG Upanisadssrecognize this principle and
¢ deny of God all predicates, cven
worshipability.? This conception is developed by Suttkara
who calls Brahman, in this transcendent aspect, nirguna
or attributeless. ‘

We have said previously that the world-appearance is

. due to maya. God regarded as the

Maya is attributable  Creator cf the world is, therefore,
}° G“;“‘% '?"t“ ‘h?' described as the wielder of maya.
from the higher. | 1gnorant people like us believe that
. the world 15 real and that, there-

fore, God is reaily qualified by mdyd, i.e. possessed of
thé power of creating the world .(maya-vidista). Bub
really creativity js not an essential character of God,

it is, only an apparent accidentsl predicate (upadhi)

-

that we illusorily ascribe to God. God i only
apparently associated with creativity (mayopahita). God as
immanent (suguna) and God ds trsnscendent reality (nir-
guna) are not two, any more than the mau on the stage
and that man outside the stage are two. The first is only
the apparent aspect of the second, The first is relative to ™
the world, the second is irrelative or absolute.

1 Vide Satikara's coin. oo Tait., 2. 1.
? Vide Kema, 1. 5.
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Distinction between stamdpoints is always made by
The ditinetion of us in l.i'fe and.is no?hing new or
;P:I::;l;tli?:.' is made queer in Advaita plulosophy. 38 it
may appear to some. In daily hfe,
we say that a currency note is really paper, but conven-
tionally 1t is money; a photdgraph is really paper but
appears as a ma.n the image in a mirror appears as a
real object, bYt is not really so ; and sa on. This
ordinary kind of distinction between the apparent and
the real is philosophically utilized by Vedanta for
explaining the relation of God to the world. Thus the
vyavaharika and the pﬁrmﬁﬁrthikan the empirical (con-
ventional or practical) and the transcendental (sbsolute
or irrelaiive)—which the Vedanta distinguishes®are
neither nncommon nor unintelligible. 1t is only the
extension of & common distinction.

Though God as creator is onl.y apparent, yet His
The view of God s .importance anfl .value should not. be
immanent leadstothat  ignored. It is oply through ‘the
of God as transcendenty o) standpoint that we can
graduslly mount up to the higher. Advaita Vedanta,
like the Upanisads, believes in the gradual revelation of
truth in stages through which spiritual progress takes
piace. The unreflecting man who regards the worldas a
self-sufficient reality feels no urge to look beyond it and
search for its cause or grodnd. When he comes to
realize somehow the insufficiency of the world and
. looks for something which sustains

of opidusl  revclation  the worldsfrom behind, be comes to
. discover God as thé Creator and
Sustainer of the world. He fee® adntiration and rever-
ence and bogi;a to pray to the Creator,* God thus



. ) .
448 AN INTRODUCTION TO INDIAN FHILOSOPHY

becomes the object of worsBip. With the further ad-
vancement of thought, so the Advaita thinks, the man
may discover that God), whom he reached through the

, world, is really the only reality, the world is only an
appearance. Thus at the first level, the world alone is
real ; at the second, both the world and God : at the)
last, only God. The first *is atheism., The second
reprasents .theism as we find in Rﬁ.mﬁrﬂl]’a and others.
The last is the Absolute monism of Saitkara. Saiikara
recognizes that the last level has to ba reached only
gradually through the second. He, therefore, believes
in the utility of worshipping.God fas Saguna Brahma),
For,~this purifies the heart and prepares one for
gradually reaching the highest view, and without it no
(3od, immanent or transceadent, would ever be found.
Sankara gives a place even te the worship of * the many
deities, because it relleems the spiritually backward at
least from utter atheism, and it serves as a stage on the
way to the highesttruth.

(/) The Rational Basis of Sankara’s Theory of God

‘¢ The different ideas about God, as explaindd above,
are based primarily on the inter-

fladkara’s conecption  pretation of the seriptures. But

of d“‘.’el s logicalll they can also be logically deduced
theory of Fxistence {rom the conclusions - established
and Appearance. in the previous section by the
critical analysis of ordinary ex-.

perience and by reasoning based thereon. We saw there
how Sankara demonstrafes by argument that (1} pure exis.
tence is the ground and material of all particular and
changing formg of existence constituting the world, (2) that
particular object® being open to contradiction caunot be
taken as sbsolutely resl, (8) that only pure existence is
beyond actual and possible contradiction and, therefore, the

only Absolute Reality, and (4) that pure existunce is pure



THE VEDANTA PHILOSOPHY 449

consciousness a8 well. It will be found, therefors, that
this Absolute Existence-Consciousness is nothing other
than God, described by the Upanigads as Brabman, real,
conscious and infinite. Now the two aspects of God, the
immanent and the trunscendent, can also be logically
deduced. The idea of (God, ns pure existence is reached,
we saw, #hrough the worid 8} particular objects, by a
logical enquiry 1nto its nature and reality. Till such eritical
examinntic.m tukes pluce, the world of normal wuking
experience passds as the only reality. Our ordinury practi-
cal Jife is bused on sueh an unsuspecting acceptance
of this world. But when on examination onc comes to
reniize pure existence as the universai ground of the world,
one perccives such existence in ever
Esx‘;ft:?::e lr'-‘e";:’ﬁe‘: or ;{)heuomeuun.‘ In othe_r‘wtordls, God or
ground of appearance. 3rubnian is found manifested through
every parbticular form s exiséence.
Although the world appearsto him in wll its multipljcity,
tiod is thought to be its sole ground and substanee.  But
when it is realized that though pure existence appaars in
many form$, these lutter canpot be nceepted oy renson aus
real, one has to think thut the cuuse of the world has the
inserutable power of munitesting itself as many without
" undergoing any real modification.  This metaphysical idea,
put io terms of theology, is nothing byt the c3nception of
tiod as the creator of the world und possessed of n mugieal
creatiyc power, miyi. This is also the conception of
T$vars or Saguna-brabman, Brabman endowed with the
aitributes oi ompipotence (the power of causing all thingsh
and omniscienve- (consciousness revealing alt forms gof
existence). Again, as all ubjeets perish only to merge in
existence of some other form, objects cun be conceived as
being withdrawn into their ground, that is existence. * God
cun thus be described as alsy the Dostroyer or that into
which the world's objects lose Jhicir particular forms.
But on still deeper thought il is realized thab relntion of
the unreal to the real cauanot be itself
Nirgups Prabmen o real. The attribuies ascribed to God
Existence i itself. to express his relation to the apparent
world carfot, therefore, be taken as
real. Thus emerges the iden of Godin Jis transcendent
ord truly real aspect of Parabrahrgan, the Supreme Reality,
above all multipicity and devoid of all really aseribable
attributes,the Nirguna Brahman or Indetermindte Absolute.
Sankara’s conception of Brahman, in °its two-fold aspect
»

§3-1606B ’
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and all ideas connected therswith are, therefore, found to
be logically deducible aiso from a critical view of ordinary
experience. .
Like Spinoza’s conception of God, as substance,
. Sankara’s conception of God, as Para-
.'tr‘::'i:m view i 1ot brehman or Nirguna Brahman, differs
theism. P*E"  from tife God of Religion, th8t is, God
conceived as an object of worship,
distinct from the worshipper and endowed with the highést
attributes. It is no wonder, therefore, Lhn{’ like Spinoza,
Sattkara aldo is sometimes uaccused of atheism. This
charge stands or falls according as God is taken in this
narrow sense or in the wider one, we have previously dis-
cussed. If God connotes, among other things, the Supreme
Reality, Sankara’s theory is not surely atheism, but rather
the logical perfection of the theistic faith. Indeed, whereas
atheitm believes only in the world-snd not at all in God,
and cordinary Theism believes in both, the world «nd
God, Sankara believes only in God. For him God: is the
only Reality. Rather than denying God, he, mukes the
most of God. This view alsoernarks the highest vxtension
of the ordinary rcligious emotion towards God. For it
poinis to the siage where love of God becomes absolute,
suffering ngither the ego nor the world. 1f this type of
faith is to be distinguished from ordinary theism {or
belief in personal God), the word for it should be, not

atheism, but rather ‘super-theism.’ ¢ .

In conneciion with the process of creation, we saw,
that the Advaitin imagines the gradual
Three stagel: of tll!:; evolution of the world out of Brahman
o Gas ad_ Mays, through Miyd, by a process of appar-
metapharically con- €Db change of the subtle o the gross.
ceived. Three stages are sometimes distin-
' guished' in this process of evolution
in analogy with the developinent of a seed into a plant.
namely, the undifferentialed seed stage or causal slage,
the subtly differentiated germinating stage, and the fully
differentiated piant stage. Brahman the ufichanging
reality cannot, of course, besaid to be undergoing evolu-
tion, Allchange and, therefore, evolution belong to the
sphere of Maya.¥ It is Maya, the creative power whick at
first remaing unnfanifested, then becomes differentiated
L]

