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FOREWORD

The present second volume of my History of Indian Philo-
sophy is perhaps such as is of the least philosophical interest for a
larger circle of readers. Between the bold beginnings of antiqui-
ty and the grand creations of the Buddhist system, the doctrines
of natural philosophy operate like a valley between two eminences
and that is understandable. Only a small modest material is
available for the consideration of the natural philosophy of the
ancient times. The development after some beautiful beginnings
soon comes to a stop. New consideratione for it do not come up,
as systematic research is missing. So the doctrines become stiff
or lifeless or degenerate into a hollow scholastics. Whathas been
attained and presented is for the most part primitive and inade-
quate. In a certain measure, Greek philosophy has also not been
spared from this fate. But the Indian philosophy in this sphere
has not attained to a level approaching the performance of the
(ireeks.

In spite of these circumstances, I have considered it desir-
able, nay, necessary to deal also with this part of Indian philo-
sophy with a certain [ullness. Firstly because it deals with one
of the most importantand original spheres of Indian philosophy.
As against other philosophical crcations, it was forgotten too
casily that there were also other directions which did not create a
philosophy out oflonging for Deliverance but which endeavoured
to explain the world in a scientific manner out of pure striving for
philosophical knowledge. And this must be properly emphasised.
Iurther these directions in philosophy played historically an
important role. These directions have exercised influence trom
different sides. To him who does not know them, much in other
systems would remain unintelligible —much that was created now
in contrast, now in union, with other systems. L'inally the
Vaidesika, -the most important of the systems of Nature-philo-
sophy —brought lorth with its doctrine of the categories a creation
which represents an important constituent of the thought-wealth
of Indian philosophy. Wide layers of later Indian Philosophy are
formed through the manner of thought of the Vaisesika and are



( viii )

dependerit on it. They would be as little understood without th
knowledge of this system as the scholastics of the Middle Age
without the philosophy of Aristotle.

By the way, as against Greek philosophy there appears
beautiful example of the peculiarity or originality of India
philosophy. While the Greek philosophy rises up like a dazzlin
firework and produces in a short time an abundance of daz:
ling splendid creations, the Indian development rolls like
broad stream slowly through the centuries. But while th
doctrine of categories in Aristotle remains a pretty idea, whos
potentialities or possibilities are in no way worked out, in Indi
it developed to a complete system, which far exceeds the begir
nings of Aristotle’s and in further stretchesgets choked up in ari
‘Scholastics’.

In certain particular respects, I would like to make a fe
following remarks regarding the present volume. As far as th
VaiSesika is concerned, the treatises written on it up to no
are based as a rule on the later handbooks. I have, on the oth
hand, based my presentation on the work of the classical perioc
I have tried, above all, to make intelligible the origin of tk
system. Whoever, in the history of Philosophy, is not satisfie
with a collection of mere dry statementsbut seeks to understan
the living thoughts and the men who thought them, must neec
go to their origin. The great difficulty in thecase of the Vaisesik
is that the tradition preserved for us showsonly theend ofa lon
dcvelopment. All the forcgoing must be inferred. But | hope th:
I have succeeded to show rightly at least the broad lines.
reconstruction cannot naturally approach in its livingness z
cffective tradition. But an attempt must once be made. The:
rcmains a very serious lacunain tradition which must be bridge
over. In the matter of the presentation of the Buddhistic systen
which will be dealt with in the next volume, the things arc a
ready incomparably favourable.

The description of the Naturo-philosophical system an
of the development ol the Vai:esika may perhaps appear som
what detailed. 'The excuse for it lics in the great importanc
which this system had for Indian philosophy in general. Besid:
I request the reader to consider that the devclopment, which
present here, extended over eight centuries. Besides, on this occ:
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slon, T would like to remark by way of principle that my treatise
attempts to meet at the same time different needs. Nevertheless, -
in order not to tire the reader through excessive prolixity, I have :
endeavoured to present the matter in such a way that the parti- -
cular scctions remain understandable, even if the reader skips
over certain isolated parts which are of less interest to him. For
exnmple, T have considered it desirable to give in the beginning
ol every chapter the sources and the condition of the handed-
down tradition. He, who finds these concise, necessarilydry, sec-
tiony uninteresting, can turn over these pages and immediately -
bhegin with the proper presentation. He who wants only the
Dogmatics of the complete system will find it presentedin a nut-
shell at the end of theparticular chapter and he can estimate the -
history of development. The reader can, therefore, seize that-
which corresponds to his wishes but has also the possibility to
look up also the other, if the need be.

The weakest part of this volume is the treatment of the
system of the Jaina. It lies therein that only parts of the rich
material, though preserved, are published. Besides, the publi-
shed material was partially available to me. What I myself possess
in this sphere is already on a modest scale and the publications
in the libraries in Vienna are more inadequate in this sphere
than in other spheresof Indology. My presentation is, therefore,
proportionately scanty. Further [ have restricted myself under
these circumstances to describe the things as they appear to me.
I must remain here solely responsible for its justification. I could
have, no doubt, presented more but it is unsatisfactory to present
a work when the means to accomplish it fail, as science recognizes
them. I would like to remark that according to my view, there
is much scope for further research in the spherc of Jainism, es-
pecially concerning the philosophical contents.

This is all, in the essentials, what was to be remarked in
regard to this volume. As for the rest, what has been said con-
cerning the whole work in the l'oreword to the lirst volume,
holds good also here.

Concerning the reception which the first volume has receiv-
ed, it was gratifying. The evaluations are prepondcratingly
favourable ; adverse judgments have remained entirely sporadic.
Lspecially individual reviews have occupicd themselves with the
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work so exhaustively and the aim and the performance have been
assessed with such complete understanding that I have heartily
rejoiced at them. I hope this volume also will find the samu¢
approbation.

Finally I would like to thank all my scholarly colleagues
who have helped me by sending the material, especially by
sending the offprints which would, otherwise, have been
difficult for me to obtain or would have been generally inaccessi-
ble. Above all I mention the name of my revered friend Mr. Et.
Lamotte inBelgium, Messrs. H. v. Glasenapp, W. Ruben and
F. Weller in Germany, Messrs P. Demiéville, J. Filliozat and
A. Bareau in France, Prof. V. Raghavan and Prof. A. N. Upa-
dhye in India.Prof. Upadhye has often most kindly helped me
with his advice in the difficult constitution of the Jaina-works.

—E. Frauwallner
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7. THE NATURE-PHILOSOPHICAL SCHOOLS
AND THE VAISESIKA SYSTEM

I n the history of Indian Philosophy, as we have seen in
our pr esentation in the first volume, two streams of Development
stand out already in the ancient times. The first has its origin in

the Upanisads of the Vedic period and is characterized by the
dodrine of the world-soul—the Brahma or the Atma which plays
in it a leading role. The doctrine of the Buddha belongs to it.
Out of it arose the first great philosophical system of the classical
time, viz. the Samkhya which has proved of decisive influence
with a series of its important and original thoughts for the whole
later development. The second stream of development is of the
nature-philosophical kind to which active interest in the exter-
nal world has given a characteristic stamp. The doctrine of the
world-soul is foreign to it. It, on the contrary, works with a very
old soul-doctrine which assumes numerous individual souls. We
met with this stream of development while describing Epic phi-
losophy. To it belongs the doctrine of the Jina, the greatcontem-
porary of the Buddha. The second great philosophical system of
the classical time—Vai$esika—owes its rise to it; its doctrine of
categories forms an important part of the Indian Philosophical
thought-treasure. We shall occupy ourselves with this stream of
development and no doubt, it will be the Vaisesika system, which
on account of its surpassing importance, shall be the centre of
our consideration. However, before we begin with its presenta-
tion itself, we shall also give here, as we have hitherto done, a
short review about its external history and the literature of the
School under consideration.

What concerns the external history of the Vaifesika,
tradition unanimously names Kanada as the founder of the
system. Hc belonged to the family of Kadyapa who was often
also designated under the name of Ultka (‘the ow!l’). His pupil
was supposed to be a certain Paficaiikha—a son of the Brahmin
of Banaras. What is rcported about both is fully legendary.
What remains, then, is that we knowno other well-known repre-
sentative of the system of the ancient time. We only know that
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in the early post-Christian centuries, Vaisesika was one of the
leading philosophical systems besides the Samkhya. We hear,
there were numerous schools of the Vaisegsika. Only out of the
last period of the classical system, two men are known to us—
whose works are preserved for us. The one is Candramati (or
Maticandra) who belonged to about the fifth century; and the
second is the final systematizer of the school, Prasastapada or
Prasastadeva, sporadically also named Prasastakara, who lived
about the second half of the sixth century. With him ends the
history of the living independent system.

Like the information about the external history of the
Vaiéesika, equally scanty is its literature preserved for us. We
possess the old aphorisms of the school : The Vaisesikasitras
of Kanada®. Their text or wording is not testifiedby any old com-
mentary. Numerous quotations in the older philosophical litera-
ture testify to a good old kernel. But much old is lost and is also
variously changed; new things have also been interpolated.
Besides, the language, as is generally in the case of the Siitras,
is difficult to understand and its sense often remains disputable.
On that account their worth for the representation of the system
is greatly diminished. An old commentary on the Satras, is, as
already said, not preserved. Occasionally we hear of a commen-
tary of one Ravana (Rdvapabhasyam), counted as one of the
older schools. Atreyabhasyam or Atreyatantram is also quoted
in the later Jaina texts; but to which time this certain Atreya
belonged, we do not know. For the .rest, we possess only two
independent works belonging to the later period of the classical
system. The one is the short DaSapadarthasastram (‘doctrinal
book of ten categories’), preserved in Chinese translation, of
the above named Candramati.? The second is the concluding
short compendium of the classical system, the Padarthadharma-
samgrahalt (‘the compendium of the qualities of categories’) of
Prajastapada, which is also named, on account of its close
connection with the Sitras, as the Prafastapadabhasyam (‘the
commentary of Prafastapada’) which has remained for the
whole future as the authoritative presentation of the classical
Vaisesika system.® On the PraSastapadabhasyam threec commens
taries are preserved from the older time: the oldest and richest
in contents is the Vyomavati of Vyomasiva (about ninth century
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A.1).) .4 Thesecondisthat of the famous Nyaya teacher Udayana
(vecond half of the tenth century A.D.) which carries the name
ol Nirapdvali (‘“The series of rays’)’. The third is the Nygya-
Aanduli (‘the blossoming plant of logic’) of Sridhara® which
according to the author’s own testimony was completed in 991
ADT

If we shortly summarise the facts as they are, it can be
sid that besides the obscure Siatras and the concise handbook
ol Candramati, we possess only one work of the classical Vaisesi-
ki system, namely the work of Pragastapada with its comment-
arien, that is, a work which stands at the end of the whole
development. Itis, therefore, naturally clear that under such
circumstances it is difficult to writea real history of the system.
Ax things are, we are, then, thrown on our own resources, viz.
on drawing inferences regarding the earlier stages of develop-
meut out of the constituents of the system itself. Still othersources
alno come to help and they supplement, though in a modest
measure, the scanty tradition of the Vaisesika. In this connec-
tion there must be named the two related systems—the logical
school of the Nyaya and the ritualistic school of the Mimamsa.

Of both the systems, the Nyaya originated through the
mixing of a dialectic with a simple natural-philosophical doc-
trine. It, no doubt, stands near the doctrine of the Vaisesika but
did not participate in its later development. Therefore, on many
points, it gives a good picture of the natural philosophy of the
older period. Later on, the Nyaya developed unilaterally the
Theory of Knowledge and Logic and completely neglected
Nature-philosophy. All the nature-philosophical views which
nerve as the basis of its knowledge-theory were taken over by it
out of the classical Vaisesika system from which it deviated only
In unimportant details. In consonance with these facts, the later
Nyiiya hands down only sporadic supplementary features towards
the picture of the classical Vai$esika. On the other hand, its old
nature-philosophy offers a valuable help in inferring the first
steps of the classical system.

Different is the case with the Mimamsa. It had originally,
in general, nothing to do with philosophy. It wasa school which
occupied itself with the Vedic sacrificial ritual and sought, by a
rigorous systematic interpretation, to bring in unison with one
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another the plethora of directions in the old Vedic text and to
settle the standing contradictions. There was only one point
which calledfor a connection with philosophy. For the representa-
tive of the Mimamsi, the Veda was valid as a permanent
infallible revelation. Now, in the duration of the philosophi-
cal development, the theory of knowledge came to the forefront
and as an account was demanded of each system as to whereon
its doctrines were grounded, the Mimamsa was compelled to
justify its appeal to the Veda and to demonstrate its perma-
nence and reliability. So one came to be occupied with the
theory of knowledge and other philosophical questions connected
with it. It occurred with such emphasis and success that the
Mimimsa played a remarkable role beside other philosophical
systems in the last period of Indian philosophy of the classical
period. In thatprocess, the Mimamsa teachers joined, to a great
extent, in the views of the Vaijesika. Its relation to this system,
however, was much more loose than that of the Nyaya. In many
cases they deviated from the interpretations of the Vaifesika.
Besides, within the Mimamsa itself, there were numerous
divergences of opinion. And it could so happen that on any one
point, one did not hold fast to a definite view. Because it was
enough for the Mimamsa to exhibit the possibilities which were
permissible to defend successfully the basic views of the system
about the permaunence and reliability of the Veda. The p hiloso-
phical knowledge had, on the other hand, only secondary
interest. The multiplicity of views or interpretations, which it
produced, forms, already for us, through their scantiness, a
welcome supplement to the unilateral tradition of the Vaisesika.
Besides, it shows to us the different possibilities as to how one
could consider things. Through them, we learn to understand
and evaluate better and, more rightly, the interpretation in
favour of which the Vaisesika decided. We shall, therefore, draw
upon the pertinent doctrines of the Mimamsa profitably in our
presentation of the classical Vaisesika. It contributes, indecd, only
little for making accessible the older stepsof the development o
the system.

The Nyaya and the Mimamsa supplement, therefore, the
tradition of the Vaidsesika on many points in a weclcome way.
But seen on the whole, what they have to offeris not much and,

’
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above all, they fail greatly for the older time. If we want to
dencribe the origin and the development of the VaiSesika, we
are, therefore, thrown on the constituents of the handed-down
syntem itself to infer the earlier stages of development in order
tn gain a picture of its history. Thereby we have a support
through the fact that the knowledge of general development
glves a frame in which we can arrange what can be inferred
about the Vaisesika. Besides, the tradition of Jinism and
Wuddhism comes to our help in a certain measure. The relation_
ol hoth these to the Vaidesika is, nodoubt, entirely different from
that of the Nyaya and the Mimamsa. They stand in no direct
relation with it. They belong, however, to the same stream of
development which brought forth the doctrines of nature-philo-
wophy. They, therefore, provide a valuable evidence for the course
ol development in general. It holds especially valid for Jinism.
Alrcady, in thedescriptionof the doctrine of the Jina in the first
volume of this treatise, we have emphasised that its doctrine is
themostimportant evidence, in the oldest time, for the nature-
philosophical stream of development. Because in spite of unsatis-
lactory tradition and defective working out of the preserved
matcerial, it represents the most embracing and copious source
for this stream of development. As it has preserved bulky
muterial from the older period, we find in it much handed down
nud testified what we can only infer or conjecture for the older
development of the Vaisesika. And so we can supplement, with
lis help, in important points, the picture of that sector of deve-
lopment for which direct evidence fails on the side of the
Vaiiesika. A similar thing holds good, though in a far restricted
tcasure, in the case of Buddhism. The doctrine of the Buddha
I» based on that stream of development which issues from the
Upanisads. But later on, as attempts were made to create full
philosophical systems out of the doctrines of Deliverance pro-
cliimed by the Buddha, the views such as were held in nature-
philosophical schools were very wecll seized upon to a great
extent. And as this development in Buddhism set in earlier,
and as the old sources out of this pcriod are preserved for us, we
nlso find here different things which contribute to the under-
standing of the oldest steps of development of the Vaifesika.
With the help of all these sources, we shall now try to
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describe the origin and the development of the Vaisesika up
to its final form in the classical system. Before we begin with
that, it will be profitable to name the most important representa-
tives and their works of the other schools which we have
mentioned. In the case of Jinism, it is unnecessary, as it finds
its presentation already in this volume. And we have drawn
upon the Buddhistic sources only in an isolated, sporadic manner.
But we must repeatedly refer to the representatives of the
Nyaya and the Mimamsa, before we come to describe these
systems themselves. Therefore, it is desirable that their names
do not remain unfamiliar to the reader.

What concerns the oldest work of the Nyaya School, the
oldest work is again a Sutra-text, the Nyayasatrani.® In it is
recognizable the origin of the Nyaya through the mixture of
Dialectics and Nature-philosophy, as the two sections stand
out against each other distinctly and are connected only
through easy touching up.

Aksapiada from the family of Gautama is deemed to be the
author of the Nydyasitras. About his person, nothing is known.
What are reported are simply legends. The oldest commentary
on the Siatras is the work of Paksilasvami of the Vatsyayana
lineage, called the Nyayabhasyam (‘a detailed commentary on the
Nyaya system’)® This commentary presumably belongs to the
first half of the fifth century. It explains, in detail, the whole
Sitra text—the dialectic as well as the Nature-philosophical
sections and clarifies not only the wording but also deals exhaus-
tively with all problems, and presents a precious supplement to
the Sitras. The whole future development stems out of it. Con-
sequently we hear of many sub-commentaries: one sub-commen-
tary (bhasyatika) of one Bhavivikta and another of Aviddha-
karna. But of all these works there is preserved to us only the
Nyaya-varttikam (‘a supplementary commentary on the Nyaya
system’) of Udyotakara from the Bharadvaja family, which may
have been written in 650 A.D. 1® With it begins the later deve-
lopment of the Nyaya which emphasises unilaterally the Logic
and Knowledge-Theory and neglects the Nature-philosophy.
Another Nyaya author who isoftenmentioned but whose works are
lost is Sarikarasvami. About800 A.D., Trilocana wrotc his works.
But his works are also lost, though we possess from his pupil
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Vicaspatimisra a bulky commentary on the Njyaya-varttikam of
Udyotakara, called Nyaya-varttika-tatparyatikd (‘a sub-commen-
tury on the true meaning of Nyayavarttikam’), called in short the
Y[ atparyatika’ ** Vacaspatimisra is one of the most fertile philo-
sophical writers of the old times. He has written on the different
systems and we have met him already in the description of the
literature of the Samkhya and the classical Yoga system. Still
his performance in the sphere of Nyaya may be considered the
most important. After Vacaspatimisra are to be named two
Nyiya authors who did not write commentaries but who dealt
with the transmitted stuff independently: the first of them is
Jayantabhatta who lived in Kashmir in the second halfof the
‘h century. His Nyayama#njari (‘blossoming inflorescence of
l.ogic’,)'? in which he, taking as his basis some select Sitras,
proceeds with great freedom in the shaping of the material, can
be held to be the best and the most systematic presentation of
older Nyaya. The second author Bhavasarvajiia or Bhasarvajiia
gives in his Nyayasarah (‘Kernel of Logic’)!? a short presentation
of the Nyaya under a onesided emphasis on the Theory of Know-
ledge. His own exhaustive commentary on it, called Nyayabhiisanam
(*thc ornament of Logic’) is still preserved for us but remains
impublished. The last great representative of the Nyaya of the
older time is Udayana (second half of the tenth century A.D.),
who already meets us as an author of a commentary on Prajas-
\apida’s Padarthadharma-samgrahali. He wrote a commentary
on Vacaspatimisira’s Talparyatika, called the Nyayavarttikatat-
paryapariSuddhih (‘rectification of the true meaning of the Nyaya-
I'drttika’)1* and many independent works. This is provisionally,
in a few words, the most important that is to be said about the.
representatives of the old Nyaya. An exhaustive description of
mdividual authors and their works will be given in the prescnta-
tion of the Nyaya.

We are able to get still less material in the case of the
Mimimsa. In it also the oldest preserved work is a Siitra text, -
the Mimamsa-Siitras of Jaimini.'® The oldest commentary on the
Sttras is called Mimamsabhasyam (‘A dctailed commentary on
the Mimamsi system’ ). Itis the work of a certain Sabarasvami,
who may have written it in the beginning of the sixth century
A.D. Both S#tras and Bhagyam contain little that is philosophi-
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cal. But Sabarasvami, where he comes to speak of the Theory
of Knowledge, quotes an old commentary and cites long frag-
ments from it. The author of this old commentary, Vrttik (‘A
short commentary’ ), whom Sabarasvami merely names as the
Vrtti-author (‘Vrttikdraf), deals, in the quoted passages, already
in details, on the questions of the Theory of Knowledge and it is
his explanations on which is built the philosophy of the later
Mimamsa. The next great Mimamsa teachers, whohave remained
authoritative for later times, write sub-commentaries on the
Bhdsyam of Sabarasvami, and by far the largest part on which
they have to say what is philosophical is contained in their
elucidations on the portions quoted by Sabarasvami as out
of'the Vrtti. This holds good, above all, in the case of the greatest
of all Mimamsa teachers, Kumarila (first half of the seventh
century). Of his bulky commentary distributed in three parts
on the work of Sabarasvami, the firstis philosophically the most
important—Slokavdrttikam (‘a supplementary commentary in
verses’) devoted predominantly to the clarification of the named
sections, Indeed, the clarified text serves for him as only the
basis on which he gives his own statements. These statements of
his, exceeding by far the explained text, deal broadly with all
pertinent questions and discuss exhaustively the points raised by
the opposing schools. It was Kumarila who gained, by fighting
arguments for the Mimamsa an equal place beside other great
philosophical systems. He hasalways remained the most pre-emi-
nent representative of the Mimamsa. Besides Kumarila is to be
named in the second place, his pupil Prabhikara, who also com-
mented on the work of Sabarasvami in a long commentary called
Brhati, also called Nibandhanam) 18 He also wrote a short commen-’
tary called (Laghvi, also called Vivaranam) . Prabhakara, asagainst
Kumarila, shows great independence and has achieved impor=
tant things though he does not approach his teacher in his
stature. The third great Mimamsa teacher of thc same time who
entirely goes his own way is Mandanamisra. Thec whole later
Mimimsa depends on these three great teachers. Kumarila as
well as Prabhiikara have become the heads of respective Schools
which cultivated their own doctrines and explaincd their works.
Only Mandana has not founded his ownschool. O[ the successors
and the commentators of Kumarila and Prabhakara, we need
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only mention here a few. The oldest exponent of Kumarila is
Uipveka (first half of the eighth century) who wrote ‘a commen-
tary on the Slokavarttikam.?® The same works were commented
upon by Sucarita Miira (about tenth century) in his Kasika
(commentary from Banaras) 20 and by Parthasarathimisra (about
the cleventh century) in his Nyayaratnakarah (‘a mine of
jewels’) 2, Of the commentators of the School of Prabhakara is to
henamed, above all, Salikanatha (eighth century A.D.) who not
only commented on the work of Prabhakara but also wrote an
inddependent work called Prakarapapaiicikd (‘Elucidation in the
form of an independent work’).22 This work represents for us
the 1inost important source for the doctrines of Prabhakara,
heciuse the works of Prabhakara himself are preserved in frag-
ments which also have been only partly published. This isall what
we nced provisionally say about the literature of the Mimamsa.
Al the same time, we have concluded what was to be said about
th= external history and literature of the system. We can now go
over 1o the presentation of the doctrines. But we shall still pre-
luce it with a few general remarks. :

The Nature-Philosophical Sehools : We have already said that
the stream of philosophical development, with whichwe are now
dealing, is,aboveall, characterized by two things: the heightened
interest in the external world and the assumption of numerous
individual souls. Of these the second point requires to be supple-
mented with additional remarks. Though the plurality of the
souls is, no doubt, a striking external sign, what gives a decisive
stamp to this stream of development is not this plurality but
the place which the souls haveassumed in it. In the stream of
tlevelopment whichissues out of the Upanisads, the world-soul—
the Brahma or the Atma—represents a world which, being of a
diflerent nature, stands different from this world of phenomena.
‘I'his world of Brahma is the only important thing. Metaphysi-
vally, it gives the ‘ur-ground’ for explaining thc world and, in
ethics, represents the highest of goal for which striving holds
good. It is the centre of interest. Entirely diflcrent is the position
ol the soul in the stream of devclopment with which we are now
concerned. The souls stand on a stage beside the elementsas one
ol'the factors out of which the world of phenomena is built.
‘I'here is no fundamental contrast. Also with the assumption of
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the souls isin no way connected the necessity of ethicalinferences
or conclusions. This is shown clearly by the fact that there were
also materialistic doctrines which recognized the existence of a
soul. The soul-doctrine serves, in the first place, the explanation
of the world. Itforms only a part of what is essential and predo-
minating in this stream of developmenti.e. of nature-philosophy
which seeks to understand and explain the world out of pure
philosophical striving for knowledge.

This Nature-philosophy appears in different forms and in
different relations with other doctrines. Onthe one hand, the
recognition of one individual soul rendered possible a union
with the doctrine of Deliverance, however, external or mechani-
cal it may occur—e.g. in the classical Nyaya where simply a
knowledge of the sixteen dialectical categories was explained as
a pre-requisite for Deliverance or in the finished classical
Vailesika, where, in an entirely similar way, Deliverance was
allowed to depend on the knowledge of the six categories with-
out changing, on that account, anything of the system; more
still,in the whole presentation, in general, the aim of Deliverance
could not receive strong importance. On the other hand, light
materialistic doctrines which considered their chief aim as one of
contesting the belief in the beyond and the ethical inferences
arising out of it, could find support in this nature-philosophy.
In fact, the information preserved for us in spite of its scantiness
shows to us the different sub-varieties of such doctrines. As we
have already occasionally remarked,? the Indian attempt after
systematization and numerical understanding of things led early
to the fact that the representatives of several doctrines put
together, in well-arranged enumerations, the factors out of which
the external world was formed according to their views. And
such enumerations, at the place itself where they are preserved,
allow us to know well the basic attitude of different doctrines.
Thus we hear of the contemporary of the Buddha—Ajita Kesa-
kambala who recognized only four elements : Earth, Water,
Fire and Air and represented a gross materialism. Another,
Kakuda Katyayana cnumerated as factors of e¢xistence, besides
the four elements, Pleasure, Pain and Soul. As his statements and
the acceptance of ideas of Pleasure and Sorrow in the lists show,
his doctrine was materialistic-hedonistic. The series of six elements
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( dhatavah) which we find mentioned in oldest Buddhism %, clearly
emanated out of pure nature-philosophical circles and recog-
nized besides Earth, Water, Fire and Air, also Space and Know-
ledge, Knowledge taking the place of the soul according to the basic
views of Buddhism. An old enumeration of the Jaina shows a
mixing with the doctrine of Deliverance; it allows after the soul
(jiva) and the inanimate ((ajiva),also the instreaming of Karma
(Asravak ), its warding off (sarwaral), its elimination (nirjard),
entanglement in the circle of existence (bandhak) and the release
(moksak) . Thus it counts, among the factors ofexistence belonging
to nature-philosophy, the basic ideas of the Deliverance-doctrine.
I'he interest in Deliverance completely dominates the old nature-
philosophy of the Nyaya which puts forth the following
cuumeration : the soul (atma), body (Sariram), senses and organs
(indriyani), the sense-objects (arthah), knowledge (buddhi}),
pwychical organ (manak), activity (pravrttih), defects (dosah),
continuance after death (pretyabhdvalr), fruit of works (phalam),
sorrow (dubkham) and deliverance (apavargah) .

If we now ask the question as to what position is held by
the Vaisesika in the frame of these doctrines, we can say that
the classical systemknowsa doctrine of deliverance. The doctrine
ol dcliverance, aswe have already mentioned, was introduced into
the Vaiesika system externally, without any inner connection
with the rest of the system. As a matter of fact, it shows itself to
be a later supplement which had originally nothing to do with
the system. It was, on thecontrary, a purely Nature-philosophy.
With the Vaisesika we stand before a philosophical system— a
phenomenon rare in India—which sets before it as its final goal -
not Deliverance, but the attempt to understand and explain the
phenomenal world, We stand before a systemwhich developed to
u considerable height and which therefore merits our attention
in a special measure.

How did this system originate? What was its oldest form ?
‘I'his question cannot be answered with certitude ; we may assume,
as a starting-point, a doctrine similar to the philosophical doc-
trines of the old Epic. Its subject formed, with greater probabi-
lity, the four Elements, Space (akasatk), and the Soul( jivak), to
which the psychical organ (manali) wasadded. As regards the for-
mulation of this doctrine, we may think that it issimilar to the one
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as in the dialogue between Bhrgu and Bharadvaja (See Vol. I).
It embraced presumably the doctrine of the elements, and des-
cribed how the world was constructed out of these elements and
by what beings it was peopled. Above all, it dealtwith men with
regard to their bodily and mental constituents. Accordingly, we
shall describe the oldest form of the Vailesika so far as it can be
inferred from later tradition. I, therefore, begin with the doctrine
of the Elements which occupies a large place in all Nature-phi-
losophical theories.

The Elements and their qualities(gunalh) : The natural-philoso-
phical theoriesknow asa rule four Elements: Earth ( prthvi) , Water
(apah), Fire (tejak) and Air (véyuh).?> We may assume the same
also for the oldest Vaisesika. The elements are characterized by
definite qualities. To earth was ascribed solidity and hardness
(samghatafh and kharatvam), to water humidity and fluidity (snehak
and dravatvam ), to fire heat (usnatd)and to the airmovement (irana).
But soon there emerged besides thisseries of qualities, a second
series of qualities which soon pushed itself to the forefront and
finally crowded out the first completely. They were namely the
series of qualities which formed the objects of sense-perception :
form (riipam), taste (rasalt), smell (gandhah), touch (sparsak) and
sound ($abdalr).

We have seen (in Vol. I') that form, taste,smell, touch and
sound played a special role in the Indian Deliverance-Doctrine
as objects of sense-perception. Because desires are aroused by
their perception and it is desires which are the chief causes of
the entanglement in the misery of the cycle of births. Especially
the Buddha emphasised repeatedly the fateful influence of the
qualities towards which the desires directed themselves ( kdma-
gupalt). In his doctrine of Bondage and Deliverance, they assume
an important place. *® It was now thc next step to connect these
qualities with the Elements and it did occur. How it occurred is
characteristic for different doctrines.

If we recall the doctrines which belong to thc stream of
development that has its origin in the Upanisads, they give the
following picture. In the doctrine of the Buddha, the five objects
of sensc-perception and the four elements are still unconnected
with one another. In the doctrine of the Epic, however, the con-
nection is already carried through and, no doubt, in the following
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wny: ¥ Form, Taste, Smell and Touch could, without further
atlo, be ascribed to the four known elements because the form
was cxplained as the quality of fire, taste as the quality of water,
the sucll as the quality of earth, and touch as the quality of air.
‘I'he sound created a difficulty because there was no fifth element
which could be its bearer. Now help was sought in such a way
that the old idea of world-space (dkasah) was seized upon. It
hid nlready played a role in the doctrines of the Upanisads and
in the ancient way it was considered as material ; later on, as
win sinilar in the case of the elements, a quality was ascribed
to it —viz., non-hindrance (andvarapam) orallowing space (avakasa-
ddnam). It could, therefore, be made, without any hesitation,
the hearer of sound. The fact, that in many Upanisadic texts
there subsisted a connection between space and quarters and the
aound, helped the development. Finally, it was not far to connect
the sound, which penetrates far and wide and recurs in echo
(rom far away, with space. This moved on or occurred on
the same step with the other remaining elements. And we have
in our presentation experienced that we designate it, in the role
ol'the bearer of sound, not as space but as Ether. Thus wassecured
a aeries of five Elements as the bearer of the five objects of sense-
pereeption which corresponded with the five sense-organs. This
doctrine has found wide dissemination. Above all, it was taken
over by the Samkhya system and has penetrated everywhere
where the influence of the Samkhya reached.

Lissentially different was the development among the Schools
ol Nature-philosophy. Here also the connection of the first four
qualities (gunah) with the four Elements offered no difficulty. But
the connection of sound with Space aroused doubts. Finally, the
poniting of the five Elements corresponding to the five objects of
nnse-preception and the five sense-organs was a pure schematic-
theoretic construction. Still, though the parallelism gave an
lmpetus towards seeing in the sound the quality of onc element
just as in the remaining objects of perception, the sharper con-
skleration such as was peculiar to the nature-philosophical schools
could not escape the conclusion that the sound was, in essential ‘
puints, of a different kind from the rest. While the rest adhered
lant to definite things of matter, the sound now emecrged licre,
now there and rose again quickly to disappear. So one was in-
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duced to decline the acceptance of the fifth element as the bearer
of sound in general. Where they decided to make Space or Ether
as the bearer of sound, a special place remained conceded to it.
A schematic coordination with the remaining elements as in the
Samkhya never ensued in the circlesof thinkers of these doctrines.

Each one of them came to the following views : The Jaina
could not decide in favour of assuming a special element as the
bearer of sound. On the contrary, they considered the sound as
an independent entity. It was done so far without any scruples,
as, in ancient time, there was an inclination to regard the quality
as material. 2 For example, the speech consisted of small parts
which issued out of the mouth of a speaker. So far as the sound
was considered as quality, it was considered as the quality of the
aggregate formed of other elements®. The Buddhists also came
to similar ideas, though these appear to have been formed diffe-
renitly under the influence of other views.3°

In contrast, the Vaisesika decided to follow the prototype
of the Samkhya and to posit ether as the bearer of sound. For
them, the thought was not foreign that the bearer of a quality
can itself be invisible and must be inferred; e.g." they thought
that the air is itself not perceptible but is inferred out of the per-
ception of touch. So in the case of sound, one was inclined to
conclude an invisible bearer and to find itin the ether. But as
distinguished from the Samkhya, it was made clear that this
bearer according to its constitution must be different from the
other elements. Because the sound can arise everywhere, it was
taught that the ether is unlimited and is everywhere and the
view was presented that because the sound spread on all sides, it
was assumed that the ether was all-penetrating. The ether is,
therefore, differentfrom the other four elements with their special
limitations and impenetrability. This special place of the Ether
was expressed as follows : In the development-stream to which
the Samkhya belongs, the accumulation theory, according to
which qualities were ascribed to the elements® in rising number
was widespread. According to it, the ether possessed only one
quality viz. the sound, the air thesound and the touch and so or
further, the last being the earth which possesses all the five qualities
‘T'his theory was taken over by the VaiSesika but they restrictec
it tothefour traditional elements. It was, therefore, taught thas

.
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to air was ascribed touch, to fire the form and touch, to water,
lorm, touchand taste and finally to the earth all the four, viz. the
smell) taste, form and touch. The sound is only restricted to the
ether which thus possesses only one quality.

Again, the doctrine of sound gained a somewhat different
shape in the Mimamsa. In the Mimarnsa, the dogma that sound is
permanent, held ground and it was unwaveringly and firmly held.
Because it was the basis for the doctrine that the Veda is a per-
munent Revelation. On this doctrine depends the whole Mimamsa
which is intended to serve the exclusive purpose of explaining the
Veda. From this dogma of the permanence of sound, it follows
that in the clanking of a sound, the sound does not arise at this
moment. But onthe contrary, the sound which exists from eterni-
ty is audible temporarily. Butasit is now heard here, now there,
it had to be assumed that like its bearer Ether, it also must be
present everywhere and all-penetrating. Itbecame, therefore, the
general doctrine of the Mimamsa. Indeed, the relation of the
sound to its bearer suffered again a shift and in the Mimansa
School of Kumarila one went so far as to the length of denying
the existence of any such bearer in general and of explaining the
sound as an independent entity.

To summarize what has been said : the oldest Element-
doctrine of the Vaisesika gives a picture which is somewhat as
follows; First of all there are four elements : earth, water, fire and
air, and these are characterized by definite qualities, the earth
by lirmness, the water by fluidity, the fire by heat, and the
air by mobility. Besides, these elements possess a second series
of qualities which are the objects of sense-perception and which
belong to the elements in an ascending manner in a decreasing
nuinber. ‘The earth posscsses form, taste, smell and touch, the
water possesses form, taste and touch, the fire possesses form
and touch, the wind possesses touch.’® The object of the fifth
sense-sound has ether as the fifth clement asits bearer which only
possesses this one quality. “The remaining qualities are not
existent in Ether.”’*® Though with these propositions the basic
featuresof the Vaisesika doctrine of the elements have been given,
they, however, did not end therewith. Rather in conjunction with
it, therewas ushercd in afurther comprehensive development. It
was, no doubt, the doctrine of qualitiesof the Elements which was



18 HISTORY OF INDIAN PHILOSOPHY

built out of it. Thereby, this development took a course in a way
which in different cases always recurs so that they proved typi-
cally valid for Indian philosophy. When new ideas were found
andncw ways discovered of which men became conscious, the
discovery was sought to be fully employed. All things of like
sort—-everything that was found to behave in the same way-—
werc sought to be systematically understood and put together in
a complete enumeration as far as possible. But this insight was not
sharpened enough for new things at first. As one enrolled ina
series involuntarily what appeared to belong together with one
another, and as onerejoiced in the abundance of such a discovery
it might still appear as accumulated together arbitrarily. Then
came the critical reflection. One began to arrange the assembled
things and to prove it. And much or most of it was differently
arranged or separated until finally a satisfactory solution was
found which could hold its ground on the basis of a more
rigorous proof.

The course of development was similar in the case of
the doctrine of the qualities of the elements. Here also, one
sought, first of all, to understand the total qualities of the
clements as far as possible and arranged, in so doing, the
most different things with one another, only in order to separate
them later to a great extent by a thorough-going proof. How
motley such an assemblage of the qualities of the elements looke«l
is well shown by the list of these qualities with which we have
been acquainted in the description of the Samkhya system.™
Now the Natural-philosophical schools would not have, indced,
enumerated such a variegatcd list. Here, one account of a thorou
ghgoing occupation with the external world, the way of looking
at things appears to have become more pointed so that at least to
a certain extent, the related things were grouped togcther. In do-
ing so, one collaborated also with what had been chosen as (he
starting point of the traditional elements, viz. form, taste, smell,
touch and sound. Then onec attempted to deline the five qualities
more exactly, distinguished their different sub-varicties and in-
cluded in them other sub-varicties also which appcared to be in
any way related and belonging to it.  And thus the unplanned
arbitrariness was at last subjected to certain restriction.

How the lists, which camc into existence, appeared. we can
well imagine. We are acquainted with such an ancient list, for
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-fumple, in the philosophy of the Epic in the dialogue between
ihigu and Bharadvaja.®® Among the Buddhists and the Jainas,
we find also equally lists which exhibit right ancient features.
i'ut together, they would present approximately the following
pleture

Relatively simple was the enumeration of the sorts of taste
(rasalr): Mostly, six kinds of taste were assumed : sweet (madhur-
al), sour (amlah), saltish (lavapah), bitter (tiktak), pungent
(kafulr) and acrid or astringent (kasayah). Temporary attempts
o widen the group did not succeed. Some deviations are unim-
poriant e.g., the Jainas recognize only five sorts, as they explain
e saltish as a sub-variety of sweet.

Greater was the vacillation in the case of smell (gandhaf).
'eople differentiated, above all, fragrant (surabhik or sugandhah)
tinm obnoxious smell (asurabhih or durgandhalh). But other
viricties were also added such as sweet-smelling (madhuraft),
stnking (katul), itching (ritksak) , pure (vifadal)and such others.

A pretty motley list was compounded of the kinds of touch
(#parialt) . One distinguished between hot (uspaf) and cold
(4itah), heavy (guruf) and light (laghuh), hard (kathinal or
Aharall) and soft (mrduft) , raw or crude (ritksal or karkaSah) and
smooth or sleek (snigdhah or Sflaksnak). The Buddhist doctrinal
sysiem added also hunger (jighatsa) and thirst (pipasa).

By far the most manifold was the list of the kinds of form
(rfpam). 1t, first of all, embraced the colours first, no doubt
the basic ones : white (Suklalt), black (krsnak), red (lohital,
rakialr), blue (nilah) and yellow (pitak) as also their different
mixturcs, Besides, there appear also under form different kinds
of shapes: long (dirghah), short (hrasvak), high (unnatah), low.
(avanatal), gross (sthilal), fine (sfiksmal), quadrangular
(catwrasral), round (vrttah), smooth (cikkanah), slippery
(picchilak) and others. Still other cntire things were included
in this list : smoke (dhamal), cloud (abhram), shadow (chaya),
durkness  (andhakarah or tamah), hot rays (dtapah), brightness
(alokah or uddyotah).

Finally, concerning the varicties of sound, there was no
wnilorm comprehension. One cither cnumerated the seven sounds
or notes on a gamut or onc distinguished the sounds as stretched
(tatalt), relaxed (vitatak), scttled (ghanak), hollow (susirah)
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and rubbing (gharsak), each according to the constitution of
the objects, which produced the sounds or the distinction was
based on whether the sound was produced by living beings or
inanimate objects and also whether it dealt with the sounds of
the alphabet or not.

We mustalso imagine, in a similar way, the list of the qua-
lities of the elements. Their varieties grew further and were
formulated among the Nature-philosophical schools, out of the
circles of thinkers from which the Vaisesika arose. The further
development followed in the above-mentioned way : things or
properties not belonging together were gradually separated. It
occurred, for example, in the cases in which further reflection
gave rise to the vicw that one dealtnot with the qualities of the
Elementsbutwith phenomenal forms of the Elements themselves.
Of'these new and better explanations were attempted. Light or
brightness was explained as an apparent form of fire. It arises,
it was said, when small particles of fire arise from the source of
light. These parts are more loose and are equally distributed
and their palpability or perceptibility is not distinct (anudbhiita-
sparsaji) so that they arenot perceived. Thus arise circles of light
particles which offer no opposition to the penetration of moving
hodies. 38 The heat ofrays (atapak) wasalso similarly explained.
Vapour and clouds were understood as apparent forms of
water. Darkness (tamal or andhakarah) and shadow (chaya)
presented greater difficulties.?” Shadow could not be explained
as the apparent form of a known clement. Thercfore, one came
to the popular view of the existence of the shadow as an inde-
pendent element. It was therefore, first of all, explained as an
independent stuff beside the element. A proof was adduced
that it moved like a real thing and possessed quality-—cspecially
the quality of colour. But it was only a provisional solution.
Gradually, a conviction dawned on the Vaisesika that the
shadow is nothing elsc than the absence of light, ''his alsence
of light could not naturally move as it is a mere non-existence.
Its movement is only apparent. In fact, the object, which
bars the light, moves. Through that appcars the absence of
light, i.c. shadow in different places and it arouses the impres-
sion that as if it is itself moving. In a similar way, the colour of
a shadow or darkness, which was considered as dark blue, was
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«Xplnined. A non-existence cannot naturally be the bearer of a
volour. And one still believed that he saw the dark colour in
the shadow or the darkness. It was, therefore, said that here
there was a transfer or transmission. For that, one referred to
the exaniple of the blue colour of the heavens for which the
lallowing explanation was given:3® It was said that when look-
Ing ut the heavens, the rays of the eye which emanate from the
even are held up® by the stronger light-rays and that they are
duwown back and return back to the eyes. Through that they
jpveeive the dark colour of the pupil. But when one looks at
e nky, he ascribes the colour to the heavens. A similar trans-
lerence lies, it was thought, in the case of darkness. The dark
«olouris only ascribed to it; it really does not belong to it. This
slincussion about the nature of darkness continued by the way
i the Vaisesika until the time of the formulation of the complete
1 vmical system; in the Mimarmsa school of Kumarila, however,
the old view still asserts itself which understands darkness as
wu independent entity.

‘That may be provisionally enough to show in which
p-vhy the further development of the doctrine of the qualities
moved, In general, the following can be said with regard to it:
I'iee described development continued for a long time, extend-
+wr over a long period. In Buddhism and Jainism in which the
dodcirine of the qualities of the elements early took lirm root,
we find much old material preserved regarding the doctrine
vl the qualities of the elements. The Vaifesika shows, on the
wther hand, a much advanced or progressive stage. But it
voached that position only late. In it the doctrine of the qualities
ol the Elements found its tinal form only during the formula-
nion ol the doctrine of categories. Therefore, for the prescnt we
shall restrict ourselves to what has bcen said here. We shall
return to this subject during the description of the categories.
With this whatever most important was to be said about the
Jdoctrines of the elements has been already said.

The Construction of the World and ihe Crealion of living
wratures:— The Elements provide the most important building
stone out of which the world is built. The origin of the world
appears to have been thought somewhat like this: 40

As the first one of all the Llements rises the air or the
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wind which fills the space. In the air originates water and it
forms a mighty sea. In this sea, the earth forms itself into a
conglomeration. Finally out of the water, likewise, is formed
fire as a gigantic mass. When these four elements originate,
they form together into a world-egg in which the God Brahma
appears and creates the worlds and creatures.

About the construction of the world, we hear little in the
Vaisesika. The mythological interest was here still less than in
the Sarnkhya. Especially the later system of categories-doctrine
had left nothing worth to be said for the same. In the tradi-
tional writings there have been preserved only a few isolated
interpretations. And as the philosophical worth of the phantastic
world-pictures such as were customary in India is in itself so
very little thatwe shall abstain from putting together these inter-
pretations into a total picture. It is all the more justified from
our point of view, when we have already got acquainted with a
similar world-picture during the presentation of the Sarkhya
system. Besides we shall return to this topic when we shall
describe Jainism and Buddhism in which the world-construction
and world-occurrence have been delineated especially at length.
It may be enough if we say here that the Vaisesika presupposes
a similar world-picture like the Samkhya.

More important and moze suitable to the natural-scientific
spirit of the systcin is how one attempted to define more exactly
and restrict the distribution of the Elements in the construction
of the world. Three functions of the Elements were distinguished
so far as they formed the objccts, i.c. the external world, the
bodies of living creatures, and the sense-organs. Concerning the
external world, the carth appears in a thrcefold form as earth in
the strict sense i.e. loam or clay, as rock and as the plant-world
In contrast to the Simkhyva, the plants were not enumerated
among living creatures. Of water, different forrns were dis-
tinguished; e.g. streams or rivers, sea, snow and hail. The fire is
of four sorts: the earthly fire in fuel, the heavenly fire in the sun,
moon and stars and in lightning. Further, mctal was consider-
ed as the phenomenal form of fire. Also the fire in the abdomen
which cooks and digests food was also cnumcrated under fire,
as one did not know to accommodate it in any other category.4
‘T'he air exhibits no diflerent phenomenal lorms. According to
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the Vaisesika, it is itself not perceptible. It makes itself perceiv-
able when it moves the leaves or carries the clouds. Under it,
th¢ breath was also included—the breath which works in the
body in different ways.

Besides the elements in the construction of the world, it
must be mentioned that people in older times occupied them-
sclves with all possible scientific questions, as, for example, the
origin of the seasons. It was allowed to be dropped in the later
system. We hcar of them only as isolated, scattered pieces of
information.

With regard to the living crcatures which inhabit the
world, the tradition is equally scanty. There are rich sources
available for anthropology. Beings who people the world are
named as gods, men and animals. There is little interest in the
mythological elements, so that nothing further about the classes
or groups of gods isreported. Only occasionally there is a mention
of eight groups ol gods like Brahma and spirits like ghosts (pis-
acal) . Among animals are distinguished tame and wild animals
( pasavah and mrgaf) , birds (paksinah), reptiles (sarisipal) Of men,
there is only one group. Thus there is the same distribution of
beings with which we have been acquainted in the Simkhya.t?
Only plants are missing, as they have been reckoned by the
Vaisesika among the surroundings.

Besides this classification of creatures, there is also in the
Vaisesika the popular distribution, according to the kind
of their origin. But it deviates to a great cxtent from the
Samkhya. First, two groups of creatures arc distinguished :
such as are born out of the womnb ( Yonijak) , and thosc which are
not so horn (ayonijah). Gods, many holy secrs of the past and
the smallest living crcatures such as [lics, gnats and lice arc
not born out of the mother’s womb. Ol thosc beings born
out of the mother’s womb, men and tame and wild animals arc
born out of the outer skin of the cmbryo (jerdyujak), birds and
reptiles are born out of an egg (andujih). Further sub-groups
are not recognized.

And now regarding the doctrine of men, it was worked
out in the most detailed way and for the later times it had
great importance. Stll in it, the natural-scientific i.e. the
physiological trcauncat about it was left, in the later times, very
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much in the background.

According to the Vaisesika, man consists of body and
soul. The system does not know of a fine body, from the begin-
ning. It is quite natural. Because the stream of philosophical

“development, to which the Vaisesika belongs, presupposes, as
weknow, a soul-doctrine accordingto which there are a number
of individual souls spatially limited, who are not only the bearers
of knowledge but also of the wishes and human actions. Under
such presuppositions, a psychical organ and a fine body such
as were taught in the Samkhya, are superfluous. The soul itself
is the bearer of the mental personality and it is what goes after
death from one body to another and wanders from existence to
existence in the beginningless cycle of births. There is no place
for any other bearer of soul-transmigration.

The Man and his Body—Thus, in the VaiSesika, besides
the soul, there stands only the gross body, of which it is said
that it is composed of earth. 4 In this the Vaisesika differs
from the popular view, which also the Samkhya follows, accor-
ding to which the human body is constituted out of all the five
elements. But this difference or deviation is proved and justified
in the system in the course of its development.

We, already, meet with those popular views which are already
in the philosophical doctrines of the old Epic, especially in the
dialogue between Bhrgu and Bharadvaja. 4 They are there put
forth at length and justified in details. There, the qualities of
five Elements, viz. allowing space, movement, heat, fluidity and
firmness or solidity serve as the proof. Because all these qualities
are firmly established in the bodics of men, animals as well as
of plants, it follows therefrom that all the clements also must be
present in them. This was the authoritative proof of the doctrine
in the Epic and it has remained so in thec Jater period. This
proof, however, was soon considered weak by the Vaisesika, as
it was based on a scrics of the qualities of the elements which
very soon fell in thce background in the VaiSesika and as we
shall sce later, cntirely given up by them. Thus, their ground-
basis had been lost. It, therefore, so happened that the Vaisesika
decided for another doctrine that the human body is formed
only out of earth.

In the VaiSesika, as we have already seen, in place of
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the old series of the qualities of the elements, a second row
stepped in—-viz. smell, taste, form and touch which likewise
distributed themselves among all the elements. Now it would
have been possible to infer the existence of all these elements
out of the existence of all these qualities in the human body.
But the Vaisesika showed, from the earliest times, a disincli-
nation against the assumption of a mixture of elements. It has,
therefore, early taken over the accumulation theory which
ascribes the named qualities to the elements in a mounting or
rising number. And it cxplains the existence of several such
qualities with the help of this accumulation theory and allows
the mixture to hold good, where the accumulation theory does
not suffice to explain. The existence of smell in the human body
makes it necessary to assume earth as one constituent of the human
body. Thus, however, according to the accumulation theory, the
existence of the remaining elements would also be assumed in
the same way. The assumption of other clements was, therefore,
unnecessary. Therefore, the body was explained as consisting of
earth only. It was granted that there appeared other clements
in the human body. But the body itself, it was taught, was
formed only out of carth. Besides, in the course of the further
developiment of the system, a still more forceful reason to stick
to this doctrine came up. The Vaiiesika has, for cxample, in
later times, created the doctrine of the Atbms, of which
we shall lcarn in details in the sequel, according to which
all things were formed out of Atoms. Théreby it was taught
that the aggregates, thus formed, are somecthing new, different
frem their parts. ‘The qualities of the aggregates originate out
of the qualities of the parts. But that presupposes that the:
aggregates which thus arisc arc formed out of parts of like sort
which possess all the concerned qualities. Bccause it was
hinpossible for the hcterogeneous or opposite qualities to
produce a uniform or homogencous constitucnt. Cionscquently
it was concluded in the case of the body that it also must
have been formed out of homogencous parls which posscss
the same qualities as itself. That is to say, the same qualities
of the elecment must also bclong throughout to its parts,
They must therefore consist of one element and this clement
can be only earth.
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Regarding the origin of the body andits functions, the Vaisesika
considerably participates in the views usually customary in Indian
philosophy. Man is begot through the union of father and
mother. From father comes the semen, {rom mother the blood.
These form together into coagulated matter in the womb of the
mother. Besides, the nourishing juice which streams forth out of
the body of the mother gathers itself. When it is gathered or
assembled enough, there ensues the formation of the embryo
under the influence of the fire in the body of the mother. This
develops itself, through the stages of small knots(arbudah) , small
lumps of flesh (mdmsapesi), a small ball or globule (kalalam) 4°,
gradually into a body with all its limbs. Nourished by the
juice of nourishment which flows to it through the navel-string,
it grows further on and is finally ripe for birth. With the birth
is the form of man completed; he later on matures into man-
hood, through boyhood and youth. As regards the construction
of the human body, it consists of six limbs : head, trunk, arms,
and legs. Its constituents are sinews, skin, bones, arteries, mus-
cles and ligaments. %6. 'The metabolism is carried out in the
following way : Through the human body, there extend a scries
of hollow spaces : mouth, heart, throat, the space for undigested
nourishment, the space for digested nourishment and the
openings of the body leading downwards. The food, which is
received, reaches into the space for the undigested food. Then,
chiefly in sleep, it is digested by the digestive fire. In this way
there is gained, out ofit, the sap of nutrition (rasah) which is car-
ried to the whole body through a net of artcries (rnadyaf). The
sap of nutrition is the basis of life and well-being, of strength
and soundncss or health. Out of it are developed serially the
dillerent basic stulls of the body (dhatavalk): Blood, Flesh, lat,
Bones, Marrow and Semcn.? Separated matter and resiclues
of nourishment are empticd as urine and excreta through the
downward openings of the body.

Besides the metabolisin, the activity of the corporeal wincls
(pranalt) is ol special importance. They penctrate, through the
network ol arterics, the whole body and operate everywhere i
it. Five winds are distinguished : the out-breath (pranalr), the
down-or-away-breath (apanal), the togcther-breath (swmanal)
thc up-breath (wddral) and through-breath (wydnaf). ‘L'he out
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breath is the breath which streams. through the mouth and the
nose. The through-breath (vydnak) distributes the sap of nutri-
tion in the various arteries. The together-breath (samdanak)
lcads it likewise to the different parts of the body. The up-breath
(edanak) causes its mounting up in certain arteries. The down-
breath (apanak) finally drives the separated matter out of the
body. In reality, however, there is only one corporeal wind.
The distinction of five winds depends only upon the dilference
of activities already described, which, in reality, are the opera-
tions of one corporeal wind.

Finally is to be mentioned the medical doctrine of the
three saps which plays its part occasionally in the Vaisesika.
The human body, according to it, contains three juices or saps
(dosah)*® : wind(vatah), bile(pittam), phlegm (§lesma or kaphair)
which have their scat in definite places, above all, in the
vessels (kosthah). On their right distribution and mutual rela-
tion or behaviour depends the health of the body. For instance,
il their relation is disturbed, different illnesses cmerge,
according as this or that sap preponderates. Not only, however,
health and disease but also moods and the behaviour of a
man, why, his whole character is determined by the distribution
of these saps (dosdh) in his body. It is the one widespread doc-
trine which, in ancient times, was pursued from India through
Persia to Greece. And when we speak today still of melancholy
or phlegmatic temperament, it is to be traced to this theory.

Up to this time, we have described the processes in the
body which go on mainly unconsciously. Essentially greater
was the interest of the system in those processes which lead to
knowledge and consciousness. We shall now, therefore, next turn
to them and begin with the doctrine of the sense-organs.

The Sense-Organs and their Work: In the description of the
ancient period of Indian philosophy, as we have already secn,
the idca of the sensc-organs arosc gradually out of the doctrine
ol the diflerent lite-forces in the human body. ‘I'his develop-
ment was carried out in the Vedic period and in the period
directly following. In the philosophical texts of the old Epic, it is
alrcady concluded. ‘I'he idea of the sense-organs is already
a firm idea in the Epic. The same holds good also (or the oldest
form of the Vaisesika which belongs to the same stage of deve-
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lopment. And no doubt it is already a completely definite and
advanced doctrine, a doctrine which forms the basis, which
counts a fixed number of sense-organs and has a clear and
definite idea of their constitution.

The beginnings, which ascertain the number of sense-
organs, are found in the older Upanisads. 1n the time of the
Buddha, we meet with the usual number five, and against the
five sense-organs are juxtaposted the five qualities of things as
objects: for the eye—the form, for the ear—the sound, for the
nose—the smell, for the tongue—thetaste, and for the skin—the
touch. The next step was that these five qualities were brought
into connection with the elements. It has occurred in the philo-
sophy of the Epic. Above all, in the dialogue between Manu
and Brhaspati %® it is fully carried out where the five elements
and the five qualities of the Elements correspond in strong
parallelism to the five sense-organs. The same view has been
further taken over in the oldest Samkhya.

In the natural-philosophical schools and, above all, in the
Vaisesika, the number five of the sense-organs also holds good.
The strong parallelism effective in its clarity between the
sense-organs, the qualities of the elements and the Elements,
has, as we have already seen in the description of the doctrine
of the elements, influenced them also. The Vaisesika, therefore,
besides the traditional qualities, held also the fitth viz. ether,
though it was confronted with various scruples. Because, accord-
ing to the natural-scientific attitudc of thc system, one could
not overlook the fact that ether, as it was assumed, ditfered in
essential points from the remaining four elements. 'I'hc same
view-point compelled them, as we shall still see, to assume for
the corresponding sensc-organ, the car, another constituent as
in the case of the rcmaining sensc-organs. But one put up
with it and held fast to the once assumed number five of the
sense-organs and the Llements. 'I'he Vaidesika did not parti-
cipate in the attempt to widen the numbcer ol scnse-orgaus,
like the attempt which wc have scen in the Samkhya™ and which
we shall still see in the Buddhistic doctrinal systems.

Concerning the constitution of the sense-organs, we have
already seen likewise during the description of the Epic phi-
losophy®!, how at the moment when men began not only tc
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ponder over the nature of the Atman but also to discuss the
surrounding world in a thorough-going manner, the question
arose how the sense-organs are to be arranged, whether they
wereto be placed on the side of the Soul or Matter. The choice
was preponderatingly in favour of Matter— especially among the
nature-philosophical schools. One hadbeen too long accustomed
to consider the sense-organs as independent entities, so that
one would hardly enrol them without any distinction under the
rest of the Matter. The Buddhistic doctrinal system in its
own way, derives them out of peculiar sorts of atoms. The
Vais$esika did not go so far. They taught that they were formed
out of the Elements like the remaining things of the surround-
ing world. But a special position wasstill conceded to them.
That is indicated by the already mentioned classification into
three of the products of the Elements asobjects, body and sense-
organs, the sense-organs having been enumerated separa-
tely. But in the VaiSesika as also in the other schools, the
proper sense-organs or sense-faculties are sharply distinguished
from the gross bodily organs. They are by their nature some-
what of a completely different kind. The bodily organs are
only their carriers.

The relation between the sense-organs and their bearers
(adhisthanani) is as follows: The bearer of smell is the nose, of
taste the tongue, of eyesight the pupil of the eye (krspasaram),
the bearer of the touch is the skin and the bearer of hearing is
the ear (karnacchidram). Of these smell, taste and touch have
the samc exiension as their bearers. Of touch, it is to be marked
that not only the external skin is the bearer of touch but also
the internal as e. g. when we feel cold inwardly when we drink
cold water. As we shall still see, the sight is greater than the
pupil of the cye; it leaves the body in the form of therays of the
eye.52 'I'he car consists of the cther which is infinitely great,
But the ether restricts itself to the body as it is able to perceive
under the influence (samskdra) of the human body.

Now the constitution of the sense-organs, viz. its composition:
At the moment when it was decided to consider the sense-organs
as products of the Lllements, it was the next step (o confront the
five sense-organs with the five elements with their qualities, to
allow every sense-organ to consist ol the element, the quality of
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which it perceives. It was also the doctrine of the Vaisesika.
The opinions fluctuated, no doubt, in a certain degree. Partly,
it was taught that every organ consists of only one element.
Partly, it was also held that parts of other elements participated
in mixing with it. But it was said that the one elcment fully
overwhelms and is not impaired in its work by the remaining.53
This doctrine thus, nevertheless, had a deeper basis. Forinstance,
the view was represented that the qualitiesof the Element whic
formed the objects of perception were known only through the
fact, that the same quality exists in the sense-organ, that this
quality in the sense-organ renders possible the knowledge of the
same quality in the object. The necessary inference out of this
was, however, the doctrine that the sense-organs in their essential
constituents must be composed of the like element with a like
quality as the object which they perceive.

But, indeed, in the case of the Vaisesika, the doctrine
required a supplement. Wehave already said in the description
of the doctrine of the elements that the Vaisesika had taken
over, in the earlier period, the accumulation theory, according
to which the elements possess qualities inan increasing number,
and that not merelyonec Element possesses one quality. But that
implied that in the elements which form the sense-organs, there
are present, besides their own proper qualities, also other quali-
ties. So the question came up why only one of these qualities
was cffective and not the others. Why, e.g. the smell-organ
consisting of earth perceived only the smell and not also the
remaining qualities, as still to the earth belonged all the four
qualities.