[ 4]
L Yide Vedantaséra of Sadbnands.
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into subtle objects, and thenjnto the gross ones. Brahman
conceived as the possessor of the undifferentiated Maya is
named Iévara, and described as omniscient and omnipotent.
I4 is the conception of God existing prior to actual crea-
tion. but possessed of the power of creation. Brahman
possessed of subtly differentiated Maiyi is called Hirapya-
garbha (also Satratmé and Prana). God in this aspect
would be? the totality of ali**subtle objects. Brahman
possessed of Mayi gifferentiated further into gross or
perceptible objects is called® Vaigvinara (also Virat). This
aspect of (od I8 the totality of all gross objects, the entire
manifested world, including all individuals (jivas). Some-
times this gradual process of evolution is compared to the
three states of the individual, namely deen sleep, dream and
wakefulness. Ixiv)n:ms God in deep slumber. Hirapya-
garbba is God indreaming siate, and Vaifvanara is Gol
fully awake. It should be remembered that whereas ordi-
parily Tévara implies the entire immanent aspret ofe God,
that is Brahman associnted'with Maya in all stages, the
word i used in the present context in a narrower sense, and
eonfined only to the first stage. .
('ountifly these three impmanent aspects of God in
relation to crgation along with the
The four sepects of transcendent aspect beyond all such
Brahman, relation, we have the four possible
nspects of Brahman ndmely, Pure
consciousness-Existence (Para-brahman), Jévara, Hiranya-
garbba and Vaiévinara. Though these arc generally taken
as the successive stages of manifestation, it is equally
possible to think of them as simultaneously existing. Fory
Pure consviousness never ceases even when it scems, to
evolve, nor do the subtle manifestations (e.g. buddhi,
manas, pranas, senses and motor organs) cease whep the
gross ones come into existence, .
Sankara does not seem to attach any serious importance
. to the different alternative accounts
'I‘h:' Pg‘."‘t'."!'h’. 3’°(; of the order of creation, and metaphora
m:,’:fm::k;:;"“ ** in support thereof, though he tries to
1 explain all of them as they occur in
the different seriptures, without any attempt to justify some
and reject the rest. There are two dproblems that appear
in the buman mind as ‘to the world. Qne of them is:
What is-the ultimate ground, suljstancg, or reality logically
presupposed by the world ? The other is: Why or how the
world originstes from what is accept.ed.as the ulimate ? The
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solution of the first is the prigpary business of philosophy.
Saidkara, Spinoza, Green, Bradley and most other great
philosophers of the world address themselves to this prob-
lem. They start from the world of experienced facts,
anulyse it criticully und try to find out what is logically
presupposed by it. Reusoning or logic is the chiel instru-
ment here. We saw already how Sankara thus discovers
pure existence und consciofsness as the only and ultimate
‘reality. The solution of the second problem is the business
of mythology which starts with tiod (or some other ultimite)
and gives an imaginary uccount of why aifl bow the world
is created. <maginuation is the chief instrument here, and
no logical rigour can be expected in its work. The mytho-
logical explanation of the world has always been u pastime
for the human mind in all lands, a8 all the seriptures and
‘iegends of the world would shew. Sometimes it is found
intermingled ulso with philosophical speculation. .But all
great philosophers have fought shy of mythological explana-
tion, The hackneyed criticisth agninst Spinoza that his
substance islike u lion’s den to which there ure many steps
but out of which there ure none, points to this fact, though
it misunderstands the primary business of the philosopher.
Green' and Bradley” gluinly confess that the why and how
of creation cannot be explained by philosophy. Similarly
Bankara does not tuke the stories and motives of ereation,
described irf diffcreng scriptures, with the sume scriousness
with which lie tries Lo cstablish the reality of Bruhmun, the
ultimate ground of ihe world, or expose *the contradictory
character of all changing und particular finite modes of
«existence. The accounts of creation are true, ifor him,
oply from the lower point of view.

3¢ Sarikara’s Conception of the Self, Bondage and
' Liberation

We have found already that Sinkera believes in
The self is absolutes u'nquahﬁed monfsm. Alf dls.nnc-
ly identical with Brah- tions between objects and* objects,
man. the gbject and the object, the
self and Gode are the illusory creation of miya.

.l Prolegomena to Ethics, p. 93.
2 Appearance and Reality, p. 458,
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He holds fast to the conception of identity
without any real difference and tries to follow it out
logically ip every respect. He accepts, therefore,
withoul any reservation, the identity of the Soul
and God, that is repeatedly taught 1 the
Upanigdtls. e

Man is af)parent]y compored of the body and the
soul. But the body which we per-
ceive is, like every other material
object, merely an lllusorv appearance. When this js
reslized, the reality that remains is the soul which
is nothing other than God. Tbe saying, * Thai thou
. art,” means that there ir an uwnqua-
.1'-1;,".‘;, :h::,e;'r’:ﬁg o lified identity between the, soul,’
that vmderlies the apparently finite
man, and God. 1t is true thal if we take the word
‘ thou ’ in the sense of the empirical individua! limited
and conditioned by its body, and the word “that * as the
realily beyondothe world, there cannot be an identity
between the ‘ thou ' and ‘ that.” We have to understand,
therefore, the word ' thou ' to imply pure consclousness
underlying man and ‘ that ’ to imply also pure conscious-
ness which forms the essence of God. Between
these two complete identity exists and is taught by the
Vedianta. An identity judgment like ‘ This is that,
Devadatta ° (which we pass on seeing Devadatta for a
seconde time) makes the above point clear. The condi-
tions which the man bad the previous day cannot be
exactly identical with those be has the second day.
Therefore, there cannot be any identity beiween the
man qualified” by one set of conditions with the man

The body is uot real.
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qualified by another set. (What we mean, therefors,
must be that the ma.n,—wwwad-aputjxg_tp the different
condtitions, is the same. Similar is the case with {he
dentity taught between the Self and God. The Self,
viewed apart from the conditions that dJifferentiate it
from pure consciousness ¢ identical with God viewed
apart from the attributes that
Identity judgmentis  differentiate Him fr6mn pure .con-
peither  tantologicsl . . . .
nor impossible, sciouspess. Such identity judg-
roent is not tautological and super-
fluous, because it serves the purpose of pointing out
that what are illusorily taken'as different are really one.
The ,identity that is taught between man and God
is a, real identity between “terms which appear as
different. Being identical with God, the soul is in
reality what God also really is. It is thé supreme
Brabman—the self-kaminous, infinite, consciousness.
The soul appears as the limited, finite self because of
its association with the body which is a product of
ignorance, .

' ”The body is not composed simply of what we

The groas body snd pen?e?'ve thmugh the senses. In
the subtle body sre the addition to this groes percept-
products of maya. ible body, there is also a subtle
one, composed of the senses, the motor organs
(these two groups together being called indriyas), vital
elements (pranas) and the internal mechavism of
knowledge (antahkarana). A While the gross body per-
ishes on death, the subtle body ‘does not, and lt
. migrates with the«soul o the next gross body. Both
of these bodies are the products of maya. ,



THE VEDANTA PHILOSOPHY 455

V. Owing to ignorance, the beginning of which cannot
Bondage is the soal's be a,c.migned‘, the soul erroneously
associstion with the 86sociates 'itself with the body,
body shraugh ignor  grogs and subtle, This is called

bondage In thls state it forgets
that it 1s really Brahman. Tt behaves like a finite,
limited, mlserable f)emg" which runs after transitory
worldly ob]ects and is pleased to get 1hem sorry to
miss them. It identifies itself with the finite body
and mind lantal_lka,rana) and think: ‘I am stout,’
‘I am lame,”.* I am 1gnorant Thus arises the
conception of the seif as the ‘Ego’ or ‘1.’ This
limited ego oppo<es itse]f to the rest of exiskence,
which is thought to be different
from it. The ego is not, shere-
fore. the real =elf, but is only.
an apparent limitation of it. '

The ego (abam) is
not the self 15tman).

Consciousness of the sell alsg becomes limited by
the conditions of the body. The
The consciousness o .

the sell 1n bondage is senses and antahkarana (the in-
limited, ternal organ of knowledge) become
the instruments through which limited consciousness
of ohjects takes place. Such empirical, finite kpow-
ledge is of two kinds, imediate and mediate.
Immediate knowledge of external objects arises when,
through any sense, the ax'ntabkarar_la flows out to the
object and is modified into the form of the object.
In addition to immediate knowledge (pratyaksa), the
Advaitins admit five differen: kinds of mediate know-
ledge, namely, inference (anuména), tebtimony (Sabda),
comparison (upamina), postulation’ (arthapatti) and
non-cognitidn (anupalabdhi). The Advailins agree,
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in the main, with the Bhatta school of Mimamsk
regarding these sources of knowledge. As the Bhatta
views have been already stated we need not repeat
them here. *

When a man is awake, he thinks himself {dentified

Waking experience, with the gross body, as well as with

dresm and dresmless the interdal and external orgshs.
:;e f,‘,’d_,,:‘::ythcf:,::::“ When he falls asleep and dreams,
ness he is still conscious of objects that
arise from memory-impressions, and, therefore, the
{eeling of his limitation as a subject or knower opposed
to objects still persists there. When he has. deep,
dreatfiless sleep, he ceases to, have any ideas of objects.
In the absence of objects, he ceases to be a knqwer as
well.» The polarity of subject and object, the opposition
between the knower ahd the known, vanishes
altogether. He no ]:)nger feels that he is confined to
and limited, by the body. But yet consciousness docs
not cease in dreamfess sleep ; for otherwise how couid
we remember at all on awaking from sleep that we had
such a state ? How could we report ‘ I had a peaceful
sleep, had no dreams,’ if we were unconscious then ?

The study of dreamless sleep gives ue a glimpse of
what the self really is when dissociated from its"
feeling of identity with the body. The soul in its
intrinsic state is not a ‘finite, miserable being., It
does not separate itself from the rest of existence and
does not limit itself by a feeling of the ‘ I¢ (abam)
opposed to a ‘thou ’or( this ' or ‘ that." It is also

! For » crjtical discussion of the Advaite theory of knowledge, vide
D. M. Datts, The Siz Ways of Knowing, ¢
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Yree from all worriee that arise from hankerings after

objects. The self, really, then is unlimited conscious-
ness and bliss. *

The Rational Basis of Sankara’s Conception of Self :

The goncaption of self set forth above is chiefly based

on rovealed texts. But it is also

The different mesu-  dependently reached by the Advaitin
ings of ‘selfs o through different lines of argument
based on the logical, analysis of

ordinary experience, We may briefly indicate them here.
It shouid be clearly mentioned at the outset that Sankara
does never think that the existence . the self (atman)
need be proved by any argument. The self is self-manifest
in every one. ‘‘ Every one believes that he exists, and
never thinks ‘I am not'.””! But there are so_many
different kinds of meaning, attached to ‘1 * or self® (hat
it reqyires a good deal of amalysis and reasoning to find
out what the self really is.

One method of enquiry is the analysis of lunguage.,
The word ‘I, seems sumetimes to
Aualysis of themean-  imply the body (e.g. 'Iam fat '),
ngs of * I shows pure  gqmatimes a sense (6.9. ‘I am blind *),
consciouaness to be . ) . <
{he essence of the se)f, Sometimes a mosor organ (e.g. ‘I am
lame’), sometimes a mental faculty
{e.g. ¢TI am dull’), sometimes consciousness (e.g. ‘I
know ’). Which of these should be taken to be the real
essence of the self ? To determine this we have t8
remember the true criterion otereality. The reulity or éhe
essence of a thing is, as we saw previously, that which
persists through all ils states.* The essence or the reality
behind the world of objects was found, in this way, ‘to be
pure existence becanse while other things about the world
change and perish, this alwaya revealis itself in every state.
In & similar way it is found that what is common to the
body, sense, mind, etc. with which the self identifies itseli
from time to time, is consciousness. The identification

1 Brahma-sdtra. 1.1.1..
e 3 Vido S8atksra on Br. sat., 2.1,11 (Ekt-rﬂpem hi avasthito
yo'rthah sa punn.zlnbnb) snd oo Gils 2,18 (Yadvigayd buddhir na
vyabhicaratl taj sat, yadvigayd vyabhicarati iadasat). °*

8—1605B.
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" L} y
of the self with any of these means some form of qonseioue‘-
ness or other, that is the consciousness of the self as the
body (1 am fat’), as a¢sense (‘I am blind’) and the
like Consciousness is therefore, the essence of the self
in whichever form it may appear. But it is not conscious-
ness of any parbicular form, but simple consciousness
common to all its forms. Wuch consciousness is%lso pure
existence since existence persists throngh all forms of cons-
ciousness. The different particilar and changing, forms of
consciousness can be shown, from thef® contradictory
natures, to Y& mere appearances, in the same way as the
different forms of existence were shown to be so before.

This conclusion is further supported by the linguistic

. expressions ‘my body,’ ‘my sense,’

. My consciousmess,”  ‘ my intellect,’ etc. which show that

g;‘e'. not really imply  tho gelf can alienate itself from these
stinction  between

self and conscicusmess.  (00dy, sense etc.) and treat them as

¢ external objects distinet from itself,

These sannot, therefore, be regarded as the real essence of

,the self. It is trus, ome algo sometimes days, °my
consciousness.” But guch an expression connot be taken
literally, as implying a distinction between the self (as
possessor) and consciousness {as possessed). For, if the
self tries to' distingpish itsell from consciousness, it only
assumes the form of distinguishing consciousness. Con-
sciousness thus proves insepsrable andsindistinguishable
from the self. So ‘my consciousness ' must be taken in
u metaphorical sense. The possessive case here does not
reglly imply distinction, but rather identity or apposition
(as in * The city of London ’). By comparing and analys
ing the different meanings of the self expressed by ‘T’ and
‘mine ' we discover thus pure consciousness as the real
esgence of the self.

If again we compare the three states, namely of waking,
dreaming and sleeping without dreams,
Cowparison of wak-  which the humaean self experiences
ing, dreaming and  dgjly, we can reach the samé concep-
‘:‘“.ml;” sleep states  4in  The essemce of the self must
gain shows pure con- . 5
scicusness to be the  remain in all these or the self would
eseence of thesell. ¢  cease to be. But what do we find
_ ¢ common to all these states ? In the
first state there is consciousness of externad objects; in the
gecond also there is fonsciousness, but of internal objects
present only to the dreamer. In the third state no objects
appear, bt there is no cessation ! of consciousness, for
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therwise the subsequent memory of that state, as one of

ge_ace and freedom from worries, would not be possible.
The persistent factor then is consciousness, but not
necessarily of any object. This shows again that the -
essence of self is pure conselousness without necessary
relation to objects.

But two more points of special importance also emerge
b out of this consmderation. The first
Conscioueness not  qne is that consciousness, the essence
produced by objects.  of thd self, is not dependent on
®  objects. There is no reason, therefore,
to think that consciousness is produced by the relation of
the self to objects through some proper medium. We have
to revise then our ordinary theory of knowledge. 1If the
self is self-existing and self.revealing consciousness, and
every object aldo is, as we saw betore, a form of sel?-
revealing existence-consciousness, the only way we can -
understand the non-cognition of an existing object i that
there is some obstacle which conceals the object. The
relation of the self to the object through sense, ele. is
required then only to remove this obsiruction, jus§, as tha
removal of the obstacle of a cover is required for the,
perception of a self-reveuling light. ,

The other point is that the self in its intrinsic nature,
isolaled from all objects, as it is in
Pure consciousness  dreamiless sleep, is found to have a
is bliss. blissful or peaceful existence. Con-
: *  sciousness in that state is bliss.
When in the light of this discovery we scan the other two
states we can understand that even there some joy dt
bliss does exist though in distorted or mutilated forms.
The flecling pleasures which we have in wakeful life. and
in dream can be understood as the fragmentury mardifesta:
tion of the joy or bliss which forms the essence of the
gelf. This explanation ie further supported by the fact »
that man derives pleasure by cwning property, ete., that ‘is,
by identifying them with his self. The self ocan thus be
explained as the ultimate source of all joy. This joy is
ordinafily finite and short-lived because the self limits
iteelf by identifying itself with finite and flesting objeots.
Sorrow is related to want'and joy to fulness. When the
self ean realize what it really is, namgly pure constious-
ness which is infinite (being frse from all particularity), it
is one with thv essence or self of the universe. It is "then

above wan! and attains infinite bliss._ >
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It is also found from the ahove arguments, that pure
- existence without any specifig limita
wl?;ﬁ::::."g:rem%oué tion is common to the self and to the
of hoth the seif sna  World eutside, that consciousness is
the external world. also present in both, though it is
patent in the former and concealed in
the latter. The reality underlying the world is, therefore,
sidentical with that ungerlying"the self. Had the Self and
the world not a common basis, know)edge of the latter by
“the former would not be posstble; and far less possible
would be the identification of the self wilth efternat objeots.
In other worde, Brahman, the infinite existence-conscious-
ness is the only reality that constitutes the self and the ex-
ternal world. Brauhman is also found to be bliss or joy,
since the state of dreamless sleep exhibits the intrinsic
n&ture of the self, pure objectless consciousness, to be
.identical with bliss. The finite appearance of the self as
the egg, ‘1, in diffevent contexts must, therefore, be due to
i%norance (avidya) which makes §t identily itself now with
the bbdy and then with a semse or any other ' finite
existenge.
How infinite, formless comsciousness, which is the
self's essence, can assume particular
Mayé or Avidyd, the  forms is a problem which we already
E:?g%]ﬁi‘,fli];:t);:h%‘; came across in another form, namely,
the One Brabmen inte  #OW pure existence can appear as
many selves. particular objects. As no particular
and changing phenomenon capr be
regarded as reai, we have to face here the same insoluhle
puzzle, namely the appearance, in experience, of what is
upreal to thought. In admitting this unintelligible fact of
experience logical thought has to acknowledge a mysterious
or inscrutable power by which the Inflnite Self can
apparently limit itself into the finite ego. So Maiya is
admiited by the Advaitin as the principle of apparent
Jimitation and multiplications in this as in every other
sphere. But this Maya may be conceived in a collective
as well as in a distributive way. We can imagine
Brahman, the Infinite Pure Consciousness-Existente-Bliss
limiting itself by an all-overpowering Maya and appearing
as the universe of finite objects and salves. Or, we can
think of each individual self as labouring under a power of
ignorance and seeing, in,place of the One Brahman, the -
universe of many objects and selves. Thesa would be but
thinking of the same situation from two different; points of
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&iewt the cosmic and the indjvidual. When such distine-
on is mgde the word, Maya,is restricted, as we said before,
to the first or collective aspect of the power of ignorance
and avidya to the individual aspect.

The individual (jiva) can then be imagined metaphori-
cally as but thereflection (pratibimba)
The ma&aphor of of the Infinite Consciousness on the
reflection, pratibimbs.  finite mirror of ignorance (avidya) amd
tompared to one of the many reflec-
tions of tHe mdon cast on different receptacles of water.”
Just as there the reflection varies with the gature of the
reflecting water, appearing clear or dirty, moving or
motionless, according as the water is of one nature or
unother, similarly does the human self, the refection of
the Infinite, vary*with the npture of the avidyd. We saw
previoysly that the human body, gross und subtle, 158 the
product of ignorance, and the mind (the antabkarana) is
one of the elements composing the subtle body’ The
mind is thus a product of avidyi. Now, the mind mmy be
more or less cultured ; it may be ignorant, impure, swayed
by passicn® or enlightened, pure and dispassionate.’’ These
differences can be said to cobstitute differences in the*
avidyis of theindividuals. The analogy of reflection would
thus explain how the same Brahman can appear as different
kinds of individual solves, without really becoming different
and only being reflected in differént kinds of minds
constjtuted by different avidyas. This conception would
also point to the possibility of attaining to a better and
better realization of the Brahman in us by purifying thg
mind more and more. The possibility of &8 more tranqui
state is also shown by our daily experience of dreamfess
sleep, wherein the self, dissociated from objects, enjoys
temporary pesce. .

The attempt to understand the appearance of individual '
souls on“the analogy of images, isa
T]l;” '"ﬁi;“i]‘;;] it”l“',"': called the theory of reﬂegtiog (prati-
phor ol the Imifation  piyha.vida). One great disadvantage
ﬁﬁ:ﬁﬁﬁ YRAGIBATY  of this metaphor is that it reduces the
souls to mere images, and liberation,
which according to it would consist in breaking the mirror
of igonorance, would also mean the totad cessation of the
iHusory individuals. To secure & stat®s of greater reality
for the indiviual, there is an alternatiye metaphor
preferred by some Advaitins, namely the imaginary division
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of Space, which really remaing one and undivided, int?
different particular spaces. Just as the same space if
conceived to exist everywhere and yet it is conventionslly
‘divided, for practical convenience, into the space of the
pot, that of the room, that of 8 town and so on, similarly
though Brahman is the one and all-pervasive Reality, it is
supposed, through ignorance, to be limited and divided
into different objects and svuls. Really, howeter, there
is no distinction between objects and, objects, souls and
souls, since all are at bottom the same pure existence.
What is illusory here (in this slternative ifagery) is dnly
the limitations the finitude imposed on Reality by ignorance.
Every soul, even when supposed to be finite, is really
nothing other than Brahman, Liberation consists only in
breaking the illusory barriers, and what was limited by
them, namely existence, iz then left tnaffected. This
alternative explanation is known as the theory of limitation
{(avacchedaka-vida).