Asan answer to this question, the Vai'esika introduced a
new idea. It was taught that the characteristic quality of an
element alone is, no doubt, able to permit the manifestation
ol this same quality (gyanjekatvam). 'I'he same quality (gune) may
also exist in other elements and appear in manifestation there
(vyasigyatvam ). But only as the quality of the element for which
it is charactcristic, it can bring into manifcstation the same
quality in a similar clement or also in any other element. A
good cxample ol this is the formn (ripam) which is present
in water orincarth but is able to illuminate other objects and to
make their form visible only in light i.e. in fire, i.e. in its own
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proper element. The same holds good also for the sense-organs.
Ouly in the eye which is essentially formed out of fire, the form
iv able to permit the knowledge of the forms of objects—but not
i other organs. Accordingly also, in the organ of smell which
in chiefly made of earth, the characteristic quality of the earth—
the smell is able to perceive the smells of the surrounding world.
'I'aste, form and touch, no doubt, are also present but they are
nat able to bring perception into effect.

Amongall, only the ear takes a special position.®* The special
position lies in the difference which separates the ether and its
(uality the sound from the rest of the elements and their qualities.
'I'he sound is not a permanent quality (gunal) of ether; it arises
only ina ringing sound. It was also not therefore possible to regard
(1 as a permanent quality of the ear. The ear by itself is only
cther without its characteristic quality. Further the sound, when
rung or clanked, propagates or transmits itself immediately and
reaches  the car which is only a part of the infinite ether. It is
perceived in the car itself. ‘Thus the relations during the per-
ception  of sound through the ear are represented. The
quality of the objects will not, as in the case of the remaining
senses, be perceived by the sensc-organ with the help of its own
qualities. The sensc organ itself, on the contrary, perceives its
own quality which arises in it temporarily. A difference of the
form of sound which brings into manifestation and another
which appears in manifestation, is omitted under these circums-
tances.

This is how the Vai’esika imagined the constitution and
the composition of the sense-organs. But how did they think
about their operation? Hcre was a decisive question which
scparated the dillerent systems from one another and which
was debated for a long time in the liveliest possible way—the
question, viz. whether the senses during perception entered into
contact with the objects (prapyakaritvam) or whether perception
was possible without contact.’® [n the case of the feeling of
touch and taste, thcre was no doubt. Here the contact was
cvident. Also in the case of smell, there was unanimity that
the perception comes about through the particles of fragrance
streaming into thc nose. But what is the position with the eyes
and the cars?
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The Buddhistic doctrine, above all, taught that the eye anc
earare able to perceive their objects without contact—especially
the eye.’¢ As proof, it was adduced that we can sec distan
objects and objects which are larger than the eye—which woulc
be impossible in case there was contact. The Vaisesika assertec
that here also a contact with the objects takes place. In it:
favour it was advanced that we cannot see a covered object
It becomes, then, understandable, when the covering objec
prevents the contact between the eyes and the objects. If
on the other hand, the eye is able to see an object witl
which it has no contact, then it is not explicable why the
covering of the objects shall prevent the perception. Likewise
the dependence of perception on nearness or distantness o
objects is only explained if acontact takesplace which is there—
though facilitated or made difficult. Finally, an analogical in-
ference was put forth, viz., that all tools or instruments operate
through direct contact and that this must also hold good in
the case of sense-organs which are the instruments of the
soul.

When one attempted to refute the opponent’s objections
the following theory was put forth.5” The sense-organ of the
eye is not the pupil in the eye (krspasaram) but fine particle:
of fire or light which dwell in the eyeball. During perceptior
these go forth from the eye in the form of the so-called fine ray:
(caksitrasmayah) and enter into contact with the perceivec
object. As a matter of fact, a contact between the sense-orgar
and the object thus does take place. As the rays of the eye, afte
leaving the eye spread out further like a cone of light, the
are able to perceive the objects which are incomparably greate.
than the eye. That the eye-rays are notseen implies no difficul
ty. The existence of a perceptible quality does, in no way, lead t
the conclusion that it is also perceived. It must, on the contrary
be cxisting in a clear, clear-cut form (udbhita); e.g., lir
possesses the qualities of hcat and brightness. In the rays «
the sun both are clear-cutand are, thercfore, both perccived. I
the rays of the lamp, on the other hand, only the brightness i
clear-cut or marked, the warmth remaining concealed. In th
case ol the particles ol firc which penctrate water and heat it
it is only the heat that is marked; particles of lire are not sce:
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in the case of the eye-rays, neither heat nor brightness is
tnarked and therefore they cannot be perceived but only
inlerred. Only among nocturnal animals, they are occasionally
visible.

The dependence of perception on the distance of the
objects is explained by this doctrine of the eye-rays as the rays
of the eyes come into contact with it and therefore the eye-rays
must travel over the corresponding stretch or extent. That we
believe to.be perceiving the near and far objects simultane-
ously does not go against it, because it is explained by the error
or illusion which is caused by the immense rapidity of the
cye-rays. If the object is covered, the contact of the eye-rays
is cut off and it becomes imperceptible. That we can see
through glass, depends on the special constitution of these
things which allow the eye-rays to pass through. The same
things offer noresistance tothesolar rays or the rays of the lamp.

A special constitution ol many things explains also certain
phenomena such as reflection.’® The Vaifesika had broken with
the old idea which assumes the existence of a real image on
the surface of the mirror. On the other hand, the VaiSesika
doctrine teaches that the surface of the mirror, on account of
its clearness, possesses the ability to throw back the rays of the
eyes so that the latter move in the opposite direction and
through them touch the reflected object. The perception, which
the cone of the tip of the eye-rays brings about, is further led
or transferred to the organ of the eye and is brought to cons-
ciousness by the latter. One is deceived by the situation of the
eye and believes that he secs the object in that direction in
which originally the eye-rays moved — i.e. in that distance
which the eye-rays collectively covered. Again one sees the
object from that side on which the eye-rays meet it, i.e. reverse
to its real position.

This doctrine of the eye-rays deserves special consideration
as it offers a good example of natural-scientific interest of the
old Vaisesika, which has come into currency in the preserved
tradition only in a restricted measure. It finely shows how one
employed the modest observations which he had made and the
explanations were olfered which need not shun comparison with
the corresponding doctrines of Greek philosophy.



34 HISTORY OF INDIAN PHILOSOPHY

To the doctrine of seeing and of sense-perception in gene-
ral, remain to be added a few things : For bringing about
perception, not only the operation of the sense-organs is neces-
sary but certain conditions from the side of the object also must
be fulfilled so that it can be perceived. In many cases, the
qualities of the elements and things made out of them are per-
ceptible without much difficulty, in other cases they require aids
from outside.’® The brightness of light i.e. its form ( riipam)is seen
off-hand. The form of other things is, however, only seen when
it is illuminated or according to the Indian way of expression
it is brought into manifestation (wyakti). We have already
touched this idea when we talked about the composition of the
sense organs and have mentioned that a quality, only in that
element for which it is characteristic, possesses the ability to
allow the same quality to appear in other things.

In cases where a quality is perceptible by itself, its percep-
tion is bound up with the presupposition that it is not over-
shadowed (abhibhavah).®® The light of the lamp is seen, only
when it is not outshone by the sunlight. A sound is only heard
when it is not drowned by a louder sound. But the following
definition or regulation is above all important :

The theory of the elements and of their qualities and the
views about the composition of the surrounding world out of
these elementsbrought with itself or implied that behind the com-
position of several things, the existence of definite qualities must
be presupposed. But as a matter of fact, the reality did not too
often agree wtth these claims or demands. In water whose distri-
bution in the atmosphere was supposed to cause the cold of
winter, the cold was quite distinctly experienced but not scen.
The same holds good of the fire which brings about the heat of
summer. In order to circumvent these and similar difficulties a
new idea was introduced : the idea of clear-cutness or marked-
ness (udbhavah)®'. A quality, when it issupposed to be perccived,
must not only exist but also be marked in a clearcut manner
(udbhiltah) . Wehave already met with this idea in the description
of the eye-rays, where it was employed to prove the invisibility of
the eyc-rays. There we have already cited a few examples,
The Vaisesika could not give a more exact clarification of this
idea. They defined it as a special constituent (dharmal) of the
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(uality of the Element.62 Still in future, markedness (to become
‘udbhita’) was fixed as one of the most important conditions for
the coming into existence of Perception.

A further condition for the perception by the eye is the size
of the perceived object. An object, if it is too small, cannot be
perceived. This condition gained special importance especially,
since the Atom Theory was developed ; an important place was
conceded to it in the system and it was later emphasised. But
entirely new ideas began gradually to penetrate. Until now, the
(ualities of the Elements were reckoned as objects of Perception.
But the size belongs not to the qualities but to the things. Do
we perceive, therefore, not only the qualities but the things
themmselves ? It was a far-reaching question which here newly
cterged. Were things and qualities perceived necessarily together?
() is it possible to perceive the qualities without the objects and
the objects without the qualities ? Why, under which conditions,
in general, is the perception of things possible ?

Thus were raised important questions whose answers presen-
tedd many difficulties to the system and they were bound to
involve it in lively discussion with the opposing Schools. But we
must here break off and postpone the consideration of this «lis-
cussion to a later occasion. For here we havereached a point
which lands us into the second great section of the history of
the Vaisesika, the section which is characterized by the formu-
lation of the Doctrine of Categories.

It still remains to describe how the Vaifesika thought’
about Perception through the ear. Here operated the special
plice of the Ether and its quality the sound ($abdak) The Bud-
dhist doctrinal system taught that in this case also the perception
took place without contact. On the other hand, the Vaiiesika
had to assume, according to their basic views, a contact of the
organ with the perceived object. But the conditions at bottom
were here completely different from those in ‘sceing’. As we have
alrcady described, the ear-organ is, according to the doctrine
ol the Vaiiesika, a part of the all-penetrating Ether. Therefore,
every movement of the organis eliminated or out of consideration.
On the other hand, the activity of theorgan is also restricted to
the body. This must be assumed bccause otherwise in the
illimitability of the Ether, it would not be possible to explain
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the spatial limits of the ear-perceptions. From the side of the
ear, therefore, the contact cannot be established. Nothing else,
therefore, remains than to assume that thesound reaches the ear.
As a matter of fact, they decided in favour of this assumption.
But though it sounded so simple, it, in reality, was confronted
with many doubts. This will be especially evident, when we
consider the propagation of sound during speech—an interesting
case for the doctrine ot knowledge.

About speech, there prevailed ancient ideas as we still find
them preserved in the Jaina. According tothem, thespeech con-
sists of the small parts of the elements which are uttered during
speech and spread themselves from the body in the form of a thun-
dering sound and are able to reach the limits of the world. The
Vaifesika could not naturally reconcile themselves with the doc-
trine of Ether and its quality—the sound and they rejected it.
For them another prototype held valid—the doctrine of speech
as it was worked out amongst the circles of Grammarians.%?

In these circles, it was early known that during speech,
the uttered breath-air is moulded by the instruments of speech
and becomes a word and reaches, in this form, the hearer’s ear.
The Vaisesikamade an allowance for it or accommodated them-
selves toit so far that they took over atleast the role of’breath-air
during the speech-process. It was therefore said® that the breath-
air during speech moves upwards and touches the articulation-
points of speech-instruments. But now it was asserted that
through this contact the sound is produced in ether—the sound
which moves towards the ear of the hearer. The oddness of this
doctrine and its vulnerability to criticism are obvious. But it
will be evident especially if we compare this doctrine with that
of the Mimamsa which is very closely connected with the views
of the Grammarians.

For the Mimamsa, there was a completely different starting
pointfor the formulation of their theory of sound and its percep-
tion, from that of the Vaisesika. That was, no doubt, due to
their doctrine of the permanence of sound. According to them,
the sound is not an cvanescent and spatially limited quality of
the Ether but it is permanent and all-penetrating. One may
consider it as a quality of ether or as a self-standing entity. Its
perception ensues through the fact that this permanent and, in
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general, inaudible sound is temporarily brought into manifestation
and is made audible through that. Corresponding to these
presuppositions, the question of the perception of sound is
rcpresented by the Mimamsa in the following way : It is not
necessary to clarify how sound produced in one definite place
comesin contact with the ear, because the sound exists everywhere.
The question, on the other hand, was how the one all-pervading
sound, whenitis brought into manifestation in a particular place
through any cause or occasion, appears not everywhere but only
resounding in this one place and which processes affect our ears,
so that we believe that we hear it in this particular place.

In order to answer this question, a theory leaning upon
the theory of the grammarians was thus formulated.®o During
specch, breath-air mounts from the abdomen upwards. It hits
the speech-organs and is formed through their openings and
shuttings (samskrtali). The air thus formed is called sound:
(dhvanih or nadah) and moves from the mouth of the speaker
through the surrounding unmoved air, until it reaches the ear
of the hearer. It is not itself heard but affects the ear and lendsit
the ability to perceive temporarily the permanent sound ( $abdal)
which it, otherwise, would not be able to hear. That we thus
believe that we are hearing in a particular place the sound in
spite of its omnipresence, depends on the fact that we ascribe to
the (Sfabdah) permanent sound the spatial limitations of sound
and remove it to a place where the sound (dhvanih) thrusts itself
into our ears.,%®

The assumption that the qualities of the temporary sound
( dhvanih) are ascribed to the permancnt sound offcred the possi-
bility to circumvent the different difficulties which the perma-
nence of sound presented. By the idea of the one permanent sound
(fabdah) the diflerences in the sounds of the different spea-
kers—the differences in the (high) pitch ofsound and its volume
could not be explained. These were now scen to be the qualities of
the temporary sound (dhvanilt), they being merely carried over
to the permanent sound (fabdak).®” But the greatest advantage
of this whole Mimams$a Theory was as follows : it allowed the
origin and propagation of sound (dhvanik) in the air and not
in Ether and was, thereforc, able to explain a serics of pheno-
mena which had confronted the Vaifesika as insurmountable

-
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difficulties. If the permanent sound (fabdah) is a quality of
Ether, which propagates itself in it, then the weakening of the
permanent sound (fabdak)by a wall and other hindrancesis hard
to explain. Because, according to the doctrine of the Vaijesika,
the ether is all-pervading and is not hindered and held up inany
way by corporeal ( mirtak) hindrances. The same holds good for
the weakening of the sound which comesdistantly from its place
of origin. Under these presuppositions it is also as little explained
as to how a favourable wind facilitates the hearing of a sound,
while the unfavourable one makes it difficult. All this becomes
intelligible easily in the Mimam?a doctrine of sound (dhvanik).
Because the breath-air which is the carrier of sound (dhvanih) is
corporealandcanbe held up byhindrances. The impulse, which
it gains during speech, becomes gradually weaker, as it moves
through the unmoved air. That it can be furthered or retarded
by the wind is directly evident.

The advantages of the Mimamsa Theory are obvious and
they enable us to know with full clarity the weakness of the
Vaijesika doctrine. But that the Vaiiesika as nature-philosophy
held fast, in spite of all difficulties, to the doctrine of the Ether as
a bearer of sound to which man had arrived out of pure theoreti-
cal considerations, and that it stuck to the forced explanations®
rather than depart from its theory, is characteristic of the system
and of Indian philosophy in general.

With the description of the sense-organs and their work we
have concluded the theory regarding the body and now come
to what together with the body makes up man, animates his
body and directs it i.e. the Soul.

The Soul :—As we have repeatedly said, the Vaiéesika,
regarding the doctrine of the soul, is based on the old popular
views which regarded numerous individual souls as carriers of
life. The starting-point, in all probability, was the belief in a
soul in the form of a small, shadowy nature in the human body,
the soul which is of the size of a thumb (asigusthamiiral purusak) .%?
It has its seat in the hcart. From there it directs the body, as
the charioteer a chariot.’”® The life depends on it. When it
departs from body, the man dies.

‘These old views were sooa remodelled in the frame of the
philosophical doctrines and were adapted to the governing views
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and ideas. In place of the shadowy nature of the soul, it was
taught that itis subtle (s#@ksma) and cannot, thereforc, be percei-
ved by the sense-organs. But above all, the view regarding the
size of the soul changed, as soon as man tried to gain clearer
views about its collaboration with the body. It was observed
that the perceptions and sensations are possible in all parts of
the body and that the driving force of the soul works itself in all
limbs. It was, therefore, assumed that the soul is as big as or of
the size of the body. The Jainas have continued to stick to this
view and we may suppose it to be the view, in all probability,
ol the oldest Vaisesika. The oldest Vaisesika knew a soul of fine
matter, of the size of the body, which is the bearer of life.
Simultaneously, it is the bearer of the transmigration of the soul
and it represents, in contrast to the perishable body, the per-
manent in man,

The further occupation with the problem of the soul led
to a further formulation of this oldest soul-doctrine in two direc-
tions. On the one side, one was compelled to prove the existence
of the soul against the opponents’ attacks. On the other side, one
investigated thoroughly into the constitution and the working of
the soul. :
The existence of the Soul : We have already said in the
beginning that in the Vaisesika, the soul does not occupy a
prominent place ; it is only one of the factors besides the rest
out of which the world is built. But when it came to the formu-
lation of the Deliverance-Doctrine, one naturally joined in the
soul-idea and it becamc the object of attack by the materialistic
schools which denied the reward and retribution of good and
bad deeds in the life beyond. Further, in the course of pcculiar
development in Buddhism itself, schools were formed whichdenied
the existence of the soul and it led to a lively discussion with
rcference to their (heory. In this way the question regarding the
existence of the soul had become onc of the most disputed ones.
Thus the Vai:csika were induced to take up a position with
regard to this problem. )

The basis which was brought in for the cxistence of the
soul was connected with the old idea that the body rescinbled a
chariot, which the soul dirccts as a chariotcer. The body is,
therefore, like a tool, from the activity of which one concludes
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about somebody who handles it. Now this idea is executed
further in particular details. The in-and-out-breathing of the
body is like the activity of the bellows which presupposes some-
body who activates it. The opening and shutting of eyes resembles
the movements of a wooden machine which somebody sets in
motion. The healing of injuries, ruptures and wounds reminds
one of the repairing done in the case of damages of a house which
a master of the house gets repaired. Especially one invoked the
activity of the sense-organs in this sense. They are, it was said,
tools like other tools which somebody uses. Particularly, they
are the instruments of knowledge. There must, therefore, be a
knower who knows through them. He can be none else than the
Soul. Other considerations were joined to it. It can happen that
one sees and feels simultaneously the same object. While so
doing, one is conscious that it is the same object. Therefore
there must be something which joins the knowledge of both the
sense-organs with each other. And it is the Soul which stands
above all sense-organs. A similar case is found, when an activity
of the sense-organ affects another e.g. seeing affects the organ of
taste and causes secretion of saliva. It proves the existence of a
central factor which connects the activities of the sense-organs
with one another. And this central factor is the Soul. Thus conti-
nually new proofs for the existence of the Soul are enlisted and
that continued during the whole history of the Vaisesika. As the
Category-Thecory was created and the whole system was re-
modelled after it, new proofs based on the category-theory
were put forth and the progress of logic reflccts itself in the
different formulations of the proof. And we shall, therefore, in the
course of our treatise find still many more occasions, to return
to this topic later on.

Though the question of the existence of the Soul was
debated in a lively manner, essentially more important and
interesting still was what one wanted to know and to say about
the constitution of the Soul and its working,.

The Constitution of the Soul :—As uptonow we have already
said, according to the view of the naturc-philosophical schools,
the Soul is spatially restricted and numerous individual souls
were assumed. It showed or implied a basic dillerence as against
the all-pervading world-soul which was taughtin the schools

\
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which had their origin in the teachings of the Upanisads. But
ultimately this difference between the world-soul and individual
soul is only external. Far more important is the difference in
their nature. In our presentation of the doctrine of the world-
soul in the first volume of our work, we have described how one
early came to the idea, according to which the world-soul was
considered as something standing high above everything which
is earthly and remaining incomprehensible to our knowledge,
because all earthly definitions do not prove true in its case.”

Entirely different are the individual souls in Nature-
philosophical Schools. The individual souls belong to this world,
because they are the bearers of all total psychical occurrences.
‘I'he doctrine of Yajfiavalkya in the Upanisads has, no doubt,
characterized the world-soul as the knowing one. But the consis-
tent carrying out of the old ideas in the Samkhya had led to
the conclusion that the soul is nothing else than an undefined,
unrestricted spirit. So it was believed that the proper psychical
occurrences occurred to a psychical organism which belonged
to the world of matter. This psychical organism is the bearer of
soul-transmigration and entanglement in this existencc and free-
dom from it are conditioned by it. On the other hand, the
nature-philosophical schools taught that the soul itselfis the bearer
of all psychical processes and that, therefore, it itself wanders
in the cycle of births. There is no psychical organism, according
to the nature-philosophical schools.

The constitution of the individual souls deterinines also
the position which they occupy in the doctrines of nature-philo«
sophical schools. It shows a pronounced earthly character. The
sublimity of the world-soul is lacking in it. It is, therefore, as
we have already said, only onc of the factors, like the elements,
out of which the phenomenal world is built. But on account of
this, all the grcater importance is attached to it. It is a decisive
factor in men. Among the already cited proofs for the existence
of the soul, this lactor comes to be expressed most distinctly. The
body and the scnse-organs are¢ mere dead instruments. It is the
soul, on the other hand, who rulesover and directs them. Again,
it is the soul asthe bearer of all psychical processes and the quali-
ties, which constitutes the human personality and determines
it in all features in a decisive way. The self-evident itnportance
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which the psychical organism claimed to win in the Samkhya
and has, in fact, won in Buddhism is something which would
never occur in the frame of the nature-philosophical schools.
Here everything clings to the soul itself and is exclusively
conditioned by it.

These are the essential features which characterize the
general picture ofthe soul in the Vaifesika and in the remaining
nature-philosophical schools. Concerning the constituion of the
soul, there were made two distinctions. The soul, on the one
hand; is the bearer of the entire psychical occurrences. It is
therefore, the knower (jiata). Simultaneously, it is also the
director of the body and is that organ which causes the whole
activity of man. It is, therefore, the doer (karta) also.

The further formulation of the soul-doctrine followed first
of all in this way : one occupied oneself thoroughly with the
soul in its quality as the knower, as he attempted to compre-’
hend the psychical occurrences more exactly. Thus ensued a stage
in the course of development which we already know.?? One tried
to comprehend, before all other things, all psychical processes in
a comprehensive enumeration. Then an attempt was made to
arrange and simplify the plethora of phenomena; the related
things were joined and those which did not belong together
were separated until one finally was able to give a clear and
coordinated picture of all psychical occurrences.

Of the several stages of this development, so little is pre-
served that we cannot follow them in details. But it does not
matter, because the devclopment, as it is already said, is typical.
We have got acquainted with it in the Samkhya and shall also
find it in a dctailed form in Buddhism. We, therefore, lose no-
thing if wc pass lightly, in short, over the development in the
Vaiicsika. Because what is most important is that the conclud-
ing rcsult lies clearly before us. The concluding result shows
that the Vaiicsika has understood it better than any other Indian
system to Dbring clarity and order in the plethora of psychical
occurrences. ‘I'he total psychical phenomena were summarized
in [airly big groups which organized the psychical phenomena
in a suitable way. Thesc groups are as follows : Knowledge
(buddhil) , Pleasurc (sukham), Pain (dulthham), and Desirc (iccha)
and Avcrsion (dvesal).
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Regarding this arrangement of groups it should be marked
that it does not embrace merely the knowledge-processes, so that
the old description of the soul as the knower turned out to be too
narrow. And as all thegroups, in contrast to the creative activity
of the soul, summarized those processes which dealt with the
making up of external impressions, another general designation
for thesoul waschosenin its place, viz. the enjoyer or the consumer
(bhokta) .Inparticular, of the named groups, the knowledge-faculty
(buddhil) which participates in gaining right or false knowledge
e¢mbraces all knowledge-processes. The group of pleasure and
pain embraces all feelings and experiences. Desire and aversion
embrace all wills and desires. Thus the total psychical processes
are broadly ordered in a well-arranged manner. No doubt, the
composition of the group gives an impression of its being motley
or variegated. Thus, there appear, for example, in the group of
dcsire, besides craving, also compassion, passionlessness, intrigue
and dissimulation. But the appropriateness of arrangement in
itself cannot be denied. ’

This arrangement and distribution of psychical occurrences
in the Vaisesika implies a valuable advance in the sphere of
Psychology and represents, especially in comparison with other
systems, a performance which must be recognised. It is parti-
cularly gratifying that the Vaisiesika did not, as is unfortunately
the case in India, restrict itself to external or mechanical distri-
bution in columns and classifications but attempted to compre=
hend more precisely the course of psychical processes which led
to new kinds of knowledge and remarkable theories.

Among such is counted thc assumption of a psychical
organ, manah. In order to avoid misunderstanding, it must be
emphasised that the psychical organ of the Vaiscsika has nothing
to do with the psychical organs with which we have been
acquainted in the Saimkhya, though the same word is employed
for naming what in the Samkhya designates a thinking organ
(manah). In the psychological organ of the Vaiscsika, know-
ledge-processes play no part. ‘l'hese belong, as already said,
exclusively to the sphere of the soul. The psychical organ, on
the other hand, in the Vaifcsika, is, like the sense-organs with
which it is placed on the same level or stage, a merc tool i.c., a
mediating organ. This role explains how one came to the assu-



44 HISTORY OF INDIAN PHILOSOPHY

mption of such an organ. As soon as a doctrine was formulated
to the effect that the soul is of the size of the body, the question
arose as to why all perceptions did not take place at the same
time, although the soul stood in connection with all sense-organs
in the same way. To answer this question, one seized upon the
assumption of a mediating organ which restricts the activity of
the soul to a particular sphere. It was said that the soul did not
enter into connection with the sense-organs directly; it rather
required its own organ. As this organis small and tiny, the
activity of the soul can only extend always to a small sphere.
This organ, it was further said, lacked the quality of touchabi-
lity. It can, therefore, move unhindered everywhere.”? The
great rapidity of its movement explains the quick alternation of
the knowledge-processes. As a name for this organ which stands
between the soul and the sense-organs, the name of the thinking -
organ (manal) was chosen, which in other schools, especially
in the Samkhya, has its place as a central organ directly over the

sense-organs.
On this occasion, we shall also mention a second doctrine

which presumably belongs to a later period but which best finds
its place here. During the precise consideration of psychical
processes the question of recollection or remembrance naturally
arose. How is it possible, it was asked, that things which are
not present but belong to the past, are known ? To answer
this question, the following way, which was also followed by
most other systems, was chosen.” It was said that every percep-
tionis able to call forth an impression (samskarah or bhavana)?™
which may be able later to bring forth a similar knowledge.
This impression, according to the Vai‘esika doctrine, clings
naturally to the soul itself and not to a psychical organ. This
assumption led on to further conclusions. Such an im-
pression, it was taught, is specially impressive or effective when
it is called forth by an unusually lively perception or by a
perception which one looks forward to with great intcrest;
further by practice or study, as is the case in learning a craft or
scientific knowledge, similar inpressions strengthen themselves.
But an impression can lose its force, may-be through opposite
pereeptions, through excitement, sorrow, drunkenness or similar
other things. That such an impression finally releases the rccoll-
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ection at a particular time, can depend on several causes—, that
aman himself tries to remember and muses with exertion, but,
above all, on different sorts of associations.

With the help of all these different assumptions an attempt
was made to sketch the clearest possible picture of all
psychical occurrences. Thereby the assumption of a psychical
organ turned out to be especially of greatimportance and fixed, in
a far-reaching manner, the features of this picture. Originally the
psychical organ was a mediating organ which brought about
the connection between the soul and the sense-organs. Now its
activity was extended to all psychical processes and the tempo-
rary appearance of particular psychical phenomena with their
operation was proved. When now this, now that recollection is
awakened, now this, now that desire becomes awake and enters
into consciousness, the psychical organ is its cause. But, as the
function of the psychical organ consists in directing and restrict-
ing the activity of the soul to a particular point, it follows
from it that every time only one psychical process, especially
only one knowledge is possible; it may be ofa compound or
composite nature. When, occasionally, we have an impression
that several perceptions are simultaneous, it depends on an
illusion and on the rapidity with which they follow one another.
As two knowledge-processes cannot stand beside each other,
every new knowledge crowds out the preceding, in order to
make a place again for the following. Thus all psychical occur-
rences are reduced to a quick succession of individual know-
ledge-processes and one in conjunction with the Buddhist Schools
went so far as to assert that every knowledge-process has the
duration of a moment. When we believe that we arc holding
on to a perception or idea longer, it is a succession of homoge-
neous moments of knowledge flowing, as it were, in a stream
(dharavahinyo buddhayak) which appear to us as a unity crrone-
ously, on account of their similarity.

The doctrine of the psychical organ not only made it possi-
ble to prove how man is able to direct his attention always only
on a single psychical process but it also offered a possibility for
the explanation of the rapid change of the psychical occurrences..
But beyond that it also proved fruitful and drew into its orbit
the explanation of different phenomena. In the period of the
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Upanisads, sleep and dream were explained’ by the fact that
the soul which has, during working state, entered into the sense-
organs with its subtle parts, withdraws itself out of them and
consequently man goes to sleep. When the soul sees the different
sights in the cavity of the heart or in a self-created (dream—)
world, then this appears as a dream. The soul-doctrine of the
Vaisesika with its presuppositions did not hold to these ideas;
it gave a new explanation. It was said, that the sleep ensues,
when the psychical organ withdraws from the sense-organs and
its connection with the soul is interrupted. When, however, the
impression of an earlier perception is awakened in the soul and
consequently lively memory-pictures appear, then a man
dreams. .

From all this we see that the natural-philosophical schools
and especially the Vaijesika have created a highly developed
psychology; they have, above all, designed or sketched a picture
of the psychical occurrences, which appears to agree with obser-
ved facts and explains them in an illuminating way. We have,
however, so far considered only one side of the psychical occur-
rences, viz. the soul as the knowerand the enjoyer. But according
to the doctrine of the nature-philosophical schools the soul is
also a doer and is as much the cause of total human actions and
behaviour. This part of psychical occurrences was also included
in the sphere of consideration.

A distinction, first of all, was made between the conscious
and unconscious actions of men. The first is dependent on the
will and rests upon the desires (icchd) and aversion (dvesah).
Under the second category, were understood mere life-expressi-
ons or life-forces which were also traced to the activity of the
soul. Among these expressions of life were counted, above all,
the breath during sleep, as also the first connection of the
psychical organ with the sense-organ after waking, which ensucs
involuntarily and causes the first perception. Consequently it is
also to hc marked that during the activity of the soul, an impor-
tant role is, as it is directed, played by the psychical organ. It
was taught that every act of the soul is released through its
connection with the psychical organ. Thus is explained the
spatial and temporal limitation of the momentary activity. The
psychical organ, thus, gained an immensely vast field of activity.
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Finally in this way, not only all psychical processes but all the
life-forces of men are conditioned, somehow, in general by its
operation. Finally one went so far as to teach that life itself
depends on the connection of the soul with the psychical organ.”
This is how the doctrine of the soul is presented which develop-
ed itself in the soil of the old nature-philosophy of the Vaisesika.
But we must at the same time mention that it did not conclude
with this. On the other hand, later on, the Vaisesika made
important changes in the soul-doctrine. One of the changes was
that infinite bigness was ascribed to the soul instead of spatial
limitation and restriction. These changes belong, however, to the
later stages of development of the system, in which the totalworld-
picture of the Vaisesika gained new characteristic features. We
must describe them, therefore, connectedly. Before we go over
to that, we shall enter into another subject, in all conciseness,
which deserves at least a short presentation, viz, the old nature-
philosophy of the Nyaya.

In our attempt to understand the stages of development
of the Vaitesika, we were dependent on inferring what had been
lost and such an attempt can always lay claim to a greater or
less probability for itself. It is, therefore, all the more valuable
that for us, in one case, a nature-philosophical doctrine is fairly
preserved from out of the circle of the old Vaisesika. That is
also the case with the Nyaya. As we have already said, the
Nyaya system arose through the mixture of a dialectical doctri-
ne with an old nature-philosophy which approximately stands
on the same stage as the oldest Vaisesika. This nature-philoso-
phy is further joined with a Deliverance-doctrine and is round-
ed into a closed unity. In this way, it represents a good example
of an independent doctrine, as we need presuppose such ones in
greater number, before the great systems gained their supremacy
and we arc still intensely reminded of the doctrines which
are preserved for usin the old Epic. As an example, we wish to
set forth one such doctrine in short.?

The Deliverance-doctrine of the old nature-philosophy of
the Nyaya depends on a simple basic thought which is confided
to us by the teachings of the Epic. The cause of entanglement
of creatures in the cycle of being is false knowlcdge (mit/ya-
Jianam). That consists in the fact that one cherishes false views
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about the most important things. e.g., one believes that there is
no soul or regards something, which is not the soul, as soul.
One regards what is sorrowful, perishable and detestable as
joyful, permanent and worth striving for. One does no’ more
believe in the force of good and bad works or such like things.
Through this false knowledge, arise desire and aversion and all
the vices connected with them. Under their influence, the creat-
ures act and do good and evil in thought, word and deed. The
base or good action leads as its consequence to birth in a bad
or joyful existence. There is, thus, produced an entanglement
in the sorrow of existence which endures from birth in endless
succession until finally the right knowledge puts anend to the
whole chain of causes. Then ¢‘the Deliverance follows, as of
sorrow, birth, action, vices and false knowledge, through the
repeal of the following one, the previous one disappears.’*80

Corresponding to this Deliverance-Doctrine, the subjects
for the knowledge of which one is supposed to endeavour, are
enumerated in the following manner: ‘soul, body, sense-organs,
objects, knowledge, psychical organ, activity or effort, vices,
continuance after death, retribution, sorrow and deliverance
are the subjects of knowledge.’”’8t Of these, the soul, the body,
sense-organs, objects, knowledge and psychical organ are the
foundation of existence in the cycle of births. Activity or effort,
vices, life after death, retribution, sorrow and deliverance are
the most important ideas of the Dz liverance-Doctrine.

In particular, the following explanations are given:
“Desire, aversion, toiling, joy, sorrow and knowledge are cha-
racteristic of the soul.’’® “The body ($ariram) is the bearer of
the activity of a being, of the sense-organs, and of joy and
soreow as the result of its action.”®® “The sense-organs (indriyani)
are smell, taste, eyes, skin and ear. They are made out of the
Elements.”” “These are Earth, Water, Fire, Air and Ether.”
“The qualities of the Earth etc. viz. smell, taste, forms, touches
and sounds are the sense-objccts (arthah)’; “Buddhi is the same
as Perception and Knowledge.”” ‘The sign of the psychical
organ (manah) consists in the fact that knowledge cannot origin-
ate at thc same time,”8

All this stands in consonance with what we have heard
about the oldest Vaisesika and is understandable without more
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ado. Still simpler are the explanations of the ideas of the doctrine
of deliverance. Thus it is said, “‘application or effort (prayatnal)
is the operation through speech, knowledge and body.” ‘The
vices are characterized by the fact that they cause application’
(prayatnah) : “Under continuance oflife after death is to be under-
stood rebirth in the cycle of being.”’ “Retribution is brought
about as the result of application or effort and vices.” “The
deliverance ( finally) consists in full freedom from sorrow.”’8s

After these short explanations, there follow detailed discus-
sions which serve as the clarification clearing up different points
and the refutation of opponents’ doctrines. The sequence corres~
ponds to the enumeration of the topics of the doctrine given in
the beginning. At the head stands the problem of the soul and,
doubtless, there is here an attempt to prove the existence of the
soul. The proofs brought forwardare similar to those madeuseof
by the Vaisesika. The central placeof thesoul plays aspecial role,
the soul being the factor which unites the knowledges of the diffe-
rentsense-organs with one another.88 The grounds which support
the doctrine of the transmigration of the soul are new.%” The
mental impulses of a new-born child, which we deduce from its
movements and gestures, depend, it is said, on the memory of
joy and sorrow which the soul has experienced in earlier births.
Also instinctive actions, like the striving of child towards the
mother’s breasts, are explained in the same way. So also, the
inborn talent or aptitude, above all, the inborn passions are
considered as the inheritance of earlier births. From all these
arguments, one concluded the existence of a permanent soul
transmigrating in the cycle of births.

About the body, little was said. One satisfied himself with
only saying that the body was composed of the Element earth
and not of all Elements.t8 More detailed is the treatment of the
sense-organs. Above all, the perception through the eye with the
help of the eye-rays is thoroughly described. The presentation
corresponds to the doctrine that we have already described, so
that we need not enter into it again,

Then follows the proof of the number of sense-organs.8®
It turns out in the following manner: As the sense-organs
are found in different places of the body, their multiplicity
could be assumed. On the other hand, an extended unity or



50 HISTORY OF INDIAN PHILOSOPHY

wholeness could be extended to all the places of the body; so
the multiplicity of the organs appears doubtful. Asa matter of
fact, we find in the older texts a doctrine repeatedly mentioned
that there is only one sense-organ, viz. the skin which stretches
over the whole body and of which the remaining sense-organs
are merely parts. On the other hand, the following should also
be taken into consideration. If there would have been only one
sense-organ, all sense-objects—: forms, sounds, etc.—, would have
been necessarily perceived at thesame time. Besides, if the view
be valid that there is only one sense-organ, then one must assume
that only one and the same organ perceives a part of the sense-
objects through direct touch, others from a distance. But one is
involved in a contradiction. In the last resort, it was demanded
that five sense-ob jects should have five sense-organs. One cannot
invoke the innumerableness of sense-objects, as the same are of
five kinds. Again finally the sense-organs must be different from
one another from the point of their seat, shape, manner of
working and thekind of mediate knowledge. Besides, every sense-
organ must consist of one element because it knows the special
quality of this element.

Next follows the description of the sense-objects i.e. the
qualities of the Elements.?® Here is the question which stands in
the forefront, namely the question regarding the distribution of
the qualities among the elements. With regard to it, the same
views hold good as in the full-fledged Vaijiesika and they are
formulated in the following way: “Of the qualities smell, taste,
form, touch and sound, the first four upto touch are ascribed to
earth.” ““T'o water, fireand wind are allotted the same qualities,
omitting, however, respectively the preceding; to the Ether is
allotted the last namely, the sound.”’® An opponent, however,
raises an objection: “If it be true that some clements possess
several qualities, it cannot be understood why the sense-organs
which are formed out of the elements, perceive only one of the
qualities and not all.”” It would be, therclfore, better to assume
that every element possesses only one quality. If we believe to
have observed many more qualities in many elements, it depends
on the mixture; during the world-creation, as the holy writings
of the Puranas describe, every earlier created element enters
with its quality in the following Element. This assumption is
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contradicted by the fact which ishinted, namely, that the per-
ception of several qualities in the elements is not explained in
this way. Thus, to take only one example, the taste of the earth
is six-fold; that of water, on the other hand, is exclusively sweet.
The quality of the earth can, therefore, not be explained by the
mixing of water. In the case of the elements, therefore, which
possess more qualities, qualities belong to them naturally. If
in spite of it, the sense-organs formed out of the elements are
at any given time only able to perceive one quality—the special
quality of the element concerned, some other explanation must
be sought for it. It consists in the fact that the special quality of
the element concerned is present in the sense-organ in a parti-
cularly clear-cut, marked form and it is therefore able to know
this same quality alone in the object. The question joined along
with it arises as to why the concerned quality in the sensc-organ
itself is not perceived. The answer is that this quality in the
sense-organ is shared together in the perception of the object
and cannot itself be perceived. The ear, however, forms an
exception, but as we know, it represents a special case.%
Especially comprehensive is the following description of
knowledge ( buddhik).®® At the beginning, there is the justification
of the doctrine of the evanescence of knowledge as against the
Samkhya which recognized knowledge (buddhih) as a psychical or-
gan and regarded it as enduring for some time.?* As this discussion,
however, does not play a great role, we can skip over that. The
next is the proof that knowledge is a quality of the soul.?® The
proof is put forth in such a way that one exhausts all possibilities
so that only the proper assumption remains as the only way.
The knowledge can neither be a quality of the sense-objects nor
of the sense-organs because it also continues to remain, though
others are destroyed. It cannot also bc a quality of the psychi-
cal organ. 1fit be, then it would ceasc to be a mediating organ
between the sense-organs and knowledge and therefore all per-
ceptions would be simultancous. In contrast to that, in the
assumption that knowledge (buddhifi) is the quality of the soul,
this difficulty falls away, because the psychical organ mediating
between the sense-organs and the soul allows only one percep-
tion. Further objcctions against this assumption are refuted
and finally it is concluded : ‘“Because only this possibility
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remains and cited reasons stand the test of rightness, the
knowledge (buddhi}h) is, therefore, the quality of the soul.”’?®

Now itis briefly justified why the knowledge (buddhik)
has only the duration of a moment.?’ It must be momentary
because the things, which it may comprehend, stay only for a
moment. Despite the fact that a man is able to distinguish only
indistinctly the forms through the fleeting illuminations of
lightning, the knowledge, in spite of its being momentary, is
not indistinct because the homogeneous moments of knowledge
can connect themselves with one another and render a
distinct knowledge possible, just as the continually renewing
flame of a lamp shows the illuminated objects distinctly.

Lastly, the special composition of knowledge as the quality
of the soul in contrast to the quality of the body is described.?®
There are three points on which both differ from one another.
The qualities of the body are like the qualities of the Elements
in general, somewhat of an enduring nature and stick to the
body as long as it stays, while knowledge originates only tem-
porarily and again vanishes. Further, the knowledge (buddhik)
penetrates through the whole body because feelings or sensa-
tions emerge forth in the whole body and in all its parts. Were
it to be a quality of the body and of all its parts, there would
have been produced a plurality of knowledges and conscious-
nesses. Besides, the knowledge distinguishes itself from the
qualities of the body through the fact that the qualities of the
body, so far as they are perceptible, are perceived only through
the external senses, while knowledge is brought into conscious-
ness with the help of the psychical organ.

In conclusion, there is a short description of the psychical
organ.®® It is proved why there is only one psychical organ in
the bodies of men. The psychical organ had been assumed, as
we have heard,'*® in order to explain how at any given time only
one knowledge can emerge. Along with it, however, it is presup-
posed that it has the unity and smallness. It was therefore,
explained : The psychical organ is one, because knowledges are
not simultaneous. It is tiny and small for the same reason
alrcady given.!® This also found opposition from the opponents
who asscrted that as many activities of @ man are possible at
one and the same time and as the psychical organ mediates in
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the working of the soul, there must follow a plurality of psychi-
cal organs. But this objection is refuted by the argument that
the apparent simultaneity of these activities is only an illusion,
which depends on the rapid succession of the same, just as a
rapidly swung or revolved torch appears as a circle of ﬁre

With this, the description of the subjects of old nature-
philosophy are concluded and there follows the discussion of
the doctrine of Deliverance. This is, however, essentially con-
cise and contains little that is remarkable!®? so that it can
remain unconsidered. What has been already said is, however,
quite enough in order to give sufficient idea of the old nature-
philosophy and of the old doctrines of the same stream of deve-
lopment. We shall, therefore, allow the matter to rest there and
proceed to describe the further development of the Vai$esika
itself.

The old nature-philosophy of the Vaisesika which we have
already described forms a compact unity and could be easily
rounded, as the last section of nature-philosophy of the Nyaya
has shown, into a self-sufficient system through the connection
with a Deliverance-doctrine. The Vaisesika, however, did not
remain stagnated. It included, in course of time, new important
subjects in its orbit of consideration. Why, it worked out new
valuable points of view which made larger parts of its teaching
appear in quite a new light. We shall now occupy ourselves
with these innovations.

Onec of the most important doctrines which thus found
entrance into the system is the Atomic Doctrine. What led to
its formulation, escapes our knowledge. Because it falls in a
period for which the sources are denied to us. As firm starting-
points fail, it is idle to make presumptions. In a later period we
find the thought-process as follows.'®® “When a man divides
something, the division goes on until it reaches the atom. It
is spoken of as an atom (paramdnul i.e. extremely small),
because the succession of continually smaller and smaller things
during the division has an cnd, as, at last, there is nothing
smaller. If we divide, for example, a lump of earth into its
parts, the part following in our division becomes continually
_ smaller. When the succession of continually smaller and smaller
parts has an end, as there is nothing smaller, we name it the
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atom. If the division of parts would continue endlessly, it would
follow that the motes or dust-particles in the sun would be un-
measurable as regards their number, extension and weight. It
would be impossible to say: so great is a mote or a particle of
dust in the sunlight, so much is its weight and so many are the
atoms which form a mote in the sun through their union.
Why ! As for instance the Himéalaya consists of an accumulation
of numerous atoms and according to the number, extension and
the weight, is unmeasurable, so also is the case of the particles
of dust in the sun, on account of the endlessness of division.”
The proof of the atom rested on the supposition that the divi-
sion of matter must have a limit. Whatever similar or other
thought-processes there might have been, which have led tothe
formulation of the Atom-doctrine, the fact at any rate is that the
Vai’esika represented in fairly early times the view that the
elements consist of atoms i.e. the smallest parts which cannot be
further divided, and that out of these atoms, the world of matter
was built. It holds good for the old traditional elements : earth,
fire and wind or air. The ether (@kdfa) assumes a special posi-
tion, water, as usual.

This doctrine, as it soon found wide dissemination, met,
however, a lively opposition or contradiction. The attack of the
opponent was based, above all, on the contrast between part-
lessness or indivisibility on which the theoretical idea of the
atom rested and the extension which its practical application
absolutely demanded. It was shown, for example, that it was
impossible for the formation of an aggrcgate to take place, if
the atoms are partless or indivisible. It was said, for example,1%:
“During a simultaneous connection with six atoms from all six
sides, there arises a .six-partness of the atom, because in the
place of one atom, there can be no other. If, on the other hand,
the place of one atom bc simultaneously the place of all six,
then all would be in one place and the entire aggregate would
only be ol the size of one atom, because one would not extend
beyond the other. No aggregate would then be seen.” Or it was
said : “What is organized according to parts of space, cannot
be a unity. One is the castern space-part of the atom, another
is the western, others the northern, the southerly, the upward,
the downward space-parts. How can the atom which is composed
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of these parts, when an organization according to space-parts
is present, form a unity? If, on the other hand, in the case of
single atoms, there is no organization according to space, how
is it seen that during the entry of the sun’s rays, there is on one
side a shadow and on the other, light? Because it has still no
other part into which the light could not come in. How can an
obstruction of one atom by the other take place, if no organiza-
tion according to space-parts is assumed? Because the atom
has still no other part, the one, when it moves thither, would
knock against the resistance of the other. If the atom knocks
against no resistance, then, as we have already said, all atoms
would assume the same place and every accumulation would
have only the size of one atom.” )

It was difficult to meet these attacks. An attempt was made
to meet them in a different way but it did not bcar any clear
result. For the most difficult task viz., the bridging over of the
gulf between the partless atoms and the gross things composed
out of them during the formation of aggregates, the Vaiicsika
later made use of the idea of the ‘Schematik’ or the scheme of
the Category-Doctrine. We shall come to describe it during the
presentation of the Category-Doctrine.}® Still, in this way, a
real solution was not available and the artificial sophistry was
scarcely satisfying.

But the significance of the Atom-doctrine in the Vaiiesika
lies not so much in the theoretical discussion of the atom-idea
as in its practical application in the formulation of the World-
picture. As we have already said, the atom-doctrine quickly got
a wide circulation. Besides the Vaificsika and the Nyaya, the
Jaina and the most important Buddhist Schools are familiar
with it and it found acccptance in the Simkhya towards the
end of the classical pecriod. It was respectively remodclled
according to the views of the system concerned and was for-
mulated in such a way as to suit them. Now it is important
that this formulation in the Vai’csika ensued in an entircly
definite scnsc and, no doubt, in such a way that it can scarcely
be a matter ol chance; but we need rcegard it as a definite way of
consideration which expresses itsell’ therein. According to the
Vaisesika doctrine the atoms are infinitcly small and according
to the exact expression used for them, they are globular (pari-
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mandalah). By shape or form they are all alike. They possess
definite qualities—the characteristic qualities of the respective
elements and these qualities are permanent and unchangeable.
There is, no doubt, one exception. Of the earth-atoms, it was
taught that they could change their qualities under the influence
of heat and they named the new qualities as generated through
cooking or heating (pakajah). As the most frequent example,
they cited the change which clay undergoes during the baking
of a pot. But it appears here that a concession was made which
one was compelled to make as he knew no other alternative to
help him. It is, in any case, remarkable that there were two
different views inside the school on this point. According to
one the change is undergone by the qualities of the atoms into
which the pot is dissolved during the temporary baking.
According to the other view, the change ensues in the pot as
a whole. I hold the view which is not unlikely that in the
second view, an attempt is to be seen to remove the change at
least out of the sphere of the atoms, an attempt which was given
up by the orthodox schools because it went against the different
basic tenets of the system.1% Inany case, this deals with a sporadic
exception, as otherwise the basic view of the unchangeability
of the atom was strongly held. Where, otherwise, changes in the
elements appeared to exhibit themselves, e.g. during the heating
of water, they were explained through the mixture of the ele-
ments, as when the fire atoms pcnetrated in the water.

This doctrine that the atoms are permanent and fixed and
unchangeable in their qualitiesis of the greatest importance.
Because the Atom-doctrine provided for the Vaisesika of that
time, who created it, an entirely definite comprehension of the
world-occurrence. According to it, the whole world of appear-
ance is built out of the permancnt and unchangcable consti-
tucnts to which it is again reduced. For the VaiScsika holding
the Atom-doctrine, there is no origin and destruction through
continual change and transformation of a permanent Ur-matter
as in the Siimkhya, no appearance and disappcarance of f{lecting
and perishable things as in the most important Buddhistic
Schools. In the Vaisesika, on the contrary, the whole world-
occurrence is a play of the imperishable atoms which conglo-
merate and again separate but themselves remain permancnt.
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This view is so consistently maintained that there can be no
chance or doubt about it.19 Wemay, therefore, assume, although
in the preserved works, it is not more or less clearly expressed,
that in the old VaiSesika, the atom-doctrine served for designing
a world-picture, which traced all origin and end back to the
movement of permanent, unchangeable atoms, which was, there-
fore, dominated by a pure, mechanistic interpretation.

That shows also that we here in the Vailesika and for
that matter, no doubt, in the whole sphere of Indian Philosophy
lind a thorough preoccupation with the problems of a mecha-
nistic view. This view dealt with a whole series of pertinent
questions and it is subsumed and dealt with as a doctrine of
movement (karma). One tried to ascertain what causes a move-
ment (karma), how it runs its course and attempted to explain
the different nature-processes in this way. No doubt, one came
to the following ideas in their essentials:

The movement is, as a rule, called forth by an.impulse
(nodanam) or a stroke (abhighdtalt). Such an impulse can be
directly but also indirectly effective. The propagation of move-
ment was also known. When a body is set in motion by animpulse,
an impetus( vegah) is thereby communicated to it, which keeps it
further in motion. This impetus can gradually relax. Otherwise,
the movement finds its end, when itimpinges against a resistance
i.e. when the moving body hits against another. In this case, a
back-movement can ensue, because the swing or the impetus is
given in the opposite direction. As the first cause of a movement
there comes into consideration the heaviness(gurutvam)when the
hindrances working against it fall away. The flowing of water is
traced back to its fluidity (dravatvam). It, therefore, appears
among the causes of movement. In many cases, a movement
also can be caused by the influence of the soul. It is here scen
distinctly how the old nature-philosophy of the souls and their
work is dealt with on the same level with the other factors of
the surrounding world. In consequence, the most different life-
processes in human bodies arc included in the doctrine of the
movement, above all,in the working of the psychical organ. It is
also to be marked that one, when an occasion arises, reckoned
with the co-operation of many more causes.

One or two examples will explain how things present
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themselves under such a view-point to the representatives of
the VaisSesika; e.g. when an arrow is discharged, first of all the
impulse of the string calls forth a motion, during the flying
(with a jerk) of the arrow from the bow. This movement begets,
on its part, a swing or a flight which either keeps the movement
going until it gradually vanishes and the arrow falls to the earth
through its own heaviness.!®® When a man pounds rice in the
mortar with a pestle, in order to unhusk it, the following pro-
cess occurs : A movement originates in the hand under the
influence of the soul. This movement of the hand communicates
itsclf to the pestle which it holds and raises it as far as one
wishes. A new influence of the soul causes the falling down of
the hand and of the pestle, by which a swing is called forth in
it. As the pestle now rebounds on the floor-mortar, this impact
together with the swing dwelling in the pestle causes the move-
ment of the pestle in the opposite direction which the hand
also follows. In this, neither the movement in the hand is
caused by the influence of the soul, nor the movement of the
pestle by the hand but both are simply called forth by the
impact. In a similar way, further movement runs its course.10?
In order to gain a survey of the different processes of move-
ment and their causes, an attempt was made to arrange them
according to their bearers—the elements and the psychical
organ. 1% The hcaviness as cause falls away in the case of the
fire, the fluidity in the case of the wind, stroke and thrust in
the case of the psychical organ. ! In this connection, the expla-
nation of different nature-processes was classified, Thus e.g.,
the absorption of water by the sun’s rays was explained through
a connection with the wind, the thunder through the knocking
together and separation of water in the clouds. 112 Somc may
occur to us as self-intelligible and superfluous when a movement
of the grass or herbs is traced back to the contact with the
wind. 13 Still we must consider in this case that the wind accor-
ding to the Vai‘iesika is not perceptible but is only inferred. An
independent group is formed by the processes in the human
body. We have alrcady dealt with these while describing man
in the presentation of the old Nature-philosophy. It will sullice,
here, to hint that the proccsses are placed also in this frame.
Besides the doctrine of the movement, the Vaisesika of
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that. time further created a Theory of Causality which is, no
doubt, simple but deserves a short mention in this connection.
Cerresponding to the theory which allows all things to originate
through the connection of the atoms, a distinction was made
between two kinds of causes : the atomswere considered as cause
positive (karapam) and everything that contributes to the conne-
cting together of the atoms as anoccasional cause (rimittam) ; e.g.,
the clay out of which the pot is formed is the positive cause in
the production of the pot. The potter and his tools are the
occasional causes (nimittam). The positive cause corresponds to
the material cause of the Simkhya. Thus, one was well conscious
of the fundamental difference of views between the Samkhya
and his owndoctrine. The causality theory of the Samkhya, accor-
ding to which everything originates through the transformation
of permanent Ur-matter, was designated as the doctrine of trans-
formation (parinamavadak), while the Vaisesika doctrine, which
allowed all things to come out of the meeting together of the
atoms, was called the doctrine of composition or synthesis
(@rambhavadah).

Regarding the Causality-Theory, the following should be
marked. Outside the Vaiiesika, one was accustomed to posit the
decisive cause {Sadhakatamal) which lets out the effect directly,
in order to distinguish it from other causes. In a similar way the
Vaiiesika also distinguished between dependent (sapeksa) and
independent (nirapeksa) causes, thatis tosay, such causes (sapeksa)
which require the cooperation of other causes for producing forth
the effect, and such others (nirapeksa) which entail or derive the
effect directly. Finally, it is to be mentioned that space and time
were counted among occasional causes (nimitlam), as gencral
presuppositions of cvery occurrence.'!4

If we now sum up all that we have said about the Atom-
doctrine, the doctrine of movement and the theory of causality,
a mighty picture ol the world in a uniform view unfolds itself in
its broad features. In our prescntation of the Samkhya we have
seen'’® that it summarized the idca of a world-occurrence in a
compact picture—thc picture of the one Ur-matter which, itself
permanent and imperishable, allows the world to arise out of
itself through continual transformationin a thousand forms, and to
return toitsclf. Now we meet, in the Vaisgesika, a picture similarly
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viewed on a larger scale but a picture of an entirely different sort.
The prime cause of all the phencmenal world is not the Ur-matter
but the permanent, unchangeable atoms. There is no change of
matter, no arising and reverting to its fine, incomprehensible
Ur-form. Only the law of mechanics is supreme. Every occur-
rence depends upon movement, onimpulse and counter-impulse,
which are caused by permanent nature-forces. Also every visible
rise or appearace and disappearance go back to it. It is the
movement which brings the atoms together and allows the
things to originate. It is again the movement which breaks the
holding together of the united atoms and destroys things. Here
is, therefore, developed a uniform, great thought and has been
carried to its conclusion to explain the total phenomenal world.
And this explanation stands equal in rank beside the great
attempt of the Samkhya to explain the world.

We, therefore, see that the Indian nature-philosophy did
not restrict itself to giving an explanation ofnature sporadically
and to erect a few thought-processes and further formulate them.
On the contrary, ithasadvanced in the Vailesika towards designing
a uniform grand world-picture by a consistent logical working
out of thoughts. In this world-picture which seeks to explain the
total phenomenal world on the atomistic-mechanistic found-
ations, they have succeeded in bringing forth a creation which
need not shun comparison with the system of Greek Atomism.

With this atomistic-mechanistic world-picture, the Vaise-
sika reached the peak of its development. But it did not remain
and stop at this point. The change of the times led to new
thoughts which crowded out the old world-picture, so that it is
reflected in the tradition more indistinctly and must be inferred
through research. This change is now conditioned by the gene-
ral development-process. To the Indian mind, the pure natural
scientific attempt at knowledge is not enough in the long run.
The r'cligious talent or aptitude and the overwhelming drive for
Deliverance pencirated gradually into the circle of the VaiSe-
sika and drew it into the stream of development. This devclop-
ment led finally to the acceptance of the Dcliverance-doctrine
and of a belief in the highest God, in the system. Above all one
idea entered carly into the Vaisesika, where it worked like a
foreign body and disturbed the compact edifice of thc old
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nature-philosophy. The idea was as follows :

In the presentation of the Samkhya we have seen!!® that
in the course of development, a period was reached in which the
question arose as to what force brought forth the world-occur-
rence, whatimpels the Ur-mattar to bring forth out of itself the
phenomenal world. As the souls in the Sarkhya were held to
be completely inactive, the prime cause could not be sought in
them. The reply which was given on this question was ancient
and unsatisfactory. One did not know to say anything else but
that the Ur-matter worked of itself (svabhavatah) and this was
elucidated by analogy instead of by argument. The same ques-
tion must have confronted all other systems which knew no
first cause, when they offered something like a belief in a higher
God and it was quite natural that they did not rest content
with the solution of the Simkhya and sought for a better answer.
One such answer was now, in fact, found and thatanswer agreed
with the predominating inclination or direction of the mind so
much that it found the widest circulation. The answer ran as
follows:

The force which keeps the world-occurrence in process is the
good and bad actions of men. The beliefin the good and bad actions
ofmen is very old. We haveseen that it already emerges in the
Upanisads.¥? It was taught that the actions fixed the fate of crea-
turein the cycle of being or transmigration. How one thought of
its effect sporadically, we have already been acquainted in the
example of the Yoga system.!'® This idea of the force of actions
widened itself beyondits original sphere and extended to the whole
world occurrence. It was said that, as the action individually
fixes the fate of the individual, so the works of all creatures
together determine the world-occurrence on a large scale. They
occasion the origin of the world, fix its constituents, and create
as necessary presuppositions the frame in which an individual
accomplishes his works and enjoys their fruit.

A difliculty which had not been thought of, had, indeed,
in the time of the Upanisads, to be solved with regard to the
doctrine of actions. It had to be explained, how good and bad
works of men could produce effect at a much later time, when
they themselves had long perished. ‘'I'he solution of the difficulty
which was attempted was different. We shall get to know,
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before all, one such interesting attempt to resolve this difficulty
in the Buddhistic systems. In the development-stream to which
the Vailesika belonged, the assumption held good to the effect
that the works first of all call forth an invisible force which was
named, in short, ‘the invisible’ (adrstam) and that this latter
produces the effects later. This force embodies itself each time
according to the constituents of the work and merit (dharmak)
as well as demerit ( adharmal) and operates favourably or unfav-
ourably accordingly.

The idea to trace the wholeworld-occurrence to the driving
force of action or work corresponded entirely with the tendency
which ruled Indian philosophy to the greatest extent. We have
repeatedly emphasised that it was determined largely by the
striving after Deliverance. It saw in the fate of men and of all
other creatures a painful wandering through the cycle of births,
directed by the moral power of works and saw the last end of
human endeavour, to which it wasdesired to point out the way,
in the deliverance out of thesorrowful entanglement in births. I't
was, therefore, alluring to conceive, with this aim, the whole
surrounding world as one created and called forth by the same
force, a stage on which this occurrence was enacted. And a doc-
trine which represented it and explained the whole world with
a uniform point of view, was bound to be of the greatest success.

This doctrine of works or actions as a cosmic force found
widest circulation and its effect was :o enduring that it found
entry where it need not have,—why—and where its entry was
confronted with difficulties. The Jaina system offers the most
striking example. It had already early formulated its doctrine
of the works or actions in an entirely definite form and the view
was presented that through the good and bad works of men, fine
matter streamed into the soul and entailed its further entangle-
ment in the cycle of being.!® One could not well explain this
matter as the driving force which keeps the entire world-occur-
rence going. On the other hand, one did not wish to renounce
that cosmic force which was of such importance for world-expla-
nation in other systems. And so two independent entities were
assumed under the names of merit (dharmal), demerit or guilt
(adharmah) : merit which causes a driving movement and denierit
which hinders a movement and brings it to rest. Both these entities
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have lost their connection or relevance to the good and base
actions of men and with it also their ethical character as this
place in the system was filled up by another doctrine. They
became pure nature-forces and oniy their name reminds us still
of its descent or origin.

Any such remodelling of the doctrine of the cosmical
power of works was not necessary in the Vaisesika. It was
simply assumed that the good and bad works of men as merit
and guilt bring forth the Invisible (adrstam) and it was taught
that this not only determines the fate of souls in the cycle of
being but thatit also works like a nature-force on the world-
occurrence. It could be added to the system without much ad»
and created no further difficulties. The doubtfulness, however,
lay in the fact that with it was introduced, into the system,
something which contradicted its original spirit.

In particular, thedoctrine of the working of the Invisible
(adrstam) looked thus : The Invisible determines the course of
soul’s transmigration because it bringsto end a life when old
actions are exhausted and bring forth a new life corresponding
to the works done in between. It influences further the course
of every life; it does not abrogate the natural causes but it
influences in a definite way (niyamakak) and directs to such
paths as are demanded by the works or deeds of the beings
concerned. When for example, a man’s senses are damaged,
if he is blind or deaf, the Invisible is the cause of it. It also
works in individual processes. When knowledge (buddhif) fails,
when a man doubts or errs, its cause lies in the Invisible.120,
Even where there is no question of the retribution of good or
bad works, where no other cause could be stated, it was ulti-
matelyseen as the effect of the Invisible. Thus one traced back
all unconscious life-forces—falling asleep, breathing in sleep,
dreaming—to its influence'®'—Further as far as the Invisible
is concerncd as a cosmic power it causes in the beginning of
every world-period the moyement and gathering together of
atoms which lcads to the origin of the world. It is named as the
cause of all these processes in nature, of which explanation was
not known. Thus it concerns the flaming upward of fire, the
sideward movement of the wind, the movement of iron towards
the magnet, etc.? It was finally said, “Every other pro-
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cess in the great elements for which no cause can be pointed
out through perception or through inference is caused by the
Invisible.”’128

Therein lies the rub, the dubiousness. With the doctrine
that the Invisible provides the impulse to the origin of the
world, an intrinsically foreign element was introduced into the
old nature-philosophical system; it was taken out from the
religious-moral sphere and thereby broke through the fundam-
ental attempt to explain the phenomenal world from natural
causes. This step had two immediate results : Where no reason
could be discovered for a phenomenon, resort was had to the
convenient explanation through the Invisible (adrsta) which
was no explanation at all and one became accustomed to the
renouncement of a penetrating explanation of things. This
extinction of the natural-scientific spirit was one of the causes
which made the system later grow stiff in the scholastics of the
Categories-Doctrine.

Still that is the item to which we shall again return.
Here we wish to deal with the other effect of the doctrine of
the 1nvisible—especially on the sphere of the Soul-doctrine. On
this occasion, we shall give expression to the other important
changes through which the soul-doctrine of the Vaisesika passed
during this period.

The Transformation of the Doctrine of the Soul : The manner
of the Vaigesika, with which we shall always continually meet
during our consideration of the system, namely, to think out
every assumption clearly and consistently and to shape itin
consonance with the presuppositions of the system, brought with
it the fact that thcy attempted to formulate clear ideas about
the nature of the Invisible (adrsta) and its effects.}?* Thereby,
they came to the following result. To see an independent
entity in it, as the Jainas did, one was confronted with adifficul-
ty that the systemn did not recognize independent entities which
arc creatcd outofcauses and are again later destroyed. It could
not be permanent, because otherwise it was bound to always
operate. The same difficulty still remained, even though an atom
or a psychical organ would be made its bearer, as the qualities
of the Atom arc permancnt. Because one did not desire it to be
considered as a precedent, the exception was conceded unwill-
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ingly in the case ofthe Earth-atom changing under the influence
of Fire. The next alternative assumption remained, namely, that
the Invisible clings to the soul. In fact, it was this alternative
which was assumcd—namely, to connect it with the personality
by the force of actions—thepersonality which has done the works
and must bear its consequences. But this assumption led to fur-
ther consequences. ;

When this Invisible (adrsta) was looked upon as a cosmic
force which worked on the total world-occurrence in the most
diverse ways, it meant that its operation can affect any place in
the world. But now, the assumption of influencing from a distance
or from afar went against the strict materialistic-mechanistic -
way of thought of the older Vaisesika. On the contrary, every
influence was explained by direct contact. We have seen how,
for example, in the doctrine of perception, the Vaijesika held
stubbornly to the view that the sense-organs .operate through
direct contact (prapyakaritvam). In the case of the Invisible, the
same point of view was firmly adhered to. As a result, one was
bound to explain, if not the Invisible itself, at least, its bearer,
as ubiquitous or omnipresent. One was, therefore, compelled to
give up the old doctrine of the restricted size of the soul and
assume it as infinitely great.1?® According to my view, it was
the starting-point for the radical remodelling of the soul-doctrine
in the Vaiiesika, which ensued about this time. Thus, in essen-
tials, the conclusions were drawn out of the presupposition of
the system but partly also they might have been determined by
the prototype of the soul-doctrine in the Vedanta and the
Samkhya.!28

On account of this, therefore, thc following doctrine was
arrived at: The soul possesses infinite dimensions or size (parama-
mahattvam) , that is to say, it is unlimited or as it is there expressed,
formless (amirtah). Therefore it is all-penetrating (vibhuk), and
omnipresent (sarvagatak). It also exists there where other things
are; it is, as it is said, in the same place like all things connccted
with it (sarvasamy,gi-samanadesah). It follows further from this
that it cannot be impenetrable and offers no resistance to other
things. They, therefore, spoke of the fincness or subtleness
( sauksmyam )of the soul. This expression is, indeed, only occasional-
ly used. It appears to have been used rather unwillingly, asit was
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connected in other systems with other ideas. Also otherwise in
the Vaifesika, one was accustomed to derive the impenetrability
of things from the quality of touchability (sparsal). The want
of this quality was enough in the case of the soul, in order to
prove that it offers no resistance to the existence of other things
in the same place. Further, the soul is not composed of isolated
parts. The position is logical and consistent. Because the con-
struction of the elements out of the atoms presupposes their
(-of the atoms-) impenetrability.’?” From the lack of parts one
seems to have inferred the partlessness of the soul. As it
appeared to stand in contradiction with the spatial extension,
the Vai$esika did not fight shy of asserting that the soul stands
outside the conditions of space.128

Thus there began to be sketched gradually quite a new
picture of the soul. Hitherto, according to the teaching of the
system, the many wandering and active souls together with the
elements had built or formed the world. They operated on the
same level with them with the exception that the difference of
their nature from the elements preponderated. Now the perma-
nent all-penetrating souls stood out against the elements with the
restless multiplicity of their atomsas something completely hetero-
geneous. The essential difference between the two began to
make itself valid and was expressed, in particular, continually
more and more.

The next obvious inference which arose out of the valid
consideration that the soul was infinitely great concerned the
transmigration of the souls. The souls of infinite size cannot
naturally migrate from one body to another, as they are every-
where. On what, then, depends the embodiment of the soul
and how does transition cnsue from one body to another ? For
answering these questions, the Vaiflesika held to the prototype
of the Samkhya; because the Samkhya also in the beginning
regarded soul as of infinite size and had the samc question to
answer. In the Simkhya, the bearer of soul-transmigration was
the psychical organism.!?® It causes the entanglement of the
soul and contributcs, through its migration from onc body to ano-
ther, to rebirth. T'hese ideas were scized upon by the Vailcesika,
because they, on their part, made the psychical organ (manalk)
as the bearer of the migration of the soul. In this contcxt the
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Simkhya had founditnecessary to assume a body of fine stuffas a
support for the psychical organ in its transmigrations. Of course,
opinions were, no doubt, divided onit. Partlyit was held by some
that this fine body endures throughout the whole world-period;
partly it was held by others that it originates after death and
incdiates only the transmission from one body to another. The
Vaisesika followed the prototype of this particular view and
taught that after death, a transmitting body (ativahikasariram)

makes possible the transition of the psychical organ from one
body to another.

But it was not only this obvious external inference that
was drawn out of the change in the soul-idea. With the consis-
tency of thought peculiar to the Vaisesika, an advance was
made towards the fundamental general problem and the
(uestion was raised, how under these pre-suppositions, in
general, an activity of the soulis conceivable. Aswe know, it was
one of the essential features of the soul-doctrine in the old
Nature-philosophy that the soul was regarded as actively ef-
licient. Buthow can any such activity be thought of, in the case
ol asoul of infinite size ? On account of its mechanistic manner
of thought, the Vaisesika was inclined to understand every
activity as movement, that is, no doubt, as change of place. Any
such thing is not possible in the case of the infinitely great things.
It was, therefore, taught that limitedness (miirtatvam) of a
thing is the presupposition of movement. That was why, as we
have already seen, the transmigration of the soul was no more
allowed to be valid. But not every activity of the soul was
thought as change of place. The activity which a man had
before his eyes, when he spoke of the doership (doing activity)
(kartrtvam) of the soul, was its role as director of the body and
the organs. And this could not be interprcted simply as change’
of place. Another sort of movement viz. Atom-movement, was
known as a kind of vibration or swinging (parispandak). Any
such movement was thinkable in the case of a soul of a limited
size consisting ol parts. And thus the activity of the soul could
be thought of, in so far as it scts the body and organs in move-
ment. This idea, as a matter ol lact, has bceen held to be valid,
We can prove it at least in the casc of the Jaina,'™® and it may’
also be presupposed, in my view, in the older Vaisesika also. But
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in the case of an omnipresent, fine, " partless soul, as was just
assumed, thissort of movement wasexcluded. Under these circu-
mstances, how should one comprehend the activity of the soul?

As an answer to this question, there stand at our disposal
two circles of thought of that time. The first was developed by
the representatives of the science of Grammar, which in India
had attained high blossoming very early and had with their
thoughts begun to penetrate into philosophy, while the
Grammarians on their side seized the philosophical ideas,
employed them in their sense and developed them further.
According to them, the subject of every occurrence is a doer
(karta). For example, the Mimamsa teacher Kumarila could
sayl8l: “Activity for usis not merely the movement of the atoms
asfor the adherents of the Vaisesika. By the doer (kari@) not
only one activity is accomplished—activity which inheres in
them?!32. Activity is, on the contrary, what the root of a verb ex-
presses. Doership (kartrtvam) can also consist, when somebody is
the bearer of the activity. In the activities of existence, know-
ledge etc., the soul itself is directly the doer. During the move-
ment of the elementsit is also the doer so faras it causes the same
(adhisthanatak)”. Such thought-processes lay far from the Vai-
$esika; they belonged to the thought-complex which had no in-
terest for the Vaisesika. The Vaisesika found useful suggestions
in the second circle of thoughts which considered doership (kar-
trtvam) from the moral point of view and sought to fix it in the
sense of responsibility in a moral action. This was, for example,
the case in Buddhist Schools. They saw, in action, the decisive
factor of the will and taught that the moral action of man con-
sists of will and actions depending on it.!3% In a similar way,

the Vaisesika interpreted the activity of the soul as the will-
impulse which leads to action, as it sets in movement the body

and organs. This will impulse wascalled by them as effort
(prayatnal).

Thus was found a form of activity which was different
from movement and which could be ascribed to the soul of in-
finitely great size without much ado. As a matter of fact, it is
quite right when the Mimamsa teacher Mandanamisra in consi-
deration of this doctrine says that there arc two sorts of activity:
Atom-movement (parispandaf) and effort (prayainak).}3¢ The
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representatives of the Vaisesika with regard to the old thought-
habit of the School which joined every kind of activity with the
idea of movement, preferred, indeed, to describe effort (prayatnah)
not as any activity but allowed this expression to occur in general,
when it concerned the soul and therefore explained effort
(prayatnah) as a condition or a quality of the soul. Thus it was
moved back to the same level as that of the remaining conditions
of the soul—knowledge, feelingsand desires. Then also thcse were
consistently looked upon not as processes but as conditions or
qualities. So the old doubleness or duality in the comprehension
of the soul, as knowing and doing, vanished and only a great
uniform unitary group of the qualities of the soul was recognized.

With this we have in no way described all the changes
which the soul-doctrine of the Vaisesika underwent in the part
of the period we have dealt with. It must yet be mentioned that
the comprehension of the mentioned group of qualities of the
soul in their totality underwent a shift which was as follows:
Until now the view had held good that every soul possesses
qualities. This view confronted no difficulties so long as the
soul was regarded as limited and restricted to the body. When,
on the other hand, the souls were considered as omnipresent,
consistently the question would arise, whether the same would
hold good for the qualities also, whether they also were omni-
present. Nothing remained except answering the question in the
negative. Because all qualities which were known— the knows-
ledge-processes as well as feelings were considered only in the
sphere of the body and it is therefore hardly possible to assume
them outside the same. Consequently, it was taught that the
qualities of the soul emerge restricted in a place.!3® (pradesavr-
ttitvam). But this doctrine reacted back on the idea of the
relation of the qualities to the soul. The connection between
both was loosened therethrough and they appear no more as
absolutely belonging together. This impression was besides
strengthened still by the following circumstances:From antiquity,
the view was held that the qualities or conditions of the soul
are not enduring, that they, on the contrary, change rapidly.1®
This view was further held strongly. Even it was more sharply
worked out and, no doubt, under Buddhist influence.13?” Accord-
ing to the Buddhist teaching the doctrine had been considered
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that things, which are perishable by nature, must vanish imme-
diately; they need not wait for an external impulse and it is
therefore not considered why they should not pass away imme-
diately. The Vaisesika had assimilated this interpretation and
had come to assert that the qualities of the soul which are
transitory by nature have only a duration of a moment ( ksani-
katvam). Thus the qualities of the soul are held to be limited
not only spatially but also temporally limited to the shortest
period. On account of that, they were bound to appear as some-
thing external beside the omnipresent, permanent soul—someth-
ing that does not belong to its nature. And at bottom, they play
no other role than that of the psychical organism in the Sim-
khya as fully different from the Soul. But that means that they
are not the qualities which determine the nature of the indivi-
dual souls and give them a special character—an interpretation to
which one, in the case of the older soul-doctrine, could be easily
inclined. They have rather nothing to do with the nature of the
soul itself.

With this, the individual soul in the VaiSesika completely
lost its individuality. Earlier it had been said: The Samkhya
doctrine runs as follows: “The souls are not different; diflerence
lies, on the contrary, in the objects, the body, the sense-organs
and mind and their temporary causes.”” The Vaisesika, on the
other hand, taught that the souls are characterized by their
qualities.””’®8 Therefore, the essential feature of the system had
been regarded as lying in the individual definiteness of the souls
through their qualities. Now it was said : “The nature of the
soul is free from all qualities.” 13 In this way, the soul-idea of
the Vaijesika approximated towards the Atma-idea of the
Upanisads. This becomes particularly evident, when we consider
the condition of the Relcased, as it is represented by the doc-
trine of Deliverance taken over later in the system. According
to it, the Deliverance consists in the cancellation of the
cmbodiment; it follows through the fact that the psychical
organ which is the bearer of the soul’s transmigration and which
forms the foundation of all psychical processes, cnters into no
new body and suspcads its activity for the soul. 'I'herewith also
vanish all the qualities ol the permanent, omnipresent soul which
now rcmains frce from all limitations, calm and unchanged,
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untouched by all material things. It reminds us involuntarily
of the descriptions of the Brahma as we find it in the Upani-
ads.'#® Thereby, in the condition of Deliverance, there is no
consciousness, as with the vanishing of the qualities of the soul,
the knowledge also ceases. That agrees with the doctrine of
Yajdavalkya in the Upanisads, according to which there remains
no consciousness after death.141

Thus it was gradually a completely new picture of the
souls that arose. While earlier, the souls were considered beside
the elements as a fundamental homogeneous factor in the construc-
tion of the world of phenomena, they were now recognized as
something essentially different. In place of the body-sized souls
wandering in the cycle of births, there emerged the idea of their
infinite size and permanent immovability. And through the fact
that the qualities had lost their firm connection with the souls
and had become like something accidental and external, the
picture of the soul gained a feature of undefinedness and incom-
prehensibility which is reminiscent of the soul-doctrine of the
Upanisads.

In spite of it, however, a fundamental difference continued
to remain and the development in the VaiSesika leads to no
complete assimilation with the soul-doctrine as depicted in the
other great stream of development of Indian philosophy. After
all, the decisive last step wasnot taken by the Vaisesika. The world
of souls did not become the only sphere which, as in the Simkhya,
would have been placed in juxtaposition, and of equal value
with the world of matter or would have become a decisive factor
of explaining the world. The similarity with the doctrine of the
soul of the Upanisads is, finally, only outward. In reality, there
lies a chasm between the attributelessness of the souls in the
Vaisdesika infcrred from bald logical considerations and of the
Brahma against which all earthly definitions fail. On the one side
there is the rationalistic vacuumn ; on the other side there is the
mystic incomprchensibility and inexhaustibility. The Indians
were conscious ot this contrast. The opponcats of the Vaiicsika
had marked the” contrast with a sharp cyc and had brought to
the forefront the deathlikestiffness in the conditionofthe Delive-
rance as foun:l in the VaiSesika. So the Buddhists {lung the
contemptuous verse at the adherents of Vaiscsika : “Rather I
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would like to be born in the charming Jaitavana/as a jackal
than get Deliverance in accordance with the Vaigesika.’142
Space and Time—In conjunction with the described changes
in the Soul-doctrine, we shall deal with still two new ideas which
were taken into the system about the same time—the ideas of
space (Dik) and Time (Kdlak). The mere fact that these in and
by themselves were included in the orbit of consideration would
deserve no detailed treatment. But the manner in which it occur-
red is so characteristic that it is worthwhile entering into it
somewhat more closely. Because it is a good example, which
indicates with unusual distinctness, how a philosophically gifted
people like the Indians felt it hard to work through to pure gene-
ral ideas, how tenaciously the once cherished old ideas and
thought-processes asserted themselves and how much trouble and
detour it cost them toreach a uniformly satisfactory result.143
The idea of space (¢kafa) is very old in Indian philosophy.
It appears already in the Vedic texts, above all, in the Upanisads
and is counted as one of the Nature-forces with which one conti-
nually reckoned. The doctrine of space has undergone a special
formulation : during the ccnfrentation of the rracrccosm and the
microcosm, the space in the heart has become the counterpart of
the world-space and we have seen how this idea was employed
in an original way in the doctrine of dreams.14¢ Partly, the space
(akasa) was even placed in connection with the Brahma and was
explained as the spring of all things.!4® But, in general, this
thought did not turn out to be fruitful. One remained stuck
up in the start which was not further utilized. A new develop-
ment ushered itself when the space was made the bearer of sound
and was enrolled as Ether among the Elements. We have already
spoken about it and need not speak about it again.14® In this
enrolment, it gained a special place. As it was assumed to be
unlimited and all-penetrating, it appeared as something of quite
a different kind from the remaining limited and impenetrable
fixed Elements. Thisits special place remained enduring and was
rather strengthcned. Thiswas, no doubt, the case during the intro-
duction of the Atom-doctrine. That doctrine remained restricted
to the four remaining clements and was not extended tospacc. Thus
there was produced a fundamental distinction between the cther
and the remaining Elements. But that did not alter the fact
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that it had, as a bearer of sound, become an Element and could
not play, besides, the entirely different sort of the role of space.
In this way, there was created a lacuna inthe system. This
lacuna was especially felt in comparison with other systems like
those of older Buddhism and the Jaina where it had retained its
original character as space (dkdfa), and as such was reckoned
not only in the list of factors of existence but it also assumed
its place, otherwise, in the presentation of the systems. There-
fore, one was compelled to fill up this lacuna.

It is characteristic that with this aim in view, the idea of
purespacewas not juxtaposed against Ether butan old traditional
idea was seized upon involuntarily, namely the idea of the
quarters or directions (difalt) . In the Vedic period, we find Time
and Space and almostmore frequently than these we find ideas
closely related to them and graphically employed. Thus in the
speculation of the sacrificial priest, there appear, besides the
Time as a cosmic power, year and seasons, months and days. So
also besides the space there appear the quarters : East, South,
West, North, the intermediate directions : South-East, South-
West, North-West, North-East, the above and the below which
are also reckoned as directions. They are also put as cosmic
powers in relation with others, and are included in ponderings
about macrocosm and microcosm and definite divinities are
brought into connection with them.

The Vaisesika, therefore, seized back these ideas, as it
turned outtobe necessary to create a new idea of space. The
old word for World-quarters (difak) was given a general mean-
ing of space.4” Thus, however, not merelya new word was given.
All ideas, which originally clung to the idea of quarters, appeared
therewith. Formerly, one had designated space (akdsal) as that
which allows space. Now space (dik) was explained as what
determines thec spatial layout of a thing. But one did not com-
prehend it in general but referred it to the directions and said :
“The space is thc cause of the ideas of East, South, North and
West>.248 Thercby onc determined the quarters in the old
traditional way according to the course of the Sun : “The rcgion
in which the Sun rises is the eastern direction. The region, in
which it sets, is the western direction. The region in which the
sun wanders is the southern direction, the region, in which the sun
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does not wander, is the North.”’¥® Later on, the expressions
were changed. The word rising and setting were avoided. The
world-picture, which the Indian mythology created in course
of time, knows no rising and setting of the Sun, but only a circle
around the divine mountain Meru. The formulation was finally
chosen as follows : “Out of the first connection with the Sun—
it may be past, present, or future,—the easterly direction arises.”’
“Accordingly the Southern, Western, Northern” .13 The deter-
mination of directions is made dependent on an order of sequence
in which the Sun enters into connection with them, as it may be
now the case with the time when one speaks about it or one may
think of the past or future.

An important change which thenew coming of the old idea
of quarters produced on the space-idea was as follows : The quar-
ters are many, a plurality. The space, on theother hand, was
considered a unity. Onc held fast to thisidea and it was said that
one only speaks metaphorically of a plurality of directions, with
respect to the different connections with the Sun ; in reality only
one space is dealt with. Still more important was the following :
One soon came to the knowledge that it is only relative when
one speaks of the layout of things according to directions, that
the same thing which appears out of the east from one stand-
point, can appear out of the west from another. One adjusted him-
self to this knowledge. Up to this time, space was explained as
the cause of the ideas of the East, South, West and North. Now
it was added that these ideas must refer to particular stand-points;
it was said that the space is the cause when something from a
given stand-point appears as in the East, South, West or North.
Therewith one was accustomed to consider the layout of things
relatively in their relation with one another. This occurred not
only with respect to the direction in which things are, but also
with regard to their distance. The latter also was traccd back to
the cause of space. Thus a new dcfinition of space was arrived
at: Onc said : “The sign of spacc is that through it one knows
that this is nearer or further than that.”’'s! ‘T'his dclinition
appcarcd gradually as more important and was finally prcdomi-
nant so that the causc of the ideas of ncarncss or distance was
seen, aboveall) in the space.

Onc had come so far, when the classical Vaifesika system
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gained its final form, and the development came to a provisional
conclusion. The idea of quarters was thrown in the background
but one stopped with the ideas of nearness and distance. One
had not gained the general idea of spatial layout as the charac-
teristic of space. Thereby we need not think that there lay
therein a conscious knowledge of relativity of all spatial relations.
On the other hand, space as something permanent was fast
adhered to.Only through the accidents of development, one had
stopped with these ideas and did not advance to any further
generalization.

Similarly inconclusive remained the development of the
idea of Time. But it ranits course on an entirely different path.
It lies at the basis of every thing. In the mythological and the
rcligious sphere there is theidea of Time as the world-ruling
power which brings forth everything and again destroys it—
immensely impressive and capable of lasting development. To the
philosophical thought, on the other hand, the idea of Time
creates great difficulties. One begins, therefore, to discuss it com-
paratively late and the problems connected with it give rise to
protracted and toilsome discussions. Thus it is to be understood
that in the Iranian neighbouring region where the religious
streams predominated, the idea of Time gained overwhelming
importance and found its embodiment in the form of the God
Zurvan who was long considered as the highest Godhead. In
India, on the other hand, where in the attempts to explain the
world, philosophy assumed thelead, the things developed diffe-
rently 152 _

In the oldest times, we find sporadically the idea of Time
(Adlak) as the highest principle and Power governing all things.
‘I'hereis, in the Atharvaveda, a hymn which extols it, as the basis.
ol all things, in ringing words full of ardour and mystery. It
begins with the following words 183

“Time the steed runs with seven reins (rays), thousand-
cyed, ageless, rich in sced. T'he scers, thinking holy thought,
mount him, all the beings (worlds) are his wheels. ‘

“With seven wheels does this Time ride, seven navels has
he ; immortality is his axle. He carries hither all these beings
(worlds). l'ime, the first God, hastens onwards.

“Time begot yonder heaven, ‘I'ime also (begot) these worlds.
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That which was and that which shall be, urged forth by time,
spreads out.

“Time created the earth, in Time the Sun burns. In Time
are all beings, in Time the eye looks abroad.”

This idea of Time has further asserted itself. We hear
continually again and again of a doctrine of time (kalavadal)
which traces all things back to Time and in the mouth of whose
representatives, for example, the following words are placed :
“The Time brings all creatures to ripeness, the Time again des-
troys all things. The Time keeps awake among the sleepy. It is
hard to transgress Time.”’1%¢

“Without the time, not at all, not even a bean is cooked,
even when a man has placed the pot in the Fire ; therefore, a
man knows that it has occurred through Time.*’165

But in general, this doctrine remains in the background.
Apart from an occasional mention, the leading philosophical
systems take no knowledge of it. On the contrary, they discuss
the question of Time in quite a different way.

First of allwe cansay that the idea of Timevanishes where
the proper philosophical thought comes in; it emerges only
comparatively later. It was considered by the nature-philosophi-
cal schools; it only emerges, as it appears then, when one
attempts systematically to understand all factors of existence and
was persuaded to discuss the question of Time. It came about
in this way that one was compelled to put the question anew—
what is to be understood by Time. The reply ran as follows :
Time isa permanent, ubiquitous entity which brings forth every-
thing, but which is not itself visible but is only inferred as cause
from its effects. In spite of the bald, matter-of-fact formulation
of thought, here the influence of the doctrine of Time as the
prime ground of all things—the only one on which a man could
lean—is obvious. But is Time really the cause of all things ?
Does it produce everything? The nature-philosophy of the
Vaifesika in their atomistic-mechanistic world-picture had suffi-
cicntly proved the origin of all thingsso that there was no room
for Time as the World-cause. But still there is a case in which
the influence of Time is palpable. When in spring, the flowers
bloom, when in autumn, the fruits ripen, it is the work of
Time.1®® But is it also right ? On more exact consideration, one
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must say thatit is not the things which Time brings forth. On
the contrary, it only conditions the moment of its origin that
they emerge in appearance earlier or later. So one came to the
doctrine that Time causes the ‘earlier’ or ‘later’ of things.

In the formulation of this doctrine we come across a re-
markable thing. This ‘earlier’ and ‘later’ is referred only to the
present, not to the past or future; that is tosay, of two simulta-
neous things, the older is to be understood as the earlier, the
younger as the later. ““The earlier and the later are produced out
of the earlier of the causes and the later of the causes® The
older is therefore, on that account, the earlier because it origina-
ted earlier, the younger, later because it originated later. But
both are present at the same time. With it the questions about
the past and the future and their character which have troubled
the Buddhistic Schools so much!®® are shoved away. Hasit occur-
red intentionally ? Has the cause of it been putforth? We are un-
able to say anything about it. According to the aim-conscious
and consistent manner in which the Vaijesika have otherwise
formulated their doctrine, one could like to believe it. But our
sources are silent. The discussions regarding it must belong,
according to a process of development, to a period which still
liesbefore the formulation of preserved knowledge. The sources,
which lie before us, know nothing to say about it.

One thing neednot be lost sight of. The doctrine of Time
is perceptibly fashioned after the doctrine of Space. Finally, it
was easy orproximateto lean upon the simple prototype of space
while working out the difficult Time-problem. It, therefore, hap-
pens that in India the earlier and the later are expressed by the
same words as the further and the nearer. So it is said: Just as far
(parah) and near (aparal) express the relation of two things which
lie in the same direction, so also earlier (paral) and later (apa-
rah) express the relation of two things which lie in the same
scale of time.!%® The ‘earlier’ and ‘later’ have also been always
looked upon as the most important signs of time, in agreement
with the doctrine of space. No doubt, in course of time, what
otherwise expressed a time-relation—simultaneity and non-sim-
ultaneity, slowness and speed, was included. Itissaid: ‘earlier,
later, simultaneous and non-simultancous, slow, quick arc the
signs of time,”’180 But the idea of ‘earlier’ and ‘later’ have always

’
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remained the most important.

A further point in which the doctrine of Time in the Vai-
$esika agrees with the doctrine of space is as follows: There is
only one, single Time. When one speaks of the parts of Time such
as moments, hours, days and years, it is only a metaphorical
way of expression and serves a practical aim. Again one thing
remains to be mentioned. A question with which Indian philo-
sophy much occupied itself is the origin, duration and the dis-
appearance or passing away as the constituents of things. Especi-
ally the Schools of the Buddhists and the Jaina have endeavo-
ured to understand the nature of phenomena and have develop-
ed interesting thought-processes in that connection. On the
other hand, the Vaiiesika teaches only that the rise, duration
and disappearance of things are an effect of Time. This question
has not been discussed exhaustively but they have chosen to
make short ad hoc small comments in regard to the discussions
of other systems.

This is all what the classical Vaisesika system has to say on
the question of Time. The essential thing about it is that the
time is considered as a permanent, all-penetrating entity which
is the cause of simultaneous things, of the one appearing earlier
and the other later. We miss here the whole problem which
other systems have developed in all its richness.

In conclusion, if we want to summarize the results of our
considerations so far, we can say thus: We have seen in the ex-
ample of Space as well as of Time, how the development issues
out of simple ancient ideas, how the thought again and again
involuntarily comes round in a once trodden path and only
slowly works itself out forward. In the pcriod in which the
classical system gained its final form, only a certain stage is
attained which is far distant from a satisfactory solution of the
raiscd question. The result of the development for the classical
system of the Vaisesika for philosophical purposes can be summ-
arized thus: Space and Time have become firm ideas of the sys-
tem by the end of the classical period. They, as such, hold good
as permancnt all-penetrating elements, the importance ol which
belore alllies in the fact that all relative spatial and temporal
relations arc conditioned by them.

When the development of the VaiSesika had advanced so
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far, once again new thoughts were of quite a different sort. They
directed the development of the system into fully new paths; on
the strength of these thoughts the system was recast, the recast-
ing finding its expression in the doctrine of categories. Up to
this time, everything new had only contributed to widen the
sphere of considered topics and to deepen the insight gained in
that consideration. Now they dealt with a completely new way of
reflection. Up to this time, one had deemed all objects of the
phenomenal world ou the same level as things of the same
sort. Now one learnt to distinguish different forms of their
cxistence and that, through the distinction of different cate-
gories.

The Emergence of the Doctrine of Categories—How this new
knowledge came about and who was the first to express it, we
cannot say. Because this development falls in the period in
which our sources cannot be traced back. But, nevertheless, its
course is at least clear in the basic features. The first step lay in
the distinction between substances and qualities. It occurred thus:
‘I'he thought of the oldest period cared to imagine all things,
with which it occupied itself, as things, objects, obiectively.16
We see it especially in the Brahmana-texts of the Veda. What
the priestly thinker of those times included in the orbit of his
thought—year and seasons, sacrifice and metres, belief and pe-
nance—everything of all these appeared to him in the form of
particular, independent entities. The same held true originally
in the case of the things and their qualities. Not that no distinc-
tion was made between both. They were distinguished in an
intuitive mannecr, as it was alrcady conveyed by the genius of
the language. But where one attempted to give a more cxactly
mathematical account about their constitucnts, the objective
way of thought automatically appcared forth. We arc already
acquainted with the characteristic examples in this connection
in the history ol the Siimkhya. As onc lormulated the doctrine
of the three qualities and inquired into their constitution and
into the way of their working, he saw in them involuntarily in-
dependent cntities.'®2 ‘This character showed itsclf so distinctly
in the tradition that the best knowers or scholars of the
Simkhya doctrine fought shy, during the presentation of the sys-
tem, to spcak of the qualitics of the Ur-matter but chose the ex-
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pression constituents. Another example of the same manner of
thought is offered by theold psychology of the Samkhya system
in the doctrine of the fifty ideas. As we have already seen, all
psychical conditions were considered as something material and
were explained by the streaming-in of matter in the psychical
organism.!63 The singularity of these ideas must have, however,
made them doubtful and must have led to a setback. Then fin-
ally one came to the view that things and their qualities need
not be comprehended in the same way as independent entities
but that their sort of existence is something basically different
and that two essentially different forms of existence confront
each other. Thus was gained the knowledge of the first two ca-
tegories substance (drayyam) and quality (gunaf).

Indeed, one was not able to give a clear definition of the
nature of substances and qualities. What one knew to say was
that substances possess qualities!®* and qualities have substances
as their bearer which meant that they themselves possessed no
qualities.16® Therein was always contained the essential know-
ledge that qualities cannot occur independently but they require
a bearer. Thus therewas a break with the old objective manner
of thought. Besides it was recognized that a substance cannot
occur without qualities, that both emerge necessarily connected
with each other. ¢“Qualities without a substance and a
substance without qualities are not possible. Substances and
qualities, therefore, never occur separated.’’168

Thus was gained a new basic insight and the first step on
a completely new path was taken. Indeed this insight would
never have won such importance, as was really the case, if it
had not been employed with the genuine Indian thoroughness
and a flair for systematic action. It is a casc where the Indian
originality shows itself with special distinctness. Whereas in the
philosophy of Aristotle and his schools, the categories-doctrine
has only somewhat an episodic character, in India, however,
all the potentialities, latent in it, are exhausted and thought out
to the last conclusions until finally, on this basic foundation,
was created a full system compact and self-suflicient in itself,
which influenced the total later Indian philosophy of India inan
authoritative way, nothing being left out of thought. We shall,
indeed, nevertheless, later on, get acquainted with the disad-
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vantage with which this method was attended.

The Oldest Three Categories—The next step inthe develop=«
ment of the doctrine of categories consisted of the addition of
a further category. It was in itself evident that one would go
beyond both the categories of substance and quality. We see it
in the Jaina who have a beginning of the doctrine of categories
common with the Vaifesika. They observed that a thing also
undergoes changes, without the disappearance of old qualities
and with the coming in of new ones. So they distinguish besides
the qualities, a third category—the condition of things (paryayah,
P. pajjayo). The Vaisesika proceeded quite differently and it is
characteristic, viz. the way they chose. Among them at that time
the atomistic-mechanistic way of considering things was predo-
minant and the idea of movement played a decisive role in it.
So it was movement (karma) which was posited as the third
category.16?

In this way a group of three categories was gained, which
formed a close unity and remained as such in the system for a
long time.1%® The ‘systematic’ or systematization already set in
and an attempt was made to utilize the knowledge gained to the
fullest extent. One sought to delimit and fix the orbit of indivi-
dual categories, everything whatever that falls within the given
frame. One proceeded in such a way that, first of all, he arrang-
ed, in the frame of the categories, the topics dealt with by the
old Nature-philosophy and supplemented it by new ideas as
circumstances demanded it. In this procedure, earlier features
which are characteristic of the Vaijesika method of thought,
stepped forth and they defined decisively the picturc of the
classical system. We must turn to that and enter into it, in
brief.

Among these features, above all, belongs the fundamental
realism of the system. This realism is occupied with underst«nd-
ing things in a way which gocs back to an ancient way of view-
ing things and which resulted, as onc was compelled in the
course of development, in taking up a fundamental attitude or
position towards this manner of viewing things. In the begin-
ning of philosophical thought, a man isinclined to consider all
objects ol knowledge as recal; that is tosay, it is presupposed
involuntarily that to every content of knowledge, there corres-
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ponds a real object in the external world. It is a naive realism,
-naive so far that this assumption ensues as a result of what one
" felt sentimental about it, becoming conscious of the problem
lying before him. The further development in such cases follows
as a general rule in such a way that a moment comes when a
man sees himself compelled to take up conscious, intellectual, in-
telligent attitude towards an interpretation which until then was
arrived at emotionally or by way of feeling and to decide for or
against it. The inclination shows itself most in affirming, first of
all, the hitherto existing accepted interpretation. But the decision
which confronts man constrains him to think out through the
things more exactly. Through that, man becomes conscious in
general of the problem before him. With that the requisite
conditions are made available to overcome gradually the old
views which have become untenable in course of time.

In the Vai$esika, there arrived now the moment for taking
up a fundamental attitude towards the old naive realism,
when one proceeded to classify the subjects of the old nature-
philosophy into the frame of the categories. The doctrine of
Categories had taught that the different kinds of existence
should be distinguished and that everything should no more be
considered as material. But one still saw in everything an exis-
tence which was called as something peculiarly real. The
question now forced itself whether such a view was also justi-
fied. Because, among the things which were classified under
various categories, there were also such as were in no way
independently existing, whether they were considered as inde-
pendent entities or not—e.g. Time and Space and the different
qualities. With the classification into categories, one was, how-
ever, bound to decide which view he wished to profess. The
Vaiéesika fundamentally decided in favour of realistic compre-
‘hension and executed this view with their peculiar consistency
down to the last possibility, According to the doctrine of the
classical Vaifesika therc exists, corresponding to every content
of knowledge, a real correlate in the external world and this
view was held to firmly as far as it was somehow possible.
Especially clearly it comes, among other things, to be expressed
when onc explained this during the dcfinition of different things
with a preference, as the basis, of corresponding ideas and of
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words belonging to them. Characteristically the Indian word
for a category (padarthal) has also its own peculiar meaning—
‘“object of a word.” Through the oversharpened execution of
extreme realism, its critical attitude also became evident and
served as the starting-point for its later being overcome by the
logical-epistemological school of Buddhism.

On this occasion, further, an equally critical feature of the
development, described above, may be mentioned by theway, na-
mely, its favourite inclination towards external systematization.
The attempt to classify all things in the frame of categories and to
summarize all and everything under a few ideas, and that too, un-
der the presuppositions created by the extreme realism, brought
with itself the fact that quite heterogeneous things were placed
near each other as homogeneous. With this, its speciality receded
into the background as against the general character of the group.
One forgot the particular and the individual against the general
idea. Thus there opened gradually a chasm between the living
view and the empty world of theideas of the categories—doubly
dangerous in a school which started with explaining nature and
understanding it. One continually got accustomed more and
more merely to working with the ideas which were offered by
the categories and ended in this way finally with an unnatural
scholasticism in which the system gradually grew rigid and
stiff. '

Still, we shall have to return to it later on. We shall now
return back to our proper subject—the further development of
the doctrine of categories through the classification of the
objects of the old nature-philosophy in the frame created by
the Vaisesika.

In the case of the category of substance (dravyam), it was
not difficult. Only one needed to survey the factors out of which
the old nature-philosophy built the world-picture and to gather
them, which were suitable, together. Thus there was no possi-
bility for much doubt. It was self-evident that the Elements
together with the Ether were explained as substances. 'There
was also no fluctuation or wavering with regard to the soulsand
the psychical organs. One could be uncertain only with rcgard
to Time and Space. But here the realistic attitude of the system
proved decisive so that they were also cnrolled as substances.
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Thus one arrived at a series of new substances which were
arranged in the classical system in the following way : Earth,
Water, Fire, Air, Ether, Time, Space, Souls and Psychical
Organs. There were hardly differences of opinion with regard to
them—not also among the related schools. Only the Jaina
shared the view whether Time should be regarded as substance
or not.1® In the Mimimsa School of Kumarila, as we have
already heard, the sound and darkness were regarded as
substances.1?° -

Though things with regard to the category of substance
were simple, it was different to get ata clear decision with re-
gard to the category of qualities—what were to be regarded as
the qualities and how were they to be arranged. Let us, first of
all, consider the qualities of the elements. The old nature-philoso-
phy had formulated lists of these qualities. But these lists were not
employable or usable withoutmuch ado. They were exceedingly
manifold and in spite of many simplifications, which ensued
in between, were composed of the most diverse constituents.1”
The formulation of a list of all the qualities which could dwell
in the substancesrequired, on the other hand, a far stricter selec-
tion, a restriction to the essentialsand a well-arranged marshal-
ling together of the same. One had, therefore, to proceed very
systematically—more than hitherto. It resulted in bringing about
decisive changes.

Above all, the old series of the qualities of the elements
fell a victim to this great systematization. While describing the
qualities of the Elements in the old Nature-philosophical doctrin-
es, we have seen that the elements had been first characteriz-
ed by a definite series of qualities such as hardness, moistness or
liquidness, heat and movement and only later on were placed
beside them the lists of qualities which correspond as scnse-ob-
jects of sense-perception.1”? The older series was now bound to
fall away. As long as more than one or several lists were tolera-
ted beside one another or as long as the qualities of individual
elements were enumerated in a motley or promiscuous series, it
could easily happen that the same sort of homogeneous qualitics
would be repeated in various places. In the formulation, on the
other hand, of singlc uniform lists, such repetitions were bound to
disappear. Now in the present case, on a morc exact cxamina-
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tion, it was seen that hardness, which was taken as the quality
of the earth and the heat, of fire also occurred in the second seri-
es, namely, as sub-varieties of touch and that they were there in a
betier place. The movement of the wind was naturally classified
under the category of movement (karma). Thus, of the whole
first series, there remained only the moisture and fluidity of
water, for which a proper place had to be found in the new list
which was formulated.

Regarding the assessment of the qualities of the Elements,
other view-points, besides the greater systematization, also were
taken into consideration. Through the Atom-doctrine one had
learnt to distinguish between atoms and the aggregates formed
out of them. It led to the knowledge that certain qualities occur
to the aggregate but not to the atoms. This knowledge was,
above all, employed by the Jaina.1”® Inthe Vaifesika, the follow-
ing also came up. According to the mechanistic manner of
thought of the Vaisesika, the atoms and therewithalso their qua-
lities were considered as fundamentally unchangeable.!™ So it
was obvious to differentiate the qualities which were firmly bo-
und with the substances from those which were not. Thus fin-
ally one came to the conclusion that there were qualities which
are bound up with definite substances and are characteristic of
them (vaiesika-gunalr), as against those which can be common to
different substances (samanya-gunalt).

Under the influence of this point of view, the doctrine of
the qualities of the Elements was formed in this way: It was na-
tural that the qualities, which, according to the older doctrine,
form the objects of sense-perception and which had been connec-
ted with the individual elements, namely, form, taste, smecll, touch
and sound, should be considered as the characteristic qualities of
these clements. But the accumulation theory, which had been
takenover, wentagainst it, asaccording to it individual qualities
occur in more and more clements.1?”® But one, however, resolved
to lightly pass over these difficulties because he was of the view
that, in spite of the accumulation thcory, every quality lends its
special character to every element. With this assumption, form,
taste, smell, touch and sound were received into the list of qua-
lities to form the category of quality and they were cxplained as
the characteristic qualities of Fire, Water, Earth, Air and
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Ether.17

Next, in conjunction with it, there arose the necessity to
examine the sub-varieties of these qualities and to fix them fin-
ally. In this respect, taste, smell and sound presented no diffi-
culties. Besides, the things were made more easy; with the for-
mulation of the doctrine of Categories, the proper natural-sci-
entific interest stepped back continually more and more. Oftaste
the customary six varieties were formulated: sweet, sour, saltish,
bitter, pungent and acrid. Smell was simply divided into good
and obnoxious smells. As for sound, one was satisfied with
differentiating it as sounds of speeeh (varpdf) and unarticulated
sound (dhvanif).

In contrast to the above, form and touch served to give
occasion for basic important decisions in the field of the doctrine
of the Categories. The extensive group of the sub-varieties of
Form, after singling out the obvious things not belonging together
such as Light and Shadow, organized itself distinctly into two
sub-groups, of which the first embraced all colours {form in the
strict sense), while the second contained what concerned the
shape (samsthanam) of things. Now it was clear that of these two,
clearly only colour could be valid as the characteristic quality of
Fire. The shape according to the Vaisesika playedrarely a role in
the fully uniform atoms ; only it played its part in the aggre-
gates. Besides, a view could not be shut out that the shape could
be well attributed to all other substances as well like the fire.
Theresult was that the shape was separated from the old quality
of Form which was now defined as merely colour.

Similar resultsaccrued on a more exact examination of the
varieties of touch. Heaviness and lightness were also counted
among them. In the meanwhile, however, in the mechanics,
heaviness was known as something different from the other
qualities of the elements. Before all, it could not be reckoncd
as a sub-variety of touch among the characteristic qualitics of
air to which the old nature-philosophy attributed no heaviness.
It was, therefore, to be excluded. Again, to ascribe hardness
and softness, roughness and smoothness to the atoms went
against the doctrinc of the atoms of the Vaiiesika. Rather they
were attributed only to the aggregates and were traced back to
the kind of their compounding. And so finally of all the sub-
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varieties of touch, only heat and cold remained.

In this way, by the time of the final doctrine of categories
in the Vaisesika, the doctrine of the qualities of the elements
and their sub-varieties had the following result : There are five
characteristic qualities of the Elements : form, taste, smell,
touch and sound. Of these, form embraces different colours
white, etc. The taste is six-fold : sweet, salt, bitter, pungent,
sour and acrid. The smell can either be good or bad. The
touch is three-fold—cold, hot and neither hot nor cold. In sound,
finally, sounds of speech and inarticulate sounds are to be dis-
tinguished.

Thus with regard to the first group of qualities which was
enrolled under the category of quality, namely the character-
istic qualities of the elements, there came about clarity. But the (
reflective thought bound up with it gave rise to a formulation
of a further group of qualities. As we have seen, one had found
it necessary to separate from ‘form’ (r@pam) what concerns the
shape of things. But how should this shape itself be judged?
The realism of the system demanded that it should be explained
as something real. But then if one comprehended something
real as such, it could only be considered as a quality. Then arose
the question, as to what place among the qualities should be
given to it. As an answer to this question it was decided that
the shape (samsthanam) was not toberegarded as thecharacter-.
istic quality of a substance but that which is ascribed to all
substances—to the atoms as well as the aggregates. It was there-
fore explained as a common quality {(samanya-gunah) .

Regarding the precise constituent of this quality, the essen-
tial of shape (samsthanam) was seen in the extension. Evidently the
thought conjointly gave the idea that the shape wasascribed to
the atoms as well as totheendlessly great substances. This quality
was therclore named extension (parimanam). As sub-varieties, dis-
tinction was made betweensmallness (anutvam) , largeness ( mahat-
tvam Yand shortness (hrasvatvam) and length (dirghatvam) . The sub-
varieties which the old naturc-philosophy had assumed e.g. quad-
rangularity, roundness etc. were rejccted, because it was belicved
that they only occur to the aggregates and could be traced to
the bigness and to the arrangement of the parts. To the perma-
nent substances which have atom-form, comes inlinite smallness,
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and to those which are unlimited, comes unending infinite big-
ness ( mahattvam) .Both become summarized as an independent va-
riety of extension under the name of spherical roundness (pari-
mapdalyam) 177

The perishable aggregate could be small or big, short or
long.17 It could, indeed, not be overlooked that smallness and
bigness are relative ideas and that their respective knowledge is
directed to therelation to other things. Therefore, it was firm-
ly laid down that only aggregates, which are formed out of two
atoms, are really small and short, while everything else is big
and long. Ifin spite of it, it isdesignated as small or short, that
is due to a figurative usage of speech.

Extension (parimanam) gave the firstcommon quality of the
substances. While examining the qualities of the Elements, hard
ness, softness, roughness and smoothness were separated from the
sub-varieties of touch because they were traced to the kind of the
composition of things. But what is this composition of things?
The simplest answer was: thc connection of its parts. With it
there emerged a new idea, the connection (samyogal) and the
question arose with regard to its character.

The reply to this question could not be doubtful in the
given situation of things. The fundamental realism of the Vaise-
sika demanded that it should be understood as a real entity.
Thereby one was confronted with old, already existing ideas.
In the older period, it was a natural thought to see an indepen-
dent entity, when two things were seen'connected together, in
those which it binds and which distinguishes it from the un-
bound things. We meet consequently with corresponding views
in Jinism as well as Buddhism.1?® They, thcrefore, need bec pre-
supposcd in the older Vaisesika. This entity appears to have been
originally imagined as material, as a body which holds to-
gether the connected things.180

With the cmergence of the doctrine of Categories, this
was no more tenable. In it, the connection was bound to be-
come a quality which dwells in the connected things and allows
them to appcar as connected. As this quality can indwell in
different substances, it was naturally cxplained as a common
quality.

It may be remarked here that this quality of connection
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(samyogah) played a fairly large part in the doctrine of Categories
of the classical Vaisesika system, as during the incorporation of
the old Nature-doctrine in the scheme of the ideas of the Categor-
ies, different important processes were understood as connection
(samyogah) . According to the atomism of the old Nature-philoso-
phy, every origin or product ensues through the coming together of
permanent atoms; this coming together was explained as connec-
tion (samyogah). Inthe Mechanics itwasknown that a movement
is called forth through a push (nodanam) or stroke (abhighdatah).
In an attempt to define these two in the sense of the doctrine of
Categories, the best solution appeared in understanding these as
a sortof connection. The ideaof connection was also worked out
otherwise. The cooperation of the soul and organs was traced
back to their connection. The temporal and spatial layout of
things was derived from their connection with the substances
Time and Space. To it were also finally attributed different in-
dividual cases like the origin of sound which is caused by the
connection of the drum with the stick. Thus the quality of con-
nection gained an exceedingly widc sphere of validity. It joined
itself with the issue of living discussion, particularly with the
Buddhistic Schools—to which we shall return still on a later
occasion.181

As to the nature of the quality of connection, it was defin-
ed as the uniting of two things, which until now were not united
(apraptayoh praptik) . It is possible in the case of limited ( m trtak)
as well as unlimited (amirtah) substances, indeed with a limita-
tion. The limited (miirtak) substances can well be conjoined
among themselves, as well as the limited and the unlimited. But
the conjunction of unlimited substances among themselvesisim-
possible. These unlimited substances cxist since eternity without
entering into a conjunction. Because, according to the mechanis-
tic manner of thought of the Vaisesika, it can occur only through
a movement, that is, a change of place which is not possible in
infinitely big substances. According to the VaiSesika doctrine
there exists no conncction (samyogal) between Ether, Time and
Space and the infinitely great souls. It remains to be marked that:
connection, in contrast to the other qualities described up to now
which always cling only to onc substance, is a quality which
dwells at the same time in many substances (anekdsrital)—i.c.
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the substances which it connects. Further it was taught that it
does not wholly penetrate its bearer but extends itself only on
a part of the same (pradeSavritih). As itwas seen, an extended
object can enter into a connection only with one of its parts.
Finally, the following should still be considered. The hitherto
described qualities, with the exception of sound to which always
a special place is assigned,!®? permanently cling to theirsubstan-
ces. On the other hand, connectionis a perishable quality which
rises in its bearer and again vanishes. Its cause is, as a rule, a
movement i.e. a movement which leads to the union of the
objects concerned. Its destructiondepends finally on movement,
i.e. amovement which drives the connected objects asunder. In
between, comes in or interpolates, according to the Vaisesika, a
further idea and with that we already come to the next quality,
which we must describe in connection with connection (samyo-
gal) ,that next quality being separation (vibhdgah).

It suited the formulation of the Vai$esika to place an in-
dependent quality, separation, in contrast to connection. Be-
cause, during the systematic summing up, one was accustomed to
put together the pairs of oppositeideas. The positing of this qua-
lity (separation) occurred after gooddeliberation and with full
consciousness. Objections were not wanting: it was said that the
mere abrogation of connection is something purely negative
and a positing of a special quality was not justified. Against
that, the adherents of the Vaisesika represented that the idea:
‘These things are separated’, just like the idea : ‘These things
are united’, expresses something positive and, in a logical
execution of their fundamental realism, assumed for this idea
also a positive correspondence in the external world. In one
case, at least, they believed to have been able toshow distinctly
‘separation’ as a special, indepcndent real entity. Just as a stroke
—a conncction of two things, generates a sound, evenso the brea-
king of astick i.e. a separation, occasions a sound; they therefore,
fclt themselves justified in the positing of ‘separation’ as a sepa-
rate quality. Finally, there was mixedin it an attempt to carry
out assymmetrically as possible the [undamental maxim accord-
ing to which the doctrine of categorics was built up.'8? Now,in
general, the rule was considered valid that the qualitics arc des-
troyed by qualities which are opposed (uirodhi). It appears,
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therefore, desirable to infer the abrogationof connection through
one such opposed quality. ‘Separation’ (vibkigak) turned out
to be suitable for that. The process was thought out asfollows:
The movement which disturbs the connection (samyogal) brings
forth separation (vibhagak). This destroys the opposing quality
of connection (samyogah). And the things connected hitherto
loosen themselves from one another.

Concerning the constituent of the quality of separation,
the same held good, in general, as in the case of connection. It
is a common quality which dwells in limited as well as un-limi-
ted substances. It extends itself simultaneously over more subs-
tances, namely the substances which it separates. And it pene-
trates the things not entirely but only partially. It is further
called forth like the connection through a movement, that is, a
movementwhich drives asunder the previously joined or connec-
ted substances. Only with its destruction the position becomes
different. In the case of connection, it was clear that it was
destroyed by separation which drives asunder the hitherto con-
nected things. In the case of separation, on the other hand, it
cannotbe said, that it is first destroyed when the separated things
again unite with one another. Because it need not so occur in
general. But the idea which considers the things as separated
and on which the assumiption of the idea of separation is based
considers the things only in view of their earlier union as sepa-
rated, as soon as the consciousness of their eariier union vani-
shes. It lasts, as a rule, only for a short time and the same must
hold good for the quality of separation. In order to establish it
the following assumption was made: The movement or action,
which separates the connected things, causes also a change of
place of these things. But a change of place consists in a conncction
with another place. Now itis this connection, it was said, which
destroys the scparation in the separatcd things. As a change of
place follows immediately after separation, the quality of separa-
tion is also destroyed immediatcly and lasts only for a moment.
In this way, the destruction of the quality of scparation without
a new connection of scparated things is cxplained. The cxpla-
nation corrcsponded simultancously with the fundamental con-
cepts of the system as it allowed the destruction to follow.
through another opposite quality.
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With the formulation of the three qualities—extension ( pari-
manam) , connection (samyogak) and separation (vibhagah) there
emerged, beside the group of the characteristic qualities of the
elements—a second group, and that is the group of common
qualities (samanyagunal). It correponded with the Indian
attempt at systematization—which wehave already described in
connection with the old Nature-philosophy—to complete this
group further and seek to make it as consummate as possible.
Towards that end, the following possibility offered itself.

The development of the old Nature-philosophy, of which
we have just spoken, led to the fact that space and time were
included in the sphere of dealt-with subjects and both ideas
had been incorporated into the system. A cause was seen in
them, whereby something appears as further or nearer, earlier
or later. This ‘Further’ or ‘Nearer’, ‘Earlier’ or ‘Later’ must
now appear, seen from the stand-point of the doctrine of
Categories, as the qualities of things, in consonance with the
consistent realistic attitude of the Vailesika, qualities which
are called forth through their connection with Space and Time.
Thereby, in them were necessarily seen the common qualities,
as they occurred in all things which are in Space and Time.
As the ideas of ‘distant’ and ‘earlier’, ‘nearer’ and ‘later’ were
expressed in India through the same word and fell undera
similar idea, two such qualities (gunal) were posited viz. the
spatial and temporal distantness (paratvam) and nearness
( aparatvam) .

But with the positing of these two new ideas, there arose
a new problem. On a more exact reflection, it could not be
overlooked that distantness and nearness are something relative
and depend on the stand-point of the observer. Thereby one
was confronted with the question how qualities can dwell in
things, il they are conditioned by the comprehension of the
knowing subject. This was a difficult test for the rcalism of the
system. Because one wished to assert that something objective
in the present depends on the knowing subject.

Here is secn again the rigorous logical consistency of the
Indian philosophy of the classical time which fought shy of no
inferences where they were valid, to carry through consistent-
ly to the end the basic views of the system. In the present
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case, man held fast to the view, as was demanded by the
realism of the Vaisesika, that in distantness and nearness the
objective qualities of things were dealt with but it was also
assumed that they originated under the influence of the know-
ledge of the subject. It was taught as follows : When seen
from the point of view of the observer, it was said, two objects
in any direction are found on different distances and when the
observer sees the more distant one, then under the influence
of this observing knowledge (apeksabuddhih) there originates
the quality of distantness (paratvam) through the connection
(samyogah) of the object with space and it calls forth on its side
a corresponding knowledge. The weakness and vulnerability
of this theory are obvious. But it is not to be denied that it has
been consistently thought out on the presuppositions of the
system and it well represents the only possibility to rescue its
basic realism in the present case. The origin of the quality of
nearness (aparatvam) was also similarly explained. The corres-
ponding view also held valid for the temporal distantness
and nearness. For example, when the case of two men is consi-
dered, two men of whom one is older, the other younger, in
the case of the older man in relation to the younger one, there
arises, under the influence of this observing knowledge and
through the connection with Time, a quality of distantness
(paratvam) in the older one and in the reverse case the quality
of nearness (aparatvam) in the younger ones.

All these qualities, as also the temporal and spatial dis-
tantness and nearness are naturally, according to this theory,
not enduring. Their emergence rests on the observing know-
ledge (apeksabuddhih) of the knowing subject; they vanish also
with the vanishing of this knowledge. Nothing especial remains.
to be said of them.

A further quality which was assumedin the group of com-
mon qualitics is the number ( samkhya). The number plays no
role in the Indian philosophy of the classical period. The
sacrificial mystique of the Veda has no doubt played with the
number and the philosophical systcms of the later time work
with the numerically dcfined cnumerations.!® But number itself
does not bclong to the ideas which are employed for cxplaining
the phenomenal world. It has found access in the Vaisesika, as,.
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according to all appearances, it was sought to comprehend as
completely as possible all categories and their sub-varieties in
the formulation of the Doctrine of Categories.

In the case of number, it is now important that it was
regarded asrelative and conditioned by the knowledge of the
observer. One was of the view that number one is ascribed to
single things of nature. When, on the other hand, many things
numerically form a group, it depends on the knowing subject
who understands it as a group. The origin of number was
regarded as similar to that of distantness and nearness e.g.
when two things are understood as belonging together and as
duality, there arises in the things under the influence of the
observing knowledge (apeksabuddhik) the number two out of
number one which naturally dwells in things, and the obser-
ver knows them as two. The same holds good for all higher
numbers. Naturally these numbers are fleeting or perishable
and vanish with the observing knowledge. It remains still to be
marked that they belong to the qualities which, like connection
and separation, inhere in many substances.

The last quality (guraf) which found acceptance in the
described group of common qualities is the separateness
(prthaktvam). This quality is again an example of the sharp-
ness in distinguishing ideas which distinguished the Vaisesika.
As we have seen, ‘Separation’ was posited as a counterpart to
connection and was defined as the non-union or disunion of
things which were formerly united. But there are also the
separate things which were not formerly united or connected.
If, therefore, separateness of formerly united things was traced
to a quality called ‘separation’, separatcness of these-things,
which formerly were not united, was also bound to be
derived from a quality dwelling in them. Such a quality was
assumed to be separateness (prihaktvam).

In itself nothing especial about this quality would have
been said, if the following thoughts had not emerged with
regard to it (prthaktvam). It was said that thé separate things
not only appear singly but also could form groups and this
group-formation was also established with the indwelling of
separateness in them. The thought ran the course similar to
the case of number. In the case of things, separateness as unity
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- (ekaprthaktvam) and separateness as duality (dviprthaktvam)
etc. were distinguished. Of these, the first dwells in all separate
things naturally while the other remaining ones are called forth
by the observing knowledge of an observer. The process is
the same as in the case of number. They vanish with the
vanishing of observing knowledge and dwell in more than one
substances just like the corresponding number.

With the separateness (prthaktvam), the qualities which
come to be considered as a group of common qualities, in the
strict sense, are exhausted and the group was closed. This group
embraces the seven qualities which are enumerated in the
classical system in the following order : number, extension,
separateness, connection, separation, distantness and nearness.
Simultaneously ended therewith the new most important
creation which was inaugurated in the sphere of the category
of qualities in the formulation of the Doctrine of Categories.
Everything remaining which remained to be done was, on the
other hand, simple.