The attempt of Saikara and his followers is to
+show how the intrinsic, pure” condition of the self can
be regained. The fact that ihe blissful state of
dreamless slgep is not permanent and man once more
retuins to his finite,” limited, embodied consciousness
on waking up, shows that there rtmain even in
dreamless sleep, in a latent form, the forces of karma or
avjdyd which draw man into the world. Unless these
forces, accumulated from the past, can be completely
stopped, there is no hope of liberation from the miser-
able existence which the self has in this woxld.

The study of the Vedanta helps man conquer these
Vedénta helps man to deep-rooted effects of ]ong-etanding
destroy ignorance com- ignorance. Butthe study of the
pletely. truths taught by the Vedants would
have no effect ufless the mind is previously prepared.
This initial preparation, according to Saikara, is not
the study of the Mimarea sitra, as Rimafiuja thinks.
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%he Mimarisa, which taches the performance of

Preparation, neces- sacrifices t? the various gods, rests
'vl:‘{‘:;; :"h;. thy :]fm on .the' wrong conception ?f 8
stady of any ritualistio  distinction between the worshipper
ok and the worshipped. Its spirit is, -
therefore, ant.agonis.tic to the absolute monism taught
by the Vedanfa. Far from preparing the mind for the
reception of the monistic truth, it only he]ps to perpe-

tuate the illusion of distinctions and plurality from
which man already suffers.

The preparation necessary for unlertaking the study
. of the Vedinta is fourfold, accord .
cﬁ'{:m :}“th:“g;‘;g ing tg Sarikara.” One should, first,
aloge makes sne2 £ be able to discriminate between
. what is eternal and whatis not
eternal (nityanitya-vastu-viveka). He should, secondly,
be able to give up all desires for enjoyment of
objects here and hereafter (ibimutrﬂrtba-tghogaviréga).
Thirdly, be should control his mhd and his senses
and develop qualities like detachment, patience, power
of concentration (§amadamadi-sidhana-sampat). Lastly,
he should bave an ardent desire for libemt.ioix
(mumuksutva).
With such preparation of the intellect, egiotion
. and will one should begin to study ,
.S;“z{;kmpﬁ::iﬁ‘n?ﬁ the Veddnta with a teacher who.
necessaty for the hag himself realized Brahman.
realization of truth. )
. This study consists of the three-
fold process : listening to, the teacher's instructions
(éravans), undérstanding the insgruct-ions through

reasoning until all doubts are vemoved and conviction
»

+ 1 *Pide Satkara's Bhiyya on sifra 1,1, 1,
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is generated (manana), and fepested meditation on thé
ths thus accepted (nididhyésana).

The forces of deep-rooted beliefs of the past do nok
disappear so soon as the truths of the Vedinta are
learned. Only repeated peditation on the truths and
life led accordingly can gradually root them out. When
wrong beliefs thus become rethoved ando belief in the
truths of the Vedanta becomes permanent, the seeker

after liberation is told by the

_Realization of the tegcher ‘Thou art Brabman." He

identity between the . .
#8if and Brahman is begins then to contemplate this
' L’:;"m" fom bond- 4 uth steadfastly till at last he bas
S ap immediate realizalion of the
truth in the form ‘I am Brahman.' Thus the.
illusofy distinction between the self a#nd Brahman at
"last disappears and, bondage, too, along with it.

Liberation (mukti) is thus attained.

Even on the attainment of liberation the body may

' ‘continue because it is the product
oLiberation le poseible  of karmas which had already borne
ﬁoﬂa";.i"“d with the thejr effects (prarabdha-karma).
. But the liberated soul does never
agaip identify itself with the body. The world still
appears before him, but he is not deceived by it. He
does not feel any desire for the world's objetts. He is
therefore, not affected by ‘the world's misery. He is
in the world and yet out of it. This conception of™
Sankara has become well-known in later Vedinta as
Jivan-mukti' (the liberation of one while he is alive),

(]
.
! Vide Sabkara’s Budsya éo eat. 1.1.4 : *‘siddham fivato'pi vidugah
adariratvam ;" also on Katbs., 6,14 : **Atha martyo’ amgto bhuntya.m
brabma ssmafnute.” ¢
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1§ is the state of perfection gttained here. Like Buddha,
the Sankhya, the Jaina and some other Indian
thinkers, Sankara believes that perfection can be
reached even here in this life. It is not a mere exfra-
mundane prospect, like heaven, to be attained here-
after in®an uoperceived fture. It is true that the
seeker after liberation is asked to begin with some
faith 1n the westimony of the scriptures regarding the
utiiity of the spiritual discipline he is requirkd to follow.
But his faith is fully justified and more than repaid by
the end it secures in this very life,

Three kinds of karma can be distingmshed. Kgrmas
gathered in past lives admiit of a two-fold division, those
that have borne their effects (prarabdha-karma) and those
that still he accumulated (saficita-karma). In additjon to
these two kinds, therce are kagmas which are being gathered
here in this life (saficiyamina). Knowledge of reality
destroys the second kind and prevents the third und thus

*makes rebirth impossible, But the first kind which has
already borne effects cannot be preyented. 'Hence the
present body, the effect of such karma, runs its natural
course and ceases avhen the force of the karma causing it
becomes automatically exhausted, just as the wheel of a
potter whieh bas been already turned comes to a stop only
when the momentum imparted to it becomes exhausteg.
When the body, gross and subtle, perishes, the jivan-mukta
is said to attain the disembodied state of liberstion
(videha-mukt). .

Liberation is not the profluction of anything new,

nor is it the purification of any old

It is oet 8 DeWw gigia . it is the realization of what
product. ) -

is always there; even in the stage

of bondage, though nof known then. For, liberation is

nothing but the identity of the seif an@® Brahman, which

is always rgal, *though not slways recognized. The

59165088
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attainment of liberation i¢, therefore, compared

the Advaitins to the finding of the necklace oOn
the neck by one who. forgot its existence there and
searched for it hither and thither, As bondage
is due to an illusion, liberation is only the removal of

this illasion. o ¢
[}

Liberation is not me;'ely the @bsence of all
Liberation fs posi- misery that arises from the illusory
tive bliss. gense of distinction between the
self and God. It is conceived by the Advaitin,
‘after the Upanisads, as & state &f positive bliss
(@papda), because Brahman is bliss and liberation
is identity with Brahman. *

-Though the liberated- soul, being perfect, hasno
. . . end to’achieve it can work still
It is not incompati- ¢

ble with work without ~ Without any fear of further bond-.;
sttachment. ] age. Saikara, foliowing the Gitd
holds that work fetters a man only when it is performed
with attachment, But one who has obtained perfect
knowledge and perfect spatisfaction, is free from
gttachment. He can work without any hope of
gain and is not, therefore, affected by success or
failore. Sankara attaches great importance to dis-
interested work. For one who has
int eqtlue of di 1ot yet obtained perfect knowledge,
both the wise and the gych work is necessary for self-

ignorant.
purification (dtma-suddhi)yy becauce
it is mot through inactivity but through the performance
of selfless action that one can gradually free oneself
from the yoke ofcthe ego and its petty interests. Even
for one who has obtained perfect knowledge or libera-
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\
tion, selfiges activity is necéesary for the good of those

who are stili in bondage.
The liberated man is the ideal of society and his
life should be worthy of imitation
e afe 1ok e by the paaple at large. Inactivity
:ccix_;’_“"i idesl of  op activity that would mislead
R s them should, therefore, be avoided
by the perfect.” Social service is not, therefgre, thought
by Satkara to be mcompatnble with the perfect life;
but rather desirable. In bis own life of intense social
service Sankara Yollows this ideal. This idesl is als¢®
advocated by some eminent modern Vedantists like
Svami Vivekinanda® and -Lokaminya B. G. Tilak.*
The critics of Advaita Vedianta have often u}ged
. that if Brahman be the only teality
Does the Vedsn's 13 all dlstmctwnstalse the distinc-

disregard the distinc-
fion between right 8nd  tion hetween right snd wrong also

wr(mg? .....

would be false. Buch avplu]osophy
is, therefore, fruitful of dang,erous consequences for
rociety. This objectmn is due to the confusion of the
lower and the higher standpoint. Prom the empirical
standpoint, the ‘distinction between right and wrong,
like other distinctions, is quite valid. For one who bas
not yet attained liberation, any action which directly or
indirectly lehds him towards the realization of his unity
with Brahman, is good and that which bampers such
realizavtiqn, directly or indirectly, is bad. Truthfulness,

1 Vide Satkars’s Bhasya ou the Bhugabadgitd, 4,14, 8,90-26 snd
passim

’. Jbid.

3 Vide bis Practical Vedidnta.

4 Vide his Gitdrdhasye (s Marsthi treatise on the Gitd) on the above
verses and Inho‘uohon. sec, 13,
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charity, benevolence, self-c8ntrc] and the like would l;ls
found to fall under the first category even according to
this criterion, whereas falsehood, selfichness, injury to
others would come under the second. One who has
aitained perfect knowledge and liberation w.ould look
back upon these moral distinctions as being relative to
the lower standpoint and, 'ther;fore,.not Absolytely
vahid. Buj neither would he perform a bad action in
so far as the motive of every bad action is based on the
ignorant identification of the self with the body, the
“enses and the like, in @ word, on the*lack of the sense
of unity between the Self and Brahman.'