First, beside the groups of the qualities of the Elements
and of common qualities, a third group of the qualities of the
soul was formulated. We have heard!® that the old nature-
philosophy regarded the soul as knowing and active and also
ascribed to it different processes and conditions. We have also
further heard how these different conditions were sifted and
arranged until one arrived finally at a clear and well-arranged
division which differentiated, besides knowledge, pleasure and
sorrow, desire and aversion—to which series later in the course
of further development was added ‘effort’ which embodied the
activity of the soul. As to the question which arose as to under
which category in the Doctrine of Categories, these conditions
of the soul should be arranged, it appeared best to count and
arrange them under qualities. They could not be considered
as movement, as movement for the Vaisesika implies exclusively
a change of place and such a change of place is unthinkable in
the case of the infinitely big souls. T'here was no further possi-
bility of arrangement. It was, therefore, decided to enroll the
named conditions of the soul as the qualities of soul in the
category of qualities.

‘These new qualities represented an independent group by
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itself on different grounds. On the one hand, they are the charac-
teristic qualities which only occur to the soul and are, therefore,
to be separated from the common qualities. On the other hand,
they arealso distinguished from the characteristic qualities of
the Elements inimportant features. Incontrast to the qualities of
the soul, the qualities of the elements are by nature perishable
and extend only on a part of their bearer. And also otherwise,
they assume a special place for themselves according to the way
of thought of the system e.g. they fall out of the usual frame of
the doctrine of causality, as they have nothing to do with the
formation of an aggregate. It was, therefore, justified to group
them as an independent group. Thus there arose the third group
of qualities—the qualities of the soul : knowledge (buddhik),
pleasure (sukham), sorrow (duhkham), desire (icchd), aversion
(dvesah) and effort (prayatnah).

With these three groups—the qualities of the Elements, the
common qualities and the qualities of the soul, the main mass
of qualities was comprehended. What remained to be added
were mere supplements. Among them first came into conside-
ration the three qualities of the elements which were left out
during the grouping of the characteristic qualities of the Ele-
ments. They were moisture or humidity (snehah), fluidity (dravat-
vam) and heaviness (gurutvam).

Of these moisture or stickiness was a remainder of the
old series of the qualities of the Elements.!8® By itself, it was not
considered difficult to arrange it. Because it appeared naturally
as a quality of water and was not different from the remaining
characteristic qualities of the element. But the attempt towards
extreme systematization and symmetry, which played not an
under-estiméble role in Indian philosophy, did not allow its
arrangement in the proper group of the characteristic qualities
of the elements, as it would have disturbed their regular cons-
truction. So it became, in a ccrtain measure, enrolled as an
appendix in a supplement. Just as with humidity, similar was
the case originally with fluidity. But some difficulties arose about
it. Different facts, which made its arrangement into the scheme
difficult, had to be taken into account. First of all, luidity does
not only occur in the case of water but also in the casc of things.
like fat or lac or lacquer which is considered under the
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element of Earth, or in the case of different metals which were
considered as the appearances of the element Fire but which
could appear in a fluid, flowing form. Further it was observed
that water can assume solid form in snow or hail while reversely
fat and lacquer become liquid under the influence of heat. These
observations could have led to kinds of further knowledges. But
the doctrine of categories with its predilection for external
classification was not favourable to such new knowledge. So
instead of recognizing fluidity or stickiness as a condition of the
aggregate, it was, on the contrary, ascribed as the quality to the
atoms of the substance concerned. Only one distinction was
made : in water fluidity was explained as natural (samsiddhikaf)
and among other elements, on the other hand, as artificial
( naimittikah) . Thereby the natural fluidity, because it occurs
only in the case of water, was defined as a special quality, while
the artificial fluidity was defined as a common quality because
it appears in Earth as well as Fire. On account of this, fluidity
fell out of the frame of the characteristic qualities of the Ele-
ments and it had to find aplace likewise under the supplementary
qualities.

Things were represented again differently with regard to
the third of the named qualities ‘heaviness’. In the old nature-
doctrine, it had been a sub-variety of touch. Now it was to be
differently arranged or classified. First in its case it was of impor-
tance that it belonged to more than one elements, to Earth and
Water, according to the simple observation which were worked
out in those times. But it was still more important that in the
course of development, it got into quite a different circle of ideas
and appeared in a different light. The heaviness, as we know,
played an important role as a chief cause of movement in the
mechanics of the old Vaisesika and as such was considered from
a different view-point than in the old Nature-doctrine. Accor-
dingly, it was defined as a common quality which is invisible and
is only inferred as a cause of the falling. It has its place in the
play of forces of the mechanics where the resistance of impene-
trable objects, a conscious effort, or the swing ofa moved thing
work against it and neutralize it. It is understandable that in
this entirely different character, heaviness was not placed beside
the characteristic qualities of the Elements but was accommo-
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dated in the supplement.

A further quality which arose out of the circle of the ideas
of the mechanics and found its place here is the swing or force
(vegah) which keeps the moved things in motion. It was some-
thing different from the old qualities. It is a common quality
because it occurs to all moving things—to all the four elements
and also to the psychical organs. Therefore, it naturally belongs
to the supplementary qualities. In its arrangement or classifica-
tion, it was mixed with a further idea. We have seen that the
Vaisesika, with all their externality of systematization, show also
a remarkable sharpness in the formulation of ideas and com-
prehended clearly every idea in its speciality and elaborated it.
It held good in the case of force. It was believed and recognized
that force is essentially different from the remaining hitherto
accepted qualities. Its decisive feature was seen in the fact that
it displaces its bearer temporarily into a condition which may
cause the release of a particular operation or effect and then
vanish. Something similar was also believed to have been in other
cases ; for instance, Elasticity (sthitisthapakah) which was also
included in the sphere of consideration about this period. Be-
cause when a man stretches a bow, elasticity makes it possible
to assume its earlier form. Finally a similar related phenomenon
was observed in the working ofthe memory-impressions (bhdva-
nak) in the soul. Through them, the soul is displaced into a
condition which releases a particular effect and endures until
the effect or working takes place. In order to validate the special
character of these named qualities, it was resolved to do as
follows : They were not posited as three different qualities, but
it was taught that there was a quality called Disposition or
preparedness (samskdral) which represents an arrangement for
the rclease of a particular effect or operation. It was said that
force, elasticity and memory-impressions are the three different
sub-varieties of this quality named Disposition (samskdrah)

T'hus were comprehended and classified the total qualities
of the llements which were known to old nature-philosophy and
with the memory-impressions, an important supplement was
addcd to the qualities of the soul. Still there remained, hitherto
unconsidered, merit (dharmak) and guilt (adharmall) which were
already summed up under the name of the Invisible (adrstam).
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We have already spoken during the further development of the
old nature-philosophy about the emergence of the idea of the
Invisible force which is called forth by the actions of men and
leads to retribution.!8? There we have also mentioned the ideas
which were formulated as the constituentsofthis Invisible Force ;
it was partially comprehended as an independent entity and
partly a bearer was assumed for it. We have also said that the
Vaisesika decided to set it in connection with the soul. The
result naturally was that in the formulation of the doctrine of
categories, merit and guilt were explained as the qualities of the
soul. They were placed on a par with the remaining qualities
of the soul. Theywere adjusted in such a way that it wastaught
that they as well as the rest of the qualities were called forth
through the connection of the psychical organ with the soul.

With meritand guilt, the summing up of the total qualities
is finally completed and a number of the total twenty-four total
-qualitiesisreached. Theclassical Vaisesika represented this num-
ber and the related systemsshowed nogreat variations. Kumarila,
who regarded sound of speech (fabdah) as a substance, enumera-
ted in its place vibrating sound (dhvanik) among the qualities.1%8
Prabhakara explained the number as a separate category and
went his own independent way on many points. But seen broadly
or by large, the variations are unimportant and the dependence
on the Vaisesika is palpable.

In conclusion, if we cast a glance on the total category of
.qualities, we must say that its compilation must have involved
fairly great pains. Not only a rich traditional material had to
be sifted and classified but also the transmitted views had to be
changed in many ways. And new thought-processes led to the
formulation of new qualities.

The Category of Movement—Things were quite different with
regard to the category of Movement (karma). The tradition
offered in this respect only little. Because what was taught by
the mechanics of the old naturc-philosophy was the idea of
movement but nothing more. A distinction of the sub-varicties
of movement was lacking. But one would not be satisficd with
that. When alrcady diflerent substances and qualities were for-
mulated and cnumcrated, one wished also to put against them
a corresponding series of movements. Though tradition did not
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offer much, one compiled, as well as it could go, one such
series. Thereby raising (utksepanam), letting down (avaksspanam),
bending (dkuficanam), stretching (prasdrapam) and going
(gamanam) were distinguished. About the superficiality and
vulnerability of this classification, we need not speak. Simply
different sorts of movements of the human body were compiled.
The differentiation of these kinds of movement gained no further
importance for the system. They were once enumerated and then
there is no more talk about them. But enough was done to fulfill
the necessity to juxtapose a number of the sub-varieties of move-
ments, corresponding to different sub-varieties of substances and
qualities.

There were found opponents who contested this classi-
fication of movement!®® and the Vaisesika held fast, with the
tenacity customary to the finished system, to the once formulated
assertions. When the opponent said that the distinction of
different kinds of movement lacked justification, as all move-
ments are a change of place and a going, the representatives
of the Vaidesika replied thata particular group of activities
called forth an entirely fixed idea different from other ideas and
that corresponding sub-varieties of movement must, therefore,
be accepted. Again the opponent observed that it also proved
true in other cases and that one, therefore, must posit other
special cases of movement like entering and going out as its
sub-varieties. Thereupon, the representatives of the Vaisesika
retorted that in such cases no definite sub-varieties could be
had, because it depends on the stand-point of the observer
whether one understands it as going in or going out. But philo-
sophically, these discussions are unimportant. They lead to no
result, as it always happens, when of the two opponents one
is bound by a preconceived opinion and does not wish to be
persuaded or to take advice. It is, therefore, unnecessary to enter
further into such discussions.

With this, we have finished the first stage in the develop-
ment of the doctrine of categories. We have seen how one
filled the given frame through the formulation of the first three
categories. Itwas a very important step. With it, one had begun
to build the simple basic ideas of the doctrine of categories further
into a system and the basic lines of the system began already
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to stand out. Still it was only the first step. A further way was
to be covered until the full completion of the classical system.
Towards this end thedevelopment ran in two directions. On the
one hand, the frame of the doctrine of categories was widened
through the addition of newer categories. On the other hand,
one sought to employ the stuff offered by the doctrine of cate-
gories, because it remodelled the world-picture given by the
old nature-philosophy in the light of the doctrine of categories.

Yhe Category of Commonness—The first, that occurred,was the
formulationofa new category of Commonness (samanyam) . It falls
before the period towhich our sourcesreach back and we canonly
conjecture as to which thought-processes led to it. But we know at
least a doctrine with which the Vais$esika could come in contact
and with which probably it did. The doctrineis connected with
a problem in the orbit of the philosophy of language—the ques~
tion of the subject or the object of the word.1?°

To the greatest scientific performances of the Indians
belongs, as is well known, what they have attained in the sphere
of the linguistic science. They had already created, in the pre-
Christian period, a Grammar of their classical language Sanskrit
which not only deals with phonetics and accidence with unusual
precision but has also considered word-formation and syntax
and, even beyond that, has summed up the total language-
material in a sort of a dictionary of roots. The whole represents
a performance which, through its deep penetration into the
structure of language and through its systematization and com-
pleteness, has remained unrivalled until in the newest times.
Besides Grammar, they also occupied themselves early with the
problems of linguistic philosophy. They inquired into the
nature of the word and the sentence and into their subjects.
In conjunction with it, the problems of epistemology were also
thoroughly discussed. Their inquiry could go so far that a
famous grammarian Bhartrhari (about 460-520 A.D.) formula-
ted a very well-known doctrine according to which the word is
the ‘ur-ground’ (the first cause) of things. In the course of our
presentation we shall repeatedly be compelled to come back to
the Indian science of language and its views.

In the present case, what to us is of importance concerns
the views of the Grammarian about the subject of the word.19
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In the oldest period, when man dealt with the question as to
what was the subject of the word, the natural reply was that
this subject was seen in something (dravyam) of the external
world. But soon one became conscious that one and the same
word can denote a large number ofindividual things; then the
question confronted itself asto how it was possible and to what
subject the word properly clings. The reply given thereto was
that it is the form (akrtik) which is common to all individual
things and which is, therefore, the cause why the same wordis
used for all. Thus there were two opinions of which one assu-
med that the individual thing was the subject of the word while
the other believed to find the subject of the word in the
form (akrtik) of the thing.!® Finally, an attempt was made to
unite both these views with one another; it was explained that
both an individual thing and form were expressed by the
word, but then now only the one, now the other stands in the
forefront.

In this doctrine of the Grammarian it is important that
they distinguished between an individual thing and a homoge-
neous constituent which is common to many several things.
The Vaisesika joined in that view and itdepended, above all,
on fathoming the nature of the homogeneous constituent. It is
characteristic of the system, how it goes far deep beyond the
start offered or made by the Grammarian.

The form (akrtifr) assumed by the Grammarian turned out
for the Vaisesika as unusable or inapplicable. Form had been
discussed in the formulation of the category of quality.193
Thereby, a quality named extension (parimdpam) had been
accepted. In the remaining, form was knownonly as an arrange-
ment of parts of which a thing is composed (samsthanam). Of
thzin, cxtension could not be iddependently considered as the
subjcct of the word. One would not decide in favour of the
arrangement of parts. According to the spirit of Realism which
rules the Vaiiesika, they naturally traced the commonness in
the individual things back to an indcpendent entity. In that, it
was still considered that, from the stand-point of the doctrine of
catcgories, commonness was believed to be recognized not only
in substances but also in qualities and movcments. Thus it was
resolved to trace the commonness in all things, in substances,
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qualities and movements back to an independent category which
could also be simultaneously regarded as the subject of the word.
It was, therefore, assumed that there is a category called com-
monness which, as an independent entity, indwells all homoge-
neous things and lends them the homogeneous character. Thus
it was thought, for example, that the commonness ‘cowness’
(gotvam) dwells in all cows and operates in such a way that we
know and characterize them as cows.

Thus, a question of commonness in individual things
was, no doubt, answered but there arose a series of new ques-
tions. Above all, the following question urgently came forward:
What man usually comprehends as commonness is, in no way,
mere commonness. The cowness, for example, is common to
all cows and allows them to appear as homogeneous or of the
same kind. But at the same time it distinguishes them from the
things of other kinds, for example, from the horses; in this view,
it is not commonness but Peculiarity or Particularity (vifesak).
Thus one came to the conclusion that the so-called common-
nesses have a double character—partly as commonness, partly as
peculiarity. It was said : ‘commonness or peculiarity depends on
comprehension’.1® A second thing came out of it. It was re-
cognized that the sphere of different commonnesses is greatly
different and it was observed that the commonnesses with
larger spheres appear as commonnesses against those with
narrower spheres, while the commonnesses with narrower
spheres present themselves as peculiarities against the common-
nesses with larger spheres. So one was confronted with the
question, how these phenomena are to be assessed.

On a more precise reflection, one came to the following
views : It was said that the entities, which lend the things their
general character and which are predominantly considered as
commonnesses, form a ladder of steps from those with the widest
sphere to those with the narrowest. Of them only the border-
line cases are exclusively constituted by commonness or pecu-
liarity. Existence (bhavah or sattd) has the widest sphere. It
occurs in all substances, qualities and movements and is ex-
clusively a commonness. The entitics form the contrasting bor-
der-line cases which occur in individual permanent substances
and distinguish them from all homogencous or heterogeneous
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things. They are exclusively a peculiarity (visesaf). Everything
that lies in between is partly commonness, partly peculiarity;
it appears as peculiarity as against higher commonnesses and as
commonness against the lower. Substanceness (dravyatvam)
represents itself as peculiarity against existence, as it is a form
of existence which distinguishes the substances from other re-
maining forms, from the qualities and movements. It (substance-
ness) appears, however, as commonness against earthness
(prthvitvam), as it binds together its bearer the earth with
water, fire, etc. as homogeneous. These commonnesses are,
therefore, called with a double name : commonness-peculiarity
(samanyaviSesal). In later times, the term genus (jatih) served
as an expression for it.

With a view to judging all these entities and their organi-
zation in the doctrine of categories, the following formulation
was made regarding them : First of all for the last peculiarity,
which could no more be considered as commonness, a further
category of peculiarity was posited. For the rest it was clear
that the existence (satta) as the highest commonness represented
the category of commonness (samanyam). With regard to the
lower commonnesses, there was vacillation at first. In this res-
pect, partly an independent category of commonness-peculiarity
(samanyavisesan) was posited.1® Finally, the orthodox system
decided to explain them as commonness, because it was said
that they are basically considered commonnesses and are
designated as peculiarities only in a metaphorical sense.

In this way, a clarity was attained, regarding the positing
of categories and their kinds. The next question concerned the
relation of these new categories to the old. In this respect, the
following view was decided upon : Like all categories except
substances, commonness and peculiarity cannot stand indepen-
dently but require a bearer. But whereas the qualitics and
movements and, as man assumed, also the last peculiarities can
only cling to a substance, the commonness can also dwell in
the qualities and, movemcnts. No further commonness can
dwell in the commonness, just as the qualities and movemecnts
cannot dwell further in qualitics and movements.

These arc simple assumptions and are explicable from the
point of their attempt to create the ideas assimpleandas clcar
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as possible about the relation of categories with one another.
Essentially more difficult was the answer to the question as to
how the working of the commonness in individual cases has
been introduced. Finally, the following rule was formulated for
it. There is, it was said, for every kind of homogeneous things,
one and only one commonness which lends them their homoge-
neous character. This commonness is permanent and exists
everywhere in all its bearers. The one commonness indwells
undivided and entire in its every bearer.

It is a remarkable doctrine which actually challenged
contradiction. It was sought to establish it in all its points in
this or that way. For example, it was said that there is respecti-
vely only one commonness because the characteristic, in which
we recognize it, is the same everywhere and we have no occa-
sion to assume several commonnesses. Or it was said that com-
monnesses are permanent because they are different from their
bearers and do not originate or disappear with them. But
these reasons do not satisfy. As a matter of fact, they are not
the essential ones. In reality, the cited doctrine was formulated
in spite of its difficulties in order to escape still greater diffi-
culties.!?® Naturally, under such circumstances this doctrine was
the target for the attacks of the most different opponents. It
was connected with detailed discussions which dragged on
through many centuries in connection with the discussion of the
question of epistemology. On that account we shall have to
return to it in details later on. Here what has been said
may suffice provisionally.

The Category of Inherence—The positing of the categories of
commonness and peculiarity was the most important expansion
which the doctrine of categories underwent beyond the old
three categories. The classical system later added only one
more category—the Inherence (samaviyal). This category is
again an example of the acuteness and clarity of the building
up of ideas which distinguishes the Vaifesika system of the
classical time. As one learnt, through the doctrine of categories,
to see things as a conglomeration of various categories, the
question arose as to what holds these categories together and
connects them into a unity.1®” It was seen that the quality of
connection did not come into consideration in this respect. In
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the working out of the Category of this quality it had been
defined as a union of things not formerly united.1®® It had
been recognized that it originates only through a movement of
things which connect themselves with one another and it is
abrogated again through the separation of things. But that does
not hold true in the case of Categories. There is, therefore, no
union of earlier separated things. Because they only occur toge-
ther. Again the things, which are united through a connection,
could stand independently by themselves. It is not the case with
regard to categories. On the contrary, in the case of the two
categories which are connected with one another, there is one
which is always the bearer, while the second always clings to this
bearer and is likewise borne by it. Aunion of several categories is,
therefore, something quite different from two things being con-
nected by connection. It was taught, therefore, that in this case
there is no connection (samyogah) but an indwelling inherence
(samavdyak) .

This inherence cannot be a quality. It had been assumed
that the quality of connection indwells the substances which it
unites. The inherence, which connects the different categories
with one another, must accordingly indwell not only substances
but also qualities and all other categories. But that is not’
possible in the case of a quality because qualities can indwell
only the substances. So one was compelled to explain inherence
as an independent category.

It was, therefore, assumed that the connection of different
categories with one another ensues through a further category
of inherence which is defined as the connection of things
occurring not separated (ayufasiddhall) which stand in relation
of the bearerand the bornewith each other (adharyadharabhiital).

This definition of inherence stood the test and was, there-
fore, held to firmly in future. Only on one point, it, still re-
quired clarification. It turned out to be necessary to fix more
exactly, what is to be understood under scparate occurrences.
On a reflection of all cases coming under consideration it was
scen that therc is a case in which no inherence but a connec-
tion (samyogal) was present in which, however, the things concer-
ned occur, in spite of everything, not separated. Above all, there
was the case in which the infinitely big substances are concer-
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ned. Between the atoms of the four elements and the space, for
example, there exists no inherence but only a connection. Still,
the atoms and space occur not separated, as the atoms outside
space cannot be thought of. Similar is the case with the psy-
chical organs and the souls, as soon as the souls were regarded,
as was done by the classical Vaidesika, as infinitely great. {In
order to avoid this difficulty, jthe separate occurrences were
defined as the possibility to move, by oneself, separated (prthag-
gatimattvam) . This is granted in the case of atoms vis-a-vis space,
as well as in the case of psychical organs vis-a-vis the souls.
Thus the connection between atoms and space, as well as that
between the psychical organs and souls does not fall under the
definition of Inherence but can be regarded as connection with-
out much ado. This solution was helpful where the connection
between infinitely great substances and limited substnces was
dealt with. It failed when one came to define the relation of
infinitely great substances with one another. Because infinitely
great substances, according to the Vaijesika doctrine, cannot
move, movement being a change of place. There was, therefore,
nothing left but to infer that the infinitely great substances could
not be connected with one another through connection. As no
inherence was considered possible, one was, therefore, constrain-
ed to assume that between two such substances, there can be
no connection. In fact, this view also was represented and one
did not fight shy of the infercnce that under these circum-
stances, the souls stand in no relation to space and time.

A second case of things which do not occur separated but
between which, still, only the connection and no inherence exists
is, for example, that of ,the body and the skin called the sense-
organ of touch. Both occur not scparated, still there stands bet-
ween them no inherence. Here one helped himself with the
explanation that there is a separate occurrence also when two
things inhere in separate bearers (yuktesv dSrayesu samavdyah).
It is the case of the body and the skin. Thercfore, they are to be
considered as separatcly occurring and what holds them to
gether is the quality of connection. With this solution, one did
not hit the core of the matter but it helped to explain away the
shocking dillicultics and one rested content therewith. ‘

Regarding what remains regarding the exact constituent
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of the Category of Inherence and its operation, the following
doctrine was formulated. There is only one single permanent
Inherence. This staysin all things which inhere in one another
and produces the connection between them. Its own existence
in the things is, on the other hand, not caused by any further
inherence, but is conditioned by its own nature. This doctrine,
just like the corresponding doctrine with regard to the category
of commonness, arose as the necessary inference in the sense of
the system. And one firmly defied all the antagonist’s objections.
With the category of Inherence, a number of six categor-
ies was reached and with it the circle of the categories which
found acceptance in the classical Vaisesika system was closed.
Not that there were wanting further attempts to posit further
categories. But these attempts did not prevail. Already there
were not lacking differences of opinion regarding the last descri-
ed categories. It is evinced especially distinctly by the doctrines
of related Schools. All the stronger was, therefore, naturally the
opposition against the recognition of newer categories.

The Controversial Categories—Regarding the already described
categories, e.g, the famous Mimansa teacher Kumarila asser-
ted against the Vaisesika doctrine of the two categories of com-
monness and peculiarity that thereis onlyonecategory common-
ness, but that this commonness is no separate entity by itself
but is inseparably bound up with the separate nature of indivi-
dual things. There is, on the other hand, noindependent cate-
gory of peculiarity nor of inherence. This doctrine, according to
which, there is found united a double nature in things, which
allows itselfto partly appear in this, partly in that, was named
as the doctrine of relativity (syddvddak) and is found also in the
Samkhya system?% and in the system of the Jaina. 200 Also the
second great Mimamsa teacher Prabhakara, the opponent of
Kumarila, differed in this regard from the named categories of
the Vaisesika doctrine, though to a small extent. For him, the
category of commonness is a separate entity by itself and he
also holds the category of inherence asvalid. But he denied the
category of peculiarityand asserted that the peculiarity of things
is not different from the quality of separatenesswhich dwells in
the individual permanent substances.?0

Butin the case of Prabhiakara, we also find the attempt to posit
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further categories beyond those ofthe Vaisesika. Thus we have als,
ready heard that he regarded the number notas a quality, like the
Vaigesika, but consideredit as a separate category.?2 Further, he
assumed, besides the category of commonness, an independent
category of similarity (sadrfyam) which is the cause that things
appear to us as similar and we compare them with one ano-
ther. 203 Both these did not win any attention among the adhe-
rents of the Vaisesika and gained no further importance, other-
wise. Important, on the other hand, in his attempt to formulate
an independent category of force or capacity (Saktik). With that
he touched a problem whichwas especially ofinterest for the Bud-
dhist Schools.2% In thishe does not also stand alone. Because as
theacceptanceofcategory of force in Candramati’s text-book of ‘ten
categories’ testifies, the Vaisesika also occupied themselves with the
problem. Candramati, indeed, in accordance with the succinct-
ness of his work, teaches that thereis a category of force or capa-
city which inheres in substances, qualities and movements andit
isanecessary presupposition that they bring forth their effect toge-
ther or in isolation and this category is placed against a second
category of incapacity.?%® We seek, in vain, in it, a discussion of
the questionsconnected therewithand of a detailed proof for posi-
ting this category.In the School of Prabhékara, on the other hand,
we find an attempt to establish the assumption of the category
of forceor capacity. 2% In general, it wassaid, we could infer from
every effect a force or capacity in its cause by whichit was bro-
ught forth. But the fact that this force or capacity (Saktik) is an
independent one, different from the cause itself, can be deduced
from the following : When a conjuror through his magical word
abrogates the effect of poison or of fire, the poison or fire still
continues to remain afterwards as before. The activity of the
conjuror, therefore, eliminates something which releases the eff-
ects or the working but which is different from the cause itself.
It can only be a force or capacity which indwells the cause. This
positing of proof, however, is not considered valid by the ortho-
dox school of the Vaisesika, as it denies this categoryin general.2o?
It was said that when following the activity of the conjuror, the
effect of poison or (irestays away, it depends not on the extinction
of the power or thecapacity which otherwise indwells the poison
or fire but on the factthat it depends on the totality of causes
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{ karanasamagri) which releases the effect and belongs to the poison
or fire, and that then only a change comes in. Thatthis totality
of causes brings forth their effect, presupposes that a hindrance
which would hinder their working, does not exist ( pratibandhaka-
bhavak). When, therefore, a conjuror interferes, this presupposition
is not fulfilled, the totality of the causes is not the same and
consequently, its effect cannot take place.

A further idea with which man occupied himself about the
same period in a lively manner and which also led to the
attempt to formulate a new category is non-existence (abhdvah).
The impulse to it was given by the theory of knowledge and
formed the starting point of the question viz. how it is possible
to know a non-existing thing. The view was put forward that
every knowledge is caused by its object and now it was asked
how non-existence can be operative as a cause. In order to
answer this question, it was taught that every non-existence is
only another aspect of existence. The non-existence of a pot,
for example, consistsin the fact that the potisnot available in
that place of the ground, in which one expects to find it. Its
non-existence is, therefore, to a certain extent embodied by this
place of the ground, in so far as the pot is not found in it. In
the same way one cannot find the non-existence of an effect in
a cause, in so far as it does not contain it. In a similar way,
all other cases can be interpreted on the basis of these views.
Candramati, the Vaisesika author, made a statement that there
is a category of non-existence. He distinguished five kinds of
non-existence—the earlier or former non-existence (prdgabhdvah),
non-existence through vanishing (pradhvamsabhavat), reciprocal
non-cxistence (anyonyabhavak), non-existence with regard to a
connection (samsargabhavall), and the complete non-existence
(atyantabhaval) 28 Of these, the earlier or former non-existence
is the non-existence of cffect in the cause, the non-existence
through vanishing is the non-existence of the cause in the effect.
Under reciprocal non-existence is to be understood the non-
existcnce of a horse in a cow and of a cow in a horse. Non-
existence with regard to a connection is the non-existence of
anything in others, so far as they are neither connected with
them nor inhere in them; finally complete non-existence deals
with the non-existence of horns on the head of a hare.20?
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Almost the same kinds of non-existence were recognized
by the remaining representatives of the VaiSesika and in the
different schools of the Mimamsa. But in respect of the
assumption of an independent category, Candramati’s view did
not prevail at least in the Vai$esika. We, therefore, find in
the concluding presentation of the classical Vaisesika system—in
the Padartha-dharmasamgrahal of Prasastapada, the category
of non-existence not cited. But the question was, in no way,
settled. The discussions were continued further and led to a
change of views on certain points. Finally non-existence came to
be enrolled as the seventh category in addition to the six
categories of the classical system. But it is a development which
already exceeds far beyond the period with which we are here
occupied and in which later influences have cooperated. We
shall, therefore, not enter into it further at this place and shall
return to our proper subject viz. the origin and formulation of
the doctrine of categories in the Vaisesika system of the classi-
cal period.

We have already, hitherto, described how the doctrine of
categories originated, i.e. how one came to distinguish categories
as different forms of existence and how one gradually formulated
different categories, determined their nature and delimited their
spheres. The development, however, did not end therewith for
a long time. As we have already pointed out during the origin
of the doctrine of categories,?!? thedoctrine of categories in India
reached suchimportance, because one, with the genuine Indian
profundity, thought out to the last their implications and exhaus-
ted all the possibilities of application implicit in them. Tt occurred
in the following manner:

With the hitherto existing thoughts, the basic ideas of the
doctrine of categories were already there. But one was notsatis-
fied with that. On the other hand, a further step was taken to
employ these basic ideas i.e. an attempt was made to think out
through and through the old nature-philosophy and to clothe it
in the form of the Categories. Thus an eflort wasmade to create
a complete system which rested on the scaffolding of the cate-
gories.

We shall now try to get acquainted with and understand
that system. Because its importance is not small. It represents,
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in a certain measure, the test of the doctrine of categories on its
possibility of application and its worth. But above all, its manner
of looking at things has become standard or authoritative for a
wide sphere of Indian philosophy and has remained valid up to
the latest period so that we shall have also to reckon with it in
our later presentation. While we recognize its historical impor-
tance from the beginning, we shall not overlook the serious
disadvantage in which this development resulted. The fault lies
mainly, in the fact that the Vaisesika gradually got lost in an
unfruitful scholasticism. We had hitherto many occasions in the
course of presentation to point out this disadvantage. But at this
point of development, however, it stood out prominent in all
its full extent. Here, therefore, it would not be out of place to
speak a few words about it and about the Indian Scholasticism
in general.

The Emer gence of Scholasticism—With the name Scholasticism,
I characterize a form of philosophizing in Indian philosophy
which does not start from a living view of things but which rests
on a data, once given, of ideas and develops a system out of
them. This is the essential thing. These ideas need not be given
through revelation and, in their demonstration, need in no
way an appeal to authority in place of logical reasoning, as it
was often emphasized in European Scholasticism. Therefore, it
ispossible, as we shall see, for example, in the Vaisesika that in
India a nature-philosophy also falls into a Scholasticism.

The way it occurs is, as a rule, as follows : One seeks to
employ the given ideasin a practical way, as he attempts to
explain with their help the things, for the interpretation of which
he is endeavouring. Thereby, different assumptions turn out as
necessary. On the basis of these assumptions, an edifice of
hypothesis is built up. When difficulties come up, new assump-
tions are seized upon. Thus arises an airy, fanciful complicated
edifice of thought which, finally, hasscarcely to doanything with
real things. Because one seeks the confirmation of the assumption
made, not through observation and experience, but on the other
hand, is satisfied, if with their help, the erected hypothesis-
edifice suffers no jolts or knocks and exhibits no contradictions.

I will elucidate it from some examples of the Vaisesika.
According to the old Nature-doctrine of the Vaisesika, things
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are formed out of the Elements. These are characterized by
qualities and their movement causes everyriseand disappearance.
Thereby, there appear, in abundance, many phenomena which
are homogeneous with each other and also different from the
heterogeneous ones. Everything is translated into the idea of the
doctrine of categories. The things are built out of substances
in which qualities and movements inhere and which are, be-
sides, characterized by different commonnesses. In order to carry
out these ideas lucidly or graphically the following assumptions
were seized upon. The bearers of different categories, out of which
things are composed are the substances. Qualities and move-
ments inhere in them. In them no further qualities and move-
ments could inhere. Because the inherence of qualities and
movements is the essential sign of substances. Moreover, other-
wise the inherence of further qualities and movements would
continue endlessly. Similarly, commonnesses inhere in the sub-
stances, qualities and movements. On the other hand, nofurther
commonnesses inhere in the commonnesses. The inherence finally
is the cause by which the rest of the categories inhere in one
another. But they cannot cause their owninherence.

These fundamentals were used in all individual cases and
one did not hesitate from the conclusion where it seemed neces-
sary, with a regardless or ruthless consistency, peculiar toclassical
Indian philosophy. We shall take, as an example, the doctrine
of sound. The old nature-doctrine had assumed that the sound.
moves towards the ear from the place of its origin. But now that
confronted difficulties. Because, it was already formulated as a
basic tenet that the qualities cannot inhere in any movement
i.e. they, therefore, cannot move. But according to the doctrine
of the school, sound is a quality, namely, of Ether and cannot,
therefore, move. How then does it reach the ear? In order to
remove the difficulty the following assumption was made : The
sound, it was said, disappears immediately after its rise. But
simultaneously, it calls forth a new sound which again calls a
new one and this propagates itself like a wave until it reaches
the ear of the hearer. This theory reminds us, at the first glance
of the modern idea of propagation of sound-waves. In reality,
it has naturally the least to do with it. So, as it was originally
meant, this idea of a series of continually originating new quali-;
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ties is rather remarkable.

A similarly strange doctrine, which one comes across, is the
theory of movement, thoughin adifferent way. When we assume
that a body isputinmotion by animpulse or a stroke and moves
as long as it hits another body and comes to rest, it presents itself
according to the doctrine of categories in the following way :
The impact which brings the movement to a stand-still is a con-
nection (samyogal). The connection originates in both when the
moving body comes in contact with the body in rest. Itis caused
by movement while the movement itself disappears when the
connection arises. It was, therefore, taught that the effect of
the movement i.e. connection abrogates its cause—the movement
itself. But this assumption raised doubts. With the impact, the
moving body moved a certain distance wide through space and
therefore came into connection with different places of space.
As we know, according to the Vaisesika, every position in space
depends, according to the Vaisesika doctrine, on a connection
of the object concerned with the substance named space. If one
did not wish to abandon the previous assumption that the con-
nection called forth through movement abrogates the movement
itself, it must be also held good to apply to all these connections
with space. As a matter of fact, one did not fight shy of such a
conclusion. So one arrived atthe doctrine that every movement in
space consists of a series of movement-moments of which
every one disappears again immediately, while the spring or force
of the moved body calls forth the next.

This may provisionally suffice as an example in order
to characterize the manner of thought which I name as
Scholasticism and which came to prominence now in the
Vaisesika. In this way the doctrine of categories was
applied to the old Nature-doctrine and was developed into a
system. Indeed, it never attained toa complete system, although
it gained validity for the whole sphere of old nature-doctrine.
It is due to the fact that its application on a wider sphere did
not bring in anything essentially new in the world-construction
or the construction of the human organism. Therefore, one left,
out of account, an exhaustive treatment of this sphere in the new
way and rather restricted himself to the more exact handling of
isolated important fundamental cases. We shall, therefore, in our
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presentation, reckon with and restrict ourselves to a few cases
which gained an entirely new look in the light of the doctrine
of categories and which are of general basic importance. They
are the Theory of the Aggregates, the Causality-Theory, and the
Theory of Perception.

The Theory of Aggregates—Regarding the Theory of the
Aggregates, we shall distinguish between the coming about of
the aggregates and their constituents ; we shall first of all deal
with how the aggregates come into existence.

In the description of the atom-doctrine of the old Vaisesika
we have heard that according to this doctrine, the origin and
disappearance of all things depends on the connection and the
separation of Atoms. But that produced a difficulty into which
every atomic theory, created out of theoretical considerations,
gets entangled irretrievably—the difficulty to bridge over the
chasm between the indivisible and endlessly small atom and the
aggregates formed out of them. It must be said that this bridg-
ing over has not succeeded in the atom-doctrine. Here came in
now the doctrine of categories. Because it enabled to let the
problem appear in an entirely different light and to lead to the
solution satisfactory at least from its point of view.

From the stand-point of the doctrine of categories, this
problem was presented as follows : The Atoms and the aggre-
gates, according to their size, distinguish themselves through the
fact that they are the structures of the elements in which differ-
ent sorts of the quality of extension (parimanam) inhere. As we
have seen during the description of the quality of extension?!!, bee
sides the indivisible infinite smallness or roundness( pdrimandalyam)
of the atom, they also distinguished smallness (anutvam) and big-
ness (mahattvam) . Of them, smallness is designated by the smallest
extension, while everything beyond that is to be considered as
bigness. Smallness (anutvam) was ascribed to the double atoms
{ dyanukani) consisting of two atoms and bigness (mahattvam) to
all further aggregates. In the formation of the aggregate, it was
considered valid to explain how in the transition from the atom
to the double atoms and greater structures, another sort of
extension steps in, in place of one sort of extension.

Now, indeed, it was not possible to derive the one from
the other without much ado. Because it belongs to the basie
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maxim of the system that in the formation of aggregates out of
the qualities of their constituents, only homogeneous qualities
can arise forth. That is to say, in application to our case, when
out of big aggregates still greater ones are formed, the great-
ness of the one can arise from the greatness of the other; but
neither out of roundness (parimandalya) can arise smallness
(anutvam) nor out ofsmallness can bigness be derived. In order
to obviate this difficulty, the following way out was chosen. It
was said that it is the number of atoms which bring forth the
extension of the aggregate. When two atoms form together into
doubleatoms, it isthe number two inhering in both the atoms
which brings forth the smallness (anutvam) of double atoms.
When many atoms form a bigger aggregate, it is their plurality
which causes the bigness (mahattvam) . Thereby, originally greater
aggregates are allowed to rise directly out of the atoms. Later on,
it was taught that they are formed out of the double atoms.212
Evidently, one wished to derive their bigness not directly out
of the roundness of the atoms but wished this course of develop-
ment to pass through an intermediate stage of smallness (anut-
vam) .23

The formation of the aggregates is carried out in the
following way : When atoms come to a conglomeration, first of
all, twoatoms form together double atoms. Thus, the number two
indwelling the two individual atoms calls forth the extension of
smallness (anutvam) in the double atoms. Three or more of such
double atoms form, then, the greater aggregates whereby the
number three or more inhering in them calls forth in these
aggregates the extension, bigness(mahattvam). When further on,
such aggregates form still greater unities, their bigness arises out
of the bigness of these aggregates.

With this doctrine, there was given a satisfactory explana-
tion of the origin of the aggregate in the sense or light of the
system—indeed, in the sense or light of the system only. To us,
this working with the idea of the doctrine of categories appears
rather arbitrary. Above all, it shows distinctly the dangerous
slipping off of the old Nature-philosophy from the graphic reality
into the construction of a pure thought-world—a slipping off,
which essentially contributed towards cutting off further develop-
ment, as in the place of the living knowledge of nature, there
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finally stepped in the empty play of hollow scholasticism.

Not only the origin of the aggregate but also its constitu-
tion allowed or made the doctrine of categories itself to appear
in an entirely new light. According to the doctrine of categories,
all things represent a complex of different categories and, no
doubt, theyconsistassuch, if we restrict ourselvesto the essentials
of a substance, which is the bearer of different qualities and in
which their qualities as well as a number of commonnesses inhere.
Itholdsgood naturallyin the case ofthe aggregates aswell asin the
case of their constituents. Now it is clearthat the qualitiesand co-
mmonnesses whichoccur in an aggregate are different from those
which characterize their constituents. To give only a simple exam-
ple, the extension (parimapam) of a cloth is different from that
of the individual threads of which it iswoven and the common-
ness-clothness (patatvam)inheres only in thewhole cloth butnotin
the threads. With the force of logic, it follows from it that the
aggregate must be something different from its constituents.
This doctrine was therefore formulated and presented by the
adherents of the Vaisesika.

But how have we to think of such an aggregate? How is
it related to its constituents ? These questions were answered by
the Vaisesika in the following way: Through the connection (sa-
myogah) of parts (avayavah) of which a thing is composed, there
arises quite a new thing, a uniform whole (avayavi) different
from its parts and which inheres in these parts. Out of the subs-
tance of the parts arises the substance of the whole, out of the
qualities of the parts arise the qualities of the whole Thereby,
as arule, the qualities of the whole are of the same kind as the
qualities of the partsbut many are also different as, for example,
their extension (parimanam). Also new qualities step in, for
example, connection (samyogal) which unites the parts to the
whole. But, above all, there arise in the whole, when it originates,
a number of commonnesses which inhere in it and lend it its pe-
culiar character. This whole is, in contrast to the permanentatoms,
perishable. As it originates through the connection of its parts,
it also perishes togcther with the qualities, when these parts
again scparate from one another.

This is the doctrine of the whole, the most characteristic
but also the most controversial doctrine of the Vaisesika. Because
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this idea of a whole, indwelling ‘the parts as a separate entity
different from the parts, which might have been thought out
consistently from the presuppositions of the system is highly re-
markable. It challenged opposition and was the target of
violent attack continually. From the side of the Vaisesika it
was tenaciously defended. This discussion continued through
centuries, through the whole period of the second or a late flow-
ering of the classical period of Indian philosophy, to which we
shall have to return again in the presentation of that period.

The New Form of the Theory of Causality—W ith this doctrine
of the whole, the whole world-picture of the Vaisesika suffered
an essential change. As we have already seen, for the older
Vaisesika an atomistic-mechanistic interpretation held good,
according to which all origin and destruction is a play of the
permanent and unchangeable atoms and we have shown how
this grand view of the picture appears as a counterpart to the
likewise sublime conception of the Samkhya of the permanent
changing Urmatter.2** Now came into this world-picture a rift.
It was no more the permanent atoms alone which ruled all
origin and disappearance. Besides them, there emerged now the
different perishable aggregates. And the origin and disappear-
ance nomore appeared as mere conglomeration and separation
of atoms but as origination and disappearance of something
quite new which did not exist before. It wasan essentially diffe-
rent comprehension which had replaced the old world-picture.
This new comprehension found its expression in a theory which
represents the most characteristic maxim of the classical Vaisesi-
ka and has been continually regarded as such. With respect to
the great rival Samkhya and in contrast to it, this doctrine was
formulated and was given a corresponding form The adherents
of the Samkhya, in their doctrine of thc incessant modifica-
tion of the one permanent Urmatter, had seen the essential in
the persistence of Urmatter itself. For them the decisive thing
was that it was enduring in all change, that it was alrcady
present in all origination and disappearance, appearing conti-
nually in newer forms. The Samkhya had, for all causal occur-
rences, formulated the doctrine that it is never something new
which arises, but it is already present in this cause—the so-called
Satkdryavadah.B'® As against this, now, the representatives of the
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Vaisesika formulated, on the basis of their comprehension of the
whole, the opposite doctrine. For them, every new arising is the-
origination of something completely new and they represented
the theory that the effect is not present in the cause: the
asatkaryavadah.

It was not only the general picture of the causal occur-
rence which appeared in a new form. The causality-theory of
the older Vaisesika was also completely remodelled on the basis
of the doctrine of categories. Indeed, with this remodelling, the
system was not very happy and the result was a difficult and.
confused theory.

As we have earlier said,?'® the older Vaisesika distinguished
between the material cause (kdranamin the strict sense) and the.
occasioning cause (nimittam) and the interest held good, as in
the Samkhya, above all, in the case of the material cause.’
According to it, the material cause of all things was seen, accor-.
ding to the old Atomic doctrine, in the atoms out of which
things are formed. The Atoms are, in consonance with this
theory, according to the matter, of the same nature or essence
with their products. This relation was represented quite differ-
ently on the basis of the doctrine of the whole. Because the
whole is something new, quite different from the atoms. The
causal connection between the Atoms and the whole must be:
established in a different manner from that through material’
identity and in consonance with the views of the doctrine of
categories.

The following point of view was offered for consideration: -
From the point of view of matter, Atoms and the whole are
likewise different from one another, according to the compre-
hension of the doctrine of categories, as the occasioning causes-
(nimittakarapam) and the things which they occasion. Still there
exists an intimate relation betwcen both—a relation which
most closely connects them with oneanother. As we have heard,’
according to the doctrine of the classical Vaisesika, the whole
inheres in its parts. On this inherence was established the new’
definition of the causal relation.

Thereby, it indeed became necessary to consider the
doctrine of catcgories to the fullest extent. That is to say, cause
and effect rcquired to be considered not simply as matter, but
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as substances in which different other categories inhere. It
was, however, still not too difficult. In the classical Vaisesika,
it was decided thatthe last three categories—commonness, pecu-
liarity and inherence do not share in the causal occurrence.?'?
So one had practically to reckon, besides the substances, only
with the qualities. Therefore, the things represented themselves
now as follows: In the rise of the whole, the substance of the
wholearises outof the substances of the parts, the qualities of the
whole out of those of the parts. A closerelation stands between
both through the fact that the whole inheres in the parts. This
relation connects the substances directly; therefore, the substance
of the parts as a cause of the substance of the whole was named
as an inhering cause (samavayikaranam). Somewhat more
difficult is the case with the qualities, because qualities cannot
inhere in one another. The qualities of the whole, therefore,
are not bound with the qualities of the parts through direct
inherence but through the fact that both inhere in the two
inhering substances. In order to express it, the qualities of the
parts as cause of the qualities of the whole were named as non-
inhering causes (asamavayikaranam). This expression is, indeed,
not very happily chosen. Because it is not supposed to be said
that, in general, there is present no inherence. Then it would
apply to the occasioning cause (nimittakaranam). On the con-
trary, it is only meant that there is no direct inherence and
we need never lose sight of it.

So far the new Causality-Theory represents itself very
simply. Only in place of the old material cause, corresponding
to the distinction between substance and qualities, there have
stepped in the substances, the inhering cause and the quality as
the non-inhering one. But this seeming simplicity did not conti-
nue and was soon crowded out by supplementary distinctions. As
soon as the things began to be thought out on more exact lines,
it was discovered that the new definitions did not conform to
the real relation. Above all, the limits between the different
cases of causal occurrences threatened to disappear and there
was the contingency of differcnt phenomcna threatening to
coincide as homogeneous. That was sought to be prevented.

The doctrine was formulated that the substance of the
parts, in which the substance of the newly originating whole
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inheres, is its inhering cause. But could not one equally well say.
of the qualities of the newly originated whole that the substance,
in which they inhere, should be considered as its inhering
cause? Because in a certain sense, every substance renders
possible the origin of the qualities which inhere in it. It was
decided, therefore, to affirm this view. But the qualities originate
not only in the origination of the whole. Also the sound in the
Ether and the qualities of the Soul arise and vanish again.
Consistently, therefore, Ether and Soul must be considered valid
as the inhering causes of sound and the soul-qualities. Thus the
idea of the inhering cause extended its validity gradually far
beyond its original sphere.

Similar was the case with the non-inhering cause. During
the arising of the whole, a movement of the parts is the cause,
so that these join themselves with one another, thatis to say,
the quality of connection (samyogah) arises in them. Thereby
the movement (karma) inheres in the same substance in which
it calls forth the quality of connection without being directly
connected with it through inherence. It is, therefore, clearly
the non-inhering cause. Then the same must hold good for all
mechanical processes which happen during movements (karma).
When a motion makes an object rebound on another and causes
a connection with it, it is the non-inheri..g cause of this connec-
tion. In the reverse, an impulse i.e. a connection which sets an
object in motion is the non-inhering cause of this movement
generated in it. The same holds good for the qualities of heavi-
ness and fluidity when they call forth motion. Otherwise the
qualities could be the non-inhering cause of other qualities,
unless the origination of the whole is concerned. When a
quality of the soul calls forth another, it is, according to the
Vaisesika, an occasioning cause (nimittakdranam). But with the
bringing forth of the sound, it is already different. The connec-
tion of a stick with the drum is an occasioning cause for the
origin of sound. Still the simultaneous connection of the drum
with ether is a non-inhering cause. And the sound, which brings
forth the next following sound, is finally the non-inhering
cause.

This widening of the original sphere of validity of the in-
hering and non-inhering causes led to the result that the
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phenomena which appeared as completely heterogeneous,
according to the old Nature-philosophy, now fall in the sphere
of the same form of causal occurrences. Thus again there was
an occasion to hit upon new distinctions which better corres-
ponded with real relations. One of these distinctions was as
follows : In the origination of the whole, a new substance arises
and the newly brought forth qualities inhere in it. In all the
rest of the cases, on the other hand, the substances in which
the new qualities are brought forth, are already existent and
as a rule, the cause inheres in the same substance as its effect.
In consequence, one differentiated, among the non-inhering
causes, such as generate an effect which inheres in their proper
bearer (svasrayasamavetarambhakal) and such as bring forth their
effect in another substance ( paratrarambhakah). This distinction
is, in general, true ; still as an example, the second definition,
in the case of the quality of effort (prayatnaf) could be included
as an occasioning cause (nimittakaranam). According to a second
distinction, there were qualities which produce a homogeneous
effect (samanajatiyarambhakah) as against others which produce
unlike effect (asamana-jatiyarambhakal). The first proves true in
the case of the qualities (gunak) whichoriginate in the formation
of the whole, and the second in all other cases. Indeed there are
also exceptions here. When a sound calls forth a second sound,
it is a homogeneous effect, without having anything to do with
the origination of a whole. A further distinction was, there-
fore, added. The qualities which go back to a quality in a cause
(karanagunaptrvakah ) are distinguished from those in which that
is not the case (akdranagunapiirvakah). These definitions are
clearly calculated to distinguish the cases which are connected
with the origination of the wholes from all other cases. Because
under cause (kdranam) , only the parts are meant-—the parts which
form the whole. But, thereby, further definitions and classifica-
tions were not superfluous.

All these definitions with their exceptions and special
cases, in which different definitions intersected, produced a
difficultand an exceedingly complicated Causality-Theory which
is to be understood as having been formulated out of the attempt
of the theory of categories at arranging and classifying ; still it
contributed little to the explanation and better understanding
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of things in the spirit of the old nature-philosophy. So we may
characterize, it on the whole, not as happy.

In this connection, the following, in short, should be mar-
ked. The Causality-Theory of the Vaiéesika not only included
the origination but also the disappearance of things in its orbit
of consideration. Here thedoctrine of categories was taken into
consideration. In that, there is, concerning the substances, an
origination and disappearance only in the case of the wholes
(avayavinah) and in a whole, the destruction follows through a
movement in its parts which abrogates their connection. The
atoms of the elements as well as all the remaining substances
are, on the other hand, permanent. More difficult are the
relations in the case of the qualities. The qualities of the whole
perish naturally with the pzrishing of the whole, their bearer.
But there are also numerous qualities which are perishable in
themselves. The case is entirely different with them. An im-
portant case may be mentioned that the Vaisesika knew the
qualities, which are destroyed through their effect. It holds
good, above all, of the characteristic qualities of the soul. But
also a sound which is brought forth by another sound annihi-
lates the previous one during its origination. In the rest of the
cases, to enter into details will be uninteresting. In conclusion,
it may only be remarked that the movement by which the
connection is caused by it is destroyed and that, as we have
heard,?'8 has only the duration of the twinkling of an eye.

With this, we have said what was the most important about
the theory of causality of the classical Vaisesika and can now
go over to the next point which we wish to handle in this place,
namely the remodelling of the doctrine of Perception under the
influence of the dbs:trine of categories. Here we meet with
especially incisive changes. Because through that, as the
categories doctrine has placed, in place of the simple things
with which the old nature-philosophy had reckoned, a com-
plicated picture compounded of different categories, the views
about the objects of Perception as also about the process of
perception itself were bound to change from the very basis.

The Theory of Perception—The Theory of Perception had origi-
nally todo with the qualities of the elements which corresponded
as objects to the different sense-organs. No doubt, it was then
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believed that the things were perceived with their qualities because
the sense-organs came into contact (samyogah) with them. Now
one had learnt to distinguish between the qualities and the
substances which are their bearers. It was, first of all, of impor-
tance for the assessment of connection between the sense-organs
and the objects. Though in this case, the qualities of things
are the object of perception, it was still clear that the connec-
tion of the sense-organs can ensue directly only with the objects.
It was said, one sees, therefore, colour, when the eye enters
into union with the substance in which the colour inheres
(samyuktasamavayalh). Besides, the old Nature-philosophy had
recognized the large size of the things concerned and the clear-
cutness of qualities as a pre-supposition for Perception.?? It
required now a change and the idea of largeness required a
more precise definition. Because, according to the doctrine of
categories, a large size was known as a special quality which
only belongs to the aggregates which are formed out of at least
three atoms. The bearer of the colour with which the eye enters
into conjunction must, therefore, be an aggregate consisting
of more substances. Only in the last definition—the clearcutness
of qualities—the doctrine of categories did not make any change;
one was satisfied to speak merely of a particular or special con-
stitution of colour. Thus one came to the following formulation:
““A colour is perceived, when it inheres in more substances and
when the colour exhibits a special constitition.”’?2? Similarly it
holds good for the qualities which form the objects of the rest
of the sense-organs—i.e. for taste, smell and touch.??! Only the
sound assumes a special place. Because the sense-organ, which
perceives it, viz. the ear isa part of Ether in which sound in-
heres; so its perception directly follows on the basis of this
inherence.

In this way, the traditional doctrine of Perception attained
an entirely new outlook. But the mentioned changes were unim-
portant in comparison with the new questions which were
raised by the doctrine of categories. If a distinction was made
between the substances and the qualities, the question, above
all, was bound to be raised whether only the qualities are
perceived, or not also the substances. Further, during the formu-
lation of the doctrine of categories, onc had, besides the old
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traditional qualities of the Elements which alone were considered
till that time in the Theory of Perception, known a whole series
of other qualities, especially the common qualities. Now it was.
bound to be asked : What happens in the case of the perception
of these qualities ? What happens also in the case of other
remaining categories : movements, peculiarity or particularity,
inherence and above all the commonnesses ? All these questions
pressed forth for answers; long effort and discussion were
required until clarity could be created and a definite doctrine
fixed up about them.

Regarding the question of the Perception of substances,
the Vaisesika taught that the substances could be perceived.
During the sight of an object, it was believed that not merely
a colour but a colourful substance was also seen, not merely
redness but the red cloth. Thus there was the comprehension
that the substances are perceived. It agreed with the traditional
views. When one, in order to demonstrate the existence of the
soul, had appealed to the fact that things were seen as well as
felt, that it perceivesthrough the two sense-organs and knows or
recognizes still one and the same thing with it, the perception
of things was presupposed besides the perception of qualities.
But now one began to think out through the whole circle of’
questions more exactly. In that connection, above all, one ques-
tion thrust itself in the foreground viz. whether the substances,
are perceived independent of qualities or whether their percep-
tion is necessarily bound up with the perception of qualities.

These questions were, first of all, answered in the sense
that the substances are perceived with their qualities and that
their perception presupposes the perception of the qualities.
But one soon saw himself compelled thereby to distinguish bet-
ween different qualitics. One believed to have observed that
only some qualitics together with the substances are perceived,
while on the other hand, others are not. Because, one had the
impression that during the feeling of smell and taste merely the
qualities i.e. the smell and taste concerned are perceived and.
that in the case of the perception of form and touch, besides the
qualities, their bearers—the substances also are known. Therefore,
it was taught : ““The substances are visible and touchable.’’222

With that, one had decided for the view that the perception
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of substances ensues though seeing and touching and presupposes
the qualities of colour and touch. But at the same time, percepti-
bility was restricted to a small circle of substances—namely such
as possess the named qualities. Besides, one point hadstill to be
considered. The colour is not ascribed to air but only touch is
ascribed to it. It wasthe old doctrine of the school that air was
only felt but is not perceived ; however, itis only inferred from
touch.228 Therefore, the air standsseparate. Therefore, according
to the doctrine of the classical Vaisesika, only earth, water and
fire remain as perceptible substances.

For the rest, one thought of the perception of substances
assimilar to that of the qualities. The touch with the sense-organs
follows in their case through simple connection (samyogak). The
presupposition for its Perception is its largeness. They must be
aggregates which are formed out of more substances. Further
they must possess the qualities, colour and touch in a pronounced
form. It was therefore, taught—*a substance is perceived, if it
is large, embraces more substances and exhibits colour in a clear-
cut form.””?** The quality ‘touch’ is not named in this connection
because accordingto the traditional accumulation theory, every-
where where colour is ascribed, touch also must exist. Simulta-
neously air which is not held to be perceptible, is on that account,
shut out. Because it is said, ‘““The air is not perceived because
itis without colour.’’226

This doctrine of the perception of substances shows some
isolated deviations in the related schools. The Mimamsa school
of Prabhakara represents the view that air is perceived. For that
it was invoked that in the perception of touch, the substance
which is thebearer of the quality of touch, is recognized through
the temporary constitution of this touch—because the touch of
fire is hot, of water cold and that of air, on the other hand, is
neither hot nor cold.22® Further it is to be mentioned that the
question of the perceptibility of substances plays a great role in
the dispute of the schools. The Buddhist Schools for instance
denied the idea of substances and lively discussion developed
itself when especially from the side of theNyaya, the perceptibi-
lity of thesubstancesis energetically defended. Thereby, one occa-
sionally went so far as to assert that the substance can be perceived
without qualities also. For example the Nyaya author Aviddha-
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karna says : ““Also without the comprehension of colour, a com-
prehension of substance takes place. Because in a quite feeble
light, without the colour etc. being grasped, a substance is
recognized in an undefined form as cow or horse.’’?¥” But we
shall return to these discussions on a later occasion.

The next question worth while answering was the question
of the perception of common qualities. As we have already seen
during the description of the category of quality, the most im-
portant new creation in the formulation of this category was
that man posited, besides the traditional group of the qualities
of the Elements, a group of common qualities viz. the qualities,
number, separateness, extension, connection,separation, distant-
ness and nearness. In consonance with the fundamental realism
of the system, these qualities were considered as real entities just
like the qualities of the Elements ; one must, therefore, assume
that they also like these are perceived. Now, since old times, the
qualities of the elements held good as the objects of the sense-
organs, whereby to every sense-organ, a quality corresponds as
an object. In the common qualities, on the other hand, there
could be no talk of any such connection with the sense-organ.
So the question was bound to confront itself as to how their per-
ception is to be conceived.

Here the following observation o ffered the starting-point :
First of all, one believed to find that the common qualities are
never perceived without the thingsi.e. the objects concerned.
For example, it never occurs that the quality of extension is
perceived by itself without its bearer. Further, the common qua-
lities are not connected like the qualities of the elements with
only a few substances, but they occur to all. Thereby, they are
perceptible only in the visible substances. In the invisible subs-
tances, they are as little perceptible as those substances them-
selves. It, therefore, followed that the common qualities are
perceived in the same way as the substances. The contact with
the sense-organs follows, not through simple connection, but
through the fact that they inhere in the substances which are con-
joined to the senses (sampuktasamavdyal) . But they are perceived
like substances through both the sense-organsof sight and touch.
‘Their perception takes place under the same conditions, namely,
when the substances, which are their bearer, show the necessary
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largeness of size and possess the qualities of colour and touch in
a clear-cut form. I't was, therefore, taught, as ‘these views were
sought to be expressed in the shortest form—‘“number, extension,
separateness, connection, separation, distantness and nearness
are visible when they inhere in the substances which possess the
quality of colour”. ““In such as do not possess colour, they are
not visible.””2%

These views, formulated, during the perception of the common
qualities, allowed themselves to be used in other cases also. First
it occurred in the caseof the remaining qualitiesof the Elements:
moistness, fluidity and swing. These could not be regarded as
objects of particular sense-organs ; it was, therefore, taught that
they also, like the common qualities, are perceived with the eye
and the touch and under the same conditions. An exception was
made in the case of the last quality of the Element—heaviness.
With regard to it, the classical VaiSesika taught that it is inferred
from its effect, from the falling of a heavy object.

This gained knowledge was found useful not only for qua-
lities but also for the category of movement. The Vaifesika
represented the view that movement is perceptible. But its per-
ception is not bound with any particular sense-organ but pre-
supposes the perception of the moved substance. Therefore a
general rule, asin the case of the perception of common qualities,
was formulated. By theway, the Mimamsa School of Prabhakara
again differed from the Vaisesika in this case ; they held that
movement is not perceived but only inferred out of the change
of place of moved substances. But this view did not find a further
dissemination and the Vaidesika as well as later on the Nyaya
held fast to their own doctrines.?%?