- A pragmdtic critic, for whom practical utility is the
highest value, often complains that Sahkara indulges in
visiopary speculation whielh reduces the world to an
. empty show, deprives life okall zest and causes failure in
the struggle for existence. The reply to such a charge
is that if man chooses to live the unreflecting life of an
animal, or of the primitive, he need not go beyond the
world of practical reality. But if he is to use his reason
o and think of the nature and meaning
 Banikara's phiiosophy  f $hig world he is itresistably Jed by
is not detrimental to logi e .
practical life. ogical necessity to realize, as we saw,
. the contradictory and unreal nature of
itrand search for its real ground, Reason demands sgain
that he should reshape his life on a rational basis in the
light of what it discovers to be the highest reality. As
a child grows into an adult he has to remodel life graduvally
in accordance with his changing outlooks The play
things which were once valved more than things precious
to the adult, yield place to the latter. Remodelling life
. to suit a truer coneception of reality
ooy Places Iife on & gnd value causes no hurm to practical
atable basis. ‘life, but, on the contrary, places life
on ae more rational, real and
permanent footing. 1t surely deprives life of its zest in

1 For a fuller dis‘r'usaion‘ ride Rndhnkriahug, Ind, Phil., Vol. TI,
pp. 612-34, dhd speeches of Vivekdnanda quoted by James in Prag-
malism, pp. 1521, |
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a

L]
-Ahe sense that it controls -the passions and impulses
w!'ncb push the animal, the child, and the primitive man
blindly from behind. Bul it gradually replaces these blind
forces by conscious and rationdl ideals which can create
lf'or éife an entbusiaem of a higher and a more abiding

ind. '

As tp the question of sprvival in the struggle -for
L existence, it should be borne in mind
“}z ."é"";“:':’f’:‘;::ivi‘l’ sthat, what constitutes fitness for
value. 2 survival in the plant world, is not the
same in the apimal world, and it is
all the more different in the human world. ®ocial qualities
like love, unity, sel{-sacrifice and rational conduct possess
greater survival value than egoism, jealousy, selfishness
and blind passicnate conduet. And uo view of the world
and life can supply a better foundation for such superior

qualities than the one which inspires man with the belief’

in the unity of all men, gll creation end, all etistence.
Buch,is the view, we bave fcund, of Sankara. It is a
misunderstanding then to suspect it of baneful effect on
practicaldife. The moral audP spiritusl discipline*which he
recommends, aims at the detual realization, in immediatz

experience, of the unity of existenve or the presence of

Brahman in all things, the unity which reasoning convinces
us to be real by ite irresistible logie, but whigh our present
uctun! experience of difference and Mmultiplicity tries-to set
agide.

In conclusion, we should observe that the Vedinfa

of Sankara, in its different aspgcts,

Conclusion is an attempt to follow out the

Upanisadic idea of the unity of all existence o ite”

logical cdnelusion. With sl its defects and excellences
it stands in the bistory of human thought as~ the most
consistent system of monism. As William James puts
it (in appreciation of Safkara's Vedanta as presented
by Svami Vivekiinanda in.America) : ‘“The paragon of
,all monistic systems is the Vedagts philosophy of
Hindostan.”.‘ 1t is true that such a system fails to

! Vide. James, Pragmatism, p. 151
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appeal io those who turn to philosophy for the justiﬁcu-"
tion of tteir imperfect ideas of worldly distinctions and
worldly values. Like the teachings of early Buddhism
and Jainism, the monistic philosophy of Saidkara is
_only for the strong-hearted who can follow logic
dauntlessly and face conclusions however subversive
of ordinary ideas of reality and:valué. But, for those
few who have the heart for it, Advaita ménism’ is not
. without recompense and is not even without emotional
satisfaction. As James puts it: ** An Absolute One,
ang 1 that one,—surely we have here a;ehglon which,
emotlonal]y considered, has a hlgh pragmatic value ;
it imparts & perfect samptuosity of security.” ! We
all havs some ear for this monistic music: it eleyates
and reaggures.''?

IIT. Tae QUuALImIED MonisM oF RiMANUJA
(VISISTADVAITA)

. *®
1. Ramdnuja’s Conception of the World

, Rimdnujs takes the Upanisadic accounts of
Rambouja scoepte the c.reation,‘ stated previously, in 8
Upanisadic account of literal sense. He  holds that
creation l:m'”y God, who is omnipotent., creates
the manifold world out of Himself by a gragious act
ef will. Within the All-inclusive God (Brahman)

there are both unconscious matter

The world is crested
,bi God from matter (acit) and the ﬁmte epmts (ci i)ﬂ
which exists in Him.  mpo  frot i the source Of the

materia] objects and as such called prakrh fi.e. root
1 Lo, cit., , P» 158.
3 Lo, cit., p 154.
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or crigin) after the ,Svetdévatara-Upanigad,’ the
" Purdpds and Smrtis, whose authority Ramanujs highly
values. This prakiti is admitted, as in the Safikhya,
to be an uncreated (aja), eternal reality. But unlike
/he Sankhya, Ramanuja believes that it is a part of
God ahd controlled by Gdd just as the human body
is controlled frotn within by the human soul.
During’ the "state of dissolution (pralaya) this primal
unconscious nature or prakiti remaink in a latent,
subtle (siksma) and undifferentiated (avibhakta) form,
God crea‘es qut of this the world of diverse objects
in accordance with the deeds of the souls in the world,
Three subtle clements  PTIOF (0 the last dissolutior. Im-
ta;:nﬁl;sitxe:;re:;edt:glg pelled by the omnipotent will of
ther to form gross (1od the undifferentiated. subtle
clements. ! mattor gradualiy becomes trans;
formed into three kinds of ‘subtle elements— fire,
water and earth. These differentiated elements
nmanifest also the three kinds of qua-liti'és known as
sattva, rajas and tamas. Gradually the three subtle
elements become mixed up together and give rise 10
all gross objects which we perceive in the material
world. > In every object' in the world there is a
mixture of three elements. This process of triplication
is known,as trivrtkarana.

P~

1 Svet 4.5 (aidm ekdth lobita-Sukla-kysndm, ete.) and 4.10 (mlydth
ta prnkrtlm vidydt, mayinath tu Mabedvaram; tasydvayavabhéitaistu
vyiptais sarsam jiderh  jagat). Also vide Brahma-sit,, 1.4.5. and
Ramdznujs's Bhigya thereon.

v Vide $8ribhdgya, Vedintasdra and Veddnhdnpa on 1.4.8-10,1.1.3
and 2.1.15 inote t}mt the gunas are &mcened here, after the Gits, as
qualities, anceas produced by Prukyti, not ae the essenct thureof).
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Ramsn\rja holds, thereforq, that creation is & fa.ct
and the created world is a8 ‘real as
Orestionis avealact  Brahmun, Regarding . the Upa-
nigadic texts which deny the multi-
plicity of objects and assert the unity of all things,
Raménujs holds that thesefexts do not mean tb deny
the reality - of the many objeets, bui only teach that
in silotthem “There is the same Brahnfan, oo w ST winch
all are dependent for existence, just asall gold acticies
are dependent on gold. What the Upanisads deny
is_the independence (ap1thaksthiti)' gf objects, but
_not their dependent existence.
It js true, Iémanyja admlts, that God has been
<. ’ described (in the Svetddvatara) as
won:;:ral.ul?e;:v.ver ”f,? wielder of a magical power {idya),
resl crestion that is byt this osly weans that the inseru-
takle power by which God creates
the world is'as wonderful as that of & magician, The
word. ¢ mayd ’ stands for God's power of creating
wonderful objects (vicitrartha-sargakari fakti). It also
stands sometimes for praketi to signify her wonderful
c'reativit-y :

of

Ramanu]a denies, therefore, that creatnon and the
created world are illusory. To
lelnuil holds that  Strengthen this position he further,
l“ koowledge is true.  holds that all knowledge is true
(yatharthath garve-vijidnam)® and that
bhere is no illusory object anywhere. Even in the case of
the so-called illusory snake in the rope, he points qut that
the three elements (fire, water, earth) by the mixture of
which a snake is made, ure alsp the elaments by the mixture

1 Sribhma 111";; 101, R. V. Co. ed.1.
$ Ibid., p. 88,
3 lbid., p. 83.
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)

of which a rope is made, #o that even in a rope there is

sdmething of a snake and this common element really

existing in & rope is perceived when we take it for a snake.

No unreal object is perceived® then. The constituent

elements of every object being in every other thing, every

so-called illusion can be similarly explained away. This

theory of Raminuja resembles in essential respects the

view of some modern realists like Boodin, who bold that

sll immediate experiance of objects 15 tfue on the strength-
of the gquentum theory of Schrddinger, according tov
which each of the electrons, which compose material’
objects, pervades the whole world, so that ‘‘Everything is

immanent in everything else.”’”

() ., Rimanuju’s Criticism of the Advaita Theory
of Illusion

Ramanuja, who lived long after Sankara, had the
) ’ opportunity of criticizing severely
A'gt:i;‘;ﬂ""'t‘}l‘;z?“‘%‘; the vie%s of Sankara as well as of,
Tguorance. y his followers, ¢n the course of his
commentary on the Brahme-sitra,
We are indebted to him for exposing many of the obscure
points of the Advaita school. Though the eharges raised
by Raminuja haye been replied to by the Advsitins, they
have® great value for understauding more clearly both
Riménuja and Sankara. We shall mention here
Rimanujs's chief objections against the Advaita theory of
Miyi or ajiiana and also show briefly how they can sbe
met from the stundpoint of Sunkara.