The doctrine of Perception with regard to the remaining
three Categories viz. commonness, particularity and inherence
shaped itself quite differently from that in the case of the first
three categories. Regarding the particularities, they could remain
unconsidered as they indwell only the invisible, permanent subs-
tances and are, therefore, inaccessibleto usual perception. The
inherence is considered in the Classical Vaidesika as not per-
ceptible on the following grounds : As we have heard,230 it had
been assumed that inherence, which connects all inhering things,
does not itself inhere in these things and so no possibility was
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seen as to how a contact of the sense-organs with inherence can
exist. In the case of the qualities, one had assumed that the con-
tactis produced through thefact that they inhere in the substances
with which the sense-organs enter into contact. In the case of
inherence, on the other hand, this possibility of explanation had
been cut off. So it was taught that inherence is not perceivable
butis only inferred from the presence of inhering things in their
bearers. Later it wasassumedfor inherence as well as for non-exis-
tence (abhaval) that there is a peculiar sort of connection (samyo-
gah) . It was stated that it stands to its bearer in the relation of the
defining and the defined (vifesanaviSesyabhaval) and it was taught
that it becomes perceivable on the ground of this connection.
But this doctrine did not win great importance.

The more important was the question of the perception of
commonness. Here the things were similar as in the case of com-
mon qualities, because the view was unanimous that the common-
nesses are perceptible and that their perception is conditioned
by the perception of their bearer. Still some differences showed
themselves. First of all, the commonnesses inhere not only in
substances but also in qualities and movements. Out of that is
produced a different sort of contact with the sense-organs. This
depends, in such cases, on the inherence in things which, on their
part, inhere in the substances which are connected with the sense-
organs (samyuktasamavetasamavayal) . But before all, the common-
nesses are perceivable through all senses. Because they not only
inhere in the substances and the qualities which are perceived
through the eye and the sense of touch but also in such qualities
as are the objects of smell, taste and sound ; they are also percei-
ved through these senses.

With the perception of commonness was connected still an
important question. When we consider homogeneous things, we
perceive, not so much separated, the homogeneous character
embodied in the commonnesses, but we recognize before all the
things themselves as homogeneous. The knowledge of things is,
therefore, influenced and defined by the knowledge of common-
nesses. That is how the question arises.

The VaiSesika answered the question as follows : The
knowledge of comnmonnesses, which defines the character of its
bearer (vifesapam), arises out of the knowledge of the bearer
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which is defined by it (visespam) and influences it. First the
commonness is recognized and then under the influence of the
commonness, one knows the bearer as homogeneous. The same
holds good everywhere where it deals with a similar relation ;
it may be that a substance is precisely defined or delimited by
another substance, by a quality or by a movement. For
example, in the case of a white object, it was said—‘Through
the inhering whiteness and the knowledge of whiteness, arises
the knowledge of whiteness. These both (knowledges) are
cause and effect.”’?¥1 This doctrine was further built and formu-
lated in particulars. That the substances appear as homogeneous
is conditioned by the commonnesses which inhere in them. In the
case of the commonnesses themselves, it is not possible because
no further commonness could inhere in the commonnesses. It
was said therefore, : “Because in the commonnesses there is no
commonness present, the homogeneousknowledge arises through
it alone.” ““In the case of substances, qualities, movements, on
the other hand, it is conditioned through the commonness.”*%32
Similar is the case when substances are defined more precisely
through substances, qualities and movements. In this case, the
qualities and movements could well define or particularize the
substances but they themselves can be particularized by no
other qualities or movements. So it was stated : ““In a substance,
such a knowledge is conditioned by substances, qualities and
movements.” “In the case of qualities and movements, on the
other hand, there is no such knowledge which would be condi-
tioned by qualities and movements, because qualities and
movements are not present in them.’’23

All these rules are thought out consistently in the spirit
of the Vaisesika and could appear clear and intelligible. But
still there were lively discussions with regard to them. The
Buddhistic opponents of thc Vaisesika and of their extreme
realism raised the question, namely, as to how many of such per-
ceptions arose as a matter of fact from the external world and
presented, thereby, the origin and constitution of this process of
knowledge in a completely new light. Thus the represcntatives
of the Vaisesika were compclled to take a new attitude to this
problem and though they did not intend to abrogate their
doctrine, still they wished to formulate it in accordance, at lcast,
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with the requirements of the times. The opposing objections
rose predominantly from the logical schools of Buddhism. The
defence of the Vaisesika doctrine was for the most part led by
the representatives of the Nyaya. The discussions took place in
the frame of the general epistemological disputations which
filled the last period of the classical time of Indian Philosophy.
We shall do better, therefore, to break off here in order to return
to them again in our presentation of the Epistemological
Theories on the subject.

Similar is the case with the last problem of the Theory of
Perception with which we have still to occupy ourselves, viz.
with the perception of the Soul and its qualities. The old
Nature-philosophy had scarcely occupied itself with this problem.
Because, in accordance with its interest predominantly directed
towards the external world, it had merely inquired into the
sense-perceptions and their objects. Regarding the soul, one
had merely endeavoured to prove its existence and presented
the view that it is not perceptible but must only be inferred.
One saw himself induced towards an exhaustive preoccupation
with the inquiry into the perceivability of the soul and its quali-
ties when he was compelled to do it by the doctrine of cate-
gories to posit the question of the perceptibility of the objects.
One held fast to the view that as far as the soul is concerned, it
is unperceivable. Regarding its qualities, their perceptibility was
not,indeed, to be doubted. Now the question was, how this per-
ception took place. As an answer to this question, one held now
to the prototype of the remaining perceptions. In them it was
assumed, according to the mechanistic basic views of the systein,
that perception follows through contact with the objects and
with the help of the psychical organ. The psychical organ, there-
fore, plays, in this case, the same role as the sense-organs in
external perception. It was placed, from thispoint of view, on the
same level as the remaining scnse-organs and it was expressly
counted occasionally as the sixth organ. In the rest, it was assu-
med that the soul knows its own cualities through the contact
of the psychical organ with it. It sounds, indeed, remarkable and
may appear also unsatisfactory. But with the ideas developed by
the doctrine of categories, any other solution was hardly possible.
So one held fast to these views in the VaiScsika as also in the
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related systems.

Though one could not decide, with respect to the qualities
of the soul, to accept change of view in the doctrine of percep-
tion, it was a different case in the case of the soul itself. Not only
that, even some representatives of the Vaisesika and Nyaya
passed over?3* the teaching of the perception of the soul. Before
all, the adherents of the Mimamsa represented from old times this
view and showed themselves ready to build the doctrine further
in accordance with the requirements of the times. The Mima-
msa was, from old times, closely connected with the Vedanta.
Many teachers wrote works on both the systems. It-can be no
wonder, therefore, thatthe doctrine of the perception of the soul
which held good in the Vedanta,?3 was also taken over by the
Mimamsa. It was taught that in every knowledge, the knowing
subject becomes conscious of itself because one thinks ‘I know’.
Also the remembrance of earlier knowledge presupposes that one
was conscious as the knowing subject. And through this consci-
ousness, the soul is perceived as the knowing subject. This
doctrine was further formulated in the Mimamsa School of
Prabhakara as follows: The logical school of the Buddhists had
put forward the formulation that every knowledge follows in
this way : the knowledge (vijianam) which according to the
Buddhistic views is the proper bearcr of psychic occurrence
reflects simultaneously the subject and the object and becomes
conscious of itself. This idea was taken over by the School of
Prabhakara and was carried over to the soul and it was taught
that through becoming conscious of the subject-part of the
knowledge, the soul becomes perceived.?*® In this way one had
gained a finer and elaborateidea of the nature of the knowledge-
process and at the same time the possibility of the perception of
the soul was derived from it. However, in so doing, one leant
on or took the support of the prototype of the logical school of
Buddhism. With that again, the point is reached where the doc-
trine of knowledge of the Vaisesika and related schools, so far as
they attempted to adjust themselves to the process of develop-
ment, fell in with the general stream of devclopment of the
knowledge-theory which filled the last period ol the Indian
philosophy of the classical pcriod. We shall reserve the further
treatment of this question until the presentation of that period.
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With this we have finished what we had to say about the
transformation of the old nature-philosophy in the sense of the
doctrine of the categories and also ended our description of the
riseand general development of the classical Vaisesika system. We
have got introduced to the old Nature-philosophy and have seen
how there developed in it the doctrine of categories which made
up the chief contents of the classical system. We shall, now, go
over to represent this system in its final form, in which it was
finally confirmed in writing.

The Final Formulation of the Vaisesika—The development of
the Vaisesika, as we have described it, embraces a great period.
Its beginnings fall far back in the pre-Christian times, while the
last described position is supposed to have been reached about
the beginning of the fifth century A.D. The development also
found its literary expression during this period. As it was custo-
mary in the older times,?®” the doctrines of the School were
early put down in a collection of aphorisms which stamped the
memory and were continued orally with explanations and
elucidations from generation to generation. The aphorisms took
part in the changes of the doctrine. As the further formulation
of the doctrinerequired, they wereremodelled and supplemented
by supplements. Thus they gradually gained a very variegated
look. The old stood beside the new and as the arrangement of
the new often creatcd difficulties, its construction became conti-
nually badly arranged. The result of all these changes was finally
unsatisfactory. Through the introduction of the doctrine of
categories, the system had undergone a transformation which
gave it another form basically. In order to justify it, the remo-
delling of old aphorisms was not enough. The new wine could
not be filled in old hoses. Thus finally there came a moment in
which it broke them. That occurred about the turn of the fifth
to the sixth century.

‘I'he man who took the decisive step and, as the first one,
carricd out the changes, which had become necessary, unhesita-
tingly and consistently was Candramati (between 450 and 550
AD.). The doctrine of catcgories had gradually become the
essential contents of the system. He made it, therefore, the
exclusive subject of his treatise. Already he brought it to expres-
sion in the name of his work, because he named it ‘‘a text-book
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often categories™ (Dafapadarthasastram). In particular he placed,
at the head of his work, the enumeration of categories. He, then,
gave a short explanation and joined it with a somewhat detailed
treatment of their constituents and their qualities.

This procedure of Candramati corresponded to the condi-
tion of development and to the requirements of the period so
that it was bound to have a necessary result. Still many doubts
soon arose. Candramati had been too gruffand had, in a certain
measure, thrown out the baby with the bath. In order to help
the doctrine of categories towards its rightful position, he had
thrown everything else overboard. He had abandoned the whole
old inheritance of nature-philosophy. It occurred thus : It is only
natural that a bold innovator who shapes newly the whole struc-
ture of a system from the bottom, does not shrink from changes.
That was the case, in fact, with Candramati. He not only chan-
ged the form but also the content of the system. He received
new categories into the system and added four more to the old
six. That was bound to arouse opposition in orthodox circles of
the School and therefore a setback did not fail to appear. Thus
it transpired that it was not Candramati who gave the final
form to the classical Vaisesika system but another, Praiastapada
(presumably second half of the sixth century A.D.).

The Work of Prasastapada : The performance of Praiasta-
pada may be characterized, in its essentials, as [ollows : He has
taken over the decisive innovation of Candramati because he
had made the doctrine of categories as the basis of his treatise
and he expresses it in the title of his work which is named
as the summarization of the qualitics of Categories (/adartha-
dharmasangrahal). But as against Candramati, he has reitcrated
the orthodox doctrines of the School. He has reccived in his
work everything which appeared worth preserving from the
old tradition and which could be inserted in the frame of
the doctrine of categories. His treatise restricts itself; therclore,
to the old traditional six catcgories. But in this {raine, he has
inscrted all cssen tials from the old nature-philosophy. He, there-
by, continually cmphasises the orthodox character of his treatise,
as he demonstrates his agreement with the old tradition, with
continual cross-refcrences to the old aphorisms (satrani).

‘The work of Prajastapada is one of the entirely great
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performances of the Indian philosophical systematics. The whole
content of a great philosophical system is summarized in it with
very great clarity and in a very concise form. Inspiteof it, it does .
not show the perfection which characterizes, for instance, the
Samkhyakarika of Isvarakrsna.238 It is partially due to the fact
that the whole stuffis arranged under the ideas of the doctrineof
categories and is executed in the frame of ontology. In this way,
we get, in a certain measure, the building-stone of the system but
not the erected edifice of doctrine erected out of that. The pole-
mic attitude is found in Prasastapada from the beginning as a
reaction against Candramati. Itfollows from it that some difficult
or controversial points are handled with annoying prolixity. But
the work is mostly damaged by the fact that init the Scholastics
begin already to degenerate. And as the constitution of the work
and its impression on the reader is determined essentially by
these things, it would be advisable to go into it more closely.
The degeneration of the Scholastics—In a previous section of
our treatise, we have already described how Scholasticism came
into the Vaisesika and how that manner of thought gradually
penetrated the whole system. Thereby we have seen itscharacter
in the fact that an edifice of hypothesis was erected under the
presuppositions of definite assumptions and on the basis of given
ideas without living contact with the phenomenal world. A cha-
racteristic feature of the Indian Scholasticism consists(as we have
already seen) in the fact that a test for the rightness of a made
assumption holds good when with its help an erected edifice of
hypothesis exhibits no contradiction and if it makes possiblc the
clarification of auy isolated or individual case. With it was the
door opcned to degeneration. The opponent tried with all zest
to discover cases in which the lormulated hypothesis conlronted
difficulties, while one himself got more and more involved in
puzzling out spccial cascs in order to triumphantly show how
his own thcory was prescrved in spite of dilliculties. Thus one
lost himself continually more and more in subtle sophistry and
hair-splitting which have hardly anything to do with genuinc
philosophy and an honest attempt for understanding the world
of phenomena. Finally, in the casc of uunfamiliar objects, this
whole drive found entrance in the supcrficial systematics so
popular in India, which concerns itsclf with purely mechanical
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view-points of classification and distinguishes sub-varieties in
which the nature of the phenomena is not, in theleast, touched.

I shall elucidate this kind of Scholasticism as it occurs in
Prasastapada, in short, through someexamples. As we have seen
in the course of our presentation, the Vaisesika, in the process of
development, had come to assume in the case of different things
that they only last for a moment; e.g. the different knowledge-
processes or the category of movement. That was bound to be
considered, when it came to explaining an occurrence in its causal
connections. Now thereby, there arose many difficulties. It turned
out that, in many cases in the assumed momentariness, some
factors of some single cause must have already vanished before
even its effect turned up. It was, therefore, necessary to find a
way out of this difficulty. One of such cases concerns the quality,
‘number’. We shall take as an example the number two or twoness
(dvitvam) .23® As we have already heard,?%® when two things are
recognized as duality under the influence of the observing know-
ledge (apeksabuddhik) of an observer who observes both things,
the number two, according to the VaiSesika doctrine, arises out
the number one inhering in them, whereupon he knows them as
two. With the vanishing of the observing knowledge, the number
two also vanishes again. But the observing knowledge vanishes
already with the emergence of the knowledge of duality, as accor-
ding to the theory of the school, two knowledges can never stand
beside one another, but every new knowledge crowds out the
earlier one. The duality, therefore, lasts only for quite a short
time.

Now the following is to be further considered. In the doc-
trine of the perception of categories, we have heard?!! that the
knowledge of a substance characterized by a quality requires
that one knows this quality beforchand and as this gains its cha-
racter through the commonness indwelling in it, one must first
know the commonness before the quality. For the described
knowledge of duality, the following is the knowledge-sequence.
‘T'he observer first knows, in the two objects which he observes,
the commonness number one, then hc knows the quality of
number one and finally he knows the objects themselves as each
one. Thereupon arises on the basis of this obscrving knowledge,
in both the objects, the quality of duality in which naturally the
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commonness of twoness inheres. And now he again knows first
the commonness of twoness, then the quality of dualityand finally
he knows both the objects themselves as two. But as every one
of these knowledges destroys the foregoing; naturally in the last
moment, in which one knows both objects as two, the observing
knowledge and with it the quality of duality has already vanished
since long; that is to say, that one knows the objects as two in a
moment in which the duality is no more in them.

In order to avoid this attack the following theory was for-
mulated. It was said, between two moments of knowledge, there
is an antithesis (virodkak) on account of which they crowd out
cach other. This antithesis, however, is not of thatkind that it
cannot stand near each other (sahdnavasthanavirodhakh), so that
one knowledge perishes and another steps in its place. On the
other hand, it consists therein that one knowledge destroys the
other (vadhyaghatakavirodhaf). That is to say, when a new know-
ledge arises, it does not enter simply in the place of the previous
one but it first steps besideit, whereby destroying it, influencesit.
Only inthe nextmomentis the older knowledge destroyed and the
new one steps in its place. Thus in the case of knowledge-proce-
sses and of quickly vanishing things, many moments of existence
were distinguished. They were three: The first is the moment of
origination (utpadyamanata), the second the moment of the origi-
nated or the existent (#padaf) and the third the moment of
destruction (vinayata) on which only the full destruction (vindfak)
follows. In the knowledges following one another, the moments
follow one another thus: The moment of the origination of one
knowledge comes in during the existence of the previous know-
ledge. The moment of its existence occurs together with the
moment of the disappearance of the previous one and with the
moment of the origin of the following knowledge. In the moment
of its disappearance, finally, the following knowledge is already
existent and the next following in origination, whereas the pre-
vious one now finally perishes and is destroyed.

This theory makes it possiblc to solve the above-mentioned
difficulty with regard to thek nowlcdge of duality thus : On the
origination of duality, there [ollows the knowledge of common-
ness of dualness. With it the previous observing knowledge enters
into the condition of disappearance, and also the following
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knowledge of the quality of duality is originated and the khow-
ledge of the commonness of twoness enters into the condition of
disappearance. In the same moment, the observing knowledge
disappears and the duality called forth through it begins to dis-
therefrom disappear. But simultaneously also the knowledge of
two objects is already in origination. And when, therefore, also
in the next moment, in which this knowledge enters into exis-
tence fully, the duality itself has gone into the past, the processes
are so connected with one another that the causal connection is
preserved.

This Theory shows well enough how artificially Prajasta-
pada erected the edifice of his hypothesis. In the present case, it
can be said that it deals with an important phenomenon in the
succession and causal interlacing of knowledge-processes which
had to be explained and the theory presented offered an artifi-
cial but an intelligible and satisfactory explanation. This manncr
of explaining the knowledge-processes is found not only in
Prasastapada but also was seized upon and employed otherwise
and we shall again meet with itlater in the prescntation of Epis-
temology and Logic.?#2 On the other hand, a pure play with
airy hypothesis occurs in the following case :

For the large number of qualities which dwell in substances,
the general rule holds good that those in eternal substances arc
eternal and those in aggregates are transient and that they vanish
with the disintegration of the aggregate. Besides there are a few
qualities (gunal) which are themselves transient.

In the more precise thinking out of all possibilities, it was
discovered that these also, when they stick to aggregates, can
become destroyed by the dissolution of the aggregate and it is
the case when the dissolution of the aggregate scts in, before the
causes, which usually cause destruction, can become opcrative.
Naturally these deal with somc sporadic special cases which are
practically of no importance. But Pra‘astapada goes into them
precisely and discusses every quality coming into consideration
as to how it occurs.

Let us take the examnple, again, of the case of number.2¥
The disintegration of the aggregate follows, according to the
doctrine ol the catcegories of the Vaisesika, as follows : First a
movement originates in the parts ol the aggregate. This move-
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ment calls forth the quality of separation. The separation abro-
gates as its opposite the quality of connection which has united the
parts into an aggregate. With the vanishing of connection, the
aggregate falls to pieces. For the case of the destruction of duality
Prasastapada puts forth the following consideration : When in
the moment in which one knows the number one in both the
observed things, a movement sets in their parts, which is suitable
to call forth the disintegration of things; simultaneously arises,
with the observing knowledge, a quality of separation in them.
Simultaneously with the rise of duality, there follows the abro-
gation of the quality of connection. And in the same moment
in which the knowledge of duality arises, abrogating the obser-
ving knowledge and thus leading, in the usual course of things,
to the disappearance of duality, both the things already dissolve
themselves and with them vanishes the quality of duality dwell-
ing in them. And this occurs, before the destruction of the
observing knowledge can be operative.

Prajastapada puts forth a whole series of possibilities in
the case of the qualities of distantness and nearness.2** These
originate through the connection of things with the substances—
space and time and through the observing knowledge of an
observer. Their destruction can ensue as well through the dis-
appearance of the observing knowledge as also through the
abrogation of connection, to which as a third factor there also
is the disintegration of things themselves. Prasastapada reckons
quite exactly in which cases their destruction results, through
one, two, or finally through all the three causes together and
puts forth in all seven cases which he describes in details.

That is enough to givc a sufficient picture of the luxuriance
of Scholasticism in Prasastapada and we shall lct the matter rest
there. But it is now clear that the handling of all these special
cases with the prolixity corresponding to their complicatedness
disturbs the symmetry ol thc¢ presentation in the work and the
clear, concise recital of the systcm is disturbingly interrupted.
Through these subtle discussions and the occasionally casually
mentioned polemic, an imbalance is created. Thus it is partly
a clear and concise handbook of the Vaisesika and partly a
collection of the discussion of difficult special cases.

In spite of all this, the greatness of the performance need
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not be overlooked. The work of Prasastapada is still the conclu-
ding presentation of the classical Vaisesika which summarizes
all things hitherto contained in it with unusual completeness
and clarity. From the point of content, it adds little new.24® It
is well ascribed to him that he has given the system, at least out-
wardly, the form of a doctrine of Deliverance. Still it is only an
external addition and does not go deeper. Further, it is charac-
teristic of him to draw in occasionally the god-idea. But it also
restricts itself to unimportant particulars. Both things do not re-
present a special advance of Prasastapada but they are striking as
features in the course of general development. His importance
depends not on the creation of new path-breaking thoughts but
on his surpassing performance as a systematizer.

The validity of his work in the after-times corresponds to
the greatness of his performance. His Padarthadharmasamgrahah
has always remained the authoritative representation of the
classical Vaiscsika system and the whole later development is
grounded on it. The old sitras have been besides preserved. That
bestowed the reverence on the texts which were considered as
the revelation of a holy seer. Later, they have been preferred in a
renewed way and commented on. But practically now, as before,
Prasastapada has remained the basis.

Under these circumstances, it is self-evident that the short
summary which we shall present of the classical Vai’esika must
be based on the work of Prasastapada. I betake myself 1o this
procedure more closely than in other cases, on account of the
following reasons: His presentation offers, as I have already
said, only the building-stone of the system, not the fully execu-
ted edifice of the system. Butit is this form in which it stands
before our eyes in later times. Whenever, in the course of our
narration, we havc to refer to the classical Vaisicsika for the
comprchension of later development, we must presuppose this
form. 'l'herefore we are entitled—and rightly—to state it in this
form. In particular, I would like to obscrve that I only recite
the comprchensive systematic presentation of” Prasastapida. Ior
the special cascs, which have heen described above sufliciently
and arc philosophically of no great intcrest, I satisly myself with
a short narration.

With this, everything which is necessary has been said
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about Prasastapada and his work and we can now pass on to
the presentation of the classical Vaisesika system in the form
created by him.2

The Six Categories—The orthodox Vaisesika system as re-
presented by Prasastapada knows six categories (padarthat) : sub-
slance, quality, movement, commonness, particularity and
inherence.?4” To all these categories three characteristics are
common—the existence (astitvam), knowability (j7Zeyatvam) and
nameability (abhidheyatvam) .2*8

The essential thing about the categories hcs in the fact
that they do not deal with independent entities but with diffe-
rent forms of existence which are only possible in connection
with one another and which form in their union the things of
the phenomenal world. Thus substances represent the bearer
(@srayal). The remaining categories cling to the substances
(a$ritatvam ). This clinging has the form of Inherence (samavayit-
vam), taken as a category of inherence itself which binds the
remaining categories with one another but not itself. For the
rest the following rules hold good for the union of the categories
in the things. Qualities and movements inhere in substances but
neither in themselves i.e. in other qualitiesand movements, nor
in the remaining categories. In a similar way, commonnesses
inhere in the substances, qualities and movements but neither in
themselves nor in particularities and inherence. Therefore the exis-
tence of these last three categories depends, not asin the case of the
first three categories, on the connection with the commonness of
existence (sattasambandhah) but merely on the existence of its
essence (svatmasattvam). So also they are not characterized by an
inhering commonness but only by the knowledge which they
call forth (buddhilaksanatvam) .

It is further important that every causal occurrence res-
tricts itself to the first three categories—also the moral action
which determines the course of the cycle of births. Thus all the
three with the exception of some qualities (guni/r) are the cause
(karanatvam) . 'T'he substances as aggregate, the large part of the
qualities and movements are, besides, the effect (karyatvam) and
as such impcermancnt (anityatvam). The last three catcgories are
neither causc nor eflect and are, thercfore, pecrmancnt.

As regards the individual categorics*4?, there are nine sub-
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stances : earth, water, fire, air, ether, time, space, soul, and the
psychical organ. They are all characterized by the genus of sub-
stances (dravyatvam) which occurs to them all. For their essence
as substances, the decisive thing is that they are the bearers of
the remaining categories, which inhere in them. There are seen
in individual cases, indeed, many differences due to different
causes. First of all, the entities out of which the old Nature-
philosophy built its world-picture take a special place viz. the
Elements and the Souls; among them again, the elements form a
close group. Then the constitution of the several substances makes
itself valid. It is suggestive of the difference whether a substance
is represented by only one entity like ether, space and time or
by many (a multiplicity). Further itis important whether sub-
stances are limited (miirtah) or unlimited (amirtak). The first
holds good for the four traditional Elements and the psychical
organ which have the atom-form and are infinitely small. The
second holds good for ether, space, time and the souls which are
infinitely great ( paramamahattvam). The infinitely great is to be
understood in the sense that they are all-penetrating (sarvagata-
tvam), or as it was more exactly determined by way of supplement
that they assume the same place with all things with which they
come into contact. (sarvasamyogisamdnade$itvam) Among the sub-
stances the aggregates take a special place ; they are distinguished
from the simple substances by the fact that they inhere in other
substances—their causes and that they are impermanent.

The different classification of the categories which inherc
in the individual substances corresponds to this different cons-
titution. Qualities inhere in all substances. But the substances
which are taken over from the old Nature-philosophy possess
special qualities which only occur in them (waifesikugundf),
while, above all, time and space possess only common qualities.
In particular it may be marked that a particular situation in
place and time i.e. the qualities of distantness and ncarness are
possible only in limited substances, so also the swing (vegah)
which is compulsorily connected with movement. Movements can
also inhcre in limited substances only. Because, according to the
Vaisesika doctrine, the infinitely grcat substances are partless
and offer no resistance to other things. Thercfore they are in-
capable of movement. Further, concerning the commonnesses,
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it is to be noticed that a genus which determines the entity can
inhere only in such substances as are represented by a multipli-
city. Because it is the nature of commonness that it must be
common to more things. The last particularities finally inhere in
all substances with the exception of the aggregate.

The causality of the substances embraces the bringing forth
of substances and of qualities and movements. The first case deals
with the rise of the aggregates out of the atoms of the four tradi-
tional Elements. The second case deals with the rise of the
((nalitics and movements in any substances. In both cases, the
substances are the inhering cause and bring forth the effect by
themselves (svdtmani arambhakatvam). A further thing is to ke
mentioned. In the causality of qualities and movements, there
is often an opposition between cause and effect so that the effect
abrogates and annihilates the cause ; sporadically the cause also
abrogates and annihilates the effect. Among the substances there
is no such opposition between cause and effect (kdryakaranavi-
rodkitvam) . An annihilation of the cause through the effect does
uot occur in them.

Regarding the individual substances, the earth is charac-
tcrized by the fact that the genus ‘earthness’ (prthivitvam) inheres
in it.2%0 It possesses the following qualities : the four qualities of
the old Elements: form, taste, smell and touch. Further, there
arc the seven common qualities : number, extension, separate-
ness, connection, separation, distantness and nearness. Besides,
there are also heaviness, fluidity and preparedness or disposition
( samskarah) under which swing (vegak) and elasticity are to be
understood. Of the four old traditional qualities the smell is exclu-
sively peculiar to the earth. As regards the sub-varieties of these
ualities, as far as the earth is concerned the form embraces
all sorts of colour—white etc. The taste is represented by all six
kinds. The smell appears in both forms : swect-smelling and
obnoxious. Iinally, the touch is, by nature, neither hot nor cold
but can be changed by heat.

The carth has two phenomenal forms.25! It is permanent
and impermanent. It is permanent in the form of atoms. It is
impermancnt as cffect, that is, as an aggregate.

As aggregate, it is divided three-fold in the construction of
the world of phenomena : the bodies of creatures, the sense-
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organs and the objects. The bodies of creatures are of two sorts :
born out of the mother’s womb and not so born. Among the latter
are the bodies of gods and of many holy seers of ancient times
who are born directly out of the Earth-atoms on the ground of
their special merit (dharmah). Also the bodies of the smallest
living creatures, which expiate their special guilt (adharmah) in
this existence, are also formed directly out of the Earth-atoms.
The bodies which are formed from the mother’s womb originate
from the union of the father’s semen and the mother’s menstrual
blood.They can be born out of foetus (jarayu). Out of foetus
are born men and domestic and wild animals. Out of egg are
born birds and reptiles. In the formation of the sense-organ, the
earth has its share in that the sense of smell is formed out of it.
This organ, which exists in all creatures and renders possible the
perception of smell, preponderatingly consists of the earth-
particles with which in a small measure other elements are also
mixed. As objects, the earth embraces, in three ways, the earth in
its strict sense, the stones and the plant-world. The earth in the
strict sense includes all that is born of clay—walls, tiles, etc.
Among the stones are rocks, precious stones, diamonds, etc. In
the plant-world are counted grass, herbs, trees and creepers,
tendrils, etc.

The water (dpah) is characterized by the genus ‘waterness’
( aptvam) 252 It possesses the following qualities—the old quali-
ties of the elements: form, taste and touch to which fluidity and
moistness are added. The seven common qualities : number,
extension, separateness, connection, separation, distantness and
nearness ; further there are also heaviness and preparcdness cr
disposition (samskarah). Regarding the sub-varieties of the quali-
ties of this Element, the colour of water is white, the taste is
sweet and the touch is cold. Moistness and natural( samsiddhikak)
fluidity are a special peculiarity of the water.

The water has two phenomenal forms, so far as it is perma-
nent and impermanent, permanent in atoms and impermanent
in aggregates. As aggregate, it appears in bodies, sense-organs
and objects. Bodies which are formed of water are in the world
ol the water-God Varunajthese are born not out of the mother’s
womb and are strengthened by earth-particles which make it
capable of life. The sense-organ formed out of wateris the taste.
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It occurs in all living creatures, renders possible the perception
of taste and contains parts of the other elements mixed in a small
measure. As object, the water appears in rivers, oceans, snow
hail, etc.

The fire (tgjak)?5® is characterized by the genus fireness.
It has the following qualities : the old elementary qualities of
form and touch, also the seven common qualities : number,
cxlension, separateness, connection, separation, distantness and
nearness; besides there are fluidity and preparedness or disposition
(samskarah) . Its colour is white and bright and the touch is hot.

Also in fire, there are to be distinguished two forms of
appearance; permanent as it appears in atoms and impermanent
as it appears in aggregates. As aggregates it appears in bodies,
scnse-organs and objects. The bodies formed out of fire are in
the world of the Sun. They are not produced from the mother’s
womb; they are capable of life through the mixing of earth-
particles. The sense-organ formed out of fire is the eye. It
occurs in all creatures and makes possible the perception of form
and contains, in a small measure, a mixture of the remaining
elements. As objects the fire appears in four forms. Thc earthly
fire, which is contained in the fuel, flames upwards and brings
about cooking, burning, perspiring and the like. As heavenly
fire to which water serves as fuel, it is in the sun and lightening
and similar things. As fire in the abdomen, it digests the eaten
nutrition and changes it in the sap of nutrition. Finally as fire,
which is found in the mines, by which are to be understood
metals such as gold.

The air (vayuh)?** is charactcrized by the genus airness.
To it belongs the old elemental quality touch. Further it posses-
ses the scven common qualities : nnmber, extcnsion, scparateness,
connection, scparation, distantness and ncarness and, besides -
them, preparcdncss( samskdrall) . 'The touch of air is neither warm
nor cold and is not changed by firc.

Air appears like the other clements in two forms: parma-
nent in atoms and impermanent in aggregates. As aggregates it
appears in sensc-organs, objects and, besides, in breath; bodies
in the world of wind (2dyufi) are not formed [rom the mother’s
womb. It also holds good in their case that they are not born from
the mother’s womb and they are capable of living through the
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mixture of earth-particles. The sense-organ made out of air is
the organ of touch, namelyskin. It occurs in all living creatures,
makes possible the perception of touch, contains a mixture of
other elements and extends itself over the whole body. As object,
air is the bearer of touch which is perceived. It itself is not
perceptible but is inferred from the touch and from the sounds
which it causes such as the rustling of the leaves and from the
fact that it carries or moves the objects. It moves naturally
horizontally and is able to drive and carry the clouds. The
multiplicity of air, though it is not perceptible, can be inferred
out of the mixture of different air-currents. When two opposite
air-currents, which have the same velocity, meet and hit each
other, they meet and move themselves now upwards, as can be
known from the movement of the blades of grass etc. Finally as
Breath, the Air in the body causes the movement of basic ele-
ments (dhdtavah) of the food juice and of urine and excreta.
The Breath is according to its nature a unity but is named by
different names on the basis of its different functions.

Out of the four Elements which all consist of atoms, the
world is built; the permanent atoms, during world creation,
bind themselves to form worlds and creatures; during the world-
destructions, on the other hand, they separate. The process
happens thus:2%> When the world has continued for a hundred
years of Brahmi and a moment has arrived for the dissolution
of the present Brahma, the highest God (MaheSvaral) resolves
to destroy the world in order to give a pause of rest to the crea-
tures which are exhausted through the long wandering in
mctempsychosis. Therefore, the Invisible( adrsgam) which clings
to the souls and represents the driving power of world-recur-
rence, suspends its work. Now therc originates, according to the
will of the highest God, a movement (karma) in the atoms
through the connection of the souls with the atoms, which form
the body and the scnse-organs; out of the movement arises
scparation (vibhagal), and the separation abrogates the connec-
tion (samyogal) between them: Through that the bodies and the
sensc-organs disintegrate and dissolve themsclves in the atoms.
Ina similar way, the Elciients also disintegrate.  First, the carth,
then water, then fire and finally the air, until finally the whole
world is dissolved in isolated atoms. This condition lasts for a



7. THE NATURE-PHILOSOPHICAL SCHOOLS AND THE VAISESIKA 147

hundred years of Brahma. Then the highest God resolves upon
a new creation. The ‘invisible’, which clings to the soul, begins
to operate anew. Under its influence through the connection of
the souls with the atoms, there, first of all, originates a movement
in the atoms of air. They join to form aggregates and create the
air which, roaring, fills the space. Next originates, in the same
way, water which heaves as a mighty ocean. In it, the earth
conglomerates itself. Last of all, there arises, from the ocean, fire
ay a mighty mass of heat. Now again once more the highest God
intervenes. Out of his mere will, the world-egg (brahmapdam)
forms itself out of the atoms of fire and earth. In it, he creates
the first Father of the whole world—the four-headed God
Brahma, together with all the worlds and charges him with the
creation of beings. This Brahma possesses, in the highest measure,
knowledge, passionlessness and creative power and knows exactly
the merit and guilt of all creatures. He begets, first of all, his
spiritual sons—the Prajapatis—the lords of the created beings.
‘T'hen he allows out of his mouth, arms, thighs and feet the rise
of four castes or classes and finally creates the rest of the creation
according to their actions.

On the rise of the four elements, follow next the substa-
nces.—Ether, Time and Space.?®¢ They all occur each as one.
‘Therefore, there is no genus which inheres in them and would
characterize them. The names, which man gives them, depend
not, as is the generalrule, on an inhering commonness but are
purely conventional (pdribhasikal) . :

Concerning, first of all, the ether®?, a substance of this
name is not perceived. ]It is inferred, on the contrary, only
as a bearcr of sound, which as quality needs necessarily
a substance as bearer. The sound is perceptible like the quali-
ties of the old elements—like form, taste, smell and touch but is
different from them in other essential features. The qualities of
the old Elements are perceivable only in Aggregates in which
they arise out of the qualities of their parts; they last as long
as their bearers and are perceived in their bearers. All this does
not apply tosound. It cannot, therefore, be like any one quality
of the four Llcments. It can as little or not be a quality of the
soul, as in contrast to the qualities of the soul, it is perceived
by an external organ ; it is perceived not only by one’s own but
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also by other souls ; it does not inhere in the soul and is besides
comprehended asdifferent from the ‘I’ consciousness, as something
different from the soul. Finally it cannot be a quality of Time,
Space or the psychical organ, as it is perceived through the ear,
and is a special quality, that is to say, characteristic of that one
substance (vaisesikagupah), whereas, only general qualities
occur in time, space and the psychical organ. Nothing, there-
- fore, rcmains but to assume a peculiar substance of the kind of
ether as its bearer and this substance is the ether.

This proof for the existence of ether shows its peculiar
intermediate place between the four Elements and the remaining
substances. The qualities, which occur in it, show the same.
Besides the sound, the five gencral qualities are ascribed to it :
number, extension, separateness, connection and separation.
Distantness and nearness are missing, as it is infinitely big and
is permanent; a position in Space and Time is not considered,
Of these qualities, number occurs in the ether as one (ekatvam)
and correspondingly, as, in contrast to the numberless atoms,
of which the four Elements consist, it is one unity’,2%8 aseparate-
ness, an individual unity (ekaprthaktvam). As regards extension,
it is, as compared to the other elements, infinitely large because
sound can be perceived everywhere. Also connection and separa-
tion in ether are somcwhat different [rom those in the atoms of
the four Elements. They are ascribed to it only because, according
to the logic of the system, the connection or separation of things
which beget the sound must be accompanied by the connection
with or separation from the cther; because only then a quality
in the ether can be called forth.

In contrast to thefour lilements, ether has further only one
form of appearance. It is exclusively permanent. Because, it is
infinitely large and does not consist of atoms, it can form no
aggregate. On the same ground, there are no bodies formed out
of cther. Only one sensc-organ consists olcther and it is the Ear.
But this is only a part of the infinite Ether enclosed by the ear-
passage. It occurs in all living crcatures and renders possible the
perception of sound. Thata part of Ether enclosed by the car-
passage is capable ol perception depends on the influence of the
‘invisible’ (adrstam) on merit and guilt. A denial of the organ in
the condition of deafncss cannot be caused by a damage to the
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manc which is impossible in the case of the permanent ether but
has its causeé in the absence of the influence of the Invisible.

The time (kalaf) 25° is inferred out of the ideas of temporal
tlistantness, nearness, the simultaneousness and the non-simulta-
ncousness, slowness and quickness. When these ideas arise in
connection with objects which were earlier known without them,
there must be a further cause joining with it, which does not lie =
in the essence of the object concerned; this cause is time. The
tine is further the cause of origination, duration and destruction
ol all causally originated things. It is due to the fact that they
urc brought into connection with time because one speaks of the
origination, duration and destruction. Besides, on it depends the
assumption of different time-units from a momentto the longest
world-period.

As qualities (gunah), five common qualities occur to time:
number, extension, separateness, connection and separation.
The number which inheres in it is the number one-—the signs
from which time is inferred are always the same and, therefore,
the same can be inferred. Accordingly, scparateness also occurs
in time as a single thing. It is infinitely great because the signs of
time are perceived everywhere. Cionnection and separation occur
in it, because through the connection with time in the things,
the qualities of distantiess and nearness arise.

The time is permanent, because it has not arisen out of
any cause. In spite of the fact that there is only one time, one
speaks of a time of beginning, of action, of origin, of continuing,
of disappearance, as if ene dealt with a plurality of time. But
this impression is caused on account of the connection with the
additional particulars just as a crystal, according to the things
which lic ncar it, appecars now blue, now red, now green, or as
a man according to his activity is called now as a cook, now as a
reader, as if different persons were dealt with. v

The space (dik)*® is similarly cxplained as Time. It is in- -
ferred out of the ideas of Liastern, Western, etc. When in con-
nection with a limited object confronting another limited object,
the ideas arise: “That is, seen [roin that point, eastern, southern, .
western, northern, south-castern, south-western, north-western,
north-eastern, below and above,’” these ten ideas must have a
special cause because the causes which otherwise causc the ideas
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of the objects concerned are not sufficient for their clarification.
Thus the special cause is the space.

The space possesses the five common qualities: number,
extension, separateness, connection and separation. The number
is one, the extension is infinite bigness and separateness is the
separateness as a solitary thing. The reasons for these correspond
to those proof's of the qualities in the case of time. Concerning
the connection and separation, these are ascribed to space beca-
use the spatial layout of things, that is to say, the qualities dis-
tantness and nearness. indwelling in them, are conditioned by
the connection with space.

In reality space isa unity or one. Still, the holy scers of
antiquity, when they firmly formulated the usual linguistic usage,
have created from practical grounds the names south, etc. for the
regions of space with which the sun, in its cyclic round around
the divine mountain Meru, serially enters into conjunction and
which are protected by different godheads as the guardians of
the world. Therefore one speaks metaphorically of ten spaces or
quarters (difak).?$! These quarters according to their guardian
deities are called the quarters of Indra, Vaisvanara, Yama,
Nirrti, Varuna, Vayu, Kubera, I$ana, Brahma and of the ser-
pent-gods—the Niagas.

‘T'he soul®®? is characterized by the genus soulness ( dtmat-
vam). According to the Vaisesika doctrine, it is not perccivable
on account of its subtleness ( sauksmpam) but must be inferred.
For its existence, numerous proofs are brought forth. Partially
they are the old proofs of the Nature-philosophical schools with
which we have been alrcady acquainted.?83 The soul was inferred
as thecause of various life-forces, as the director of the body, and
as thedoer who uses the sense-organs as instruments. But partially
also, the ideas of the doctrine of categoies were also uscd be-
cause the soul was inferred as the bearer of its ualities. Above
all, one got the support from the spirituality of the soul, that is,
from the quality of knowledge (buddhil). It was said that this
intclligence or spirituality cannot cling to the body, because,
like a pot, it is only a product of the unspiritual or unintelligent
clements and because in the dead body, the intelligence or spirit
is missing. It cannot occur in the sense-organs, because they are
mere instruments and becauscone, during injury to thesc organs
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and during the absence of an object, still observes that remem-
brances occur and therefore, spirituality or intelligence further
continues. To the psychical organ also the spirituality or intelli-
gence cannot be attributed because the psychical organ (manak)
is inferred from the fact that it is a mediating organ, that, on
account of it, the knowledge-processes cannot emerge at the
same time.28¢ If the psychical organ werc to be itself a bearer of
knowledge or spirituality, its mediating role would fall away
and the result would be the simultaneity of knowledge-processes.
Besides, the psychical organ as organ is only an instrument.
Under the same circumstances, thereisno other go but to assume
an independent substance as the bearer of knowledge or spiritu-
ality and this substance is the soul. In a similar way, the exis-
tence of the soul was inferred from its remaining qualities, plea-
sure, pain, desire, aversion and effort. These could neither be
the qualities of the body nor of the sense-organs, because they
cannot be referred to the ‘I’. Besides, the body and the scnse-or-
gansare formed out of the Elemcnts. The qualities of the Elements
extend over their whole bearer, continue as long as the bearer
continues and are perceived through the external sensc-organs.
All these do notapplyto the qualities of the soul, named above.
They must, thercfore, have another substance as the bearer, and
that is the soul.

Regarding the constitution of the soul, it possesses the
following qualities : The qualities, characteristic of it, are know-
ledge, pleasure, pain, desire, aversion and effort where-to also
are added merit and guilt and memory-impressions. Further
it also has the general qualitics of numbecr, extension, separate-
ness, connection and scparation. Its number is a multiplicity,
The corresponding multiplicity holds good for separatcness. Its
extension is infinite greatness. Conncction and separation occur
to it so far as it cnters into contact or connection with the
psychical organ during the origination of diflerent psychical
processes.

The last substance is the psychical organ (manah)**® which
is characterized by psychical organness (manstvam). Its cxistence
is inferred on the following grounds : We observe that knowledge
and other psychical processes which did not exist before, in spite
of the preparedness or disposition ( samskarah) of the soul and the
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sense-organs, appear later on and could only be inferred from the
existence of a further organ. Again we observe that recollections
come into existence without the activity of the sense-organs and
we see that there are objects of perception such as pleasure, pain,
etc. which are not perceived by the external sense-organs but
which are still perceivable and that leads likewise to the assump-
tion of a further organ—an inner organ. That is precisely the
psychical organ (manal).

As qualities, the psychical organ possesses the seven common
qualities : number, extension, separateness, connection, separa-
tion, distantness, nearness; further it possesses the preparedness
or disposition (samskarak) of swing or motion ; and as bearer of
these qualities it is to be naturally considered as a substance.
‘There are numerous psychical organs ; but there is only one to
each body as only through its existence, the non-simultaneous
emergence of different psychical processes can be explained. As
regards its extension, the psychical organ is tiny and small
Besides the four elements, it is the only substance which is not
infinitely big but atomic in size. That it still, like the atoms
of the Llements, does not form aggregates, depends on the fact
that the quality of touch i. e. impenetrability is absent in it. On
account of its spatial limitation, the psychical organ may
move [urther and its movement is either caused by the effort
of the soul or by the Invisible (adrs¢gam) and it succeeds with
immense quickness. Finally, the psychical organ is unspiritual,
because otherwise one body would shelter two spiritual
entities and it would lead to a schizophrenia or splitting of the
personality. Thus it is a mere tool or instrument and stands as
such iuscrvice to another, namely the soul.

After the substances follows the next category, namcly (uali-
ties.2%6'I'he classical Vaifcsika system knows twenty-four fualitics :
form, taste, smell, touch, number, extension, separatencss, coun-
ncction, scparation, distantness, ncarness, knowledge, pleasure,
pain, desire, aversion, effort; further, heaviness, {luidity, humidity,
preparedness or disposition (samskdrafi ) under which latter are to be
understood swing, clasticity, memory-impressions ; meritand guilt
which are frequently summarized under the name of the Invisible
(adrsjam) and linally the sound. ./ The common qualityness  (gunat-
vam ) inheres in all these qualities. Besides, they are characterized
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by the fact that they inhere in the substances, while in them,
ncither qualities nor movement can inhere.

In general, the qualities (gunak) ever cling in one substance
(ekaikadravyavrititvam) which they completely penetrate (dsraya-
pydpitvam). Only the sound and the qualities of the soul appear
only in one place of their bearer (pradesavrttitvam). Further con-
ncction and separation assume a special place. They cling to more
substances i.e. the substances which they join or scparate (anckas-
ritatvam) and penetrate only a part of the same. Finally the num-
bers [rom two onwards and the separateness of several numbers
of things likewise dwell in many substances.

An important classification differentiates special or charac-
teristic qualities (vaiSesikagunah) which are peculiar to particular
substances and common qualities (samanyagunah) which can dwell
in the different substances. Among the special qualities are
enumerated the old qualities of the elements—form, taste, smell,
touch and sound, to which humidity and naturally the {luidity
also belong ; further the qualities of the soul—knowledge, plea-
sure, pain, desire, aversion, effort, together with merit, guilt and
the memory-impressions. The common qualities are number,
extension, separateness, connection, separation, distantness and
nearness with which are also joined heaviness and artificially
called forthfluidity and swing or motion. Unimportantand purely
mechanical is, on the other hand, the distinction of qualities
which can indwell the limited substances, the unlimited subs-
tances and both.

As regards the perception of qualities, the qualities of the
Elemcnts-—sound, touch, form, tastc and smell are perceived
each through one sense-organ. The common qualities : number,
extension, separateness, connection, separation, distantness and
ncarness, as also fluidity, humidity, and swing can be perceived
through two sensc-organs-—through the cyc and the touch. T'he
psychical organ serves for the perception of the qualities of the
soul: knowledge, pleasure, pain, desire, aversion or eflort. Unper-
ceivable are only heaviness, merit, guilt and memory-impres-
sions.

Difficult is the doctrine of the causality of the qualities.267
In genceral, the qualities can be the cause of the movement or
the cause of other qualities. Causes of movement are heaviness,
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fluidity, S\‘Ning, and again effort, merit and guilt and the parti-
cular varieties of connection viz. striking and impulse. For the
assessment and arrangement of qualities, as far as they are the
causes of other qualities, the old distinction between the mate-
rial and the occasioning or the inducing cause is important.
According to the Vaisesika system, we deal with material causes
when a whole arises out the parts. According to the thcory of
the categories, in this case, the substance of the whole arises out
of the substances of the parts and the qualities of the whole out
of the qualities of the parts. The substance of the parts, as it is
bound with the substance of the whole through inherence, was
named as an inhering cause (samavdyikaranam) ; the qualities of
the parts as they inhere in the inhering substances stand in no
such relation with the qualities of the whole ; they are the non-
inhering cause (asamavayikaranam). According to this view one
distinguished among the qualities : qualities which are the causes
of the other qualities are the non-inhering causes (asamavayikara-
nani) and the occasioning causes (nimittakdranani). In these, non-
inhering causes correspond to the old material causes. Later the
idea of non-inhering cause was widened ; it extended itself to
the majority of cases where the causing and caused qualities
inhere in the same substance. Thus one came to the following
formulation : non-inhering causes are form, taste, smell, touch
(which is not hot), number, extension, separateness of isolated
substances, humidity and sound. The occasioning causes are the
qualities of the soul—knowledge, pleasurc, pain, desire, aversion,
effort, merit, guilt and memory-impressions. Besides, somc¢ qua-
lities can be the causes of both sorts ; they are connection,
separation, hot touch, heaviness, fluidity and swing. I'inally there
are qualities which, in general, cannot be the causes, viz. distant-
ness, ncarness and the scparateness as duality etc.

I'urther classifications of the qualitics, as far as they repre-
sent the causcs of other qualities, arc basced on the differentiation
of qualities which bring forth the hommogeneous things (sama-
najatiyarambhakak) , from those which bring forth theheterogencous
things (asamanajatiyarambhakall) and also those in which both
hold good. Again there was the distinction of the cualities—
those whose cllect or opcration inheres in their own bearer
(svdSrayasamavet@rambhakah) [rom those whose ellect or operation



7. THE NATURE-PHILOSOPHICAL SCHOOLS AND THE VAISESIKA 155

inheres in other substances (paratrarambhakah)and those in which
both cases occur. Also here lies ultimately the old distinction bet-
ween the material and occasioning causes. Because the qualities,
which bring forth the homogeneous, are after all the qualities of
the parts which call forth the qualities of the whole and though
the substance of the whole is different from the substance of
the parts, these qualities bring them forth in another substance.
But naturally in both cases, there are other qualities in which
the same definitions prove true and therefore they break through
the original classification.

Regarding the qualities considered as effect, they can be
brought forth through movement or through other qualities. The
connection and separation in mechanical processes are caused
by Movement. In the origination of qualities out of qualities,
there once more recurs the old view-point of distinction
between the material and occasioning causes. One distingish-
ed between qualities—those which originate out of the qua-
lities of the cause (kdranagunap irvakah)and such as do not arise
out of the qualities of the causes (akaranagunapiarvakak). Out of
the qualities of the causes naturally originate the qualities of the
whole, which are traced back to the qualities of the parts. The
qualities, which do not originate out of the qualities of the cause,
dependin the largest measure on the connection. It holds good
for all the qualities of the soul, which are brought forth by the
connection of the psychical organ with thesoul. But italso holds
good in other cases, as in the case of sound when it is caused by
striking or in the case of distantness and nearness which depend
on a connection with space and time. In some cases, aseparation
can also be the cause of a quality when, for instance, asound is
called forth by the breaking of a stick or when one separation
has another separation as its cause. A special case is finally of
reflective knowledge (apeksabuddhih) which cooperates as cause in
the origination of the qualities : distantness, nearness, number
and separateness.

We have, thus, said what is the most important about the
causality of the qualities and about the qualities in gencral and
we can now go over to the description ofthe isolated or indivi-
dval qualities. In advance, it may be said that in every sort of
quality a corresponding comnmonness inheres, which characte-
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rizes it and it is not, therefore, necessary to mention it in every
individual case. :

Regarding the qualities of the elements the following
holds good. The Form or Colour (riipam)?%® clings to the earth,
waterand fire. It exhibits numerous varieties, white etc. Colouris
perceived with the eye, in which case the colour joins in the
sense-organ. Further the colour of the substances makes possible
the perception of thesubstancesthemselves, their general qualities,
their movements and commonnesses.

The taste (rasa})?%® occurs to earth and water. It can be
sweet, sour, saltish, bitter, pungent and tart. It is perceived
through the organ oftaste, whereby again the same quality coope-
rates in the organ. In the form of nutrition-juice (rasak), the
taste is the basis of life, of prosperity, of strength and of health.

The smell (gandhali)¥® is finally the quality of the earth.
It is fragrant or obnoxious and is perceived through the organ
of smell whereby the quality of smell cooperates in the organ.

‘The touch (spar$ah)?*? indwells the earth, water, fire and
air. It can be cold, hot and neither cold nor hot. It is perccived
through the sense-organ of skin in which the touch in the
organ supports the perception and is regularly present wher-
ever there is colour.?™

For all these qualities, the rule holds good that they are
permanent in the Atoms and impcrmanentin the aggregate and
they perish with the aggregate. The only exceptions are the
qualities of the earth, so faras they are changed by heat, as it
occurs in the case of'a jar.

In thiscase, the following process happens.?’® In an unbak-
ed vessel when it is bakcd, movements originate in the atoms
of which the vessel is composed, under the impact of hcat.
These movements cause s¢parations which destroy the conncc-
tion inhering in the atomns and through this destruction, the
aggregate —the  pot-—disappears. As soon as it has disappeared,
the hitherto existing qualitics like the brown colour in the iso-
lated atoms are destroyed through the connection with the fire,
under the influence of heat, and there also arise equally through
the conncction with the fire the new qualities changed through
hcat (pakqjal). Dircctly thereupon originate, under the influ-
ence ol the Invisible (adrsfam) of the persons concerned through
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the connection of their soul with the atoms, movements in the
atoms whose qualities are now changed. These movements lead
to the connection of the atoms with one another and thus origi-
nates, in that way of process, above the double atoms etc., the
new aggregate viz. the jar. Just as the substance of the aggre-
gate arises out of the substance of the atoms, the qualities of the
aggregate also arise out of the qualities of the atoms. As the
qualities of the atom are changed through the influence of heat
the qualities of the aggregate are also changed.

This theory is proved as follows: A direct change of the
aggregate under the influence of fire is not possible, because the
fire is not able to penetrate the unitarily extended aggregate
and can only affect its surface. The fire is not also able to enter
into connection with the total atoms, as long as the latter are
connected with each other, because their connection admits no
intervening space in which the fire could penetrate. The assump-
tion is, therefore, unavoidable that the connection of the atoms
is temporarily dissolved. Nevertheless this dissolution and the
new union follow so quickly that the beholder does not notice
them.

After the qualities of the Elements follows next the group
of common qualities—number, extension, separateness, connec-
tion, separation, distantness and nearness.

Of these, number?™ is the cause that one recognizes the
numbers and speaks of them. As number one, it indwells the
individual substances and it is, like the alrcady described qua-
lities of the Lllements, permanent in permanent substances and
impermanent in the aggregates. As plurality from the number
two upwards, it inheres in scveral substances and originates
out of the number one of the individual substances under the
influence of the reflective knowledge (apeksabuddhif) of an ob-
server. 'This process happens thus: :

When the eye of an observer enters into contact with two
substances, there lirst arises a knowledge of the commmonness—
onencss which inheres in the quality one inhering in these subs-
tances. 'T'hen through this coinmonness, its connection with the
quality and the knowledge of the samc originates, a know-
ledge ol the quality ‘one’ which is itsell a unity but has a plural-
ity to objects and looks upon them so. Under the influence of
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this reflective knowledge (apeksabuddhif), then, originates out of
the number one, in both the substances, the number two.2?® Now
arises again, first of all, a knowledge of the commonness two.
Out of the commonness two, their connection with the quality
two and the knowledge of the same, there arises the knowledge
of the quality two. And out of the quality two, their connection
with the substances and the knowledge of the same, there arises
the knowledge of the two substances as a twoness (duality).
Finally the origination of a memory-impression forms the con-
clusion.

The disappearance of such numbers follows through the
vanishing of the observing or reflecting knowledge which has
called them forth. As two knowledges cannot stand beside each
other, the knowledge of the commonness two which is called
forth by the number two, destroys its previous observing know-
ledge and with the destruction of the observing knowledge dis-
appears also the number two. In particular, the process is as
follows:

As soon as the knowledge of the commonness two arises,
the observing knowledge begins todisappear and the knowledge
of the quality two begins to arise. In the next moment, as soon
as the knowledge of a quality two has arisen, the observing know-
ledge disappears and the number two as well as the knowledge
of the cornmonness two begin to disappear, while the knowledge
of the substances as two (duality) begins to arise. In the third
moment, the number two disappears, the knowledge of the two
substances as two (duality) arises instead, and the knowledge
of the quality two begins to disappear and the memory-impres-
csion, which is the result of this knowledge-process, begins to
arise. Finally with the rise of the memory-impression, the k now-
ledge of the two substances also disappears. This theory makes
it possible to trace back the disappearance of number two
to the disappearance of the observing knowledge and still allow
it to participate in the whole knowledge-process which is dis-
solved through it.278

A special case is the disappearance of number through
the destruction of its bcarer. When simultaneously with the
knowledge of the commonness one, there arises in the parts of
the things under observation, a movement which may contri-
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bute to a dissolution of the aggregate, there arises the quality of
separation, simultaneously with the observing knowledge, through
the movement in the parts of the things. Simultaneously with
the rise of number two, the connection is destroyed through
the separation, the connection which makes the aggregates
out of the parts. And with the rise of the knowledge of common-
ness two, the aggregates disintegrate and the number two inher-
ing in them vanishes. Still before the knowledge ofthe common-
ness, the observing knowledge is destroyed and it can there-
through lead to the disappearance of number two.

The quality of extension (parimanam)?” is the cause of
what one speaks of as mass. It is four-fold—big (mahat), small
(auuh), long (dirgham) and short (hrasvam). These—bigness,
longness, smallness, shortness—are terms of daily use and the
distinction between them needs no clarification.

The bigness occurs to permanent substances: ether, time,
space, souls and further to the aggregates from triads (¢ryanuka)
onwards. In permanent substances, it appears as infinite large-
ness (paramamahattvam) and is permanent. In the aggregate it
is impermanent. The smallness occurs in the substance in the
form of the atom, in the atoms of the Elements and in the
psychical organ : and besides in the dyad (dvpanukam). In the
Atoms, it has the form of infinite smallness or circularity
(parimandalyam) and is permanent. In the dyad it is imperma-
nent. Really small are only atoms and dyads. When one calls
some things as small in comparison with others, it is merely a
metaphorical way of expression. Length and shortness occur
only in aggregates—the shortness in the dyad and length in
the remaining. They are, therefore, exclusively impermanent.
Also the expression shortness is used in comparison with other
things only in a figurative sense.

Concerning the origin of the impermanent form of the
quality of exlcnsion, its cause can be threcfold : a number, an
extension and heaping up or an accumulation. A number is the
cause of the extension when out of atoms, dyads (dvpanukani) and
out of dyads greater aggregates arc formed. Because, as neither
out of the circularity of atoms, the smallness of a dyad can arise,
nor out of the smallness of dyads, the largeness of the rest of the
aggregates can arise, another cause must be sought and that is
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number. When under the influence of the observing knowledge
of God, the number two arises in two atoms, it brings forth, as
soon as both atoms have formed into a dyad (dvyanukam), a
quality of smallness in the dyad. In a similar way, largeness arises
during the connection of dyads towards further aggregates out of
the number of the dyads or double atoms. As the aggregates, in
which there is already largeness, join themselves to form still
larger aggregates, their largeness arises out of the largeness of
their parts. Then we see that the largeness of the whole depends
on their largeness. As finally numerous big things forms a loose
heap, this largeness is conditioned through the piling up (pracayak)
of these things, that is to say, through the fact that they are con-
glomerated loosely or densely. On that depends the largeness of
the heap, also in the case of an equal number and largeness of
its parts. In the same way as smallness and largeness, shortness
and longness arise in the aggregates. What finally concerns the
disappearance of the impermanent forms of the extension in the
aggregates, they disappear with the aggregates. <

The separateness (prthaktvam)?™ is the cause of knowledge
which distinguishes the things as separated from one another.
So far as the separateness of individual things emerges, it inheres
in the individual substances and these can be permanent sub-
stances as well as aggregates. In the permanent substances, it is
permanent ; in the aggregates, it is impermanent. As separatencss
of several things, it inheres, like the number, on account of the
observing knowledge of the observer and disappears as soon as
it disappears. In these sorts of scparateness, as against number,
a differencc exists only so far as no corresponding commonness,
which would charactcrize them, inheres in them. They get, on
the other' hand, their special character through the number
corresponding to them, which indwells the same things together
with them.

‘I'he connection (samyogak)?™ is the cause of what one
knows the things as joined. It has a specially wider sphere of
operation, as it can be the cause of substances, as well as of qua-
litics and movements. According to its nature, connection consists
in the union of hitherto un-united things (apraptayol praptik). It
is threcfold, according as it arises through the movement of one
of the two things or of both things, or throughanother connection
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‘I'he last is the case when a part of a whole enters into a
connection and causes therethrough a connection of the whole.
inhering in it. Further sub-varieties of thislast form of connection,
according as it arises out of one, two or more connections, as
Pra$astapada distinguishes them, are of no importance for the
nature of connection ; so also the special case that out of one
connection, two arise. On the other hand, the definition is impor-
tant that there is no unborn connection (gjak samyogah). Be-
cause, through that a connection between infinitely great
permanent substances is excluded.

This definition is connected with the idea of the occurrence
of separate things (yutasiddhif) which has been put forth inorder
to distinguish connection from inherence.28® It had heen, for
instance, said that connection binds such things as occur separa-
ted from each other, while, on the other hand, inherence binds
such things in which such is not the case. Thereby one had ex-
plained the occurrence of separated things, further, with regard.
to the infinitely big substances of which a spatial separation
cannot take place, as a possibility to move, separated. But this
explanation shows itself utilizable only there where one deals with
a connection of one infinitely big substance with a finite substance.
Where two infinitely great substances are concerned, it is of no
use, as infinitely big substances cannot move. If then the defi-
nition of the occurrence of the separated is to be valid, a con-
nection between infinitely by big substances must be excluded in
general. Because as they are assumed, they must be permanent
and uniform because a movement which can separate them is not
possible in the case of infinitely big substances. So it was taught
that there is no unborn connection. Whether there were also
other reasons for denying unborn connection, besides these con-
siderations, escapes our knowledge. The fact, however, is that
this doctrine was formulated and such infcrences were drawn.
If infinitely big substances cannot join with each other, there is,
for example, no connection of the soul with space and time. And
one did not hesitate to draw these inferences.

In conclusion, it is to be brieflly mentioned how the connec-
tion i3 abrogated. It is, as a rule, caused by the quality of
separation, which is called forth by a movement in the things
connected and as contrast to connection, it abrogates it. Inisolated
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cases, it can find its end through the fact that the bearer itself
vanishes. That is the case when aggregates are bound witheach
other and these aggregates disintegrate.

The quality of separation (vibhdgah)?®! is the cause of how
one knows things as separated. Its sphere of operation is cssen-
tially narrower than that of connection, as it can only come into
consideration as the cause of sound or of another separation.
According to its nature, it isthe contrast of connection which it
abrogates. It is, therefore, explained as non-association or non-
union which is preceded by a union ( praptipiirvika apraptik). The
separation is threefold—according as it is called forth by the
movement of one of the two separated things, or by the move-
ment of both by another separation. The last is the case when in
the case of a whole, through the separation of a part from any
object, the separation of the whole from that object cnsues, as
for example, through the separation of a hand from an object
which it holds, the whole body separates itself from it. Again
there is a second case puzzled out by the scholiasts of the system.
When, for example, amovement in apart of an aggregate contri-
butes to the disintegration of the aggregate, it as well causes the
separation of this pait from the remaining parts of the aggregate
as also its separation from the place in which it had been origi-
nally present. But according to the fundamental maxims of the
system, both cannot be caused by the same movement at the same
time. One, thercfore, assumed the following : First the movement
causes the separation of a part from the rest. Through this
separation, the connection on which the aggregate depends is
abrogated and the aggregate disintcgrates. Now the part loosen-
ed by the movement scparates itself from its original place.
But this scparation can no more be caused by the movement
as some time has already elapsed in betwcen. Its cause is, there-
fore, to be sought in somcthing clse, thatis, in the first scpara-
tion which has dissolved the aggregate and which brings forth
the second scparation-—namely the change of place.

As regards the disappearance of the quality of separation,
it notonly disappcars first through a new connection of the separa-
ted things, but it disappears alrcady the next moment. One knows
it only in cuite a short time, as the knowledge of separation
presupposes the consciousness of a previous connection. Its disap-

4
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pearance is, therefore, already caused by the connection into
which the separated things enter with the other places ofspace.?83
In isolated cases, its disappearance can be caused also by the
destruction of its bearer, when its bearers are namely the aggre-
gates which disintegrate. Indeed, here again, one deals with an
artificially puzzled out special case. Because the separation lasts
only for one moment, the disintegration of the aggregate must
result in this moment before the separation is destroyed through
the connection with the next place in space. But already, the
dclineation of this process, the distribution of occurrences on the
single moments and the binding of cause and effect into an
uninterrupted chain stimulated the scholiasts of the system. The
following course was therefore, assumed. Suppose a case that
two aggregates are joined into a whole and that in one part of
the two aggregates, a movement arises which isfit to contribute
to the dissolution of the aggregate, then this movement calls forth
the quality of separateness, in the part of the aggregate ; this
quality of separation destroys inthe next moment the quality of
connection on which the aggregate depends and, therefore, the
aggregate disintegrates. When now in the same moment in which
the quality of separation arises in the part of this aggregate, a
movement is caused in the other aggregate which in a similar
way leads to the dissolution of the whole, there arises, simul-
taneously with the destruction of the quality of connection in the
part of the first aggregate, a quality of separation in the second
aggregate through a movement in that aggregate. But while this
separation in the aggregate destroys the quality of connection
on which the whole depends, the first aggregate already falls
down to pieces and with it also disappears the separation of both
of the aggregates inhering in it, before it can be destroyed
through the lalling to pieces of the wholeand the change of place
of its parts. 'T'his is quite suflicient as an example eof the sportive
theorics in which scholiasts were invelved, in order to explain the
destruction af the quality of scparation through the destruction
of its bearer. We shall not consider the objections to it which
are cited by Prafastapida and his attempt to controvert them.
The qualitics of distantness (paratvam )and nearness (aparat-
vam) 28 arc the cause by which a man designates and knows an
object as far or near. T'hey are ol a double kind according as
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they are conditioned by space or time. When they are conditioned
by space, they are known tohave a particular position in space;
when they are conditioned by time, a difference of age is known.

When distance and nearness are conditioned by space, they
arise thus : When two objects seen from the point of an observer
in the same direction are on different distances, it is due to the
fact that they are connected with_the place of the observer by a
greater or less number of space-points, and the observer knows
the distant object in comparison with the near as far (asamni-
krsta) and under the influence of this observing knowledge
(apeksabuddhilt), the quality of distantness arises in the object
through the connection with the place concerned in space. The
corresponding holds good for the quality of nearness. Distantness
and nearness, which are conditioned by time, arise in a similar
way. When in any place an older and younger man are found
at the same time, what is expressed is that the older one bears the
signsof old age—beard, wrinkles, gray hair, etc. and the observer
knows the older in comparison with the younger one as distant
and under the influence of this observing knowledge, there arises
in the older man the quality of distantness through the connec-
tion with the period concerned. A corresponding thing holds good
for the quality of nearness (in time).

The diappearance of the qualities of distantness and near-
ness ensues as a rule through the disappearance of the observing
knowledge ( apeksabuddhih) which has called them forth, in the
same way as in the case of number. The process is as follows:
After the rise of the quality of distantness, there first arises the
knowledge of the commonness of distantness and through it the
observing knowledge begins to disappear. Simultaneously the
knowledge of the quality of distantness begins to arise. In the
next moment, the knowledge of the quality of distantness arises
and the knowledge of the distant object as distant begins to
arise. In the meanwhile, however, the observing knowledge has
vanished and the quality of distantness begins to disappear.
And when in the next moment, thc knowledge of the distant
object has arisen, the quality of distantness has disappeared.

But as the qualities of distantness and nearness are not
merely caused by the observing knowledge but, before all,
are caused through the connection with space aud time, they
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can naturally be destroyed also by the abrogation of this connec-
tion. Only in that process, the movement, which abrogates the
connection, must set in exactly at the right moment, so that with
it the destruction comes through the abrogation of connection
before the disappearance of the observing knowledge can take
effect. Besides in the case of the aggregate, the destruction of
the qualities of distantness and nearness can succeed through
the destruction of the aggregate. Herein also, the destruction
must come exactly at the right moment, before the destruction
follows through the disappearance of the observing knowledge.
Both are the cases which stimulate Prasastapada to elaborate
them more precisely and he has not neglected to describe the
individual processes thoroughly and to adjust them with one
another. But with him that is not enough. He has also inclu-
ded in his consideration the possibility that two of the named
causes or also all the three together contribute to thedestruc-
tion of qualities of distantness andnearness and he has described
also in these cases the course of occurrences exactly. But these
scholastic plays deserve no more than a short mention.

In the group of the common qualities are included also
the special qualities of the soul. They are knowledge, pleasure,
pain, desire, aversion and effort.

The knowledge (buddhif)?®* appears in different forms
corresponding to the countlessness of its objects. Still, broadly
considered, two kinds are distinguished : ignorance (awvidya)
and knowledge (vidya). Each of these is divided again into four
varieties. To ignorance belong doubt (samsayah), error (vipar-
yayah), irresolution (anadhyavasayah), and dream (svapnal).
The knowledge (vidy@) includes sense-perception (pratyaksam),
drawing of conclusion (laivigikam), memory (smytik) and super-
natural knowledge (arsam) as it is ascribed to the holy seers
of antiquity. We will not go into the remaining details regar-
ding the description which Pradastapada gives of the individual
sub-varietics of the knowledge-theories of his time and much
that he presents here is his own personal view. In these points,
his teaching cannot therefore be considered valid as a recital of
the doctrine as it prevailed, in general, in the classical Vaisesika
but was crcated out of anothcr stream of development which
later set itself up and flowed in quite a different path viz. that
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-stream of development which contributed to the flowering of
Logic and Epistemology towards the end of the classical period
of Indian philosophy. We shall return to it when we deal with
that stream of development in the fourth volume of our work.
Here we shall only give, as an example, the doctrine of dream 288
because it is better suited to our present context.

According to the Vaisesika doctrine, sleep comes on when
the body is fatigued through the activity during the day. Then,
in order that the body should rest and the assimilation of the
received nutrition should ensue, there is induced an effort of the
soul under the influence of the ‘invisible’ (adrstam) so that the
psychical organ moves to the heart and remains there motion-
less without any contact with the sense-organs. Through that
the sense-organs come to rest; only in-and-out-breathings conti-
nue unbroken. In this condition the man sleeps. When now, in
this condition, through the connection of the psychical organ
with the soul and through a memory-impression mediated
through the sense-organ, knowledge of any object, similar to the
sense-perception arises, it is named ‘dream’. Especially such a
dream can have three causes. It can be caused by a specially
lively memory-impression. If one has thought, while sleeping, of
an object in a lively manner out of love or anger, he sees that
object in a dream. Further a disturbance in the relation of the
three bodily juices can influence dreams.2®® When the wind
dominates, the man dreams that he flies through the air. When
the bile preponderates, the man dreams of fire, of golden moun-
tains and the like. When phlegm predominates, the man dreams
of rivers, oceans, snow-peaks and many such things. Finally the
happy and unhappy dreams are called forth by the ‘invisible’
(adrstam), the happy ones by merit and the unhappy ones by
guilt.

Of the remaining qualities of the soul, pleasure (sukham ) 27 is,
according to its nature, satisfying. It arises, when a desired ob-
ject like a wreath ctc. is found necarby on account of the contact
of the sense-organ with the objects under the influence of mecrit
through the connection of the psychical organ with the soul and
it produces joy, affection, brightness in the eyes,etc. In the case
of past objects, it depends on memory; in the case of future
objects, it depends on plans about the future (samkalpalh). In
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the case of the wise, the feeling of pleasure which arises
without any object, recollection or wish-dreams, depends on
knowledge, self-mastery, satisfaction and merit.

The pain (dukkham)?3® by its nature is oppressive. It arises
when an undesirable object like poison, etc. is found nearby, on
account of the contact of the sense-organs with the objects under
the influence of guilt (adharmat), through the connection of the
psychical organ with the soul and it begets ill-humour, oppres-
siveness and dejectedness. In the casc of the past objects,
serpents, tigers, robbers, etc., it depends on memory; in the case
of the future, on future thoughts.

Desire (iccha) 2 is the desire for a thing, which one does
not possess; it may be for oneself or for others. It arises through
the connection of the psychical organ with the soul under the
influence of the feeling of pleasure or memory. It is the cause
of effort, memory, merit and guilt. The sub-varieties of desire are
love, longing, passion, wish, sympathy, passionlessness, etc.

The aversion (dvesaf)?% or hate is, by itsnature, a flaming
up. It arises through the connection of the psychical organ with
the soul under the influence of pain or memories. It is the cause
of efforts, memories, merit and guilt. The sub-varieties of aver-
sion are anger, hostility, rage, ill-will and ill-humour.

The effort(prayatnak) 2! is two-fold— (i) a mere result of life
or induced through desire and aversion. In the first case, it main-
tains in process, during sleep, in-and-out-breathing and causes,
on waking, the first connection of the psychical organ with the
sense-organs. In this case, it originates through a connection of
the psychical organ with the soul under the influence of merit and
guilt. In the second case, the cause is the human action which
strives to gain the wished-for thing and to avoid the unwished-
for one and besides keeps the body in maintenance. In this case,
it arises through the conncction of the psychical organ with the
soul under the influence of desirc and aversion.

With the characteristic qualities of the soul, the great
groups of qualities are described. The remaining qualities follow,
loosely enrolled, first the three qualities of the Elements, namely
heaviness, [luidity and humidity.

Of these heaviness (gurutvam)2?? is the common quality of
water and earth. I'tis the cause of falling and is inferred from fall-
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ing, as it is not perceivable by the senses. It can be abrogated
by connection, effort, or in a moved thing, by a swing. Like the
characteristic qualities of the Elements, heaviness is permanent
in permanent atoms and impermanent in aggregates.

The fluidity (dravatvam)?®3 is the cause of flowing. It
occurs to theseelements : water, earthand fire. Thereby a distin-
ction is made as natural (samsiddhikam) and artificial (naimitti-
kam). The natural fluidity is the characteristic quality of water.
The artificial fluidity is a common quality of earth and fire. The
natural fluidity is like the remaining characteristic qualities of
the Elements permanent in atoms, and impermanent in aggre-
gates. If in many appearances or forms of water like snow and
hail, the natural fluidity appears to be abrogated, it depends on
the fact that in these cases, under the influence of heavenly fire®4
{divyam tejalr) heaps of water-atoms arise, in which the natural
fluidity of the atoms is hindered. The artificial fluidity is produc-
ed in different forms of earth like fat, lac, etc. and in the metals
which represent the appearance or form of fire, under the influe-
nce of fire. The process is the same as that during the change of
the qualities of the Earth under the influence of heat.2® First,
under the impact of the Fire-atoms, the aggregate dissolves itself
into its atoms. Thereupon, the atoms take on the quality of
fluidity under the influence of heat. Then arise out of the
changed atoms again the aggregates which also exhibit now the
quality of fluidity.

The humidity or stickiness (snehah)?®®is a characteristic
quality of water. It makes possible that moist things stick to one
another, that one can wash himself and some more things of
like nature. Like the other characteristic qualities of thc Ele-
ments, it is permanent in the atoms and impermanent in aggre-
gates.

The next quality—the disposition or preparedness ( samnska-
raf;) embraces three—the swing (vegal), the memory-impressions
and the elasticity.

The swing (vegaf)?*? emerges among the five limited sub-
stances—the four clements and the psychical organ, that is, among
all substances which are capable ol movement. It is generat-
ed by a movement on account of a special cause—an impulse or
stroke, and causes a continued movement in a particular direc-
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tion. The swing is abrogated through the connection with a
substance to which the quality of touch occurs, that is, through
rebounding on an impenetrable object. In some cases, the swing
can arise when the parts, in which it dwells, unite into a whole
to which then it also occurs.

A memory-impression (bhdvand)?® is a quality of the soul
which occasions a memory (smrtik) or a recognition (pratyabhijfia-
nam) of a formerly perceived object. It is abrogated through a
knowledge of another sort—through intoxication or frenzy, sorrow
and such like feelings. Memory-impressions arise through the
connections of the psychial organ with the soul and above all in
the case of specially lively perceptions, through practice and
attentiveness. When a man, for example, sees something wonder-
ful, this perception calls forth a specially lively memory-impres-
sion. In the learning of a knowledge of a handicraft or skill by
practice, the already existing memory-impressions are strengthe-
ned on account of the continuously renewed perceptions. And
finally when man looks forward to any sight with special interest,
the memory-impressions called forth therethrough make an
especially lasting impression.

The elasticity (sthitisthapakah)?®® occurs in impenetrable
things which consist of a union of solid or firm parts and endure
for a longer time and its bearer, if it is displaced to another
position, may return to its original one. Its influence is to be
observed in living and non-living things asin the case of a bow,
a branch and more things like them, when these are bent or
rolled together. Like most of the qualities of the elements, it is
permanent in permanent substances and impermanent in im-
permanent ones.

Both the qualities merit (dharmalt) and guilt (adharmak)30°
which are often comprehended under the name of the Invisible
(adrstam) are unperceivable qualitics of the soul. The merit arises
through the connection of the psychical organ with the soul on
account of the good willing when onc accomplishes duties ascribed
to different castes and the stages of life. It has agrecable and
profitable results and can lead to Decliverance. It is extinguished
with the last (ccling of happiness brought about by it. The guilt
arises through the conunection of the psychicalorgan with the soul
on account of the bad willing when a man does the opposite of
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what the merit leads to as consequence, when he neglects the
prescribed duties and allows himself to be guilty of errors out of
frivolity. It has disagreeable and unprofitable consequences and
is extinguished with the last sorrowful experience brought about
through it.

In connection with the qualities, merit and guilt, Prasas-
tapada presents briefly his doctrine of Deliverance.3®! The last
cause of entanglement in the cycle of being is ignorance. On it
depend the passions, desires and hate. When a being, caught in
ignorance and ruled by desire and hate, gains merit with which
only slight guilt is mixed, he is reborn in the world of gods or
in the human world and attainsa body, sense-organs and objects
which prepare happiness for him. If on the other hand, he sad-
dles himself with guilt with which only slight merit is mixed, he
is reborn in the animal-world or in one of the hells and gets a
body, sense-organs and objects, which prepare sorrow for him.
Thus merit and guilt lead to new rebirths in a beginningless cycle
of being. A deliverance out of it is possible only in the following
way : He, who is born in a pious family through knowledge and
selfless acts, seeks after a way out of the sorrow of existence, and
on that account goes to a teacher and receives from him the true
knowledge about the six categories by which the ignorance goes
out and with the ignorance also vanish desires and hate. Conse-
quently merit and guilt which are caused by desire and hate can
no more arise and what existed from former times is cancelled
through retribution. Only a pure form of merit still arises, which
brings forth the feeling of joy begot by the view of the highest
truth and then goes out. When it is extinguished and finally the
body also disintegrates with death, there is no new rebirth and
man attains the Dcliverance, because he comes to rest and calm-
ness like a fire, the fuel of which is consumed. ‘

The last quality, the sound ( fabdal)?®? is a quality of the
Ether and is pcrceived through the ear. It is limited in place
and has the duration of only a moment. The sound can be called
forth by conncction, scparation or through another sound. Every
sound is destroyed by the following, with the exception of the last
sound of a scrics of sounds, which is destroyed by the previous
sound.?® ‘T'his is a forced and a very questionable theory which
has been formulated, because no other way out was known.
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The sound is two-fold—syllabic sound (varnah) and sound
(dhvantl). Under syllabicsounds are to be understood the speech-
sounds. The sound is brought forth through an instrument. The
origination of the speech-sounds ensues as follows : Through the
connection of the speech-organ with the soul and under the in-
fluence of memory there is awakened a wish to utter the syllabic
sound. Thereupon, arises in the soul an effort and under the
influence of this effort there arises a movement in the speech-air,
through the connection of the soul with the speech-air. This moves
upwards and hits the throat and the remaining instruments of
speech. And under the influence of the connection of the air with
the instruments of speech there arise the speech-sounds through
the connection of speech instruments with the Ether.3%4 The
sound (dhvanth) arises, for example, under the influence of the
connection of the drum and the stick, through the connection
of the drum with the ether, or when a man breaks a stick, under
the influence of the separation of the parts of the stick from one
another through the separation of the stick from the ether.

The propagation of sound follows in this way : evey sound
while vanishing generates another sound in its direct neighbour-
hood, so that there arises a chain of sounds which reaches the
ear of the hearer like a wave. Because neither the ether of the
ear nor the sound lasting for only a moment can move itself, a
perception is not possible if the sound does not reach the ear ;
there remains no other possibility than the assumption of such
propagation of sound.3%

The third category the movement (karma)3% is divided
into five sub-varieties : raising, lowering, bending, stretching and
going. Commonness of movementness (karmatvam) occurs in all
these sub-varieties. Besides, each is characterized through its
special genus.

The place of movement inside the categories is due to the
fact that, like the quality, it necessarily presupposes a substance
as bearer, while it itself can ncither be the bearer of a movement
nor of a quality. Every movement, therefore, inheres only in one
substance. Thissubstance must be limited as movement denotes
a change ol place, which is only possible in the case of limited
things. Again, it is important that every movement has only the
duration of a moment.3?
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Regarding the causality of movement, it is called forth by
heaviness, fluidity, effort or a connection. It, itself, without the
assistance of a further cause, brings forth a connection, separation.
Thereby, the connection brought forth by it makes an end of
action itself. According to the scheme of ideas of the Vaisesika,
the movement is a non-inhering cause (asamavayikarapam). It
shares also with others in the origination of the aggregates but
thereby, it brings forth neither the substance of the whole, be-
cause that is the result of the connection called forth by it, nor
does it bring forth a homogeneous result, that is to say, another
movement. It causes, on the contrary, only during the rise of the
aggregate, the connection and, in its destruction, causes also the
separation of its parts ; it therefore brings forth a quality which
inheres partly in its bearer and partly in another substance.

Of the sub-varieties of movement, raising (utksepanam) is a
movement which ensues in such a way that the parts of the body
and things connected with them join themselves with places, in
space situated upward and separate themselves from those placed
downward. The lowering (apakseparam) is the opposite thereof. The
bending is a movement through which the end of a straight thing

separates itself from its place in space and joins with the place
in the beginning so that the whole becomes curved. Stretching

(prasaranam) is the opposite of that. The going (gamanam) finally
causes the connection with the places not fixed in the space and
also the separation from them. Itis, therefore, anindefinite move-
ment.

A further classification of movement is as follows : move-
ment can happen in the parts of the body and in objects which
are in connection with it i.e. in things which stand under the
influence of the soul and movements can happen in things which
do not stand under the influence of the soul. In the first case
they can be conscious (satpratyayah) or unconscious (asatpraty-
ayah). In the sccond case, they follow without any conncction
with consciousness (apratyayal). In this frame, Prasastapada
describes all the cases of movement which had been dealt with
by the old nature-philosophy.

In order to begin with a movement which stands under the
influence of the soul, it—for cxample, the raising of the hand—
ensues thus : When a man wishes to raise the hand, there arises
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effort on the part of the soul connected with the hand. Under the
influence of this effort, a movement arises in the hand through
the connection of the soul with the hand. And this movement
moves the hand upwards. Things are more difficult when man,
for example, pounds in a mortar with a pestle.3® Also in this case,
there first arises the wish to raise the pestle. Out of that arises
an effort and under the influence of this effort, there arises a
movement in the hand, through the connection of the soul with-
the hand, which raises it upwards. But at the same time, there
also arises, under the influence of effort, similar movement in the
pestle through the connection of the pestle with the hand. Now
it proceeds further. If the pestle is raised high enough, the wish
toraise it ceasesand in its place stepsin a wish to lower it. There-
upon arises again in the way mentioned already the movement
of lowering in thehand and the pestle though effort and through
the connection of the soul with the pestle. The last moment of this
movement leads to theimpulse named connection between the
pestle and the mortar. This impulse sets up again a stimulus under
the influence of a swing (vegaf ) indwelling the pestle, to generate
an unconscious movement in the pestle which makes it fly up-
wards. This movement brings forth a swing in the pestle under
the influence of an impulse of the pestle. And under the influence
of the swing, there arises an unconscious movement upwards in
the hand through the connection of the pestle and the hand,
until by and by, after wish and effort, again the conscious move-
ment sets in.

This example may be enough to show how Prasastapada
treats his material. In a similar way, he speaks of the movement
of the objects, which are thrown with the hand or with some
device e.g. the movementof an arrow which is shot from a bow.
Then he goes on from the movements which stand under the in-
fluence of the soul to those which do not stand under the influence
of the soul.

Such movements take placein the four elements. As causes,
there come into consideration a thrust (nedanam), a stroke (abhi-
ghatal) , the connection with something alrcady joined (sanyukta~
samyogal), that is to say, the connection with an object, which
is hit by a thrust or a stroke—where we speak of a propagation
of a thrust or impulse; heaviness, fluidity which cause the falling
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and flowing named as movements and finally the swing of a
moved object. Here also Prasastapada speaks of different exam-
ples, according to his manner, in details, in the light of the
doctrine of categories. In connection with the movement of the
four Elements, he mentions, as a special case, themovement of the
breath-air. In a waking state, itis caused by a connection with
the soul, in which an effort also cooperates, which, on its side,
goes back to a desire or aversion, why, even the course of
breathing can be consciously regulated. In sleep, the connection
with the soul is also the cause of breathing ; still in that case
the effort depends on the life (jivanam) called the connection of
the psychical organ with the soul.3%

After the movement in the four Elements, Prasastapada
describes the relation of movement to the remaining substances.
Of these ether, time, space and soul fall away, as they are not
limited, a change of place being impossible in their case. On the
other hand, the movement in the case of the psychical organis
important as its whole work depends on it. As long as life lasts,
the movement of the psychical organ makes possible, above all,
the connection of the soul with the different sense-organs ; its
movement is caused by the union with the soul and follows
under the influence of effort. This depends, during the waking
state, on the will of a man as the perception occurs voluntarily
through the sense-organs. Only the first perception, after waking
out of sleep, is involuntary and in this case, therefore, the effort
is occasioned through the life named as the connection of the
psychical organ with the soul. At the end of life, the movement
of the psychical organ causes the departure from here and
rebirth in a new embodiment. As the infinitely big soul cannot
wander, it is the psychical organ which binds the soul to the
temporary body, and thus leades to rebirth. It happens thus in
the following way : When merit and guilt, which condition a
particular cxistence and thus cooperate with the lile (jivanam),
are exhausted through retribution, the cifort, which keeps brea-
thing-in-process called forth by life, ceases, its operation is
suspended and breath stops. But now a man hasagain gained
in this cxistence new merit and new guilt. These now come into
activity and contribute, together with the connection which binds
the psychical organ with the soul, to the fact that the psychical
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organ departs from the body and with it death ensues. There-
upon there again originates, through merit and guilt, a fine trans-
mitting body (ativahikasariram)3® which receives the psychical
organ and makes wandering to the place of next birth possible.
There it enters into a new bodywhich is commensurate with the
merit and guilt of man and then begins the new existence.

These are the most important functions of the psychical or-
ganism which are rendered possible by movement. It is still to
be mentioned that a Yogi, through the wonderful power of the
psychical organ, can also wander to any place outside the body
and can again enable it come back. Finally Prasastapada notes
that during world-creation the movement, which leads to the
connection of the psychical organ with the newly born body, is
conditioned by the ‘Invisible’. It gives him the occasion to point
out that in general all movements for which no other reason
can be definitely fixed are to be traced back to the ‘Invisible’.
With this, there has ended what Prasastapada has to say about
the category of movement and he goes on next to the description
of the next category of commonness.

The commonness ( samanyam )**! which remains undivided3!?
and uninterrupted in its bearer, is the cause why man recognizes
the agrcement (anuvyttih) with one another; when a man, for ins-
tance, observes an object in which a definite commonness dwells,
there originates, on account of a mecmory-impression which
has been called forth by the earlier preception of similar objects,
a knowledge on the basis of the memory ofthe earlier perceptions
that here lies something of a like sort. And it is what lies at the
bottom as cause of this knowledge—the commonness.

As the commonness, according to this definition is di{ferent
from substances, qualitics and movements, it is an independent
category. There are numerous commonnesses, because every
commonness clings to a particular group of things and calls forth
a special idca. Thereby the commonnesses are permanent. As
they arc dillerent from their bearers they do not perish even
though these bearers perish. But of every kind, thcre is only
one unique commonness because its characteristic is the same in
all its bearers and a distinctive mark is absent. This one com-
monnecss indwells undivided i every bearcr. It, no doubt, cxists
everywhere in all its bearers but particularly also only in its
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bearer. Though the commonnesses are not restricted spatially,
the conditions for their existence are only given in their
bearers. In other places in between they cannot exist and are,
therefore, ungraspable there (avyapadesyals).

There are two sub-varieties of the category of commonness,
the highest one and the lower one. The highest commonness is
the existence (sattd). Itis, exclusively, commonness and the cause
by which a man knows all things as agreeing with one another.
Just as leather, woollen and linen clothes, dipped in blue colour,
can be recognized, according to universal agreement, as blue in
spite of their difference otherwise, even so substances, qualities
and movements in spite of their difference otherwise, are re-
cognized and there is a universal agreement that they exist.
This knowledge of universal agreement must depend on another
cause different from substances, qualities and movements them-
selves. This cause is commonness-existence.

Among lower commonnesses are counted substances (dravya-
tvam), qualityness (gunatvam) and movementness (karmatvam).
It is the cause that things partly agree with one another, and
partly deviate from one another and is, therefore, commonness
(sdmanyam) as well as particularity (vifesak). Thus substanceness
is the cause that earth, water, fire etc., in spite of their diffe-
rences otherwise, agree with one another as substances and it is
therefore the commonness. But it is also the cause that things
distinguish themselves from qualities and movements and is in
this sense a particularity ; a corresponding state holds for qua-
lityness, movementness and all further lower commonnesses. They
are all, because of their wide spheres, at bottom (pradhanyena)
assumed as commonnesses. Because they distinguish their bearer
from the heterogeneous one, they are designated in a metaphori-
cal sense (bhaktyd) as particularities (vifesa}),

The category of particularity (vifesak)313 embraces the last
particularities (antiya viSesaf). These indwell the permanent sub-
stances—thc atoms of the four Elements—ether, time, space, the
soul, and the psychical organ.3'* One such particularity indwells
every individual substance and differentiates it from all other
homogeneous and hcterogeneous things. These particularities are
not perceivable by ordinary men and are only seen by Yogis in
their condition of contemplation. As, for instance, ordinary men
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distinguish a cow on the ground of the commonness, qualities
and movements indwelling it, as something different from a horse,
so also the Yogis are able to distinguish from one another the
atoms, the released souls and the psychical organs, in spite of
the fact that they are like one another according to the common-
nesses qualities and movements indwelling them and they are
also able later to recognize them again. But as other causes are
not proved, it can only depend on the fact that a characteristic
entity indwells every one of these substances and distinguishes
them from all homogeneous and heterogeneous things. This entity
is the particularity (vifesal).

In this case, no other explanation is thinkable. Because, in
spite of their supernatural powers, the Yogis are able only te
distinguish these substances, when something which renders the
distinction possible indwells them. It cannot also be asserted that
these substances are different from one another, of themselves,
as no further particularities which can distinguish them from
others can indwell the particularities (vifesaf). Because, in the
case of particularities, this difference constitutes their nature. In
the case of other things, however, in which this is not the case,
they must depend on the influence of other entities. Thus a lamp,
which is, by its nature, illuminating, illuminates itself. Other
things, on the other hand, must be illuminated by it. Or touse
another example, according to the Hindu prescriptions regarding
purity, cow’sflesh or horse’s flesh is, by nature, impure, while other
eatables become impure through contact with it. In the present
case, the relation of permanent substances and the last parti-
cularities is to be thought of in a similar way.

The last category of inherence (samavdyah)3'® is a connec-
tion which calls forth the idea of ‘here’ in the things occurring
not separated, which stand in the relation of the bearer and the
borne (adhdryadharabhiita) . As among things occurring separated,
for example a jar and milk, an idea arises, on the ground of their
connection: ‘Here in the jar thcre is milk’. So also a similar idea
on the basis of inherence arises among things occurring not sepa-
rated. Thus a man knows, for example, when he deals with a
whole and its parts: “Here in the threadsis the cloth contained”.
Among the substances, and their qualitics and movements, one
recognizes : ‘““Here in the substances, there exist qualities and
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movements.” In the case of substances, qualities, movements and
commonnesses inhering in them one knows: ‘“Here in the sub-
stances, qualities, movements, existence is present ; here in the
substance there is substanceness, in the quality, qualityness ; in
movement, movementness”. In the case of the substances and the
last particularities one knows : “Here in these permanent sub-
stances are the last particularities existent™.

From connection (samyaogak), the inherence is distinguished
by the fact that the things which it joins can never occur sepa-
rated. Therefore, it cannot be called forth like connection through
movement. It cannot be also destroyed by separation. Besides,
the things, which it joins, occur exclusively as the bearer and the
borne.

That inherence (samavayah) is a separate category, arises
out of the speciality of the characteristic in which man recognizes
it. As one knows different things as of a like sort on the ground
of commonness and out of that infers ihe existence of a further
entity namely, the commonness, so also, one is led to recognize
among the five categories the idea of ‘here’—the existence of a
further category—namely, inherence.

In contrast to the quality of connection, which emerges as
plurality, thereis only onesingle Inherence. Because the characte-
ristic, out of which we infer it, is everywhere one and the same
and a starting-point is absent out of which cne could infer or
conclude plurality. Also inherence in contrast to connection
is permanent, because it is not caused, as no cause can be proved.
As far as the existence of inherence in the remaining categories
is concerned, there is no nced of a further connection orinherence,
as the inhering forms its own nature. Finally the inherence is not
perceivable by the sense because it inheres in no sensuously per-
ccivable things and is not reflected in knowledge; onthe contrary
it is inferred out of the idea of ‘here’.

With the description of the category of inherence, the work
of Praastapada concludes. Simultancously ends with it the his-
tory of the Vaisesika of the classical time which has found in
this work its concluding presentation. Since then, somecthing
really new was created in the sphere of the theory of knowledge
and logic and here the lead was soon assumed by the Nyiya,
_ while the Vaisegika moved into the background. Inside the Vai-
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Sesika itself, one restricted oneself to working through the doc-
trine transmitted in the commentaries and to shapirg out
further the individual things. Really new features do not come
forth. Only first, about the turn of the millennium (the first
thousand years A.D.)the new School of the Nyaya—the Navya
Nyaya—strikes a new path ; still it works back to the Vaisesika
and leads to the stronger changes of the old doctrine,

With this, we have provisionally reached the conclusion
and it is therefore time to direct back our gaze. It is a long and
rich development which we have known, a development which
extended itself over eight centuries. Its importance lies above all
in the fact that here we get acquainted with a kind of philoso-
phising which is something rarein the Indian soil and which one,
according to the usual ideas of Indian philosophy, would not
expect. Here is the view directed not on the beyond and no striv-
ing after Deliverance is the motive of this philosophy. The inte-
rest, on the contrary, is on this existence and its root
is the pure striving for knowledge—the striving to understand
and explain the world of phenomena. The doctrines, which were
thereby arrived at, may appear to us today primitive and laugh-
able. But in order to be just to them, we need not start from the
views of modern science. We must, on the other hand, include
in our comparison what was created under similar presuppositions
and conditions and these are the doctrines of Greek Philosophy.
Then we can say that the nature-philosophy of the Vaisesika, so
far as its traditionally handed down material allows us to gain
its distinct picture—its Atom Theory, its doctrine of Perception,
its Psychology, as well as its Theory of Categories, can be well
compared with the corresponding doctrines of the old Greek
thinkers. And we have had rcpeated occasions to point out the
unusual sharpness and consistency of thought by which the
Vaifesika is distinguished. Thus seen, the philosophy of the
classical Vaidesika represents a most highly considerable
phenomenon. Now the question raises itself, why it did not
attain more and more growth but soon grew stiff and numb,
and why it, in the form in which it is shown handed down to
us, produces, in spite of everything, an unsatisfactory, why,
in many view-points, an unpleasant cflect.

During the second great philosophy of the classical time—
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i.e.—the Samkhya, we have said3® that its ancient doctrines
must have appeared obsolete and out-distanced in later times
and were therefore rejected. That does not hold good for the
Vaisesika. Its theories were as well rejected by the opponents
and passionately contested but they were neverfelt to be obsolete.
Here the reasons which led to the arresting of development and
to its torpidity are to be sought elsewhere. To the classical Vai-
$esika, the fresh sources of observation, which gives life to
scientific knowledge, were lacking. Its nature-philosophy, there-
fore, dried up and died. A similar case happened to the doctrine
of categories. It worked with a few ideas once gained and lost
itself in an unfruitful scholastics. But that passed a sentence on
the system. In spite of shining beginnings, the living stimulus,
which always produces an impregnating effect, was missing in
it. Therefore, it is intelligible that it gradually grew stifl and
numb and was bound to step in the background against other
schools.

In spite of that, the historical significance of the Vaisesika
isimmensely great and the influence, which it has exercised, can
be hardly over-estimated. The manner to think—which it has
created in the doctrine of the categories, has shone out far and
wide and has influenced the new school of the Nyaya until the
present times. The opponents of the Vailesika also could not
escape its influence. They have developed and formed a large
part of their doctrines in the discussions with the Vaifesika.
So in spite of its weaknesses or foibles, this system representsa.
significant limb of Indian philosophy which assumes an im-
portant place inside the whole and without which the remain-
ing would never be fully intelligible.
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In the last section we have dealt, in connection with the
origin of the Vaisesika system, with the development of the old
Indian Nature-philosophy in general, so that it is not necessary
to describe, besides, the individual doctrines. Only in one case
we must make an exception—in the case of the Jaina ; that is
the fully developed philosophical system which developed, in
the course of the period with which we have dealt, out of the
simple ancient doctrines of the Jina. This stands apart from the
general development and exhibits so many original features
that we must deal with it separately. Still it is not necessary,
to deal with it as much exhaustively as we did with the Vai-
$esika. Because, the system of the Jaina cannot be compared
with the Vaisesika in point of philosophical importance and
effect. Besides, its detailed historical representation through
periods is not possible. Thisis due to the constitution of thetra-
dition as also to the present position of research. Before we
speak of the condition of the tradition (or the material handed
down), we must speak a few words about the external history
of Jinism, so far as it concerns the development of the doctrine
and is, therefore, important for us here. ‘

In the case of the representation of Buddhism, we shall
see that a large number of schools were formed early on its soil
from which different important systems were created which
differed from one another in essential features. Anything com-
parable to it is absent in Jinism. We hear, no doubt, in the old
period, of different schisms.?!? Interesting opinions about the
doctrine are also mentioned. Thus, the founder of the sixth
schism is supposed to have represented a doctrine of categories
similar to that of the Vaisesika. But apart from the uncertainty
of information, these schisms have not led to the foundation of
lasting schools and to any formulation or development of im-
portant doctrines. For us, the historical fact which is of prace
tical importance is only the great split of the Jaina Church in
two branches—the Digambara and Svetimbara. What is repor-
ted by legend about this split is worthless and is of no interest
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for us. The fact is that we must reckon with this split in the
first post-Christian Centuries. As the names Digambara (‘sky-
clad’) and Svetambara (‘white-clad’) show, they deal originally
with a difference in the ways about the life of the monks. Diffe-
rences in the opinion about the doctrine seem to have been form-
ed gradually and were never very great. Still the following thing
is important. Through the fact that both the branches of the
Church led their own lives, its result was that the changes, to
which the holy tradition was naturally subjected in course of
time, followed in the two branches in different ways so that
gradually traceable differences were developed. Only the
Svetambara have maintained the old canon, while it was given
up by the Digambara and was replaced by the later dogmatic
works. Also from the point of contents, differences of all sorts
appeared forth.318 Further the separation resulted in the Svetam-
bara and the Digambara developing their own literature and
many times going their own manifold, different ways. These
differences, however, played a great role onlyin later times and
we shall have to deal, in the representation of the Knowledge
Theory, with the Digambara and Svetambara separately. In the
period with which we have to do here, the differences are with-
out any great importance and we can, therefore, leave them
out of consideration.

Now, regarding the constitution of the handed-down tradition:
When we try to describe how out of the simple doctrine of the
Jina, the doctrinal system of the Jaina devcloped, as it is re-
presented to us at the end of the classical period of Indian philo-
sophy, there stand before us, for our disposal, several masses of
tradition. Among them in the first place, the writings of the
Jaina Canons are to be named. As wc have already said during
the description  of the doctrine of Jina,® the oldest tradition of
thz Jaina is containz1 in the canon of holy writings, of which we
have already spoken briefly. On that occasion we have already
pointed outthat this canon consists of very heterogencous consti-
tuents, that, beside very old texts, there stand such as are youn-
ger or later by many centuries and thatit is dillicult to pcel away
and get at the oldest kernel which forms a certain foundation
for the presentation of the tcaching of Jina. Alrcady this com-
position of the Canon out of the layers of different times could
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give precious starting points for the development of the doctrine
and could hand down precious material for a presentation such
as we attempt here. But with this ain, the com position of the
canon itself must be clearly presented; its different constituents
must be separated and arranged from the point of time. But
hardly the first steps have been taken towards it.

One does not fare better with the next mass of tradition
viz. the commentaries oa the canonical writings. On the Jaina-
canon, we possess a rich commentary-literature, the production
of whichbelongs to the period here dealt with. The oldest among
these works are called ‘nijjutti’. They are composed in verses
and give, in the shortest form, the keywords for the orally hand-
ed down explanation of the holy texts. Later these works were
supplemented with interpolated verses, and were finally en-
larged into extensive metrical commentaries which were named
‘Bhasa’. Connected therewith are further prose commentaries
called ‘Cunni’. All these works are composed in Prakrit and
form the foundation for the later exhaustive commentaries in
Sanskrit. Rich material may be necessarily found in these works
for the history of the Jaina doctrine. But they are printed only
in small parts and their evaluation has yet hardly begun.320

There remains, therefore, only the third mass of tradition—
the group of independent doctrinal writings. Such writings were
already composed in the period with which we are dealing. Of
all, there are the works of two authors, which are to be conside-
red here. They are the works of Umaisvati and Kundakunda.
Of these, Umasviti was the pupil of Ghosanandi and Miila, was
active in Pataliputra and is supposed to have lived in the first
post-Christian centuries. Of his works the most important arc the
‘Tattvarthadhigamasatraw’ (‘aphorisms about the knowledge of
the meaning of truth’) on which he himself composed a com-
mentary.32! The Siitras were recognized as authoritative by the
Svetiimbara as well as the Digambara ; the commentary, on the
other hand, only by the Svetambara. 'The second author Kunda-
kunda is counted as the Digambara. About his person, reliable
information is missing. Still he is supposed to have been a
native of the Deccan and must have hclonged to a time not much
later than Umasvati (about 300 to 400 A.DD.). Numerous works
are ascribed to him, of which ‘Pavayanasire’® (‘the kernel of



184 HISTORY OF INDIAN PHILOSOPHY

proclamation or preaching’) 322, the ¢Pamcaithiyasamgaho’ (‘sum-
mary of the five masses of existence)3?® and the ‘Samayasaro’
(‘the kernel of the doctrine’)3?4 are the most important.

The works of both these authors give us a sufficient picture of
the doctrinal system of the Jaina upto their time. The difficulty
lies in the factthat in the presentstate of our knowledgeregarding
that time, their works appear not as parts of a connected literary
development but stand by themselves alone. They do not allow
the Jaina doctrine to appear in its development but recite only
the condition upto their particular period. In spite of that, our
knowledge of the general developmentrenders possible the essen-
tially true assessment and arrangement of information offered by
them. We, therefore, hope to give, atleast in the ground features,
a correct picture of the Jaina doctrine of the classical period. In
doing so, I proceed thus: The work of Umasvati gives, in the
most concise form, the dogmatics of Jainism. It embraces the
entire range of the doctrine. But it presents only the dry, short
maxims. The philosophical thought comes in them very briefly.
Besides, it enters incomparably at great length into things which
are philosophically of only little interest—such as the construction
oftheworld, which the Jainasdelineate in all particularsin a phan-
tastic way, or the directions of conduct for the monks. Reverseis
the case of Kundakunda whose work is dominantly characteri-
zed by philosophical interest. He deals especially with the the-
orctically important fundamental questions. He handles them at
length and in a well-thought-out way. Consequently, he neglects
the external particulars. Under these circumstances, I choose
for my presentation the following way : I accept, as the basic
foundation, the aphorisms of Umasvati but touch only very
concisely what is philosophically unimportant. For that, I seek
the explanation of Kundakunda to illumine the philosophically
important problems in hand. Besides, I give this stufl’ or material
the arrangement which correspondsto our hitherto offered pre-
sentation of the Nature-philosophical doctrines.

In this way, the doctrinal system of the Jaina in the classi-
cal period of Indian Philosophy represents itself like something
as follows :

There are five masses of existence (astikdyal), space
(akasam) ,impulse (dharmal) ,hindrance (adharmali), souls(jival),
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matter(pudgalah) . They are permanent and firmly fixed in num-
ber. Out of them is composed the world (lokah) which is only
one and limited according to the Jaina doctrine. The first three
masses of existence : space, impulse and hindrance are only exist-
ing as one each. They are incorporeal (aripi or amirtah) and
immovable (niskriyak). The space is infinitely great; it stretches
not only over this whole world but also far beyond it over the
non-world (alokah). It consists of endlessly innumerable points
of space. Impulse and hindrance are restricted to the world, as
they can be effective only in this world, but they fill it entirely.3%
They consist of innumerable space-points. The existence and
operation of space consists in the fact that it preserves space for
things and receives them in itself. The efficacy of impulse and
hindrance consists in the fact that through them are rendered
possible the movement and rest in things.

Beside these three masses of existence, there is also named,
in general, the time (kalah)). It was not received into the list of
masses of existence. But one soon saw himself compelled to ex-
plain, when difficulties presented themselves.?? First, one defined
Time (kdlak), just as he described three masses of existence,
according to its efficacy, as it was stated that Time is that which
renders possible the mutation (wvartana) of things.??” Then it was
naturally clear that the Time is incorporeal. But now already
begin the difficulties. While the remaining masses of existence
were defined according to their relation to space and it was
declared how many space-points they take, one was, on the other
hand, compelled to say in regard to time that it has no space-
points. But with it the question arose, in which form it then
existed. In order to answer this question, it was explained that
the Time stood leaning upon (pratitya) the variable masses of
existence : souls and matter. Slowness and speed in the mutation
of things, it was said, are not possible without a mass (matra).
The mass again cannot be independent of variable or mutable
things. It stands only in dependence on them. Butcan one, under
these circumstances, characterize time as matcrial or object as
substance ? Views wavered on this point. Kundakunda and the
Digambara in gencral decided in its favour. Umasvati allows the
question opcen. The following was also to be further considered :
What depends on the variable or mutable things is naturally not
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the time in general but only the present, the moment (samayah) .
This moment is transitory and originates and vanishes in the
same moment. It is the time which an atom requires in order to
cross one space-point. Only that, which earlier and later is con-
nected with it, is, as one taught, the time (kdlak) in general.
Umasvati and Kundakunda explained this question somewhat
like this. o

Now remain still the two most importantmasses of existence :
souls and matter. Both are different from the hitherto described
ones through the fact that they are a plurality and are mobile.
For, the souls are incorporcal and alone spiritual (cetana) among
all the masses of existence. The particles of matter are unspiri-
tual or insentient but they alone are corporeal (7@p7 or mirtah)
among all the masses of existence.

The characteristic of the souls is, according to Umasvati,
that they influence one another ( parasparopagrahal)3?®. Far more
important and characteristic of their nature is, however,their acti-
vity (upayogah), which depends on their spirituality or sentience
and consists of knowledge and sight or view.32? Further the soul
is not only a sentient or spiritual knower, it is also a doer, enjoyer
and master (prabhul). It is the doer (kartd)so far as it accomplishes
actions which determine its fate in metempsychosis. It is the
enjoyer (bhoktd) because it enjoys the fruit of its works. It is the
master (prabhuft) because its fate in metempsychosis as well as its
Deliverance lie in its hands and depend on itselfonly. In these de-
finitions, the comprehension of the soul as a doer created some
difficulties.?® The Jaina designate, as we have already said in
the description of the doctrine of Jina,33! action or karma as a
material stuff which streams in the soul through the activity of the
soul, fixes itself firmly and binds it. Now naturally one cannot
say that the soul brings forth this material stuff, this action. Only
the condition of the soul (bAdvaf) which brings forth the in-
streaming stuff, is caused through its action. Besides, one can,
in a certain sense, assert that it is the material stufl which is
brought forth by the work oraction and the condition concerned.
But in another sense, the soul itself is thecauseof this condition.
Thus its activity properly consists in doerness. All the named
qualities of the soul, it may be remarked here, occur to it in full
measure but only in the state of Dcliverance. In the case of the
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wandering souls, they (qualities) arerestricted by the in-stream-
ing Karma-stuff in different ways and come into validity only
when this Karma is destroyed (ksayal) or~is brought to rest
(upasamah.)

Concerning the extension of the soul, it embraces as many
points of space as also the World-space. It can, therefore, fill
the entire world. But it can also, on account of its subtleness or
fineness and because it is not impenetrable, draw itself together
to any small space as it likes. The embodied soul has the size as
large as that of a body in which it is embodied and to which it
adjusts itself. This adjustment is elucidated by the example of
light which in a similar way fills space, may it be great or
small.

The matter (pudgalal) is, as we have said, insentient and
corporeal in contrast to the souls.332 Its operation consists there-
in that the body, the speech, the psychical organ and the breath
are formed out of it and further that it causes pleasure, pain,
life and death.33% As regards itsextension, itis tobe distinguished
as atoms (anaval) and aggregates (skandhah). Of these, the atom
takes one point of space, the aggregates as many as they like,
according to the number of their atoms. But they have a parti-
cular size only in the form of gross matter. In the form of fine
or subtle matter, as many atoms as one likes are crowded to-
gether in any small place.

The origin of aggregates (skandhah) ensues through the
conglomeration of atoms and small aggregates or through the
disintegration of the big ones. Atoms arise only through the
disintegration of aggregates. The amalgamation of the atoms in
the formation of an aggregate depends on the quality of touch
which occurs to the atoms.3¥ Thus touch is either rough
(r@tksah) or smooth or sticky (smigdhal).?®® Besides, both
sorts of touch occur in different degrees from the least rough-
ness or stickiness or smoothness to the highest one. When the
atoms which possess thce quality of touch in different degrees
occur together, though they may be homogeneous or heteroge-
neous, they join themselves with one another. This theory was
supplemented with some definitions which remain provisionally
unintclligible to us regarding their origin and proof. For e¢xam-
ple, it was asserted that atoms, which possess these qualities in
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the smallest degree, generally enter into no connection. In the
case of those which enter into connection, there must be a dif-
ference of two degrees in the strength of their qualities upon
which after the entry of the connection an equalization follows.

The doctrine of qualities is formulated in an original way.
Here also atoms and aggregates are distinguished. The old
qualities of the elements occur in the atoms : touch (sparsak),
taste (rasak), smell (gandhak) and colour (varpak). The quali-
ties of the aggregate are, besides, sound (Sabdah), connection
{ bandhah), subtleness or smallness (sauksmyam), grossness or
bigness (sthaulyam), form or shape (samsthanam), separation
(bhedakh), darkness(¢tamakh), shadow ( chdya), radiation of warmth
(dtapak) and illumination (uddyotah). In these, for example,
with sound, they held fast, in the ancient manner, to the
material character of this quality. In the qualities of the ele-
ments, further sub-varieties are distinguished. The touch is
eight-fold: hard, soft, heavy, light, cold, warm, sleek, rough. The
taste is five-fold : bitter, pungent, acrid, sour and sweet. The
smell is two-fold : fragrant and obnoxious; and the colour is
five-fold : dark, blue, red, yellow and white.

It is now remarkable that according to the Jaina doctrine,
these qualities are not distributed according to the elements on
the atoms but that they occur to all the atoms equally symme-
trically. Every atom possesses a taste, a smell, a colour, and
two kinds of touch. In the atoms, therefore, there is no diffe-
rence of Elements. Only in the formation of the aggregate,
through the change (paringmal) to which all material things
(pudgalak) are continually subject, the particular qualities
arise forth, others step back and there arises the difference of
Elements. It is this basic difference which distinguishes the
atom-doctrine of the Jaina from that of the Vaiiesika and
which, perhaps, is conditioned by the Jinistic doctrine of re-
lativity of which we shall come to speak.

To the doctrinc of masses of existence, Umasvati joined
the doctrine of categories : As we have alrcady mentioned, the
Jaina know only three categories : substance (dravyam), quality
(gunah) and condition (paryayak). They have not formulated
the theory of catcgories in the way of the Vaisesika. We, there-
fore, find no enumeration and full description of all substances,
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qualities and conditions from the stand-point of the doctrine of
categories. Umasvati, on the contrary, satisfies himself with a
short mention and definition of a few individual categories.33%
He says : ‘‘A substance is that to which cling qualities and
states”. “Qualities have substances for their bearer and are
themselves without qualities”. ‘“The constitution of the subs-
tances and qualities” finally “is its change (parip@mal)’ or its
condition.

Though in the Jaina doctrine one renounced the formulation
of the category-doctrine after the manner of the Vaigesika into a
frame in which the whole traditional Nature-philosophy was in-
cluded, it was sought to make it fruitful in another way. Through
the attempt to define more exactly the nature of the categories
and their relation with one another, one reached a comprehension
of the nature of things which created the philosophical founda-
tion or groundwork for the Jinistic theory of relativity according
to which the constitution of things admitted a plurality of com-
prehensions and assertions or expressions. We see this already
in Kundakunda.?3” He first inquires into the nature of substance
and finds it in existence (satta) . Thereby he considers as existing
that which according to its nature is a given fact (sahavasid-
dham or avatthitam sahdve) . The existence consists now in origina-
tion, disappearance and preservation or persistence. This triad
appears bound with each other ever and indissolubly. There is.
no origination without destruction, no destruction without origina~
tion and both not without persistence. The substance whose na-
ture consists of existence is, therefore, continually adhered to by
origin, destruction and persistence and with all together. Conse-
quently it is subjected to continual change in which it still per-
sists imperishable. This apparent contradiction is explained
through the relation of the substance to the qualities and condi-
tions. According to the Jaina doctrine, the substance is not
only their bearer but it is, by its nature, inscparably bound with
them. There is no substance without qualities and conditions
and no qualities and conditions without substance. It is not
to be undecrstood in the sense of the Vaisesika that substances,
qualities and conditions cannot occur separated from one ano-
ther. But thecrewith a unity of its nature is supposcd to be
asserted by it (dopham anairipabhiltamn bhavam). This explains.
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the union of change and persistence in the nature of a substance.
What originates and disappears is not the substance itself but
its qualities and conditions. Its existence, on the other hand,
persists. In the case of the origination and disappearance of
things, one need not speak, after the fashion of the Vaisesika,
of the origination of the non-existent but the things, according
to their qualitiesand conditions, are subjected to origination and
disappearance.

Kundakunda explains this doctrine in the example of the
soul.338 The soul possesses different qualities like sentiency and
activity. And it appears in different forms of existence in diffe-
rent conditions as god, man, denizen of hell or animal. When
a man dies and is reborn as god, or in any other form of exis-
tence, itis not the soul that dies and is reborn but it is only
the condition as man and god that dies and is reborn. One
can, therefore, speak of no disappearance of the existent and
the origination of the non-existent but only of a change of the
condition of the soul.

With this we have said, in the sense of the Nature-philo-
sophy as well as from the stand-point of doctrine of categories,
what is most necessary about the factors out of which the doc-
trinal system of the Jaina forms its world-picture and can now
go on to consider the world-picture itself. Inthat we meet with
many remarkable ancient features beside the unbridled phan-
tasy-building in the delineation of individual things.

Regarding the construction of the world,3® the Jaina
know only one world which floats in empty space. It is, below,
the broadest, narrows itself towards the middle, then again gets
broader, until finally to become narrow again. Occasionally
its shape is compared to a human being who stands with spread-
out legs and it is perhaps a very old idea. In the lower parts
ol the body of this world-man, the hells are found, in the
middle is the human world and in the upper part and the head
the heaven and finally the place or spot of the emancipated.

‘T'his whole world is surrounded by many covers or veils :
first of all, by empty space, then by thin air, then by thick air
and finally by thick water.

The hells which occupy the lowest part of the world are
seven in number and are situated like storeys overone another.
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In them, the creatures, which are born therein, on account of
their bad deeds, suffer terrible torment which is partly inflicted
by them mutually but partly also inflicted by hellish demons.

Above the hells, the human world issituated. In its middle
is found the continent of Jambudvipa like a mighty disk, around
which there are, in continually larger rings, the alternating
oceans and other continents, Itis divided in seven zones through
six chains of mountains which go through it from the west to the
east. The southern-most is India-the Bharatavarsa-which is sep-
arated in the north from other remaining continents by Himavan
or Himalaya the first of the named mountain-chains. In the mid-
dle of the whole Jambudvipa, Meru, the mountain of the gods,
raises itself as a gigantic cone. It is remarkable that only the
Jambudyvipa, the first of the continents. surrounding it and the
inner half of the second are inhabited by men. And only a part
of this sphereis the place of works (karmabhiimih), that is, only in
it, the good and bad works couldbe accomplished and eliminated
and only in it is Deliverance possible. '

Above the human world are the heavenly worlds. The gods,
of whom there are four classes, in no way, inhabit only the
heavenly worlds. Both the lowest classes, among whom the Jaina
include the half-gods and demoniac creatures of popular super-
stition, live in the human world or the underworld or partly
in heaven. Also the third class—the stargods who circle around
the divine mountain and create the division of time, belong to
the human world. Only the fourth class represents the proper
denizens of heaven. Their numerous worlds are again situated
one above another storey-like and fill the above or upper part of
the entire world. Above them, there is only a thin space—the spot
of the Delivered. All gods live in happiness and magnificence.
Thus the higher are superior to the lower in life-duration, power
and bliss. Ncvertheless, their sphere of influence, their size of
the body, their possession or property, their pride are smaller,
as their earthly bondages are smaller.

‘I'he whole world holds good as permanent for the Jaina.
As distinguished from other systems, the Jaina know no continua-
lly recurring world-originations and world-destructions. Evidently
their doctrine had early assumed so lirm a shape that this idea
could no more penetrate them. On the other hand, they know
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the old idea of the alternation of world-ages, though in a pecu-
liarly recast form. According tothem a very good (susamasusama)
world-age is followed by a good one (susama) ; after that there fol-
low a good-bad (susamaduksama) age, a bad-good (dulsamasusama)
age and finally a bad (dufsama)age. Then begins again an ascent.
The world-ages recur again in a reverse sequence. Thus up
and down they join themselves withone another in perma-
nent alternation.

The most important events in these world-periods recur
permanently and the Jaina believe that they can specify it to a
detail. In every cycle of six world-ages, according to their opi-
nion, 63 great men appear—24 Prophets (tirthamkarah), 12
Kings ruling over the world (cakravartinah) and 27 great heroes.
The last consist of 9 groups, of 3 each, which are characterized
by the names Baladeva, Vasudeva and Prativasudeva borrowed
from the Krsna legend. The history of these 63 great men forms
the world-history of the Jaina. Towards their compilation the
whole legend-and-fairy-tale-world of India has been requisi-
tioned. Thus the history of the 8 hero-triads corresponds to the
Rama-legend. Then the 8th Baladeva is Rama or as the Jaina
call him Padma from whom his consort Sita was carried away
by Prativasudeva, the demon-prince Ravana and she is won back
in an adventurous struggle. The 9th Vasudeva is Krsna who kills
the bad King Kamsa and vanquishes the Prativasudeva Jarasa-
ndha, the father-in-law of Kamsa, who was interested in his ven-
geance. With the Krsna-saga is connected the main story of the
great heroic epic Mahabharata—of the internecine strife of the
two princely houses of the Kaurava and Pandava. And the most
famous fairy-romance of ancient India—the Brhatkatha of
Gunadhya, was also, along with them, pressed into service. In
such a way the Jaina have sketched a comprehensive picture of
the whole world-occurrence. For them it had this advantage
that they produced, before their followers, the total legend-tradi-
tion remodelled in thcir spirit or sense and could make them
thercthrough serve the religious aim. Indced we need not con-
ceal the fact that the Jaina-works which describe the world-
history show more a well-meant edifying tendency than poet-
ical power. But the world-history is a remarkable and character-
istic constituent of the Jaina-doctrinc and assuch it deservesa
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short mention at least in a work about Indian philosophy.

Regarding the beings which people the described world,
they were classified from different points of view.34® At bottom
are all the beings of the Souls of whom the largest part is invol-
ved in metempsychosis. That gives rise to the division of the
released and the wandering souls. The wandering souls were
divided, according to the number of the sense-organs, according
as it was connected with the sort of theirentanglement (in birth).
Of the sense-organs, the usual number of five was known: the
senses of touch, taste, smell, eye and ear to which the objects of
touch, taste, smell, colour and sound werejuxtaposed. The plants
have only one sense-organ and also element-beings have one
sense-organ. According to the Jaina doctrine, souls are connec-
ted not only with the plants but also with all elements. Of
them, the souls connected with parts of Earth and Water as well as
the plants are motionless, while those in the parts of Fire and Air
are mobile. To them all occurs as sense-organ the sense of touch
or contact. Of the animals, the lowest ones possess the two sense-
organs of touch and taste. Among the ants, there occurs already
the sense of smell. Inthe bees and other higher insects, there
occur the eye. Among all further animals, among the beings of
hell, men and gods, there is also the ear. They possess, therefore,
all the five sense-organs. Besides the sense-organs, the souls are
also connected with the psychical organ (manal). Itis the case,
in respect of beings in hell and gods and in respect of men when
they have left the mother’s womb and in respect of a part of the
animals.