Where does the Ignorance (ajiiina), that is said to
produce the world, exist ? It cannot be said to
exist in, an individual self (jivaj,
(1) Where does Ignor-  because individuahity is itself produced
auce exist ? by Ignorance and the cause cannot
’ depend on its effect, Neither can
Ignorange be said to be in Brahman, because then it
ceases to be omniscient. >

1 Pide J. B. Bgod'n'a paper ou * Functional Realism, The Philos
sophical Reciey, March, 1984,

60—16058
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¢
The reply to this, in defence of Sankara, would be that
even if Ignorance be said to be in the
These difficulties are  individual self, the difficulty arises
based on some miscon-  only if we regard the one as preceding.
ceptions. the other. But if we regard ignorance
snd individuality as but the two inter-
dependent aspects of the game fact, as a cir?Efn?il‘]}a
citcumIerenge, or & triangle and itS75id3y;"or Tathérhood and
sonship, the difficulty does not grise. Sut if on the other
hand, Brahman be regarded as the locus of Jgnorance, cven
then the difficulty can be removed by removing a misunder-
. standing on Which it is based. Maiyd n Brahman is
Ignorance only in the semse of the power of producing
ignorance and illusion in individuals ; 1t does not affect
Brahman any more than the magician's power of creating
. an illusion affects bis own knowledge.
It s said,that mdya or gjiidna conceals the real
T nature of Brahman. But Brahman is
‘2) Tf Ignorance con-  admitted to be essentially self-reveal-
coals Brahman, then 50 Tf Miya conceals Brahmsn it

Jtsa  self-revesling thdt Hi It li
nature is destroyed. means 13 sell-revesling nature
is? destroyed by it and Brshman

ceases to be.

The reply fo this i% that ignorance conceals Brahman
in the sense of preventing the ignorant Jjndividual from
realizing His real nature, just as a patch of cloud conceals
the sun by preventing a person from perceiving the sun.
So Ignorance does no more destroy the nature of Brahman
than the cloud destroys the sélf-manifesting nature of the
sun. , Self-manifestation means manifestation of itself in
the absence of obstacles—and pot inspite of obstacles,
The son does not cease to be self-revealing pecause the
. blind cannot see it. '
What is the nature of the Ignorance ? Sometimes
the Advaitios eay that miyé ie in-
(8) Tgnorance is said  describable (anirvacaniya), it ig neither
to be Deither real nor  yoy) pop ypreal, This is  absurd.
unresl, but indescrib- Bec <
sble. . ecause our experience shows that
¢ things are either real or unreal. How
can th:re be a third'categbry besides these two confradic-
tories . .
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The reply to this ie that miays, as well as every iilusory
. object, is said to be indescribable
The resl mesning of OWwing {0 a genuine difficulty. Inso far
‘indescribable” (snir-  as it appears to be something, an illu-
vacsniys). sion or illusory object cannot be said
to be unreal like a square circle or the
son of a barren woman, which never even appears to exist,
Again in%o far as it is sublated ‘or contradicted afterwards
by some experience, i$ canqot be said to be absolutely real
like Atmap or Brahman whose reality is never contradioted,
Maya and evety illusory object have this nature and
compel us to recognize this nature as som8thing unique
and indescribable in terms of ordinary reality or unreality.
To say that maya is indescribable is only to describe a fact,
namely, our inab{jity to bring it under any ordinary catg-
gory, and it does not mean "any violation of the law of
contradiction. In fact as ‘ real ' means here the °abso-
lutely real * and * unreal * * the absolutely unreul,’ tly do
not constitute a pair of contradictories any more thar, two
words Tike ‘extremely cold’ and ‘extremely hot’ do.

Again Yometimes, mayi or avidya is said by the ,

. Advaitins to ,be positive ignorance

rg'ce}::"ﬂ;'“““‘ﬁ"°‘ {bhava-ripam afifnam). This is also

0 b postite - ©m gléss. Ignorante means weant
of knowledge, and how can it be positige then,?

The reply. in «defence would be that as the illusion-
producing ignorance is not merely an abseuce of the know-
ledge of the ground of illusion, but positively- makes this
ground appear as some other object, it is properly dgs-
eribed as positive, in this sense.

Grunting that miya is something positive, how can
it be destroyed by the knowledge of !
Brahman ? Nothing that positively *
exists cah be removed from existence '
by knowledge.

(5) How can phositive
Ignorance be destroy-
ed ? .

The sreply is that if the word ‘positive’ be understood
in the sqnse given above, this misunderstanding would not
arise. In our daily experieace of illusory objects, like
the.serpent in a rope, we find that the objeet positively
#ppears to be therc and yet it yvanisheb when we have
a clear knowledge of the ground of the illusion, wis.
the rope.
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2. Ramanuja’s C:moeption of God

God, sccording to 'Rimﬁnuja, is the  Absolute
God is the Absolute Reality possessed of two integral
ﬁf&"«ﬁ.’;fé"ﬁ’iiiifo&ﬁ partsaenatier and the finitq spirits.

" Brahman is thg only reality in the
universe in the semse that outside or,independent of
- God there ia no other reality, But God contains within
Himself the material objects as well as the finite souls
which are real. The Absoiute One contains the many,
‘This monism of Ramanujs is known, therefore, as
Vlémtadva:ta which means the Unity (advalta) of
Brahman possessed (vidista) of real parts (the conscious
and the unconscious). It is not a distinctionless unity,
Three types of distinction Ztgheda) are generally distin-
guished by the Vpedintins, The distinction that
anything—say, a cow—has from things of other classes,«
such as horges, asgps, is called heterogeneous distinc-
tion (vijatiya-bheda). The distinction that one cow
has {rom"another cow (i.e. an object of 1he same * class)
'is called a homogeneous distinction (sajitiya-bheda). In
alldition to these two kinds of external distinctions,
there i« a third kind, i.e. internal distinction (svagata-
bheda), which exists within an object, between it~
different parts, such ax between the tail And the legs
of the same cow. In 'the light of this threefold
classification of distinctions, Raminuja ho}da that
Brahman iy devoid of the two kinds of externgl distinc-
tions (vijitiya and sajatiya), becayse there is nothing
besides God, exther gimilar or dissimilar to Him. * But
God is possessed of intérnal distinctiong (svagata-bheda),
a8 there sre within Him different conscious and
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1

unconscious substances ghich can be mutually dw-
*tinguished.
God is possessed of an ipfinite number of infinitely
good qualities such as owmnipotence,
God hes all good ompigsience, benevolence. There-
qualities.

3 fore, *@od is not characterless’
(nirguna’, or indetermjnaite, but possessed of qualities
(sagund). When the Upanisads deny qualities of
Brahman, they really mean that God is free from all
bad qualities or imperfections.” God really creates the °
world, sustams it and withdraw: it. Even when the
world is w1tbdrawn and ‘its objects are destroyed, there
remamns in God matter in an undifferentiated, homo-
geneous siate, as well’ as the souls, bbcause both. are
eternal. Objects made hy the modification of malter
undergo change, growth and decay, but matter out ?t'
which they are created always remains there. Similarly .
the spirits always remain, though their bodies may
change or perish, In the statg of disolution, when
objects are abgent, Brahman remains with pure matter
and bodiless souls mn an unmanifested form (avyakta).
This 1nay be called the caukal
state of Brahman (kirana-bralima).
When again objects are sreated,
God bepmes manifested as the world of objects and
embodied souls. This sepond mamfested form of Go?
: may be called its effect-state (Imry&-
ed?g’w{""“ mavicest-  physhma).  Those texts of the

o Upanisads which deny the existence

of objects and describe God negatively ag being beyond
)

1 ' Nirgupagidédes parasys Yrabmape  beya-gundsambandhad

upapadyants '~ Sribhigyn 1.1.1. (p. 103, R. V. Co. eds). .

Gud a8 the nomam-
fested cause.
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thought, speech, etc. really i1.1dimte the unmanifested *
state of Brahman.’ . .

If matter and spirits are parts of God, as Raminuja
repeatedly asserts, then does not God
_Ramanuja’s diffical- really undergo modification with the
:!"‘ regarding therele-  ohopoe of matter 2 Does He not
. tion of God to matter b h M
and spirits. ecome glso subject to the giseries
from which the sprrits suffer? Are
not then ull the imperfections and défects which we find
in the world really in God ? In the face of these d#fficulties
Raméanuja seems to give up sometimes the imagery of parts
and whole and employ other similies. Sometimes he takes
recourse to the analogy of the body ‘and the soul. God is
the soul of which the material objects and spirits compose
the body. Just as the soul confrols the bady from within
80 God controls matter and spirits. He is thus congeived
as the Antaryamin or regulator of the universe from within.
With the help qf this analogy, Raminuja tries fo explain
awdy 4he charge of God’'s being subject to misery and
imperfection. The--seul, -he-pays, is not affected by the
bodily thanges and imperfections ; similarly Ged is not
sffected by the changes in the universe ; He remains
. beyond them or transtends them. Boffietimes again
Raminuja tries to prove God’s immuh&px_ﬂ;gmlogy of
the king and kis subjects, The ruler, Inspite of baving a
body, ‘is not affsctéd by the pleasures and pains suffered by
the subjects owing to their obeying or disobeying the rujer’'s
laws.? These explanations of Ramanuja show that be is
ppt very sure in his mind-as to the exact nature of the
relation between God and the universe. The relation
bet&een the soul and the body is surely very much different
from that between the king and his subjects; and none of
these two again contains the relation of whole and parts.
Besides, when Rémanuja also speaks of the universe as a
‘qualifying charscter (videsana) and God as the substantive
(vifesya), it is difficult to utderstand how God remasjos
unaffected by the imperfections of the universe. Riminuja
himself is aware of the unsatisfactory character,of his
explanation and in one place he makes an important
confession which is not quite,in harmony with his general
position. The essence (svariips) of* God, he says there,

‘
! Ibid, 1.1.1, 1.1.2, 2%.15,
2 Ibid., 2.1.34,
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remaing unchenged by changes in the Universe, and,’
herofora, God is unaffected.’ If this admission is to be
logically followed, then, Ramanuja hasto admit further
that matbter which is subject to thange is not essentiai and

‘internsl to God, but externally related to Him, Then his

central theory that matler and spirits form real parts of
God and God is reslly quajified by them becomes con-
siderably weakened. To conceive matter and spirits as
reaily existing withingGod gnd as really undergoing change,
and to hold at ghe sdme time that God is not affected by
these chnnges, 1s td hold a very precarious position.

Rammanuja’s conception of God is a kind of theism.

o Theism, in this narrow sense, means

g ﬁ‘;‘:‘;’h‘:}i:,:_"‘" o belief in God who is both immanent

. and transcendent,” and is also a

Person, i.c. a self-consious being possessed of,wil.

We have seen that all these characters are present in
Riminuja’s conception of God.