Another classification of living creatures is the otherwise
wide-spread division according to their origin.?! Of them the
Jaina know three sorts : a sudden appcarance into view (upapa-
tah) , begetting (garbhalh), and coagulation i.e. the self-active con-
glomeration of element-parts (sammiirchanam). A sudden appea-
rance into view is found among gods and beings of Hell. The
begetting leads to three sorts ot birth, according as the creature
is born in an cgg (andajak), [rom the embryo in the womb
(jaraywjak) or as a living young one (potajalt).*** Thosc born
from the egg are birds, reptiles and fish. From the embryo in
the womb are born mostly higher quadrupeds and human beings.
As living young ones are horn into the world not only some
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higher quadrupeds like elephants but also hares, ichneumons,
mice and bats. Through coagulation or conglomeration
( sammitrchanam) originate finally the remaining living creatures.

What Umasvati has to say about the constitution of liv-
ing creatures in the different worlds, about their duration of life
and such other things, is a pure web of phantasy and is philo-
sophically of no interest. I restrict myself, therefore, in the
following, in essentials to the theory or doctrine of men. The
man, as a soul entangled in the cycle of birth, consists of soul
and body, according to the Jaina doctrine. Thus, however,
many bodies are to be distinguished.34® As we already know, the
Indian philosophy knows, since old times, not only theusual gross
body. We have, for example, in the presentation of the Sam-
khya, known of the fine body (s@#ksmam $ariram) which is the
bearer of the transmigration of the soul.3%* We have also
heard, during the description of the Yoga, of a mental body
(manomayah kayah) which the Yogi separatesfrom his gross body
and which serves him for the practice of wonder-powers.345
Artificial bodies (nirmanakayah) are also mentioned, which are
created by ascetics through their super-natural power, for diffe-
rent aims. The Jaina have seized all these suggestions and sys-
tematically built out of them. Accordingly, they distinguish, in
all, five hodies : a gross body (audarikam Sariram), a transfor-
mation-body (vaikriyam Sariram), a transference-body (aharikam
fariram), a ticry body (taijasam Sariram) and a karma body
(karmanam Sariram).

The gross body is the usual body among men and animals
who originate through begetting or through coagulation. Among
gods and creatures of hell who appear forth dircctly, the trans-
formation-bodies cmerge into their place. Thesc bodies can also
be acquired by ascetics as a result of perfection (labdhik) and
serve the practice of miraculous powers.?® The transference-
body is also the result of perfection. It consists of good and
pure stull, encounters no resistance on account of its fincness
or subtleness and is created inorder to bring information about
important questions from a teacher who is in another place.
According to Umasviti, the ability to create such a transterence-
body was restricted to the old ecclesiastical tcachers who were
still in possession of full holy knowledge. Thc assumption of a
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fiery body is based on the old idea of a magical lustre which an
ascetic acquires through his self-mortification and through which
he may be able even to burn his enemy. According to the Jaina
doctrine, it is an independent body which causes the shining out
of lustre and splendour. Partially, this body is considered as a
result of Perfection which is acquired by an ascetic. Partially,
one was of the view that it occurs to all creatures from the
beginning and one sporadically assumes that it influences diges-
tion. The Karma-body finally is a result of the Karma-stuff
clinging to the soul. This Karma brings forth the Karma-body
as well as other bodies just as the sun lights itself up as also
other things. As an instrument of entanglement in the cycle of
birth, the Karma-body accompanies all beings from eternity
until the moment when they attain Deliverance.

Of the bodies enumerated, the following is always finer
than the preceding one and consists of a conspicuously large
number of points (pradesah). The last two bodies, the fiery and
karma bodies are so fine that they can reach any limit of the
world without encountering resistance. Of these bodies, every
creature possesses several, but four at the most. It holds good
also for men. A man possesses in every case the gross-and-Karma-
bodies. The fiery body can further occur in addition to them.
Besides he can also gain the transformation-body or the trans-
ference-body but only one at a time, because these both exclude
each other.

Among men, the four life-forces (prapah) are bound up
with the bodies.?” These are the life-force of the senses (indri-
yapranah), the life-force of strength (balapranah), the life-force of
life (ayubpranah) and the life-force. of in-and-out-breathing
(anapanapranah). The lifc-force of the senses embraces the five
scnsc-organs. Under the life-force of strength are to be under-
stood the body (kayali), speech (vak), the thinking (manak). The
life-force of life is the cause which preserves the existence,
About in-and-out-breathing, nothing is further to be remarked.
All these life-forces are of a material nature. Among them only
the group of the sense- organs has a greatimportance and about
this somcthing is more to be said.

Regarding the working of the sense-organs, Umasvati does
not go so much into it decply. We have already mentioned the
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most important considerations in the general presentation of old
Nature-philosophy. We can, therefore, exclude them. Remark-
able and worth mentioning are still the different forms of
phenomena which the Jaina distinguish under every sense-
organ.?*® Here also lie at the bottom, as in the doctrine of
different bodies, old ideas which have been seized upon, supple-
mented and finally brought into a regular system by the Jaina.
Old and generally widespread is the distinction between the
proper sense-organs and the parts of the body which represent
their bearers. The Jainainclude,under consideration, further, the
part of the soul which operates in the sense-organs. Besides, they
distinguish, corresponding to their categories, between subs-
tance and condition. They arranged these ideas systematically
and came to the following doctrine :

Among the sense-organs, there is a two-fold distinction : the
sense-organs as substance (dravyendriyam), the sense-organs as con-
dition (bhdvendriyam). The sense-organ as substance is divided into
talent or tendency (nirvrttik) and an instrument of doing (upakara-
nam ), of which again each one can be inner (abhyantarafl) and outer
(bahyah). The inner tendency consists of the points of the soul
which, arranged in a definite form, are active as sense-organs.
The outer tendency (bahyanirvrttik) consists in the particles of’
matter which join themselves together under the influence of
Karma in conjunction with these points of the soul in the same
form. Under instrument of activity (upakarapam) , the bodily organ
is to be understood ; in the sense of sight, for example, the eye-
ball is as the inner instrument, while the eyelid, the eyelashes
are as external instruments. In the case of the sense-organs as
condition, ability or capacity (labdhik) and activity (upayogalt)
are distinguished. The capacity is produced through the destruc-
tion (ksayah) or the coming to rest (upasamah) of Karma which
stands in the way of the corresponding activity of the soul. The
activity (upayogalt) is the change (parinamat) of the soul which
eventually appears forth,

The psychical organ (manak) is twofold : as substance
(dravyamanah) and as condition ( bhavamanal).34? In the first case,
it consists of the matter which has conglomerated together into a
psychical organ under the influence of Karma. In the second
case, is to be understood, thereunder, the adaptation of the con-
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cerned parts of the soul which appear forth on account of the
destruction of the hindering Karma. About the activity of the
psychical organ, Umasvati has little to say. Itis the bearer of
the reason or judgement and examines what is useful and
harmful in order to strive after it or avoid it. He also observes
that it is operative in the usual form of knowledge and in the
sense-perception besides the sense-organs and as a single organ
‘in knowledge through communication.

This small survey ofthemind has its good reason or motive.
In the doctrine of the Jaina, the soul has preserved its old consti-
tution. One, as before, held fast to the view that it is of a restric-
ted size and denies the doctrine of the infinity ofthe soul assumed
by the Vaisesika. One also participated as little in the other
changes which this doctrine in the Vaisesika underwent in future
—above all, concerning the qualities of the soul. For the Jaina,
the qualities of the soul are, in the first place, knowledge which,
by no means, something external, is joined to the activity of the
organ, especially of the psychical organ and vanishes as soon as
the soul stands alone byitself. The qualitics belong, on the con-
trary, firmly to its nature and occur to it also after Deliverance.
Consequently Deliverance does not represent, as in the Vaiscsika,
a state of absence of consciousness. The Released one possesses,
on.the contrary, all the qualities of the soul to an unlimited and
in the highest degree and he is, above all, omniscient. But out of
this it follows that the psychical organ is not an indispensable
presupposition of all knowledge-processes. It, on the contrary,
appears as by far unnecessary or a thing to be dispensed with.
Therefore, it is conceivable that it played only a modest rolein
the epistemology of the Jaina.

With these considerations about the psychical organ and
its working, we have already reached what forms the kernel of
human nature, according to the Jaina doctrine, in respect of the
soul and its qualities. As already described before, the Jaina con-
sider the soul as the bearer of different qualities. Among them,
knowledge is the most important and thercfore Umasvati deals
with it more closcly.?®0 He distinguishes between five souls of
knowledge : cxperience (matijiianam), communication (Srulajia-
nam), supernatural perception! (avadhijii anam) ,knowledge of other
men’s thoughts (manah-paryayajianam) and omniscience (kevala-
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JAianam) 351 Of these, the first two are natural forms of knowledge.
They ensue with the help of the sense-organs and of the psychi-
cal organ and are therefore indirect (paroksak). The remaining
three deal with the supernatural forms of knowledge. They
depend exclusively on the knowledge-faculty of the soul and are
therefore, direct (pratyaksan). This division shows the one-sided
interest which governs the epistemology of the classical Jaina
system. All usual knowledge-processes—sensuous perception, con-
ceptual thought and memory are summarized in a word simply
as experience (matijianam). The communication (§rutajianam)
is only conceded on account of its special position, as the know-
ledge of the Jaina doctrine depends on communication. The
next two forms of knowledge are important for the ascetic who
has trodden the way of Deliverance. The omniscience (kevala-
jfianam) which forms the conclusion is for the Jaina an essential
characteristic of the Released.

With regard to the different kinds of knowledge, in parti-
cular, the following is to be observed :

The experience (matijiignam) passes through four stages.
It begins with a first fleeting notice ( avagrahah) . It is followed by a
wish (ihd) to know the noticed object more exactly. That leads
to the clarifying of the real state of things (apiyaf) and finally
to the final ascertainment of the object concerned (dkarana). In
the case of the first notice (avagrahal), there is only an unparti-
cularized impression. The remaining steps, on the other hand,
comprehend already the object concerned. Perception through
sight and thought forms an exception. They are never entirely
unparticularized or indefinite. In them, on the contrary, the
first notice (avagrahah) comprehends the object.

The communication (Srutajianam) is based on expcrience
(matijiianam) . It can be of two sorts, according as it is, accord-
ing to its contents, contained in the holy writings of the Jaina
canon or not. In the first case, it is twelve-fold according to the
number of holy writings. In the sccond case, it can be of the most
different kinds.

The supernatural perception can be innate but it can also
be caused by the destruction or coming to rest of the opposing
Karma. The first case is of the Gods and crcatures in Hell, the
second ofthe remaining beings. Umasviti distinguishes, besides,
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six varieties of supernatural knowledge accordingly as it vanishes

on change of place or not, whether its sphere of operation de-

creases or increases, and whether it is changeable or not.

In the case of knowledge of others’ thoughts (manahparya-
yajiianam), Umasvati distinguishes between simple and all-com-
prehensive forms, the second being characterized by greater
clarity and permanence. In the case of omniscience (kevalajiianam) ,
no varieties are distinguished.

Objects of experience (mativijignam) and communication

($rutajiianam) are all substances but not in all conditions (parya-

yak). Objects of supernatural knowledge and of the knowledge
of others’ thoughts are only the material object (substances) and
these also not in all conditions. Only the omniscience has as its
objects all substances in all conditions.

As conclusion, it may be mentioned that Umasvati, besides
the mentioned forms of right knowledge, considers also false
knowledge. This appears in three forms which are the counter-
parts of right experience, communication and supernatural
perception and consists in the fact that a man like a lunatic knows
without any distinction the true or the right and the untrue or
the wrong, as the chance may be.

The Theory of Knowledge of the Faina : Umasvati tries to put
the described sorts of knowledge in relation to the means of right
knowledge which the other philosophical schools taught and
strives to connect them with the epistemological doctrines of
these schools. But his attempt is mechanical and inadequate. The
Jaina created a real Theory of Knowledge and Logic only late,
when the Theories of Knowledge of other schools also reached
their highest flowering. We shall return to it, during the pre-
sentation of that period. Besides the means of right knowledge,
the Jaina have also continually dealt with the doctrinc of the
various ways of consideration (nayak) and in this there sticks an
old kernel which perhaps goes back to the first beginning of
Jinism. Into this doctrine we must go at this place at least
slightly.

Alreadyin the oldest parts of the Jaina canon, it is reported
that the Jina had the habit to answer the questions which were
put to him, not simply, in short, in a dclinite sense but he pointed
out that one could see things differently from different sides
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and that, accordingly, different answers may be possibl,e{ Jinism
held fast to this view and built it gradually systematically. For
instance, a number of view-points were posited, according to
which one considered the things and four view-points were dis-
tinguished according as man directed his attention to the name
(nama), presentation (sthapana), the substance (dravyam) or the
condition (bhdvak) of a thing.3%2 More important is the already
mentioned doctrine of the different ways of consideration
(nayalh) to which a thing can be subjected. It was especially
carefully elaborated and gained, in the later theory of know-
ledge of the Jaina, a firm place beside the doctrine of the means
of right knowledge ( pramanani). But philosophically it is most
important that through this manner, one came to consider the
thingsand attribute to them a manifold composite nature which
made them appear now this way, now that way, according
as a man looked at it from this or that side of its nature. This
comprehension of things which was designated as the doctrine
of relativity (syddvadaf), we already meet with in the Samkhya
and the Mimamsa.3%® But nowhere did it get so much impor-
tance and nowhere it was so systematically worked out as in the
Jaina. All the mentioned thoughts developed slowly in course
of time. They attained their full shape, however, only in the
last period of the classical period of Indian philosophy when
the theory of knowledge stood in the forefront of interest. There
we shall occupy ourselves with it more exactly. Only the doc-
trine of the ways of consideration (nayif) with which Uma-
vati deals more closely, will be here, in short, recited in the
form in which Umasvati puts it forth.354

According to Umasvati, there are five ways of consi-
deration : the onec in current use (raigamah), one in which
things are summed up (samgrahah), one whichis customary
(vyavaharah) , one which is rectilincal or straightforward (zjusi-
tral), and one in linguistic use (fabdah). Of these, the first is
divided into two and the last into threce sub-varicties.

The way of considcration as in current use (raigamah)
concerns itself with the objects of the words used in usual life
and with the knowledge of these objects. The two sub-varieties
are : first, when a man has a spccial object before his eyes,
the second when he has the object of a like sort. Still one
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makes 1\10 difference in them in particular. The way of consi-
deration which is a summing up (samgrahak) considers one or
many objects which are characterized according to the above-
mentioned four view-points in a general comprehensive way,
whether they be present, past or future. The customary way of
consideration (vyavahdrah) takes in the things by large as they
are comprehended in the same way by the ordinary men and
by the experts and as they come in use in daily life. The
straightforward way of consideration (yusitra) knows the
things according to their naming, in so far as they are at hand
and present. The linguistic way of consideration (Sabdah) can
be as concerning the present (sampratah), when the objects are
present and are known through words which comprehend one
of the above-mentioned four view-points and are known from
previous or earlier time. It can be bound (samabhiridhah) when
it holds itself to an object at hand in particular and goes over
to none else. It is named finally as thus constituted (evambhiitah)
when it directs itself to the mutual connection of expression and
the object.

We have now described a large part of the classical sys-
tem of the Jaina. We have dealt with the factors out of which
the world is built, the world-edifice and the beings which
people it. With it is the stage set, on which the world-event
happens. This itself consists, as for Indian doctrines of Deliver-
ance, as well as for the Jaina, in the course of cycle of births
which endures permanently as long as one does not succeed in
escaping from it through Deliverance. The law of metempsy-
chosis and the way of Deliverance are yet to be described.

T he Faina doctrine of Deliverance : The doctrine of Deliver-
ance belongs to the oldest constituents of the Jaina system, be-
cause what the Jina proclaimed was, in the first place, the doc-
trine of Decliverance. What we have already said during our
presentation of the teachings of Jina holds good, therefore, in
its basic features.3® The latcr period has, above all, added what
I namc as the scholastics of Deliverance. That is to »ay, one
inquired what is useful for Deliverance and what stands in its
way, cnumerated virtues and vices, gave directions and prohibi-
tions and was absorbed in externalitics and secondary things
but knew to give to the whole an outlook of a stately and well-
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organized doctrinal edifice. Umasvati has summarizeé in his
aphorisms the whole Deliverance-scholastics and it forms a large
part of his work. It is philosophically utterly unimportant and
producesa dry effect with the arid systematics of the aphorisms.
I give it only roughly in broad features. It exhibits something
like the following picture :

From the standpoint of the doctrine of Deliverance, Umas-
vati distinguishes seven basic truths—souls (jivak), non-souls
(ajivak), instreaming (dsravak), bondage (bandhak) warding off
(samvarah), cancelling (nirjara) and deliverance (moksahk). We
have already spoken about the souls and the non-souls and need
now speak only about the remaining basic truths which directly
concern Deliverance.

The entanglement of souls in the cycle of births depends
on different causes—on false belief (mithyadar§anam), non-obser-
vance of moral commands (aviratik), negligence (pramadah),
passions (kasayah) and activity (yogak) 3% Of these Umasvati
deals in details with the non-observance of moral commands.3%?
These are the five basic moral commands (vratani): Cessation
from injuring the living (fimsa), from falsehood (anrtam), theft
(steyam), unchastity (abrahma), and from striving after possession
(parigrahah) . According as they are practised in a restricted or
full measure, they are designated as small or great. Their obser-
vance is facilitated through the practices of the following kind:
One considers that the injury to living creatures, etc. brings
here and in the next world harm and disgrace and that it is
exclusively sorrowful. One, therefore, applies himself to the well-
wishing towards all beings, rejoices in the advantages or benefits
of another, shows compassion for the unhappy and equanimity
towards the incorrigible. One considers the constitution of the
world and of his own body in their aspect of futility in order to
promote the pious ardour and passionlessness. The monk or the
houseless one is obliged to observe the great moral commands
or vows. The small ones hold good for the laymen or the house-
holders. Further, the laymen can also take up additional vows.3%8
Umasvati clucidates all these commands more exactly. Injury to
a living creature is said as robbing a being of its lifc by deluded
action. One offcnds against this vow of non-injury to a living
creature not only when he kills another creature, but also when
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he binds, strikes, injures, heavily belabours another creature or
deprives him of food and drink. Falsehood is uttering something
that does not exist. As untruth are enumerated also false infor-
mation, secret rumours, falsification of record, appropriation of
confided goods and betrayal of secrets. Thus and in a similar
way, all the vows are described by Umasvati.

The non-observance of vows represents only one cause of’
the entanglement in metempsychosis. By far more important is
that every activity of the body, speech and the psychical organ
leads to entanglement as its consequence. Because, through acti-
vity, there stream into the soul the suitable relevant particles
of matter and fix themselves as Karma in it and bind it, as
merit when it is instreaming through good activity and as guilt
when it streams in through bad acts. This instreaming (asravah)
of the Karma stuff is the third basic truth and is accordingly
described at length by Umasvati who distinguishes in it nume-
rous sub-varieties.3%?

First of all, it should be distinguished whether the activity,
which entails instreaming, is conditioned by passions (kasayal)
or not. Only in the first case, the instreaming matter clings to
the soul in an enduring manner, while in the second case, it is
immediately separated and has no further consequence. In the
first case, the instreaming can be caused through the five-fold
non-observance of moral commands on account of the four pass-
ions: anger (krodhah), pride (manak), deceit (mdyd) and greed
(lobhah), through the five-fold negligence of the senses, and
through the twentyfive kinds of actions. Further, different sorts
of instreaming are distinguished, according to the make-up or
constitution of activity, which entails it, whether it is strong or
weak, conscious or unconscious, whether carried out with energy
or its object is living or lifeless. Therewith are joined again
numerous distinctions of [urther sub-varicties. Finally, the in-
strcaming can be divided according to eight kinds of Karma
which it has for its result. It is as follows:360

The instreaming Karma matter sticks, as we have said, to
the soul and binds it. This bondage (bandhalt) is the fourth basic
truth. It is formed or organizcd according to the constitution of
Karma which has entered the soul and it is divided into eight
kinds. They are namely the Karma causing the veiling of know-
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ledge (jianavaranam), Karma which envelops insight (darfandvara-
zam), emotional (vedaniyam) Karma, bewildering (mohaniyam)
Karma, Karma of life-prolongation (d@yuskam), Karma of the name
the individuality (nama), Karma of the social position (gotram)
and the hindering Karma (antarayam).

The knowledge-veiling Karma is five-fold according to the
five sorts of knowledge which it hinders. The insight-enveloping
Karma is nine-fold. The insight, which it hinders, can be
through the eye or not through the eye, or through supernatu-
ral sight or the sight of the all-knowing. Further the insight-
enveloping Karma can call forth the unconsciousness of sleep
which can be absorbed in by stages, such as going and standing
or acting in sleep. The emotional Karma is two-fold, according
as it leads to happiness or unhappiness. Of the bewildering
Karma, there are 28 kinds. They can perplex the belief or the
conduct. In the first case, it is threefold, according as the belief
is right, erroneous or partly right and partly erroneous. In the
second case, it is to be distinguished whether it depends on
passion or not. If it depends on passion, it gives rise to sixteen
sorts, as there are four passions of which each can emerge in
four dcgrees. In that which does not depend on passion, the
causes are laughing, pleasure, displeasure, fright, application,
horror and consciousness of sex as man or woman or being with-
out any sex-distinction—which comes to nine kinds. In the Karma
of life-prolongation there are four kinds which are to be distin-
guished, cach according as it respectively deals with beings in
hell, animals, men or gods. The Karma of individuality exhibits
the most numerous kinds viz. 42 kinds. They condition the
individuality of a being in the most diverse respects, above all,
according to the stage of being, class, formation of the body and
bodily functions. The Karma of the social position can be high
or low, of which again there are numerous varieties. The hinder-
ing Karma finally isof a five-fold kind: it hinders the activity of
giving, taking, cating, using and willing.

Besides the kinds of Karma, Umasvati also describes its
duration, its opcration or ripcening (maturity) and its multitudi-
nousness. Thus he gives, how long each sort of Karma endures
at its highest or lowest. He mentions how far a change in the
operation is possible. And he discusses the relation of the points
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of Karma to the points of the soul.

All sorts of Karma bind the soul in the most diverse forms.
and fix its fate in the cycle of births. Besides, they influence the
constitution of the soul itself in an incisive way. The Jaina have
distinguished and described, according to this influence, ditferent
conditions(bhdvaft) of the soul.?8! Accordingly there are five such
conditions: the condition of the coming to rest of Karma (aupa-
Samikalr), the condition of the destruction of the same ( ksayikah) ,
the mixed condition (ksd@yopasamikah or misrak), the condition
of the operation of Karma (audayikaf) and the conditioning of
the quality of Karma (parinamikak). In the condition of the
coming to rest, the Karma is no doubt present but it has come:
to rest and does not operate. As a result, there is the emergence
of right belief and right conduct. In the condition of destruc-
tion, the Karma has completely vanished. The soul rejoices in
the full knowledge and view and in the unhindered activity of
giving, taking, enjoying, using and willing. In the mixed condi-
tion, where Karma is partly brought to rest or partly destroyed,
there stand, beside knowledge, also ignorance, further, restricted
view, giving, taking, enjoying, using and willing, right belief and
right conduct and partly self-discipline, all to a limited extent.
In the condition of the operation of Karma there emerges mem-
bership of or participationin the four forms of existence, as deni-
zens of hell, animals, men or gods; further the four passions—.
anger, pride, deceit and greed—the three sexes, false belief,
ignorance, deficient self-discipline, impiousness and the six
colours of the soul (le§yalt) yet to be spoken of. The condition
of the quality of Karma finally implies the condition or consti-
tution which occurs to the soul by nature without regard to
Karma, namely, sentiency (jivatvam), potentiality of deliverance
(bhavyatvam) or the absence of potentiality of deliverance (abha-
vyatvam) and others.

At this stage, it is the proper place to mention, in short,
the doctrine of the colours of the soul, which Umasvati touches
many times. According to the old Jaina doctrine, the Aarma
lends the soul a delinite character which shows itselfin Laste,
smell, touch but above all in colour. There are six such colours
of the soul:dark (krsnalesya), dusky or Dblue (nilalesya), grey
(kapotalesya ), yellow (tejoleSyd), rosy (padmalesyd), and white
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($uklalesya) . These colours of the soul change continually, each
according to the actions of beings and according to their fate in
the cycle of existence. The souls of the denizens of hell, and of
lower animals have only dark, dusky or blue and grey colours.
The gods can also possess the bright colours, the highest gods
-exclusively those only. Among men and animals, having five
senses, all colours of the soul are possible. This doctrine of the
colours of the soul is only loosely connected with the rest of the
doctrine of the Jaina and makes the impression of being a
foreign body. And it is possible that the Jina has taken it from
the chief of the school of the Ajivika, Maskari Go?aliputra.36?

With this we have described the third and the fourth
basic truths—the instreaming of Karma in the soul and the
bondage of the soul conditioned by it. But how is freedom from
this bondage possible? The two following basic truths, warding
off (samvarah) and cancelling (nirjara) point it out.?68 Of these
(samvarah) ‘warding off’ implies the hindering of new Karma
streaming in the soul, and cancelling (rirjara) implies the des-
truction of the already penetrated Karma. In the description of
both these basic truths, we can understand that Umasvati has
recited in a large part the same which we described in the pre-
sentation of the doctrine of Jina. Only he inserts some things
more and carries forth the doctrine further, in some parti-
«culars

As the warding off of new Karma, first of all, different
forms of moral behaviour and spiritual practices serve as means.
Such are three kinds of discipline : discipline (guptik) of the
body, of the speech, and of thought ; further the fivefold
cautiousness or wariness (samitif), the ten duties (dharmakh), the
twelve considerations (anupreksah) and the enduring of 22 miser-
ies (parisahah).*8* Besides, there is the five-fold conduct (caritram):
the plain pious conduct, the conduct of a monk alter recciving
the consccration, the conduct of a monk who has cxpiated for
a fault, the conduct in which only a quite little remissncss
occurs, and finally the faultless conduct as it corresponds to
the ideal picture already sketched.

As the next, follows the penance (fapalr) . This serves as
not only the warding off of new Aarma but also of the cancelling
of the old. It is two-fold : external and inner penance. The ex-

Seviopis
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ternal penance consists in the omission of meals, diminishing of
nutrition, restriction to a particular diet, renunciation of dainty
food, choice of a lonely resting-place and mortification of the
body. The inner penance consists in confession and penitence,
reverential behaviour, intentness on serving, study, renuncia-
tion and mediation. Umasvati again distinguishes a large num-
ber of sub-varieties. By far the most important among them is
the mediation (diyanam). It consists in the collection and sup-
pression of thought and can last up to nearly an hour. The
meditation can be of four kinds : (i) mournful, (ii) malignant,
(iii) pious and (iv) pure. The mournful meditation consists in
lively thinking on the disagreeable which one has suffered, in
order to be free from it, and on the agreeable, in order to at-
tain it. Among beings, it occurs to those who are not abstem-
ious, partially abstemious, or are negligent in self-discipline.
The malignant meditation aims at murder, falsehood, theft and
the preservation of earthly goods and is practised by creatures
who are unabstemious or partially abstemious. The pious medi-
tation helps towards the understanding of the holy doctrine, of
the aberrations of beings, of the results of actions and of the
world-construction. It can be reached by those who are not re-
miss in self-discipline, and by such whose passions have come to
rest or are destroyed. For the beings of this kind there are
accessible the first two steps of the highest form of meditation
with which we have been already, in particular, familiar in the
doctrine of Jina.365 The last two steps of pure meditation are,
however, rcserved for the omniscient one.

All the named forms of penance help towards the cancel-
lation of K'arma. Still their working is different, according to
the beings who practise it. They operate much more energeti-
cally in the casc of monks than in the case of laymen. 1n the
case of the monks also, the success is detcrmined by the moral
stage which they have reached.

With the destruction of HKarma, there ensues the deliver-
ance.3 I'irst disappear the bewildering (mohaniya), knowledge-
veiling and insight-enveloping ( jiidndvarana and darSandavarana)
and the hindering (antaraya) Hharmas. Through their disappear-
ance is unlolded the true nature of the soul unhindered and the
omniscience (kevalam) appears, which consists of full knowledge
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and insight. The emotional K'arma, the life-prolonging Karma and
the Karma of individuality (néma) and the Karma of the social
position (gotra) still continue and therethrough the existence con-
tinues. Finally disappear alsothese forms of Karma, then the
existence comes to an end and the final Liberation emerges. The
soul, an account of its natural lightness, ascends up to the high-
est part of the world, where it remains in permanent blessedness.

Umasvati represents the Deliverance-doctrine thus. His
presentation is a typical example of Jainistic Deliverance-Scho-
lastics and produces not a very satisfactory impression. But hap-
pily that is not the only way in which the subject-matter has.
been dealt with by the Jaina. The second author, whom we:
have chosen for our presentation i.e. Kundakunda, offers an
example of an entirely new way of consideration. Kundakunda
cares little for everything which is external or mechanical. He
is not occupied with the classifications and enumerations. He
knows them but they remain in the background. He seizes the
essentials and pursues the philosophical thought to its depth,
entirely in contrast to Umasvati who clings to the superficial.
We could observe it up to now many times. But nowhere it is
seen so strongly as in the doctrine of Deliverance. We shall give,.
therefore, a short sample of that at least.3?

In the attempt to reshape the handed-down form of the
Deliverance Doctrine according to a uniform broad basic view,
many old maxims present difficulties. In order to circumvent
them, Kundakunda chose the following way.’®® He says that
two ways of consideration must be distinguished, in considering
things—the pure ($uddha-nayal) or the final (nicaya-nayal) consi-
deration and the common-place (vyavahira-nayaf) consideration..
The common-place consideration (vyavahara-nayal)is necessary in
order to make the doctrine intelligible to ordinary men. One can
only come to an understanding with a foreigner when one uses
his specech.?%® But one must be clear about the fact that it has
validity only in a certain sense. I't should necessarily supplement
the pure way of thought which alone brings full truth. As he
interprets, therelorc, these maxims in this sense, he understands
them in such a way as to bring them in unison with his com-

prchension.
Concerning the Deliverance, Kundakunda employs the
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traditional views with a few changes as the basic structure of his
presentation. The last cause of entanglement in the cycle of be-
ing is the three stains or pollutions (dsravah):3° desire, hate and
delusion. On them depend the four causes of action : wrong
belief (mithyatvam) 37 ignorance (ajfidnam) , indiscipline (aviratik)
and activity (ypogah). These call forth the material Karma
(pudgalakarma) which clings to the soul. The decisive cause is,
however, the delusion or the ignorance (gjidnam) of the true
nature of the soul. This consists in the fact that one regards
foreign things as the ‘I’, because he thinks, “I am it ; It is my
I. I belong toit; it is mine.” But only a foolmakes these wrong
ideas of the ‘I’ and designates the material things as mine. Be-
cause, how can the soul, as the omniscient have viewed it, be
a material thing, so that one could designate it as mine ?37?2
The soul, on the contrary, is mere activity (upayogah),’’ pure
view (dar$anam), knowledge (jidnam) and morality (caritram).
Neither the base quality like delusion, nor the good quality like
the piety can occur to it.3?* In general, the material qualities
have nothing to do with the soul, beginning from the qualities
of the Elements to the psychical conditiens which are brought
forth through the instreaming Karma. When such qualities are
ascribed to the soul, it depends only on the above-mentioned
common-place or habitual way of consideration(vyavahdranayak).
From the standpoint of the final way of consideration (nifcaya-
nayah) it is not justified. The connection of the qualities with
the soul resembles a mixing of water and milk.?”® But they be-
long, on that account, not to the soul. Its single quality is, on
the other hand, the activity.37®

Now how does Deliverance ensue ? When man knows the
fateful mistake which confounds the soul and matter together, as
one knows of property not belonging to him: ‘‘it is not mine,”
and gives it up, so also one knows of the matter and its qualities:
“It is not my I, it is not mine”, and separates himself from
them. Simultaneously, one is supposed to observe the soul
according to its true -nature as view (darfanam), knowlcdge
(jnidnam) and morality (edritram). Then an ascetic who practises
this contemplation of the soul in continuous endeavour, reaches
in a short time the freedom from all sorrow. Just as a man,
who has known the king, confides in him and joins in his com-
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pany with full vigour or fervour in order to attain the fulfil-
ment of his desires, so also a man knows the soul—the King
among things, confides in him and joins in his company in
order to attain Liberation.3??

These are a few thought-processes in which the doctrine of
Deliverance of Kundakunda moves. As already said, they avoid,
in contrast to Umasvati’s, all externalities and go to the essen-
tials. Indeed, it cannot be denied that they bring in nothing
new but repeat the old widespread views. The idea that the
ignorance is the cause of entanglement in the cycle of existence
and that, thereby, the error about the true nature of the ‘I’ plays
a decisive role, is already known to us from the ancient period
of Indian philosophy since the doctrine of the Buddha and it
again meets usin the classical Samkhya where it stands in the
central place of the doctrine of Deliverance.??® Still we must say
that Kundakunda has cleverly adapted it to the Jaina system
and has given it an original form. He has, thereby, also not over-
looked the difficulties with which the traditionally handed-down
Jaina doctrine of the nature of the soul confronts him and has
tried to remove them.

In the Samkhya, there stands a sharp separation between
the I—the soul, and the non-I—the matter and this relation
between the soul and matter renders possible the proving of the
doctrine of Deliverance whichis given by the system. According
to the Samkhya system, the soul is pure knowledge and com-
pletely inactive. Every psychical occurrence takes place in the
psychical organism which belongs to the sphere of matter. Only
to all appearances, therefore, it is involved in the occurrences of
the phenomenal world. The knowledge of this error, therefore,
is enough to liberate it. The case is different in the system of the
Jaina. Here the soul is considered as active and as the bearer of
the psychical processes and it was, consequently, not possible,
without much further ado, to prove the Deliverance in the same
way. Kundakunda tried the following way out. The psychical
condition depends,according to the Jainadoctrine, by far, on the
Karma-stuff which has penetrated into the soul and exercises
various influences on it. He, therefore, taught that there are
diflerent kinds of Karma whose difference from the soul one
must know in order to attain Deliverance. The Deliverance de-

i
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pends, accordingly, according to this interpretation, again on a
distinction between the soul different from all material things
and matter which dominates the psychical processes. Indeed,
the activity of the soul, itself, allows itself not to be completely
explained away, and so one could easily be tempted to ascribe
to it an interlocking in the occurrence of the phenomenal world
which again had made impossible the tracing of the deliverance
back to the removal of a mere error. Kundakunda tried to meet
the difficulty as follows: He distinguished between two sorts of
psychical conditions—the material condition generated by the
Karma and the condition of the soul itself called forth there-
through. It is the material conditions which one must distinguish,
like everything material in general, from the soul. Thereby, the
working of these both does not encroach on each other. The
soul brings forth only its own condition, though under the influ-
ence of Karma. The Karma brings forth its condition, though
under the influence of the soul. When it is said that the soul -
brings forth the material condition and knows it also at the same
time, it isto be understood as a common-place way of looking
at things (vyavahdranayal). According to the final way of looking

at things (niScayanayah), it produces and knows only its own
condition.3?®

This sample may be enough in order to show how Kunda-
kunda deals with the theory of Deliverance. With it we have

also ended our short sketch of the Jaina system in the period of
the classical Indian philosophy. Still it remains our task to
define, on the basis of our presentation, what place and impor=
tance belong to it in the circle of other remaining systems.
The importance of the System of the Fainca: If we review, with
this aim, the doctrines already described, so far as they fall in the
sphere of Nature-philosophy, a certain old-tashionedness or
antiqueness in them is striking. The Jaina have held fast to the
old doctrine of the four elements. The space (dkasam) has preser-
ved its character and has not become the fifth element. Conse-
quently, the sound (Sabdakh) is an independent entity and not a
quality of any element. The list of the qualities of the elements
shows very antique features. Further it is remarkable that the
system of the Jaina assumes only a single world and that it
knows different world-periods, but that it has not accepted the
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doctrine of the periodically recurring world-creation and world-
destruction. Besides, it is to be especially emphasised that one,
with respect to the soul, in contrast to the ruling development,
held firmly to the idea of its restricted size and its mobility and
efficiency. '
Besides these pronounced old antique features, later ideas also
found acceptance whereby the doctrine was remodelled often in
an original way, many times its original significance also being
lost. One occupied himself with the problem of Time. One took
over the doctrine of merit (dharmal)and guilt(adharmal) as world-
moving forces, and made them, as the independent Karma doc-
trine was already fully developed, the bearers of movemeet and
rest. Itis very important that the Atom-Theory also found
access in it; still, the entirely peculiar comprehension of the
Jaina regarding the constitution of matter shows that here there
" is not the proper soil on which it has grown. According to the
Jaina doctrine, the matter can be gross as well as fine or subtle.
It is, therefore, not impenetrable but can contract and extend.
With that the most important presupposition for the creation
of the Atom-doctrine is missing. And the mechanical world-
picture which has been sketched by the Vaisesika is foreign to
the Jaina. Characteristically missing also therein is the theory of
movement and its laws. Besides the Atom-doctrine, the Jaina
have also accepted the doctrine of categories—but of only the
beginning ones. They differentiate between substances and
qualities. They know the category of movement as little as the
mechanics. They have not also shared in the further develop-
ment of the doctrine of categories. In the place of all other cate-
gories they have posited only the category of condition (parya-
yah) which is best adapted to their comprehension of the mani-
fold and changing nature of things.
) ‘b Besides such doctrines which it shares with other systems,
the doctrine of the Jaina exhibits also characteristic features
and ideas which are pcculiar to it. In the sphere of anthropo-
logy, for example, there is worked out the doctrine of the
different bodies, of the two forms of sense-organs or of the diff-
erent kinds of knowledge, may-be schematically but also origi-
nally arranged. Only to the Jaina, the manner is peculiar, to
distribute all things in points of space (pradesalr) and to consider
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them accordingly. But philosophically the most important are
the different ways of consideration (nayak) and the doctrine of
relativity (syadvadak) based thereon, which sees united in the
nature of all things an alternating manifoldness. ‘

Finally, besides the philosophical constituent parts of the ;
system, there is also conspicuous the luxuriant growth of a sport-,
ive or playful phantasy which appears here, more strongly than
in other systems. Thus for example, in the sphere of Nature-phi-
losophy, during the consideration of the animal and the plant-
world, the phantasy takes a far more share than scientific
observation. But this luxuriance of phantasy shows itself strong-
est in the case of the world-picture delineated down to all
particulars, above all, in the detailed description of the world-
occurrence which happens permanently recurring, in the world-
history peculiar in this form only to the Jaina.

When we summarize all this, there appears a quite varie-
gated picture. The system appears as a motley mixture of
antique and young or late doctrines and philosophical thoughts .
which are mostly not fully worked out and appear to be the
creation of boundless phantasy.

If we ask the reason of this remarkable state of things the
answer is already given in what we have already said in the
presentation of the doctrine of the Jina.3® The Jaina cherish- .
ed the conviction that their doctrine depended on what was
proclaimed by the omniscient one. On account of that, every .
development was subjected to firm restrictions from the begi- .
ning. Because, the proclamation of the omniscient one cannot be
changed and bettered. Doctrines, which are once uttered forth,
stood firm and could not therefore be displaced. They can be
interpreted and supplemented but not quashed. That explains
the many antique features which the system has preserved. It
also explains the half-measured and imperfect execution of
philosophical thought. The thinkers of the Jaina were at every
step subjected to limits which they were not to transcend. For
the consistent carrying out of new great thought, for the erection
of a uniformly compact doctrinal edifice, there was no room.
Under these circumstances, it is also undcrstandable, as one
was cribbed and confined on all sides in the pursuit of original
thoughts, that one sought for it a substitute and consequently,
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where the traditionally handed-down dogmatics showed a lac-
una, the phantasy was allowed to have free reins without check.
The comparison with Buddhism is very instructive. While
the Jaina system makes, in a great measure, an impression of
backwardness and stuntedness, the Buddhists have created, on
the other hand, grand doctrinal edifices which were of greatest
significance for the development of the total Indian philosophy.
One asks oneself involuntarily how the two doctrines, which
originated at the same time and under the same conditions,
could develop so differently. But a satisfactory explanation is
also found at the same time. The simple doctrine of Deliverance
of the Buddha had allowed a free path or course to the great
philosophers of later Buddhism. They could lay hold of its thou-
ghts unhindered and carry them through. The agreement with
the few teachings handed down from old times was easy to be
created. The position in which the Jaina found themselves was
entirely different. Numerous aphoristic teachings were handed
down to them which they were not to change. They were
compelled to fill their wine in old hoses and to take great care
that the latter do not burst. This could only produce a paraly-
sing effect on philosophic thought. In spite of these things, we
need not think little of the system of the Jaina. It is not only
that it has enriched the general picture of Indian philosophy
with independent features; it is not merely a storehouse of odd,
antique ideas. The teachers of Jaina have, on the contrary,
despite all difficulties, seen the things independently and com-
prehended them originally. And we find, among them, many
earnest and deep thinkers, like Kundakunda, for example, who
deserve more consideration than they have found hitherto.



9. THE MATERIALISM

It is advantageous to join the nature-philosophical schools
with the description of Materialism, as the latter stands nearer
to them than all other schools. By the way the Indians them-
selves, as a rule, speak not of Materialism but they characterize
its adherents usually as deniers or negativists (ndstikaf). And it
has its good ground. For the Indian Materialism the essential
thing is not the denial of the soul and the exclusive restriction
tn matter as the cause for the explanation of the world. The
decisive thing, on the contrary, is its purely negative interest.
Its aim is to dispute and deny the continuance of life after
death, the retribution of good and bad work and the moral
claims derived out of them. It is interested in philosophical
questions only so far as they serve this aim. Concerning
the rest, it is indifferent to them. That distinguishes it from
all others and also from Nature-philosophical schools. Naturally
Materialism could reach its aim most quickly, if it denied the
existence of the soul. But so far as the assumption of a soul
served only the explanation of the phenomenal world, as was
the case in the old Nature-philosophy, before it was connected
up with belief in God and with the doctrine of Deliverance,
it was also acceptable to the Materialism. As a matter of fact,
there are also found given materialistic directions which recog-
nize a soul in this sense and which have established a connec-
tion, therethrough, with the Nature-philosophical schools. But
while these nature-philosophical schools were governed by the
striving towards the understanding of the phenomenal world
and their attempts at explanation gradually formed into the
full-fledged philosophical system, the materialists satisfied them-
selves all the while with their positing of a purely negative aim.
Therefore the Indian characterization of them as ‘deniers or
negativists’ is appropriate. But in my presentation I will follow
the usual practice for the sake of simplicity and speak of Mate-
rialism by which a man should not lose sight of the right under-
standing of what has been said.

Materialistic directions of the above-mentioned kind are
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already found in India since early times. The old maxim, that
materialism is as old as philosophy, holds good also here. And

just as we hear, in the recorded oldest Vedic monuments,

of believersin god, also of god-deniers, there is also information

about materialistic directions standing side by side with the

oldest recorded monuments of philosophical doctrine. In India;

there early emerges a characteristic feature which also holds

good for the later period—a close connection of materialism

with political theory. The Indians had early developed a syste-
matic doctrine of state-craft which made light of all moral
scruples in the positing of its aim and of the choice of means,

which, therefore, corresponds to what for us is associated with

the name of Machiavelli. The embodiment of this statecraft is-
the legendary Minister of the King Candragupta of the Maurya.
family, who founded for the first time an indigenous empire on
the Indian soil at the end of the fourth century B.C. The Indian

tradition ascribes the merit for the success of Candragupta to

this Brahmana named Canakya or Kautilya and has always

seen in him an unsurpassed master of the art of statecraft. The
most famous Indian literary work about the science of state-

craft is handed down under his name. This Canakya, as is shown

by tradition, is the prototype of the unscrupulous Real-politiker
who avoids no means, if it only leads him to his goal. And his

ideal aswell as his theory have been much esteemed in the

circles of practical Politikersor politicians.

It is now easy to understand that such a Politiker from
the point of world-view supported himself on a doctrine which
put out of the way or removed all moral scruples that were hin«
drances to his action. One such doctrine was Materialism. Its
positing of the aim, as we have described above, corresponds
entirely with its purpose. It was created for this circle, whether
it may acknowledge it openly or secretly. It is, therefore,
certainly no accident that the first materialist, whom tradition
has handed down to us in living vivid colours, is a King.

King Paesi: We find, in the canon of the Jaina, as also of
the Buddhists, the account of a conversation which one of their
teachers had with a King who adhered to a gross materialism.
‘The conversation ends, as it is to be expected according to the
origin of the report, with the conversion of the King. But the



9. THE MATERIALISM ‘ 217

narration is carried out in such a lively way and gives such a
graphic picture of the materialistic views in the period of the
Jaina and the Buddha that I cite a few pieces out of them.?8!

In the City of Seyaviya, there rules a bad King Paesi (the
Buddhists call him Payasi) who believes in no God and no be-
yond. One day, the holy man Kesi arrives in this city. Now the
King has a charioteer named Citta who was won over earlier
by Kesi as an adherent and who longingly wishes that the King
also should be converted. He knows how to arrange it skilfully
so that the King, during his morning drive, alights down in the
park in which Kesi is staying and it comes to a conversation
between the King and the holy man. The King has heard that
Kesi believes in a soul which is different from the body and
reproaches him as follows:

“If you have the conviction that the soul is different from
the body and not the same, I have, on the other hand, to cite
the following. I had a godless, wicked grandfather who did not
administer his Kingdom well and who, after his death, must
have reached hell on account of his bad actions. If now he
would come to me who am ever his beloved grandson—his
joy and care—and warn me against living as godlessly as he
did, in order that I should not go to hell, then I would believe
that the soul is different from the body. But as he has not come
to warn me, I am convinced that the soul and the body are the:
same.”

Thereupon Kesi replied: “If you notice, oh King, that
your wife has given herself up to another man, what punishment
would you inflict on this man ?”’

“I would get him executed in any way.”

“If the man were to request you that he should be given
some time before his execution in order to warn his relatives
and acquaintances against a similar offence, would you grant
him also at least only one moment ?”’

“No, why should I?”

“Entirely in the same way, thy godless grandfather, who
according to our doctrine, is in hell, has not come; he has, no
doubt, the wish to come to thee his becloved grandson—his joy
and care—in order to warn thee. But he cannot. Because there
are the most diverse grounds that a being tarrying in the hell,
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however much he would: like to come to men, cannot come.
Therefore, believe, Paesi, that the soul is different from the
body.”

And again the King says: ““What you say is merely a com-
parison and does not apply to the following. I had a very pious
grandmother, who according to your doctrine, must have got,
after her death, into a world of the gods, for her pious acts. If
she would come to me who was her most beloved grandson—her
joy and care—and admonish me to live piously like her in order
that I should attain the world of the gods, then I would believe
that the soul is different from the body. But she has not come
to admonish me and I am convinced that the soul and the body
are the same.”

Upon this, Kesi knew how to reply. But Paesi has also
made an experiment. Hereports for example: I was once in
my reception-hall surrounded by the distinguished elite of

my kingdom. There the city watchman brought a thief.

whom theyhad caught. I got him thrown alive into a brazen
pot, with a brass lid strongly soldered laid over it, with the
coppersmith watching over him. After some time, I got the lid
opened and found the man dead, though there was no opening
in the pot, through which the soul could have escaped. Had
there been an opening in the jar through which the soul could

have escaped I would believe that the soul is different from -

the body. But it was not the case. So I am convinced that the
soul and the body are not the same.”

And another experiment: Paesi had first executed one
offender and then got him locked up ina jar and when it was
opened after some time, the corpse was full of worms. The jar,
however, had no opening through which the souls of these
worms could have reached the inside. Another offender was got
weighed by Paesi. Then he was killed, except that his skin only
was injured and he was again weighed. But the weight was the
same. Therefore, no soul could have escaped. Another oflender
he got hacked to pieces in order to search the soul but it was
not to be found. Such other like experiments were made by
Paesi. Kesi knew appropriate answers to all these arguments
and finally Paesi gives himself over as beaten and converted.

This account gives a lively picture of an old Indian
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Materialist on the King’s throne. And Paesi was certainly not
the only one of his kind. But howeverinteresting and character-
istic such accounts are, they can rarely claim a place of the
same kind in a history of Indian philosophy. The Materialism
gains for it an importance from the moment only when it
emerged in the form of a regular doctrine and took up arms
against the remaining philosophical schools. That occurred also
very early. The old writings of the Buddhistic canons report
that, in the time of the Buddha, a large number of teachers
stalked the land and gathered students around themselves.
Among them are found such as represent the materialistic
doctrines.38?

T he oldest Materialistic doctrines: We hear of a certain Pira-
na Kasyapa who taught the following; ‘Anybody may do or
allow to do anything, mutilate or allow somebody to be muti-
lated, roast or allow somebody to be roasted, persecute, plague,
harass or get somebody persecuted, plagued or harassed, may
rob life, steal, break into a house, drag away the loot, plunder
a sequestered house, carry on highwaymanship or brigandage,
commit adultery or lie; but he, with all this, does nothing bad.
If any one, with a razor-sharp quoit, reduces a living creature
on the earth to a heap of flesh, transforms him into a single
lump of flesh, he would thereby prove himself as nothing bad;
it would not appear as anything bad. If any body would go to
the southern bank of the Ganga,?® murdering and allowing
somebody to murder, mutilating and allowing somebody to
mutilate, roasting and allowing somebody to roast, he would
prove himself as nothing bad; it would not appear bad. And if
he would go to the northern bank of the Ganga,? giving gifts
and causing them to be given, sacrificing and causing sacrifices
to be offered, it would thereupon prove in no way meritorious;
it would not appear as merit. Through presents, self-discipline,
self-mastery and veracity, there arises or appcars no merit.”

A second teacher Ajita KeSakambala represented the
following view: ““There is no gift in charity, there is no sacri-
fice, thcre are no oflerings. There is no fruit and ripening of
good and bad actions. There is not this world or that. There
is no mother nor father. There are no suddenly born beings.?®
In the world, there are no ascetics and Brahmanas who have
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gone along the right path of conduct and follow the right con-
duct, who have seen this world and that world out of indepen-
dent knowledge and proclaimed it. A man consists of four
Elements. When he dies, earth goes into the mass of earth
(prthivikayal), the water into the mass of water, the fire into the
mass of fire, the breath into the mass of air, and the sense-organs
enter into the space (dkdsak). Four men with the bier as the
fifth carry forth the dead person, and they carry on their talk
until they come into the place of cremation. Then there remain
only white bones and all the sacrifices end in ashes. The gift of
charity is, therefore, the doctrine of a buffoon; it is an empty
and false talk when anybody asserts that there is something.
Fools and wise men are destroyed and disappear when the body
falls to pieces. They are no more after death.”

A third teacher finally Kakuda Katyayana teaches the
following :

“There are seven masses (k@yaf) which are neither crea-
ted nor brought forth. They are unfruitful, unchangeable, and
are firm like a pillar. They move not, nor do they change, they
do not disturb each other, nor are they able to procure joy, grief
or joy and grief. Which are these seven masses? The earth-mass,
the water-mass, the fire-mass, the air-mass, pleasure, pain and
the souls (jivak) as the seventh. These seven masses are neither
created nor produced, they are unfruitful, unchangeable, and
firm like a pillar. They do not move nor do they change, they
do not disturb one another and they are not able to procure
pleasure, pain or pleasure and pain. There is no murderer, nor
one who allows to murder, nor any one who hears or allows to
hear, no knower or one who allows to know. When anybody
with a sharp sword strikes off a head, nobody robs nobody of
life. The sword passes, on the contrary, through the empty
space, between the seven masses.”

Of these three doctrines, the first exhausts itself in mere
denial of all moral obligations. The second sccks to prove it
with a gross materialism. The third finally represents an ancient
Nature-philosophy which explains all occurrences through the
inter-play of a number of permanent factors. The souls also
occur among these factors. But this doctrine also denies every-
thing transcendent. And all the three are unanimous in the fact
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that they deny continuance after death and the moral conse-
quences arising therefrom, and are, in this sense, genuine
materialistic doctrines. v

The old writings of the Jaina also describe similar mate-
rialistic doctrines. We, therefore, see that Materialism arose
early in the form of a regular theory. But the development,
thereby, does not remain stationary. It led to the creation of a
fully formed materialistic system which was handed down like
all other systems, in the form of a School—that of the Lokayata.

The Lokayata System: The Lokayata, i.e. the doctrine which
concerns this world, arose in the pre-Christian period. As a
founder is regarded one Carvaka about whom nothing further
is known.?8 It is characteristic for this system that it is clothed
in the same form like the remaining systems. Like these, its doc-
trines are written down in aphorisms which were orally handed
down.?8¢ Further one took care to refer his doctrines to a holy
seer of antiquity in the Brahmanical circles. In a similar way,
the Lokayata derived its doctrine from a higher authority. As
we have already heard, the Materialism was connected most
closely with the circles which taught the art of Statecraft. But
as the highest teacher of the art of Statecraft and as its legen-
dary proclaimer was co.sidered Brhaspati, the teacher of the
gods and besides him, there was Us$anas, the teachers of the
Asuras, the demons. Accordingly, the Lokayata traced back
their aphorisms to Brhaspati. Besides we also hear of a school
which refers itself to Usanas.

Like the aphorisms of the Vaisesika and other systems,?8?

* the aphorisms of the Lokayata also begin with the words : “Now

we shall explain the truth.”” Now the chief maxims of the system
follow sharply and trenchantly.?®® <LEarth, water, fire, air :
these are the entities.”” “One designates their connection or com-~
bination as body, sense-organs and objects.” “Out of them
develops the mind or spirit itself.”” <“The knowledge arises like
a force of fermenting intoxicant out of a yeast, etc.”” “The ex-
pressions of life ( jivak) resemble bubbles in water.”” “And be-
cause there isnothing that continucs in the world beyond, there
is, therefore, no world beyond.”

With this has been said what is essential of the Lokayata.,
The man consists only of four elements ; there is no soul. There-
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fore, there is no beyond and no retribution of good and bad
actions.

These short maxims or aphorisms were eXplained and
further set forth, first in oral and, later on, in written elucida-
tions. For example, the question was raised by the opponents’
side, why, when as a matter of fact, everything consists of the
elements, the sentiency emerges only in the human body and )
not in inanimate things like a pot or a vessel. Thereupon, the
reply was : “The sentiency does not emerge into appearance in
vessels etc., because the remaining causes are missing, just as
in sand, the force of intoxication or intoxicant does not appear
forth.”38 Again, the force of intoxication, when it is to appear
forth, presupposes not only the presence of necessary things—
flour, water and molasses and the remaining ingredients but also
the fact that these must be in a particular condition of mixture.
So also the elements only may produce the sentiency when they
appear in a particular state i.e. in the form of the body as skin,
bones, flesh and blood. In the corpse already, this condition is
not preserved unchanged and therefore sentiency has vanished
from it.” In order to derive all the psychical processes out of
the Elements, one took hold of the doctrine of the three juices
in the body—-phlegm, bile and wind.?*® It wastaught that through
phlegm, there arises desire, through bile, hatred and through
wind, delusion. The manifoldness of life-forces, that one ex-
periences in incalculable alternation—now joy, now grief—was
traced by the opponents of the Lokayata to the power of good
and bad actions which, according to the rigorous law of retri-
bution, lead to joy and grief. This law was denied by the re-
presentatives of the Lokayata and they appealed to the incal-
culable accidental rise of bubbles in water for explaining the ac-
cidentality of joy and grief. They also asserted that natural
feelings or experiences ascribe all these life-forces to no soul.
Because, for example, when a man says : “I know’’ or when a
man also says, I am lean; I am fat’’, he speaks of no soul but
only of a body. Because there is no soul.

The Buddhist teachings demanded a special comment, as
they assumed no soul but only a stream of consciousness i.e. a
connected series of knowledge-moments.3! What was concerned
here was not the contesting of the belief in a soul—which was
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also denied by the opponent—but of the proof that the series
of knowledge-moments does not endure uninterrupted and does
not continue from one existence to another. Because that was
the proof of these schools in asserting in support of a continu-
ance after death and of a retribution of good and bad actions.
Accordingly, the representatives of the Lokayata emphasised that
the coming into existence of knowledge was bound up with a
body and with entirely definite prerequisites. Therefore no know-
ledge comes into existence in the embryo, because the sense-organs
are not still developed and there is no object (for them). So also
knowledge is suspended in a state like that of swoon. The know-
ledge in an alleged rebirth depends, however, on an entirely
another body and is exactly different, like the body, from an
earlier knowledge. Tbere is, therefore, as little connection as
that in the knowledge of two differentbeings who live simulta-
neously near each other. It is not also right to trace back, as
one does, the expression of passions and instinctive behaviour
of small children to experiences in earlier births. For, then, a
man must be able to remember earlier (former) births, not
only in isolated cases asserted by the opponent, but in general,
just as all people who were together in one village would re-
member about it in a similar way.

There is, therefore, no soul, no survival after death and
no retribution of good and bad deeds. When one speaks of
such things, it is only a misuse of words, which originally
implied something quite different.3®?> The ‘other world’ (para-
lokaf), which word in India denotes a peculiar meaning, is
nothing else than another place, another time and another
condition.3® Hell is nothing else than grief full of agony.
Deliverance is the destruction of the body. The highest god is
an almighty King.

The adherents of the Lokayata developed and proved
their doctrines like this. But there were not only systematic
explanations or proofs with which they met their opponents.
They also knew to use especially cflectually the weapon of
derision and knew how to make the opponent a laughing stock.
Their derision, in the first place, was dirccted against the sacri-
ficial cultof the Brahmanas. They said, for example,3™ ““If a man
after leaving the body enters into a world beyond, why does
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he not again come back, driven by the impulse of love or
affection to his relatives ?’ But the belief in the other world is
meaningless. Because, if “‘a sacrificer would reap the reward of
" heaven, after the sacrificer himself, the sacrificial act and the
implements of sacrifice are long gone (into the limbo of the
past), the trees which were consumed by a forest conflagration
would as well bear fruit.”’ Equally meaningless it is to offer an
ancestral sacrifice to the dead. ¢If the ancestral offering of
worship would be the source of gratification to the dead, then
one could as well feed the flame of a lamp which is extinguished.”
“Fine, indeed, would be any such effect on the things which
are distant. Then a man need not provide provisions (of
food etc.) to the people who go on a journey. Because, then,
nothing would prevent one from satisfying him ( his hunger and
thirst) by an ancestral offering of worship performed at home. !
But itis all a swindle ! The ceremonies for the dead which the
Brahmanas performed, have been performed to provide them-
selves with means of maintenance. There is nothing else in
that.”” Generally, ‘“the fire-sacrifice, the three Vedas, the
* bundle of three sticks which the Brahmanas carry, and the
besmearing with ashes serves only as a means of livelihood for
men who lack intelligence and energy for any other occu-
pation.” ““The mortifications, the different self-torments, the
self-discipline, the deceits for the sense-satisfaction and the
sacrificial acts like the fire-sacrifice are regarded as childish
play’’ by reasonable men. If really that would have been true,
“if’, really as the Brahmanas assert, ‘‘the animal slaughtered
in the sacrifice would go to heaven, why does not, then, the
sacrificer kill his father in order to despatch him to heaven ?”
But “the authors of the Vedas are none else than the three
categories of the crackers of jests, rogues, and night-sneakers,
when they utter their unintelligible gossip, their ‘jarbhar?
and ‘lurbhari’ **3% passing it for the words of wise men. That
is why one should not belicve in anything of this kind but
should live happily, so long as life lasts. There is nothing
which does not expire after death. Once the body becomes
ashes, then there is no recurrence”.
» Thus represents itsclf in broad features the doctrine of the
Lokiyata in the older period. Its thought-processes are simple and
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have rarely interfered in the philosophical development. But
they have continually found adherents and their school has
maintained its ground through the whole centuries. Its situation
becomes more difficult at the end of the classical period of Indian
philosophy, when logical and epistemological questions moved to
the forefront of interest and when every system was compelled
to take them into consideration, on which their systems were
founded. The adherents of the Lokayata also could not escape
this demand. Originally they made light of the fact. In the sitras
of Brhaspati®® it is said : ‘“The inference is not the means of
right knowledge.” One, therefore, appealed only to sense-
experience and simply dismissed the further assertions of the
opponent. One could do it so long asinferences which were arri-
ved at by the antagonistic schools were simple inferences by
analogy. Itwasenough to show the faultiness of every conclusion,
in order to decline every inference as unreliable. Things, how-
ever, were different, as the opponent developed the firmly grounded
scientific doctrines forming conclusions. One had to discuss these,
nay, one was compelled to establish his own doctrine differently
as from what he had done hitherto and to defend it. Partly one
tried to hold fast to the old line, as, for instance, when one
explained :3%7 ““The aphorisms of Brhaspati have only this aim,
viz. to refute the opponent”’. But in the majority of cases one
decided to discuss the doctrine of inference and to take it over
at least in parts. This desertion of the original attitude led, in no
way, to the consequence of the decline of the system. The tak-
ing up of foreign thoughts and occupation with them led, on
the contrary, to aregular activity and to a blossoming up of a
literature richer than hitherto. We have, however, reached with
it a turning point, in the development, at which we must provi-
sionally halt.