" God is the object of worship and the goal of out
religious aspiration. It is by pleasing God through
prayer that we can obtain salvation “Hrough .His
wercy.

3. Rdamdanuja's Conception of the Self, Bondage *
und Liberation *

Riminnja holds that the identity between God and
’ man taught by the Upanisade is
Between gell  aund .

@od thero is identity Dot really an unqualified one. It
us well a3 difference. ;o ynthinkable that man who is
finite can be identical with God in every respect.
Man is hot different from God in the sense that God
pervades and controls wan as well as overy other

1 fbd.
t  Vide Wabd, The Realm of Ends, p. 334,
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thing in the universe. Just 2 the existence of a part,
is inseparable from the whole, that of a mode or
quality from its substancé, or a living body from the
soul which controls its life fromm within, similarly the
existence of man is inseparable from God. Identity
cannot be asserted, it is true, between two sltogether
different terms ; but it is also Meaningless te assert any
identity between exactly identical terms; because it
would be a needless tautology. Identity can be asserted
between two forms of the same substance. The
statement, ‘This is that' Devadatta assemts, for example,
‘identily between the person seen at present and the
person'ueen injbe past. The person can bé understood

as the same in spite of different
. DE:‘:MT;":;“’* of positions; since the posjtions are
. occupied ‘at different iimes. The
Upanigadic dictum ““That thou art’ (Tat tvam asi)
should be understood in a similar way. *That ' stands’
for God, the Smmiscient, ompipotent creator of the uni-'
verse. ‘ Thoun ’ stands for God existing in“the foren of
wan, the embodied soul (acid-viista-jiva-sarirakam),
The identity asserted berg is, therefore, between God
mth certain qualification and God with certain other
qualification—an identily of the two
forms of the same * substance
¢ (vifistasyaikyam). In view of this Ramanuja's philo-
sophy is called Visistidvaita or the ldenhty of 'the

qualified.'

Qushﬁed monism.
[ A

1 Vide Sn'bhﬁwf; 1.1, Prakiradvays-visistaika- vastu-prali-
pidanens sdminidbikaranyath ca siddham.” (Pp. 94-96 of R.V.Co.
ed.).
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Ramaénuja’s conception of the relation between the self
and God is a veritable ‘ Berbonien bog * which allows no esey
foolingto any well-known logical category (such as identi-
ty, difference and identity-in-difference). While refuting

abkarn’s view that this relation is one of identity (ablieda)
\12 en_!&l.ms\zes so much the difference between the self and

od that the reader would be quite justified to suppose
that gccording to Rimiingja the relation is one of
difference (bheda).! This supposition is further confirmed
when one reads Lis commentary on Bidardyana’s sikra
(2.1.22} which points out that Brahman is other than the
embodied self. But the impression is revgrsed when one
reads his commentary on the sitra (2.1.15) teaching the

noerMnduﬂMe
Jivas itsCause, Brabman. He *hus seems to support-

two contradictcty views. 5

This conflict disappears, however, on reading his com-
mentary on the sitra (2.3.42) purporting that the
individual self is 4 pmt of Brabman, s For, Rimbpuja
clearly says there that if the self is regarded as u part of
Brahman we can reconoile the two opposite kinds of
teachings of the revealgd texts and of the aforesaid
siitras, namely thnt—there is difference (bheda), and
that there 15 also identity (abheda) between the two.-
In short, das there are both difference It:nd identity
(b@:—m between the part apd the “whole, so also

18 theremwimilar reiation between the self and God.’

~1t is Yeasbnable {0 conclude then that,according to
Rimanuje, in different respects, there are different kinds
of relations between the self and (God. Tn so far as vhe
self is finite 'und subject o imperfection, and Qod is. just
the opposite in nature, there is difference; in so far as the
self is insep.uable from God who is its inner substance
(itmi) there is identity (abheds or ananyhtva or
tadatmya)® ;7 but as the self is a part of God, both identity
and difference are tenabln. This is the final impressicn
cveated by Riminuja’s writings on many competent
readers, amopg whowm there is no less an authority than
Midlmavicirya, who says m {he Sarvadariana-saigraha
that Ramdnuja believes in all kinds of re'stions, bheda,
abheda, and bhedabhedu, in different respects,

! Vide Sribhagys 1.1.1, passim. , »
A Al thess vords are used by Réménuis.
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But unforlunately even this well-founded conclusiot
regarding Raminuja’s view redeives a rude shock from
his rather surprising statements here and there i whick
he launches a wholesale attack on all the three kinds of
philosophers who advocate fespectively identity (abheda)
difference (bheda) and identity-in-difference (bhedabheda).’
The reader is thus swept away even from the last footholc
‘and is left wonderimg whetheyre the writer who repgatedly
demolishes his position, ag scon as established, knows hie
own mind ; and whether his sole purpose is only to destroy
the positions of otbers without constructing agy of ltis own.

One can undersland why Ramanuja should reject un:
«qualified identity (abbeda) or differepce (bheds); but it i
difficult to see why he criticizes even tge theory of identity-
in-difference (bhedibbeda), if he himself advocutes the
vie% that both difference and identity, d5 taught by the
scriptures, are real. It appears that in criticizing. the
advocateg of bhedaubeda, he has two classes.of them in
ming: (1) those who hold that' the self is nothing but
Brahmdn imagined as limited by some extraneous or
accidentgl, adjunct (upidhi}—juct ns the space of the room
is nothing but the all-pervasive space imagined as* limited
. by'- the room; and (2) those who hold that the self is but a
‘mode of Brahman who has really assumed a finite form.?
In respect of the farmer, Riminu)a’s objection s that as
they hold that the self i3 really Brabman (the distinguish-
ing limiting adjunct being imaginary), the imperfections
of the self would also really belong to Brakman. dun
respect of the latter, he points Gut that as Brahman
aceording to them is really reduced lo a finite self, He
really, becomes subject to all, the imperfections of the
latter. DBut these objections are obviated, he further
points eut, by his own theory according to which the
conscious souls (cit) and unconscious matter (acit), though.
pessessing different natures (svariipa) from the alhinclusive
Brahman, are eternally and i.nsepnrubly related to Himn
as parts to their whole, effects to their material causg,
attributes to their substance.

What Ramianuja struggles to make out is. that
Brahman never becomes in any way a self, just gs the
whole never becomes a part, or,a substanco never becomce
na attribute. ,Brabman js eternally ‘Brihman, and the

¢

1 E.g. Srbhigya, 10100 061 1.1.4
« 3 Ibid, p.9T.°
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_selves within Hin eternally exist as such. But how then

can Rfmanuja speak of Brahmen as the cause of thé
Jiva (or of matter) if the latter does not arise from the
former ? It would appear that by calling Brahman the
causo he does mot mean the immediate unconditional
anteccdent but only the material or the substance. God .
as the) ultimate whole of aaistence (3at) is the substance
®ternally underlying all finites. The whole does not
precede the partd, not do parts succeed the whdle
Brahmsh alwhys cxists as a whole possessed of parts, an
pever becomes, parts, and thereforc, dces mot becom
subject to the imperfections of the parts.

Though it is doubtful whethor this analogy of the part
and the whole saves Brahman from all imperfections, it
would be ciear itom the above that Raminuja’s objectiofl is
not s8¢ much against the relation of identity-in-difference ag
such (which he bimself advocates under stitra 2. 3, 42) but
ugainst the particular iormulations of it. Idenmtitw-in- .
difference meuns, for bhim, identity of the one’ subs-
tance existing in two real forms (‘eham eva vastu dyiripam
pratiyate® ; ‘ prakira-dvaygvasthitatvat simanadhikaranyg.
sya' ‘). What he_ rejects are (1) jdentity of the one subs-
tance appearing as two owing to misconception, and (2)
identity ofsthe one which has become really two. Betwaen
the whole and the part there is identity-in-difterence, not of
any of these last two kinds, but of the first kind. The
whqle really psssesses different parts from ,which it is
always different as & whole, but the same identieal whole is
also in every part, though it does not become reduced %
many (m which.case the whoje would be divided and cgase
to be a whole), -

It wiil aleo be found that in upholding the unitysof the
subatance, and muking it the foundatiou, and in treating
multiplicity only us u dependent character of the onew
Riaminuja’s emphasis is on the aspect of identity rather,
thap on that of difference, though he treats both as real.

Tliie view also enubles us to distinguish the position of
Riamannja from that of Nimbirka, tor example, who too
believeg in a kind of identity-in-d:fference (bhedabhedu).
As (ihate rightly points oug, ‘' Thus we see that the
doctrine of Nimb:itka has very much in common with that
of Riamanujy, both regard the differcucetas well as the non.

Yo Ibid. p.gdu.
t Ibid. p. 4.
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difference as real. But, for Nifbarka, difference and non-,
difference sre on the same level, they co-exist and Have the
same importance; while for Ramanujs, non-difference is
the principal; it is qualified by difference, which is thus
subordinate to it.” This also explains why Riamanuja’s
philosophy is called qualified monism, rather then qualified
dualism or mopismdualism (desitadvaita). ®

The extremely puzzling statements of Ramdouja,
regarding his attitude to identity, diffc¥ence, and identity;
in-difference tempt some writers to avoid $he atfemnpt to
bring his view Junder any of these usual categories of rela-
tion ; and lead them to hold that Ramiinuja’s conception of
the relation between self and God, is & category by itself;
it is inseparability (‘aprthaksthiti’). But this is merely
sivéng up the game of logical understunding. For, insepn-
ralility of existence is itself a vague relation, admijtting
of varioys formulations. Even Sankara’s conception of the
-relation betweerr the effect and the cause (ananyatva) can
come under this. Besides, logical thought is not silenced
Ly this new-fungled name; dt requires to understund
what this relation means in terps of identity efd differ-
ehce; or, failing this, why this relation defies such affilia-
tion. We have seen above that it is possible fo interpret
Ramanuja’s conception as vne of identity-in-difference of «
specific kind,« and that he himself accepts this io
some ‘'places. “There *is no necessity. therefore, of
dodging the issue by resorting to a * biunket term ' (jke
‘aprthak-sthfti’ or ‘aprthaksiddhi’) which conceals, rather
{han explains the difficulty.

Man, according to Riminuja, has a-real hody and

. 8 soul. The body is made of matter

s hoer bty 21d which is & part of God. It is obvi-
- ously finite. 'The soiilis, bf course,
tol made ; it is cternally exibting. Tt is also a part of
God, and cannot, therefore, be infinite. The all-perva-
sive nature of the soul which the Urpanigads de:scribe
cannot, therefore, be taken..n the literal sense. The
real sense ofe the Pervasiveness of'the_;soul is that the
soul is 8o subtle (iksme) thal it can penetrate into

—— , W M A

1 V.8, Ghoatt. The Vedania, p. 82, ¢
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every unconscious materialwubstance.' Having denied
° that the soul is infinite, Raménuja
bu’fli':ﬁ';,’i'a,;'sgﬂf“l bas {0 hold that it is ihuitely small
(anu). For, if the soul has neither
of these Lwo extreme dlmelmlom it mmst be admitted
to bave the medium one, whicli “things composed Dy
the wn—bmaupn o Jirfs (such ax tablés and chairs)
have ; and ther! like such objects the soul alro would
be liable to destruction. The Lonsuousnehx of the
Conscionsness ia the soul is not dccld‘emal to it ; .ll is 1_101
cosentiul quabty ofr dependent on its counection with
the soul. the body. (Consciousness 1s an
intrinsic quality of the soul and it remaips under all
conditions. In dreamless slecp and even in» the
~tate of liberation, when the soul i~ altogether dis-
embodied, the soul remams conscious of itself as * 1 am.”»
The soul is, therefore, identified’ by Raminvja with
what we mean by the word "1’ or the * ¢go’ (abam).*
The bondage of the soul to tile body is due to its
~ * » karma. .\s the effect of n':l::flnmd
;:x"i:’:’,z:“gk;’in::‘“ the soul is ascociated with the parti
cular kipd cf body it deserves.
Being cmnbodied, its consciouspess 1+ limited by the
conditions of the organs of knowledge, and the body it
possesscs. * Though the soul is infinitely small, it,
lllummeb or renders conscivs every purt of the body -
in which it is, Just ax a small light illumines the entire
room: it which 1t is. It identifies iteelf with the body
and reg‘ards it as itself. Lgoism {ahankara) is a nawme

o * vyapl, sti-soksmatays nnnetanintnh-prnciym svabbaval,”
S¥ibhdsye, 1.1.1,

g - Svardpens gva abawuribal uum\ v muk(uu api shamerthal
prakasate,’” Jbod. .
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for this identification of the self with the not-self.
Avidya or ignorance cousists in this base prc.)pensity.‘
Kurma also is sometimes*identified by Ramanuja with
this ignorance.

The attaioment of liberation must be sought
The liberation of the thrqu'gil work and knowledge,
sou! is sought through
work and knowledge.  because they bave the jway for
devotion. By work (karma) Riminuja means here
the different’ obligatory rituals enjoined by the Vedas
on persons according to their respective castes and
glations in life {varnadrama), These eshould be per-
formed life-long as bounden duties without any °desire
for resvard, l.ike heaven. Disinterested performance
The Hbceasity of per. of such duties destroys the accumu-
lorming, jituals for  lated effectx of the past deeds
Jestroying kermas. which stind in the way of know.
ledge. For the correét performance of these rituals it
is necessary to study the Mimaisa fshilosophy.
Ramdnaja regards, therefore, the study of the Mimaiisa
as a necessary pre-requisite to the Btudy of “the
Vedanta. By the study of the Mimamsa and perfor-
x.ngtnc-e of the duties in its light, one comes to realize
also that the sacrificial rites cannot lead to any
permbjnent good and cannot help man to attain salva-

Ction. This persuades hin to study the Veddhta. The
. Vedianta! reveals to him the rgal
ﬁfﬁ:‘éﬁﬁ?:ﬁ"’vﬁﬁaﬁ’& nature of the Universe. He comes
- to know that God is the creator,
sustainer and controller of all beings, and that his soul
is not identieal wi‘Lh the body, but is really a pan,

¢ ¢
1 ¢ Qarfragocard co sharthbuddhir auvidyaivs ;¢ " agitmuui dehe
‘nhambblvn-kars};u-hetut-vepu ahsiikérah,"” Ibid. .
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of God who controls it fromewithin. He further learns
thut liberation can be attained not by °study and
reasoning,’ but only if God js pleased to choose him
for liberation.
The study of the Vedanta produces only book-
v learning and does not bring about
Gone knowledge m;f liberation. It istrue, as the Upani-
stant rememifrance sads say, that liberation is brought
devotion, - v -
about by knowledge. But that
real knowledge is not & verbal knowledge of scriptures ;
for then everyone who reads them wounld be liberated:
at once. Real knowledge is a steady, constant remem-
brance of Ged (dhruvd smrti). This xs va.uously
dexc nbed as meditation (dhyina), prawr (npasa.m)
devotion (bhakth).! Counstant meditation on God as
the dearest object of love; should be practised conti-
nuouely along with the performance of the obligatory
rituals which remove the obstacles to knowledge.
Intense remembrance of God, or devotion thus prac-
+ o tised, ultimately matures Into an

o
Copstant  rewem- . . X
hrunc: turps imnl ‘im- immediate k“‘)Wledge (daréana or

lél:"giuh‘ knowlelge of  s3ksitkdra) of God. This is, there-
fore, the final means to liberation.
This brings about the desiruction ol all ignorance gnd
karmas by which the body is caused. Therefore, the
soul that realizes (iod is libgrated from the body for"
ever,* without any chance of rebirth. We should
remembes, however, thal liberation cannot Le attgined
sitply by human efforts ('wd, pleased by devolion,

helps the devolee -to - attain perfect knowJedge by
* 1
1 ¥ Ato...dhyidnoplsanidi-sabda-vicyath jﬂim'u : " vedanam upi-

sanam syal;" "ugﬁsun&-pnryiyntvlt bbnkli-nbdasya," Sribhdsya, 1.1,1,
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removing obstacles. God* lifts from lipndﬁge and
God's help ia neces-  Misery the man who flings himself
ary for liheration. at the mercy of God and constantiy
remembers Him as the only object of love.
Liberation is not the soul’s becoming iden'tica.l with
God. The liberated soul having
The liberated soul 18 pure cofisciousness., untainted: by
Ioke God, not ideniical . . . .
with God. any imperfection, necomes, in this
‘ respect, similar {o God (brahma--
prakira), This similarity of nature is what is meant
by the Upanisads which say that 4he liberated soul
attains unity with God.' .
We saw previously that according to the unqualified
monism of Saiikara, the highest good
Conclusion. . . .

. lies im a complete depial of the
separate sell and the realization of its unity with
God. The religions sentiment of the monist attains
full satisfaction by total self-effacement which leaves
nothing but God, Yhe sole, self-shining TReality. But
for ithe ‘theist, like Ramanuja, this ‘is 4 dirmal pros-
pect. 'The highest satisfaction of the religious emotion
demands no doubt self-purification and self-surrender,
but not complete self-effacement. "The highest good
for the devotee is the pure and constant contemplation
of the infinite glory of God, and the liberated one
needs his self if only for the enjoyment of this highest
bliss. Free from ignorance and bondage of every kind,
the liberated soul enjoys, in perlact love and wisdom}’
infinite joy born of complete communion with God.”

-]
1 “Jndnaikikdr: ‘syd Brabma-prakératd neyate." Sribhigys, p. T
(R. V. & Co. edition).
*? Tbid., 5th Pada of 4th Adhyiys, passim,
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The Nydya Theory of Knowledge: A critical
study of some problems of Logic and. Metaphysics.
By 8. & Chatterjee, M.A.,Ph.D. (Published by the
University of Caleutta.)

OriNiONS N

““ Professor Chaterjee’s book which is full, thorough
and clear is & madel of philosophical writng . . . .”
—Projesscr C. E. M. Joad.

“ The author has rendered a very substantiai service
to tHe study of Indian philosophy by his careful
expositicn of the essential Nydya doctrines .. : . the
wmost effective way of making Indian philosophy a real
and living factor in present-day metaphysical theory.”

’ —Professurid. B. Keith.

“ a clear, vomprehiensive and objective gccount of
the Nyiiya theory of knowledge.”
—The New Revied.

*“ The book reveals a logic and a theory of peréep—
tion which appear to be worked out in much more
detail thun those who have been taught to believe that,
Indian philosopby is a thorough-going mysticism
determined by purgly religious considerations would be
likely “to suspect.’s

* —Philosophicyl Review.
¢ Dr Chatterjee’s book is as scholarl) as Suali’s
Introduzionc ollo Stedio della FilosofiaIndiana, and
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it, has the novel feature of geing the first systep ..o,
critical and compuratie -freatment of the Nyiya
Epistemology."’ ¢ ¢

—Philosophy. '
" The Six Ways of Knowing: A critical study of
the Vcdinta”l‘heory of Knewledge. By D. NF. Datta,
M.A, Ph.D. (Published by George- Allev & Unwin
Ltd. London.)

OFPINIONS

Gae A work ol very wide ®cholarship . . . a very
.ilnponunt work pot ouly, for philosophy, but for the
upion of the two civilizations.’’

¢ —Professor J. H, Muithead,

e g

‘‘ There are, I am constrained to believe, very few
scholars, east and west, so well equipped for this task
as Dr. Datta, 1 can think of no Wostern Sapskrtists
who kaive acythings like his acquaiptance with con-
iemporary British and American philosophy ; , . .o
the light of this wide reading, he defends most of the
positions of the Vedinta with surprising effectiveness.”’

—Professor J B. Pral, Jour. o} Philosophy.

[

. ... rare thing . . . and thoroughly copetent.""
—Philosophy.

e )

. admrable work . . . a bpdge between the

systems of East and West.”’ )
—Philosophical Réview.
{ .
. « suggestion~ of genuine philosopbical value...-"'.

—Monist,
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