Also among the other systems with which we have dealt,
we have seen that at the end of the classical period of Indian
philosophy about the middle of the first post-Christian millen-
nium, the system-building in essentials had come to a close and
had been at a stand-still. In its place there stepped in the fore-
front the theory of knowledge and there developed a lively and
fruitful activity in this sphere for several more centuries. The
presentation of thisdevelopment. which appearstoa certain extent
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as a second blossoming of the classical period, we have hitherto
put in the background, in order to handle it separately as an
independent section of Indian philosophy. Now we see that the
Lokayata also came round to the same path about the same
time. But before we can go over to the presentation of these
sections of development, there remains for us agroup of systems
to handle, which later sprang forth and to which we havereferred
up to this time, but which developed themselves to so great
importance and scrambled for the lead through several centu-
ries—namely the systems of the Buddhists.
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A presentation of the Vaisesika system of the classical
period confronts the following task : It has to deal with a
system which has gone through a long development and has been
counted for centuries as the leading philosophical system of
India. Still there are no direct sources at our disposal for the
history of the system, its origin and development. What lies be-
fore usasa source stems out of the last period of the system,
when its development had, in the main, already concluded. The
works of Candramati and Prasastapada give short summary
representations of the system in its concluding form. The Vaise-
sika Sitras also, in the form which is available to us, belong to the
last period of the classical system. They contain, no doubt, old
constituents but what can be gained out of it for the history of
the systein, is scanty.! When we, therefore, wish to write a history
of the classical Vai$esika system, we are thrown, for the older
stages of development, on what can be inferred from the analysis
of the system in its preserved form and out of it we must try to
reconstruct the course of development.

The following fact forms the starting-point. The character-
istic sign of the Vai$esika system, as it lies before us, is its doct-
rine of categories. He, who studies exhaustively the work of the
classical system, is forced to the observation that there is herc a
highly developed Nature-philosophy clothed in the form of a

1. I do not go deeper into this as I am working on a critical treatment
of the Vaisesikasiitras,

a
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doctrine of categories.! But then the question arises : of what
kind was this Nature-philosophy which lies at the basis of the
doctrine of categories ? Does it deal with the views widespread
in general and known also otherwise or have we to do here with
a doctrine which was different from the doctrines of the remain-
ing Nature-philosophical schools ? Now, it appears that the
second is the case. It deals with an original doctrine characteri-
zed by entirely special features. For this Irefer, for example, to
the peculiar form of the Atomism represented by them and its
shaping into a large scale atomistic-mechanistic world-picture.
With that we come to the firstimportant conclusion: The classi-
cal Vaisesika is built or erected on an entirely definite original
Nature-philosophy which it pursues and which it recasts in the
sense of the doctrine of categories. An attempt to represent the
Vaisesika in its development has, therefore, as its first task to
regain this Nature-philosophy as the pre-stage of the classical
Vaisesika. Whether we wish to name it as the Vaisesika or
whether we reserve this name only for the system of the doctrine
of catcgories is an external and fully secondary question.

In the reconstruction of the old Nature-philosophy, it is
seen further that it contains older and younger or later doctrines
beside one another. Now, on the basis of what we know of the
remaining doctrines and the systems of the ancient times, we can
judge pretty cxactly, how the Nature-philosophical doctrines of
the ancient period look. Turning to the old Nature-philosophy
of the Vaisesika, we are able to docide with great probability,
what constituents arc old and what development is late. With
that we get two stages of development of the old Vaisesika—the
oldest Nature-philosophy which forms the starting point of the
entire later development and which by far resembles other
Nature-philosophical doctrines and a later stage of development
which is characterized by new thoughts showing an entirely
original stamp.

In these two stages of devclopment joins in the third—

1. B. Faddegon as well as H. Ui haveseen it. I quote only the words
with which H. Ui concludes his presentation, (‘‘The Vaisegika philosophy,
according to the Desapadarthasastra, London (917 p. 224) ‘‘The cousequence
may lead to the conclusion that the Vaiéegika system intends principally to
cxplain things and phenomena in nature as they are.  The whole system was
a kind of natural philosophy in ancient India.”
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the shaping of the doctrineof categories. How it came about/ and
how it ran its course in particulars, is, to a certain extent, re-
cognizable to us through traces in the preserved system and
through comparison with related systems. Thus, through the in-
clusion, for consideration, ofold Nature-philosophy, which forms
the starting point, the method and performance of its creator
allow themselves to be much better assessed than hitherto. On
the creation of the doctrine of categories there follows, as the
next stage, its application to the old Nature-philosophy, whereby
the old doctrines became clothed in the ideas of the doctrine of
categories in a way characteristic for the Vaisesika. Here also
helps the genetic consideration towards an essentially better un-
derstanding of the doctrinesin the preserved form.

With these four stages, the development of the classical
Vaisegika is completed in its basic features. The final fixing of
the system in its concluding form by Gandramati and Prasasta-
pada forms the conclusion.

In this way, I have tried, in my presentation, to describe
the origin and development of the Vaisegika system. Naturally
any such attempt to infer or to conclude the whole history of
the system out of the last stages of its development, is bound to
work largely upon conjectures. But the attempt must once be
made. Because, only in this way, much that gives an impression
of being odd in the preserved system, becomes understandable
and intclligible. Besides, I hope that at least the groundlines
of development are drawn by me rightly and that my attempt
would stimulate further labours in this direction.

Notes

1) The Vaisesika-Siitras with the later commentary of
Saiikaramiséra are edited by Jayanarayana Tarkapancanana,
Bibliotheca Indica No.34, Calcutta 1860-61; by Dhundiraj
Sastri, Kashi Sanskrit Series No.3, Benares 1923. I quote the
Siitras more often in the wording testified to as the oldest.
More exact wording about them is given by the treatment of
Stitras, prepared by me.

2) Edited by H. Ui, the Vaisegika Philosophy according to
the Dafapadéartha-dstra, Chinese Text with Introduction, Trangs-
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lation and Notes (Royal Asiatic Society, Oriental Translation
Fund, N.S. Vol. XXIV.) London 1917. The text is also
contained in the Taishé edition of the Chinese Tripitaka
(T 2138, Cheng tsong che kiu yi louen) . I quote according to
this edition as it is more well-arranged than the edition of
Ui.

3) The text was printed repeatedly. It is also contained
in the quoted editions of the commentary. I quote according
to the edition of the Nyaya-Kandali.

4) The Prasastapadabhasyam by Prasastadevacarya with
the commentaries : Sikti by Jagadi$a Tarkalankira, Setu by
Padmanabha Misra and Vyomavati Vyomasivacarya ed.
Gopinath Kaviraj and Dhundiraj Shastri, Chowkhamba Sans-
krit Series No. 61, Benares 1930.

5) Vaisesikadarsanam, the Aphorisms of the VaiSesika
Philosophy by Kanada, with the commentary of Prasastapada
and the Gloss of Uyadanacarya, ed. Vindhyes$vari Prasada
Dvivedi and Dhundhirdj Shastri, Benares Sanskrit Series
No. 9, Benares 1919.

6) Kandali is originally the name ofa plant with white
flowerswhich appear in great plenty suddenly at the beginning
of the rainy season.

7) The Bhasya of Prasastapada together with the
Nyayakandali of Sridhara, ed. Vindhye$vari Prasida Dvivedin,
Vizianagaram Sanskrit Series, Vol. 4, Benares 1895.

8) The Text of the Nyayasitras is contained in the
edition of the commentary. For the rest, compare, above all,
W. Ruben, Die Nyaya-Sitras, Text, Translation, Explanation
and Glossary. Abhandlungen fir die Kunde des Morgenlandes,
18. Band, No. 2, Leipzig 1928.

9) LEdited by Jayanirayana Tarkapaiicinana, Biblio-
theca Indica No. 50, Calcutta 1864-65; by Gangadhara Sastri
Tailanga, Vizianagaram Sanskrit Series Vol. 9, Benares, 1896; by
Laksmana Sastri and Srirama Sastri, Kashi Sanskrit Series, No.
43, Benares 1920; by Nigesa Sistri Joshi, Anandasrama Sans-
krit Series No. 91, Poona 1922. I quote according to the edition
of the Kashi Sanskrit Series. ‘

10) lidited by Vindhyesivari Prasada Dvivedin, Bibliotheca -
Indica No. 113, Calcutta 1887-1914; by Vindhyeévari Prasada
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Dvivedi and Laksmana Sastri, Kashi Sanskrit Series No. 33,
Benares 1916—1I quote according to the edition of the Kashi
Sanskrit Scries.

11) Edited by Gangadhara Sastri Tailanga, Vizianagaram
Sanskrit Series Vol. 15, Benares 1898; by Rajeshwara Sastri
Dravid, Kashi Sanskrit Series No. 24, Benares 1925-26. I quote
again according to the edition of the Kashi Sanskrit Series.

12) Edited by Gangadhara Sastri Tailanga, Vizianagaram
Sanskrit Series, Vol. 8, Benares 1895; by Surya Narayana Sukla,
Kashi Sanskrit Series No. 106, Benares 1934-36. I quote accord-
ing to the edition of the Vizianagaram Sanskrit Series.

13) Nyayasarah of Acarya Bhasarvajiia, together with
the commentary called Nyayatatparyadipika by Jayasimha Siri,
Bibliotheca Indica No. 188, Calcutta 1910.

14) Nyayavarttikatatparyaparisuddhi by Udayanacarya
with a gloss called Nyayanibandhaprakasa by Vardhamanopa-
dhyaya, ed. by Vindhyesvari Prasada Dvivedin and Laksmana
Sastri Dravida, Bibliotheca Indica No.205, Calcutta 1911 ff
(incomplete) . ‘

15) The Text of the Siitras is contained in the edition of
the Mimamsabhasyam. For the rest, compare, above all,
Mimamsadar§anam, Jaiminimimamsasiitrapatha, ed. by Keva-
lanandasarasvati, Wai 1948.

16) edited by Mahec$candra Nyayaratna, Bibliotheca
Indica No.451, Calcutta 1863-87; by Ratna Gopal Bhatta,
Kashi Sanskrit Series No.42, Benares 1910. I quote according
to the edition of the Kashi Sanskrit Series.

17) Contained in the edition of the commentary cited
below.

18) Brhati of Prabhdkara Misra with the Rjuvimala-
paiiciki of Salikanitha, cdited by S. K. Ramanatha Sastri,
Madras University Sanskrit Series No.3, Madras 1934.

19) Slokavarttikavyakhya (Tatparyatika) of Bhattombeka,
ed. by S.K. Ramanatha Sastri, Madras University Sanskrit
Series No.13, Madras 1940.

20) The Mimamsaslokavarttika with the commentary
Kasika of Sucaritamisra, ed. by K. Sambasiva Sastri, Trivan-
drum Sanskrit Scries No.90, 99, 150, Trivandrum 1926 fl.
(incomplcte).
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21) Mimamsaslokavarttika by Kumarila Bhatta with
the commentary called Nyayaratnakara by Parthasarathi Misra,
ed. by Rama Sastri Tailanga, Chowkhamba Sanskrit Series
No.17, Benares 1898.

22) Prakaranapaiicika by Silikanitha, ed. by Mukunda
Sastri, Chowkhamba Sanskrit Series No.17, Benares 1904.

23) Vol.I p. (247)

24) Vol. I p. (161)

25) Thereby one thought, as also the word Vayuh shows,
originally of the moved air, the wind.

26) Vol. I p. (151)

27) Vol. Ip. (p. 86f.)

28) Compare below p. (79f.)

29) Compare below (p. 188)

30) Compare the presentation of the Buddhistic systems
in Vol. III.

31) Vol. I(p. 97 ff.)

32) Vaifesikasatrani II, 1, 1-4

33) Vaisesikasatrani I1, 1, 5

34) Vol. I(p. 2811.)

35) Vol. I (p.98f.)

36) Nyayakandali p. 9, 6 f; compare also Slokavarttikam
22 (Sabdanityatidhikaranam), v. 434 ff.

37) For the doctrine of the shadow and the darkness,
compare, above all, Nyayabhasyam p. 82, 7-14; Tatparyatika
p. 345, 4-16; Vyomavati p. 46, 32-47, 10; Nyayakandali p. 9,
1-10, 8; Kiranavali, p. 15, 16-20, 14; Prakaranapaiicika p.
143, 14-145, 9; Nyayaratnakarah p. 740, 12-741, 15

38) Nyayakandali p. 179, 9-13.

39) About the rays of the eyes, compare below p. 52 ff.

40) The account of creation by Prasastapdada p. 48 f. is
remodelled in the sense of the Atomicdoctrine and points, other-
wise also, to late features.

41) If one holds the view that the body is formed only
out of the four elements, one could not then considcr the digestive
fire as a part of the body.

42) Vol. . p. (284) f.

43) ‘I'he bodies of divine beings in the other world could
also be tormed out of the other clements.
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44) Vol. I (p. 99 f.)

45) According to the doctrine of Indian medlcme, three
steps of the development of the embryo following one another
are not dealt with, but the first preliminary steps of the three
generations.

46) What the name kalalam in this context implies is not
clear to me (compare Nyayabhagyam p. 352, 10) . Hair and nails
are mere attachments and are notcounted in the body (Nyaya-
bhasyam, p. 342, 9-12).

47) Thejuice or sap of nutrition is not counted in the
Vaisesika among the dhdtavah. (compare Padarthadharma-
samgrahal p. 44, 17 ; Kiranavali p. 88, 13 and 273, 19.)

48) An exact rendering of the word ‘dogah’ would be
‘basic evil’. (compare Vagbhata’s Astangahrdayasamhita, trans-
lated from Sanskrit into German by L. Hilgenberg and W.
Kirfel, Leiden, 1941 p. 2, Note 1.)

49) Vol. I (p.86f.)

50) Vol. I (p.236)

51) Vol. I (p. 84f.)

52) On the question of the duality of the visual organ,
compare Nyayabhasyam p. 236, 11-239, 6. Compare also W.
Ruben, Die Nyayasitras, Leipzig 1928, p. 198, note 183.

53) Compare VaiSesikasiitrani VIII, 2, 5-6 ; Padartha-
dharma-samgrahah p. 28,6 f; 36, 5-7 ; 39, 4-6 ; 44, 8-10 and
Nyayasatrani IIL, 1, 71 together with the commentaries belong-
ing thercto. The commentaries interpret their view on the com-
mented text partially. Both views are mentioned by Vyomoma-
§iva, Vyomavati p. 233, 19-234, 23 ; 246, 3-247, 3.

54) Nyayabhasyam p. 291, 9-292, 3.

55) Compare above all, Nyayabhasyam p. 277, 11-17 ;
Nyayavarttikam p. 33, 15-36, 21 ; Kiranavali p. 74, 3-76,6 ;
Padmanabha, Vaisesikasetula p. 250 28-253, 1 (gives 1mportant
supplements) . Prakaranapaiicika p. 44, 9-45, 20 etc. Compare
further W. Ruben, Die Nyayaiitras, Leipzig 1928, p. 199, note
188 ; p. 200, note 190 ; p. 201, note 194.

56) Compare Vasubandhu, Abhidharmakosah I, v. 43
cd (translation by L. de La Vallée-Poussin p. 87 iI') ; Dignaga,
Pramanasamuccayaly, 1. v. 20 £, Vrtutih following 17 b 6-18 a 4.

57) For the doctrine of the rays of thc eyes, compare,
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above all, Nyayasatrani III, 1, 33-53, and Nyayabhasyam p.
258, 14 up to 274, 2, together with the later commentaries.
These texts are dealt with in detail by W. Ruben in his ‘Zur in-
dischen Erkenntnistheorie, Die Lehre von der Wahrnehmung
nach den Nyayasiitras’ III, 1, Leipzig 1926.

58) Nyayasatrani III, 1, 52 ; Nyayabhasyam p. 272, 8-
17 ; Nyayavarttikam p. 384, 3-15 ; Tatparyatika p. 526, 12-28;
Slokavarttikam 22 (Sabdanityadhikaranam) v. 183-191 ab
(Another view appears in v. 180 cd—183).

59) Nyayabhasyam p. 266, 3-267, 8.

60) Nyayabhasyam p. 267, 1-8

61) Nyayabhasyam p. 262, 5-11 and 263, 3-14.

62) Nyayabhasyam p. 263, 7 f; Nyayavarttikam p. 378,
9-21.

63) Exactly these have been held by the representatives of
the Vedic auxiliary science of Phonetics (Siksakarah), to which
this doctrine is traced.

64) Padarthadharmasamgrahah p. 287, 21-288, 2.

65) Mimamsabhasyam I, p. 20, 5 ff ; Slokavarttikam 22
(Sabdanityatadhikarnam), v. 122-125 and 42-45 ; Prakarana-
paiicika p. 164, 25-165,6 ; 166 ; 7-11 ; Nyayamaiijari p. 216,
19-217, 4.

66) Slokavarttikam 22, v. 170-176 ; Prakaranapaiicika p.
166, 22-167, 19.

67) Slokavarttikam 22, v. 129-130; 210 c¢cd—213 ab ; 217
cd—221 ab ; Prakaranapaiicika p. 165, 6-13 ; 166, 15-21 ; 167,
20-168, 10 ; Nyayamaifijari p. 208, 17-20 ; 209, 1-11; (but also
the difference of the speaker 208, 13-16 and the neighbouring
sounds 208, 25-27) ; 213, 22 ff'; 214, 2-4.

68) Such forced explanationsare foundin Jayanta Bhatta,
Nyayamahnjari, p. 228, 24-229, 5.

69) Kathaka Upanisad IV, v. 12 f ; Mahabharata TII,
v. 16763 (Savitri episode). Compare H. Oldenberg, Dic Reli-
gion des Veda, Stuttgart and Berlin, 3:4 1923, p. 525.

70) Kathaka Upanisad III, v. 3 ff. Mahabharata XIV, 51,
v. 1 fL.

- 71) Vol 1. (p. 52 ff.)
72) Compare above (p. 17-18 f.)
73) There are also found the doctrines that the psychical
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organ moves in the arteries (nddyah)—(Kiranavali, p. 135,
4-12).

74) Compare the presentation of the classical Yoga System
in Vol. I. (p. 328).

75) Samskaral is the older designation (compare Vaise-
sika-sttrani IX, 2, 6). Bhdvand appeared to have stepped in
its place, when ‘vegal’ and ‘sthitisthapakah’ were included under
thc name Samskarah.

76) Vol I. (p. 48 f.) and (51 f.)

77) Nyayabhasyam p. 215, 5 f. ‘Sadehasya dtmano manasa
samyogo -vipacyamanakarmasayasahito jivanam igyate’ ; compare also
Nyayamaijari p. 499, 1-4 ; Nyayakandali p. 263, 2 f. ; Kirana-
vali p. 134, 5 f.

78) Compare above page (18.) Inrespect of the assessment
of the composition of the text I agreeby far with W. Ruben (Die
Nyayasitras, Leipzig 1928, p XV f ; and aboveall also p. 218,
note 291). According to my view, of the Chapters II-IV, only
IT belongs closely to the dialectical hand-book I and V, while
ITI-IV originally form an independent unity with the sections
belonging to it from Chapter I. On the other hand, I share his
view also inrespect of the tearing asunder of the original con-
nection of I and V through the putting in of IT and IV, asabove
all also, in respect of the endeavour concerned to make up or
balance the length of the isolated Ahnika through anexplanation
put in between them. I, therefore, also, do not regard the intro-
duced matter as an explanation in the following presentation of
the Chapters ITI- IV, as its place in it, from the point of time
and its position in the frame of the whole doctrine, is to be
assessed differently from the remaining sections.

79) The old Nature-philosophy of the Nyaya knows neither
the further formulation of the Nature-philosophy of the Vaife-
sika (compare p. 81 ff), nor the doctrine of categories. In the
presentation that is preserved, there have no doubt penetrated
later things and, above all, the Nyayabhasyam always again
reckons involuntarily with the progressive Vaisesika system and
the doctrine of categories. But the basic features of the old
Nature-philosophy are, in spite of that, rarcly changed.

80) Nyayasatrani I, 1, 2,

81) » I, 1, 9.
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82) Nyayasitrani I, 1, 10. They are the same qualities
which the full-fledged Vaisesika system ascribes to the soul and
infers the soul as their bearer.

83) Compare Nyayasiatrani I, 1, 11.

84) Nyayasitrani I, 1, 12-16.

85) » I, 1, 17-22.

86) Compare above p. (39-40 f.); further Nyayabhasyam
p.29,17-18. _

87) Nyayasiatrani, III, 1, 19-27.

88) Compare above p. (24f.)

89) NyavasiitraniIII, 1, 54-63.1 recite in the following, as
proof, a few thought-processes of the text more exactly.

90) Nyayasatrani III, 1, 64-75

91) » IIT, 1, 64-65

92) Compare above p. (31 f.)

93) Nyayasiutrani III, 2, p. 1-56.

94) » I1L, 2, 1-17.
95) » 111, 2, 18-42.
96) » III, 2, 40.

97) »” III, 2, 43-46.
98) . 111, 2, 47-56.
99) ' IT1, 2, 57-60:

100) Compare above page (43-44 f.)
101) Nyayasitrani III, 2, 57 and 60.

102) As already remarked, I leave out of account the
interpolated excursus.

103) Nyayavarttikam p. 510, 3-15

104) Vasubandhu, Vimasatikavijiiaptimatratasiddhih p. 7,
3-8 1 (by way of summary).

105) Compare below page (114 ff.)

106) The qualities of a whole are, namely, according to
the orthodox doctrines of the school, basically conditioned by the
qualities of its constituents. Of the two mentioned views, the
first was ascribed, inlater period, to the Vai$esika and wasnamed
as Pilupakah (the burning of the atoms) and the second was
ascribed to the Nyaya and was named asthe Pitharapakah (the
burning of the saucepan). Against the second view, an objec-
tion was raised that the fire does not penetrate the saucepan
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as a whole and, therefore, it would not be able to change it in
all its parts.

107) In contrast to the Vaisesika, the doctrine of the atoms
in the Jaina shows entirely different features. According to them,
the matter is capable of extension and contraction and the quali-
ties of the atoms are changeable. The basic thought about the
doctrine of the atoms is, therefore, not comprehended by them.
But out of that it can be deduced that it cannot be original
here.

108) Vaisesikastutrani V, 1. 16-18.

109) » V, 1, 1-6.

110) ' Vv, 2, 1-18.

111) Dasapadarthasastram, T 2138, P. 1265 c 23 f. (in
the translation by H. Ui, P. 116).

112) Vaisesikasiitrani, V, 2, 5 and 11

113) » V, 1, 14.

114) Padarthadharmasamgrahah p. 25, 10 f.

115) Vol. I, p. (304 f.)

116) Vol I, p. (318f.)

117) Vol. I, p. (49 f.)

118) Vol. I, p. (330 f.)

119) Vol. I, p. (199 f.)

120) Padarthadharmasamgrahah p. 175, 2; 177, 12 f.

121) Padarthadharmasamgrahah p. 183, 16 f; 263, 7;
184, 8 ff.

122) VaiSesikasitrani V, 2, 13; Padarthadharmasatngra-
hah p. 309, 10-15.

123) Padarthadharmasamgrahah p. 309, 10-12. Prasasta-
pada’s supplement ‘Upakdrapakarasamartham’ (‘so far as it can
be of advantage or disadvantage’) seeks to rescue the moral
character in the working of the Adrstam, but it can deceive
nobody about the fact that, as the cited examples show, it was
stretched in the cases in which there can be no talk of the re-
ward or retribution of good or bad actions in the case of the
men of best wills.

124) Compare, for the following, above all Vyomavati p.
639, 3 upto 40, 2 and Nyayasitrani 111, 2, 61-73 with the com-
mentaries.

125) Comparein this respect Nyayamaijari p. 479, 1-2;
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Vyomavati p 411, 7-12 and Nyayakandali p. 88, 11-16.

126) According to my view, with the change of the idea
about the soulis connected the fact that in the Vaisesika the
old designation jivah is replaced by the term atma.

127) The different sort of the doctrine of the Jaina
depends on syncretism. Compare note 107.

128) Compare Nyayavarttikam p. 336, 17-337, 5.

129) Vol. I, p. (287) ff.

130) Itis said, for example, in Pijyapada’s Sarvarthasid-
dhib on the Tattvarthadhigamasiitrani VI, '1 ‘dtmapradesa- -
parispando yogah.’ -

131) Slokavarttikam 21 (Atmavadah) v. 74 cd-76.

132) So far as every activity is understood as movement,
the doer can only be the bearer of the movement.

133) Vasubandhu, Abhidharmakosah IV, v. 1 ‘Cetana
tatkrtamca tat (=Karma); compare in this respect the de-
tailed presentation in vol. III .

134) Mandana Misra, Bhavanavivekah (ed. Ganganath
Jha) p. 91, 8-94, 2.

135) Padarthadharmasamgrahah p. 102, 16 f.; they work,
as Udayana has exactly expressed it, only in the sphere of the
body (Kiranavali p. 40, 8 ‘Sarirdvacchedena vrttilabhah’). An
interesting deviation in this respect of the memory-impressions
is shown by the refuted doctrine in the Nyayasatrani 111, 2, 25.

136) Compare above page (45)f.

137) The opposing schools also placed, therefore, the rep-
resentatives of the Vaisesika in this respect as ‘ardhavainalikah
beside the Buddhists.

138) Nyayabhasyam p. 52, 8-12 on Nyayasitrani I, 1, 29
niratifaya$cetanah, dehendripamanahsu visayesw  tattatkaranesu
ca viesa iti Samkhyanam....svagunavi§isi@s cetanah iti Yoganam.'
The name Yauga or Yoga is used for the adherents of Nyaya and
Vaifesika not only in the later Jaina works. It is also found in
the older period and can be demonstrated occasionally also in
non-Jinistic works (e.g. Salikanatha Rjuvimala, p. 209, 25).

139) Nyayamafijari p. 473, 10 ‘sakalagunapodham eva
asya rilpam.’

140) It is characteristic, how the Buddhistic author Adva-
yavajra in his Tattvaratnavali (edition of the Gaekwad’s Orien-
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tal Series p. 16, 11 ff) compares the state of the released man
according to the Vaisesika doctrine with deep sleep and places
him beside the released one according to the Vedanta idea.

141) Vol. I, p. (61 f.)

142) Advayavajra, Tattvaratnavali ( Gackwad’s Oriental
Series) p. 16, 22 f. My rendering is free, as the text is uncertain.
The verse was used by the Brahmanical side in which Jetavana
was replaced by Vrndavana (Anandagiri, Brhadaranakyopani-
sadbhasyatika) (Anandasrama Sanskrit Series) p. 307, 23; so
also Prabhacandra. Nyayakumudacandra (Manik Chandra Dig-
ambara Jaina Granthamala) p. 828, 8 f. etc. Compare also: M.
Winternitz, Geschichte der indischen Literatur, 3. Band, Leipzig
1922, p. 463, (note 2),

143) The following sketch of development is an attempt.
Certainty cannot be reached in particulars, as the material for
the old period is too scanty. Only for the idea of space, some
other old information can be had from the Siitras.

144) Vol. L p. (48 f.).

145) Compare, for example, Chandogya-Upanisad I, 8-9.
To this also properly belongs the idea of the Brhadaranyaka-
Upanisad III, 2, 13 that the Atma enters into space during
death.

146) Compare above p. (14) ff.

147) Among the Jainas, according to whom space has
remained as dkasah, the world-quarters have also suffered no
shifting of their importance.

148) Dasapadarthasastram T 2138, p. 1262 c. 22 f. (in
the translation by H. Ui, p. 94).

149) Quoted in the Mahaprajfidparamitopadesah, T
1509, p. 133 b 21 f. (in the translation by Et. Lamotte, p. 596).

150) Vaisesikasatrani I1,2, 14-15; compare with it Vasu’s
commentary on Aryadeva’s Satasastram, 'I' 1569, p. 180 a 28-6
b 1 (in the translation by G. Tucci, p. 78).

151) VaiSesikasatrani II, 2, 10.

152) I do notenter into details for the oldest period.
Especially the speculations of the sacrificial priests in the Brah-
manas, which, according to my view, represent a separate deve-
lopment, arc laid aside by me. For thc doctrine of Time,
compare for the older period, F. O. Schrader, ‘liber den Stand
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der indischen Philosophie Zur Zeit Mahaviras and Buddhas’,
Strassburg 1902, p. 17-30; for the further development, St.
Schayer, Contribution to the Problem of Time in Indian Philo-
sophy, Polska Akademia Umiejetnosci, Prace Komisji Orienta-
listycznej Nr. 31, Krakow 1938, which but, above all, describes
the Buddhistic theories.

153) Atharvavedasamhita XIX,53,v.1,2, 5, and 6(Trans-
lation according to M. Winternitz, Geschichte der indischen
Literatur, 1, Band, Leipzig, 1908, p. 132).

154) Compare Mahaprajfiaparamitopade§ah, T 1509,
p- 65b 12 f (in the translation by Et. Lamotte, p. 76) ; the
commentary on the Samkhyakarika, v. 61; Candrakirti, Prasa-
nnapada, p. 386, 6 f; Haribhadra, Sastravartta-samuccay ah, v.
166; etc.

155) Haribhadra, Sistravirttisamuccayah v, 167; etc.

156) Compare Vasu’s commentary on Aryadeva’s Satasa-
stram, T. 1569, p. 180 a 1-3 (in the translation by G. Tucci p.
76) ; Mahaprajfiaparamitopadesah, T 1509, p. 65 b 17 f. (in
the translation by Et. Lamotte, p. 76).

157) Vaisesikasuitrani VII, 2, 22,

158) Compare my presentation in Vol. III

159) Compare Vaisesikastutrani VII, 2, 21.

160) Vaisesikasttrani II, 2, 6; I read ‘param aparam’
etc., with Kamalaiila, Tattvasamgrahapanjika p. 206, 20 f.
Compare also Vasu’s commentary on Aryadeva’s Satajastram,
T 1569, p. 180 a 3 f. (in the translation by G. Tucci, p. 76);
Mabhaprajfiaparamitopadesah, T 1509, p 65 b 18-20 (in the
translation by Et. Lamotte, p. 76) ; Da$apadarthasastram, T
2138 p 1262 c 21 f. (in the translation by H. Ui, p. 93). For the
kind of reading ‘aparasmin aparam’ in the Sitra compare B.
Faddegon, The Vaisesika system, Amsterdam 1918, p. 212, who
holds this kind of reading as late.

161) About this see for great details H. v. Glasenapp,
Entwicklungsstufen des indischen Denkens, Schriften der Koni-
gsberger Gelehrten Gessellschaft 15./16, Jahr, Heft 5, Halle
1940, p. 273 (=1)fT.

162) Vol. 1 p. (241)

163) Vol. 1 p. (258)f.

164) Compare Umasvati, Tattvarthadhigamasitrani V,
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37; Vaisesikasttrani I. 1, 15.

165) Umasvati, Tattvarthadhigamasiitrani V, 40; Com-
pare Vaisesikasttrani I, 1, 16.

166) Kundakunda, Pamcattiyasamgaho v. 13.

167) On the contrary, it is characteristic that the Jaina,
apart from the heretical schools, do not know these categories.

168) It shows the summary treatment of these three cate-
gories in the beginning of the Vaisesikasitras in the first Ahni-
kam of the first Adhyayah, while, cominonness and particularity
are separated from them and are dealt with in an entirely
different way in the second Ahnikam. Besides, the summarizing
of these three categories as arthal is characteristic ( Vaisesikasi-
trani VIII, 2, 3).

169) Umasvati, Tattvarthadhigamsatragi V, 38.

170) Compare above p. (17)fand p. (20)€.

171) Compare above p. (19) f.

172) Compare above p. ( 14)

173) Umasvati, Tattvarthadhigamasiitrani V, 24.

174) Compare p. (55) f. -

175) Compare p. (17).

176) I again emphasize on this occasion explicitly that I
cannot go here into all the details of development, how, for
example, they were conditioned by the special position of
sound.

177) Compare Vaisesikasiitrani VII, 1, 20, and Dasapa-
darthasastram, T' 2138, p. 1263 a 18-22 (in the translation by
H. Ui, p. 95).

178) Shortness and longness occur, therefore, only in the
aggregates and are missing in the permanent substances. Indeed
there were differences of opinion on this point. Compare, for
example, Vyomavati p. 474, 3 ff.

179) Compare in the Jinism the ‘bandhek’ (Umasvati,
Tattvarthadhigamasitrani V, 24 ff), and in the Buddhism the
‘praptil’ Vasubandhu, Abhidharmako$ah 1I, v. 36 ff.)

180) Comparc the ‘sinehakaye’ in the older Jinism.

181) Compare the treatment of this question in Vol. IV.

182) Othcrwise, only the qualities which change under
the influence of hcat form an exception. On the question of the
aggregate, we shall still speak later.
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183) Compare on this question p. (111) ff.

184) Compare the Samkhyaikantavadah, Nyayasiitrani
1v, 1, 41-43.

185) Compare p (40.) ffand p. (67) f.

186) Compare p. (84-85)

187) p. (61) ff.

188) Compare p. (36) ff.

189) Padarthadharmasamgrahah p. 292, 10 ff.

190) I believe, that the doctrine of commonness is united
herein because it was most closely connected with the question
regarding the object of the word and also because the old doc-
trine of the grammarians was later interpreted in the sense of
the theory of categories. It is also noteworthy that Prasastapada
occasionally uses in the place of the commonness (samanyam)
the word foreign to the system, namely, akrtike (p. 321, 16 and
.19) which is at home or indigenous in the doctrine of the gra-
mmarian from whom it has been taken over also by the older
Nyaya.

191) Compare Patafijali, Mahabhasyam (ed. F. Kielhorn),
Vol 1, p. 6, 8-11 and 242, 10-247, 16; translated by O. Straus,
Altindische Spekulationen tber die Sprache und ihre Problem,
Zeitschrift der Deutschen  Morgenlandischen Gesellshaft, -
Band 81/1927, pp. 99-151.

192) The expressions ‘thing’ (dravypam) and ‘form’
(akrtilr) were first used in the popular sense and philosophically
interpreted first by Patafijali, as W. Ruben has rightly seen
(W. Ruben, die Nyayasiitras, Leipzig 1928, p. 193, note 168).

193) p. (87) 1.

194) Vaifcsikasatrani I, 2, 3; That this Sttra is not to
be so understood, that commonness and particularity represent
diflcrent ways or views in the idealistic sense, has been rightly
emphasised, by II. Ui. (The Vaisesika Philosophy according to
the Dalapadartha$astra, Royal Asiatic Society, Oriental Trans-
lation Yund, N.S. Vol XXIV, London 1917, p. 173 f.)

195) This view is reprcsented by Candramati in his
Dasapadiirthagistram. In this conncction, the information.
about the Sixth Schism of the Jaina is intercsting.

196) 'I'aken basically, they are the samc difficulties with
which the Platonic doctrine of ideas saw itself confronted.
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197) Exactly considered, the relation of the whole
(avayavi) to its parts appears to have been the starting-point
in the formulation of the category of inherence. Still there are
details into which we shall not be able to enter here.

198) Compare p. (81-82). )

199) Vol. I p. (314)f.

200) Compare p. (200) f.

201) Compare Salikanatha, Prakaranapaficika p. 110,

18-23.

202) Compare p. (98-99).

203) Compare Salikanatha, Prakaranapaiicika p. 110,
8-111,3.

204) The question about this and about the position of
the Samkhya and the school of Kumarila on it is to be handled
in Vol. IV.

205) Dasapadarthasastram, T 2138, p. 1263 c. 19-22 (in
the translation by H. Ui, p. 100).

206) Salikanatha, Prakaranapaficika p. 81, 10-82, 11.

207) Compare Vyomavati p. 194, 6-16 ; Nyayakandali
p. 144, 24 upto 146, % ; Nyayamaiijari 42. 2-13.

208) Dasapadarthasastram, T 2138, p. 1264 a 2-10 (in
the translation by H. Ui, p. 101).

209) I recite here the most widespread elucidations, not
the wording of the elucidation of Candramati.

210) p. (80) f.

211) p.(88)

212) Compare Anubhitisvariipa’s Prakatarthavivaranam
on the Brahmasitrani II, 2, 11 (Madras University Sanskrit
Series, No. 9, p. 490, 15-17).

213) Characteristically, the Jaina, from whom such
thought-processes were far off, do not know this detour about
the double-atom.

214) Compare p. (59-60)f.

215) Compare Vol. I, p. (385).

216) p. (58-59).

217) They were known only as occasioning causes, as far
as they are able to call forth an understanding knowledge from
themselves.

218) p. (113-114).
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219) p. (34 f.

220) Vaisesikasatrani IV, 1, 8.

221) Vaisesikasatrani IV, 1, 9,

222) ‘darfanam spar§anam ca drayyam’ This Sitra ismissing
in the handed-down text but is repeatedly quoted in the old
period. .
223) Compare p. (16).

224) Vaisesikastutrani IV, 1, 6. I translate according to
the form ofthe Siitra handed down by Vyomasiva, as it is clear-
er.

225) Vaisesikasatrani, IV, 1, 7.

226) Compare Salikanatha, Prakarapapancika p. 46,
6-14.

227) Compare Santiraksita, Vipaiicitartha p. 35, 12 ff.

228) Vaisesikasatrani IV, 1, 11 and 12.

229) Compare Salikanatha, Prakaranapaiicika p, 46. 14-
17, and 78, 14-81, 9 ; Kiranavali p. 281, 7-282, 14 ; Nyaya-
kandali p. 194, 13-195, 7.

230) p. (107-108).

231) Vaifesikasatrani VIII, 1, 9.

232) Vaisesikasitrani VIII, 1, 5 and 6.

In this Siitra, the expression commonness—particularity (sdmd-
nyaviSesal) is used for the commonness. (compare p. 148).

233) Vaisesikasttrani VIII, 1, 7 and 8.

234) The perceptibility of the soul is represented, for ex-
ample, by Vyomasiva, Vyomavati, p. 391, 12-392, 22 ; compare
besides, Jayanta, Nyayamaiijari p. 429, 20 ff.

235) From the older period, Upavarsa, above all, is named
as the representative of this doctrinc. Further particulars will
be given in my presentation of the Vedanta. Further, on this
question, compare P. Hacker, Untersuchungen tiber Texte des
frithen Advaitavada, 1. Die Schuler Sankaras (Akademie der
Wisscnschalten und der Literatur in Mainz, Abhandlungen der
geistes-und sozialwissenschaftlichen Klasse, Jahrgang 1950, Nr
26), p. 2037 (=131).

236) Compare Salikanatha, Prakaranapaficika, p. 151, 12-
153, 25.

237) Vol I, p. (217) fL.

238) Vol. I, p. (225).
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239) Padarthadharmasamgrahah, p. 111, 8 ff.

240) p. (93-94) f.

241) p. {129) ft. _

- 242) Compare the presentation of the theory of Nyaya in
Vol. IV.

243) Padarthadharmasamgrahah p. 112, 4 ff.

244) Padarthadharmasamgrahah p. 164, 21 ff.

245) The Theory of knowledge of Prasastapada is to be
dealt with in Vol. IV.

246) Prasastapada organizes his work in such a way that
he first deals with the categories in general and then in parti-
cular and also in the case of particular categories, he describes
first their general and then their special qualities. On account of
this, the description of common qualities contains a dry com-
pilation in the most concise form, as it is customary in India,
when some matter is to be committed to memory. Assuch enume-
rations arenaturally not fitfor reproduction, what lies in the clue
words mustbe, on the contrary, elucidated. I have attempted it
in my presentation and no doubt, so far as it deals with the
general characterization of the Categories. In doing so, I have
not considcred the qualities which are merely named in this
Section, because they occur in the case of several categories
and they appear again in the description of particular ones and
have a better place there.

247) For the following, compare Padarthadharmasam-
grahal p. 16, 1 ff.

248) Behind these definitions stand problems which have
been developed, above all, outside the Vaisesika, in the course of
epistemological discussions. We shall, therefore, come to speak
of them on another occasion.

249) Padarthadharmasamgrahah p. 20, 14 ff.

250) Padarthadharmasamgrahah p. 27, 9 ff.

251) I cite these sections fairly exactly as they stand in
the work of Prafastapada, because the superficiality and back-
wardness, in dealing with things pertaining to natural science,
beside the over-sharpened Scholasticism of the doctrine of
categories, are characteristic of it. ‘The commentaries awaken a
favourable impression occasionally.

252) Padarthadharmasamgrahah p. 35, 22 ff]
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253) Padarthadharmasamgrahah p. 38, 24 fI.

254) Padarthadharmasamgrahah p. 44, 1, ff.

255) Padarthadharmasamgrahah p. 48, 7, ff.

This doctrine shows different elements in a variegated
mixture. At the basis, there lies an old myth of creation. It is
remodelled in the sense of the atom-doctrine, because in place
of the rising forth of the elements out of one another, their origin
takes place out of the permanent elements. Further, the ideas
of the doctrine ofcategories are employed. Alater and an adven-
titious supplement is the intervention of God. Finally, it is to
be marked that the eight conditions of knowledge (bkavak) also
emerge out of the Samkhya (p. 49, 12 and 16 f.)

256) Padarthadharmasamgrahah p. 58, 5 ff.

257) Padarthadharmasamgrahah p. 58, 7 ff.

258) It is produced out of the homogeneousness of the
quality of sound from which it is inferred. (VaiSesikasiitrani II,
1, 30 ; Padarthadharmasamgrahah p. 58, 14 f.)

259) Padarthadharmasamgrahah p. 63, 15 ff.

260) Padarthadharmasamgrahah p. 66, 20 ff.

261) Aswe have already said while describing the origi-

nation of the idea of space, thesameword is used among Indians,
for space and quarters.

262) Padarthadharmasamgrahah p. 69, 6 ff.
263) p. (39-40) f.
264) p. (43-44) f.
265) Padarthadharmasamgrahah p. 89, 8 ff.
266) Padarthadharmasamgrahah p. 94, 6 ff.

267) I restrict myself here to the essentials and do not
quote all the details and special cases.

268) Padarthadharmasamgrahah p. 104, 1 ff.
269) Padarthadharmasamgrahah p. 105, 8 ff.
270) Padarthadharmasamgrahah p. 105, 23 ff.
271) Padarthadharmasamgrahaly p. 106, 8 f.
272) This definition is connected with the perception of
the substances etc. through colour and touch.
273) Padarthadharmasamgrahah p. 106, 19 ff.
274) Padarthadharmasamgrahah p. 111, 3 ff.
275) That isto say, there originates the quality two, which

inheres, [rom the moment of its origination, in thc commonness
two.
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276) Compare about this theory above, page (190) ff.
Prasastapada gives, at the conclusion of the section about the
number, a defence of the ‘Vadhyaghatakavadah’ as against the
‘Sahanavasthanavadah.” But we cannot enter into it, in the
(defined ) frame of our work.

277) Padarthadharmasamgrahah p. 130, 20 ff.

278) Padarthadharmasarngrahah p. 138, 5 ff.

279) Padarthadharmasarngrahah p. 139, 13 ff.

280) Compare p. (106) ff.

281) Padarthadharmasamgrahah p. 106, 4 ff.

282) Compare p. (192) f.

283 ) Padarthadharmasamgrahah p. 164, 3 ff.

284) Padarthadharmasarngrahah p. 171, 16 ff.

285) Padarthadharmasamgrahah p. 183, 13 ff.

286) Compare above p. (26-27)f.

287) Padarthadharmasamgrahah p. 259, 15 ff.
288) Padarthadharmasamgrahah p. 260, 19 ff.
289) Padarthadharmasamgrahah p. 261, 6 [T
290) Padarthadharmasamgrahah p. 262, 15 ff.
291) Padarthadharmasamgrahah p. 263, 3 ff.
292) Padarthadharmasamgrahah p. 263, 25 fI.
293) Padarthadharmasamgrahah p. 264, 23 ff.

294) This noteworthy comprehension is proved on the
basis of the fact that another cause is not ascertainable and
that, for example, fluid salt is seen to be becoming solid under
the influence of fire.

295) Compare p. (156)

296) Padarthadharmasamngrahah p. 266, 16 f.

297) Padarthadharmasamgrahah p. 266, 24 ff.

298) Padarthadharmasamgrahah p. 267, 2 ff,

299) Padarthadharmasamgrahah p. 267, 13 ff.

300) Padarthadharmasamgrahah p. 272, 8 ff.

301) Padarthadharmasamgrahah p. 280, 20 IF.

302) Padarthadharmasamgrahah p. 287, 17 L.

303) Itis a forced and very questionable theory which
was formulated, because no other way out was known.

304) About this theory, compare p. (35) ff.

305) Compare page (113) f.

306) Padarthadharmasamgrahal p. 290, 1 ff,
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307) Compare about this, p. (113-114).

308) In this connection, one compared the description of
the process above on p. (87) and considered, how Prasastapada
during the description of the same process introduced, step by
step, the idea of the doctrine of categories, the qualities of the
soul, wish (i¢ch@) and effort (prayatnah), the common qualities
connection (samyogal) and swing (vegak) etc.

309) Compare page (232).

310) Compare the corresponding Samkhya doctrine, Vol.
I, p. (287-288).

311) Padarthadharmasamgrahah p. 311, 13 ff.

312) This interpretation of the word Svaripabhedena
( =abhinnatmakam) appears to me the most probable.

313) Padarthadharmasamgrahah p. 321, 11 ff.

314) Candramati restricts its occurrence to the substances
which exist only in number one.

315) Padarthadharmasamgrahah p. 324, 18 ff.

316) Vol. I, p. (315) f.

8 THE SYSTEM OF THE JAINA
Bibliography

Glasenapp, H. v. : Der Jainismus, eine indischen Erlos-
ungs-religion, Berlin 1925.

Schubring, W. : Die Lehre der Jaina, Grundriss der in-
doarischen Philologie und Altertum-Skunde III 7. Berlin &
Leipzig 1935. (It should be mentioned of this work that Schu-
bring brings in Umasvati again and again to supplement the
lacunac in the canonical information.)

TRANSLATIONS

Jacobi, H. : Eine Jaina Dogmatik, Umasvati’s Tattvar-
thadhigamasiitra (translated and explained), Zeitschrift der
Deutschen Morgenlandischen Gesellschaft, Band 60, Leipzig
1906. p. 287-325 and 512-551.

Faddegon, B. : The Pravacansira of Kunda-kunda Acarya,
togcther with the commentary Tattvadipiki by Amrtacandrasiiri,
English translation, edited with an Introduction by F. W.
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Thomas (Jain Literary Society Series, Vol. I), Cambridge 1935.

With the older Jinism, the position with respect to the
tradition as well as the state of research is more unfavourable
than in Buddhism. The available information about the original
canon, its handing down (tradition) and the loss of holy writ-
ings appear to me untrustworthy. In every case, however, the
canon in its handed-down form is composed of constituents from
different times. A comparison with the canonical writings of the
Buddhsits is instructive. A work like the Thanaigam corresponds
somewhat with the Samgitiparyayah which forms the transition
to the Abhidharma literature. The Jinacariyam of the Kalpa-
siitra stands about on the level of the Lalitavistarah. The cosmo-
graphical texts Stirapannattiand Jambuddivapannatti correspond
to the Lokaprajiiaptih of the Abhidharmapitakam. Especially
important appears to me the proof of L. Alsdorf that the
cosmography of this text depends on the Brhatkatha.! The
fiction Brhatkatha, although it is placed in pre-Christian times,
requires to be put still much later with regard to its estimate of
time. The works? of W. Kirfel and J. Fr. Kohl have enabled
us to know the stages of development of the cosmographical
texts—which again remind us of the Lokaprajfiaptih whose
recasting and further development can be pursued by usin his-
torical times. But apart from such younger or later texts, thcre
stand also, in the oldest layers of the canon, the late beside the
old.* Under these circumstances, in the position today of rese-
arch in the fields of the Jaina canons there is no appropriate or
proper basic foundation to build a historical presentation on it.

Yurther, completely unsatisfactory—at least for the ancient
period—are the preliminary works in the sphere of commentarial
literature and independent doctrinal writings. Unrcliable defi-
nitions of chronology on the basis of questionable evidence and
superficial statement of contents arc of no use. But only in rarest

1. Alsdorf : Zur Geschichte der Jaina-Kosmographie und-Mythologie,

Zeitschrift der Deutschen Morgenlandischen Gesellschaft, Band 92/1938 p.
64-493.

o 423 W. Kirfel : Studien zu Texten des Jaina-Kanons Zeitschrift fur
Indologie und Iranistik, Band 3/1924 p. 50-80, J. Fr, Kohl : Die Siryapraj-
flaptih, Versuch einer Text-geschichte, Bonner Orientalische Studien, He
20, Stuttgart 1937.

3. This is strongly emphasised by Schubring, ‘Die Lehre de Jainas’ p, 55.
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cases, more of that period will be found at present. .

Under these circumstances I have decided in favour of
getting out of a necessity or an emergency and build my presenta-
tion on a few isolated sources. How I think of the historical
position of the cited doctrines, is hintedin the presentation itself.
I have, however, absolutely held fast to one thing. I have
endeavoured to reproduce in pure form the doctrines from the
chosen sources. I intended to avoid, in every case, the popular
joining together or collection of information from varioussources
and times. Because thereby, one only dims or blurs the picture
and blocks the way of further knowledge.

NoTEs

317) Compare E. Leumann, Die altern Berichte von den .
Schismen der Jaina, Indische Studien, 17, Band, Leipzig, 1885,
p. 91-135.

318) Compare on this, above all, the works of L. Alsdorf :
Harivams$apurana, Alt-und Neu-Indische Studien, Band 5, Ham-
burg 1936; Zur Geschichte der Jaina-Kosmographie und-Mytho-
logie, Zeitschrift der Deutschen Morgenlandischen Gesellschaft,
Band 92/938, p. 464-493 ; Further contributions to the History
of Jain Cosmography and Mythology, New Indian Antiquary,
Vol. I1X, Bombay 1947, p. 105-128.

319) Vol I, p. (195) f. '

320) Above all, E. Leumann makes a beginning in his
‘Obersicht iber die Avasyaka-Literatur, Alt-und Neu-Indische
Studien, vol. 4, Hamburg 1934.

321) Tattvarthadhigamasiitra, witha bhasya by the author,
ed. M. K. Premchand, Bibliotheca Indica, No. 159, Calcutta
1903-05. Further, numerous editions with diflerent comment-
aries.

322) Sri Kundakundacarya’s Pravacanasara, a Pro-Can-
onical Text of the Jainas, ed. by A. N. Upadhye, Sri Rayacandra
Jaina Sistramala, Bombay? 1935.

323) Srimatkundakundasvimiviracitah Paficastikdyah ed.
by Manohar Lal, Rayacandra Jaina Sastramala, Bombay? 1914,
and other editions.

324) Srimadbhagavatkundakundacaryaviracitam Samaya-
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prabhrtam, ed. by Gajadhar Lal Jain, Sanatana Jaina Gran-
thamala 3, Benares 1914, and other editions. :

325) The contrast to the infinitely great substances of the
Vaisesika is characteristic because therein itis shown especially
clearly that for Jinism the philosophical thought does not stand
in the forefront but that it starts from the world-picture.

326) Compare Tattvarthadhigamasiitrani V, 22 and 38-39,
and above all Pavayanasaro 11, v. 43-52 and Pamricatthiyasamgaho
v. 23-26 and 100-102. I stick here only to Kundakunda ; I do
not take later views into consideration. It appears to me also
doubtful whether the distinction between ‘yyavahdrakalal’ and
‘nifcayakdlal’ can or need be alreadytraced back to Kundakunda.

327) This must have been originally the only definition
Parinamal; kriya paratvdparatve ca’ are considered by me as a later
enlargement.

328) Tattvarthiadhigamasiatrani V. 21.

329) The following is according to Kundakunda, Pam-
catthiyasamgaho v. 27 ff.

330) Kundakunda, in the work quoted above, v. 56-68.

331) Vol. I, p. (199) f.

332) The corporeality or limitedness (milrtatvam) was,
according to the VaiSesika, conditioned by impenetrability
which depends on the quality of touch. For the Jaina, this inter-
pretation was impossible, as according to them, the matter, at
least in the condition of fine material particles, is not impenetr-
able. They were, therefore, compelled to seek another definition
for the corporeality and found it, for example, in the sensuous
perception (Pamcattiyasamgaho v. 99).

333) Tattvarthadhigamasitrani V, 19-20.

334) Tattvarthadhigamasitrani V, 32-36; Pavayanasaro
1T, v. 71-74.

335) The word ‘snigdhak’ in Sanskrit implies both glossy
as well as sticky.

336) Tattvarthadhigamsitrani V, 37, 40 and 41.

337) Pamecatthiyasamngaho v. 8-21 ; Pavayanasaro II,
v. 3-19.

338) Parncatthiyasamgaho v. 16-21 ; compare Pavaya-
nasaro II, v.20. ff.

339) Tattvarthadhigamasatrani III and IV,
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340) Tattvarthadhigamasitrani II, 10-25. Pamcatthiya-
samgaho v. 109-117.

341) Tattvarthadhigamasatrani II, 32-36.

342) Anatural-scientific explanation, worth consideration
of the expression ‘potajal’ is given by J. Fr. Kohl, ‘Zur Deu-
tung des Begriffs ‘potaja’ in der Zoologie der Jainas, Zeitschrift
der Deutschen Morgenlandischen Gasellschaft, Band 103/1953,
p- 151-155.

343) Compre Tattvarthadhigamasitrani I1, 37-49

344) Vol. I, p. (287) ff.

345) Vol. I, p. (113) and (142)

346) The description which Umasvati gives of these
wonder-powers, resembles strikingly the wonder-powers ( rddhi-
prabhedalr) which are enumerated by older Buddhism. Com-
pare Vol. I, p. (143).

347) Pavayanasaro II, v. 53-55 ; Pamcatthiyasamgaho v.
30 ; according to other treatises, these life-forces are reckoned
under Karma.,

348) Tattvarthadhigamasatrani II, 16-19. I follow in my
presentation the Digambara commentators Devanandi (Pijya-
pada) and Akalarika, by whom the subjectis better thought out
than by Umasvati.

349) Devanandi and Akalafika on the Tattvarthadhigama-
sitrani II, 11 ; Compare also the commentary of Siddhasena.

350) Tattvarthadhigamasatrani I, 9—33.

351) The self-willed and, many times, not a very happy
terminology of the Jaina is especially difficult to render. Irely,
during the rendering, on the usual translations, so far as they,
otherwise, do not contradict the terminology used by me.

352) Tattvarthadhigamasatrani I, 5.

353) Vol. I, p. (315).

35%) Tattvarthadhigamasatrani I, 34-35. I cite the doc-
trine of Umasvati intentionally, in its obscure form, without sup-
plementing it. The different later interpretations will be given
in their proper place.

355) Vol. I, (199) ff.

356) Tattvarthadhigamasiitrani VIII, 1.

357) Tattvarthadhigamasitrani VII.

358) Vol. I, p. (201) f.
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359) Tattvarthadhigamasitrani VI.

360) Tattvarthadhigamastitrani VIII.

361) Tattvarthadhigamasiitrani II, 1-7.

362) Compare W. Schubring, Die Lehre der Jainas, Berlin
and Leipzig 1935, p. 28 and 127. About Maskari Go{aliputra,
see Vol. L. p. (270) ff.

363) Tattvarthadhigamasttrani IX.

364) Vol. I, p. (202) f.

365) Vol. I, p. (203) f.

366) Tattvarthadhigamasiatrani X.

367) The Samayasaro which is considered as the best work
of Kundakunda contains the detailed presentation of the doc-
trine of Deliverance. Therefore, I have taken it as the basis in
the following treatment.

368) I believe that here, as also in the following, the
influence of a Buddhistic prototype is at work.

369) Samayasaro v. 8.

370) Kundakunda employs the expression ‘@sravak’ for
the three passions. He is, therefore, in contact, in this respect,
with the linguistic usage of the Buddhistic Dogmatik.

371) These are in contrast to the triad of right belief,
right knowledge, and right conduct, together with the idea of
activity in general.

372) Samayasaro v. 25-29.

373) Compare p. (186)

374) Compare Samayasaro v. 41-43.

375) A mixture of water and milk is well quoted as an
example of a special inner connection.

376) Compare Samayasaro v. 55-62.

377) Compare Samayasarov. 11 ff.

378) Vol. I, p. (152) ff. and (298) ff.

379) Samayasaro v. 80 ff.

380) Vol. I, p. (195) f.

9 THE MATERIALISM
BIBLIOGRAPHY

Hillebrandt, A. : Zur Kenntnis der indischen Materialis-
ten. Aufsdtze zur Kultur und Sprachageschichte vornehmlich
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des Orients, Ernst Kuhn gewidmet, Miinchen 1916, p. 24-26.
Tucci, G. : Linee di una Storia del materialismo Indiano.
Memorie della R. Accademia Nazionale dei Lincei, Serie V,
Vol. 17 Fasc. 7/1923 and Serie V1. Vol. 2, Fasc. 10/1929.
Ruben, W. : Materialismus im Leben des alten Indien,
Acta Orientalia XIII, Leiden 1935, p. 128-162 and 177-225.
Dakshina Ranjan Shastri : Short History of Indian
Materialism, Calcutta 1930.

Translations are not mentioned ; apart from a few concise
works recently found, in later times, the literature of the system
is lost. Nothing much is to be remarked about my presentation.
In a history of Indian Philosophy, the systematic materialism of
the Lokayata must naturally stand at the middle point or centre.
A grouping of scattered utterances of materialistic views has no
value, becausc therethrough no essentially new features come
forth. For the systematic Lokayata, the most important thing is
the assembling and making use of the available fragments. It is
still, upto this time, not performed in a satisfactory form but is
not difficult for the older times. Difficulties present themselves
only in the post-classical times, where the thought-processes be-
come complicated and isolated authors and works become avail-
able for consideration. But it falls already out of the limits of
the present volume. '

NoTEs

381) This deals with the second Uvangam of the Jaina,
the Rayapasenaijjam, to which from the Buddhistic side Digha-
nikdya XXI1I (Payasisuttantam) =Dirghiagamal 7 corresponds.
Of both the versions, thc Jinistic one is, according to all
appearances, the original one. Compare E. Leumann, Beziehun-
gen der Jaina-Literatur zu andern Literaturkreisen Indiens.
Actes du sixieme Congrés Intcrnational, des Oricntalistes tenu
cn 1883 a Leide, Troisiéme Partie, Section 2, Leiden 1885, p.
467-564. I closely follow, in the following, the translation by E.
Leumann, though in doing so, I have made it more smooth and
short. .

382) Compare Dighanikaya Il (Samafifiaphalasuttam) =
Dirghdagamah 27 ‘

-
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383) The northern bank of the Ganga was considered at
that time as an old Brahmanical holy land in contrast to the
southern bank.

384) The beings in the hell and the world of the gods are
not produced but they originate suddenly and directly [com-
pare p. (41) f and(267)]. The belief in such suddenly originated
beings is, therefore, of importance for the doctrine of the re-
birth and of the retribution of good and bad actions in the
world beyond.

385) The word Carvaka holds good partly as the name of
the founder of the system but is also explained in a different
way.

386) The aphorisms of Brhaspati are not preserved to us
but are only known f{rom quotations. And as the remaining
literature of the system is lost and besides, the works and the
authors, about whom we hear, belong to a later time, I have
not further gone in this place into the literature of the Lokayata.

387) The beginning of the Vaisesika-Satras runs origi-
nally: Yad itha bhavarapam tat sarvam ablidhdsyami (compare
Vyomasiva, Vyomavati p. 47, 13 f. and 492, 25).

388) The quoted Sitras are often quoted in an isolated
manner. In the cited order, they appear in Prabhacandra,
Nyayakumudacandra, Manikacandra Digambara Jaina Gran-
thamala vols. 38-39, Bombay 1938-41, p. 341, 17 (. I follow
it here.

389) Prabhacandra, Nyayakumudacandra p. 343, 9f.

390) Compare p. (27) f.

391) For the following, compare Sdntiraksita, Tattvasam-
grahah, Gaekwad’s Oriental Series No. 30-31, Baroda 1926, v.
1857 ff. .

392) Compare Sayanamiadhava, Sarvadarsanasamgrahal,
Anandasrama Sanskrit Series No. 51, Poona? 1928, p. 2, 23 f.
and 3, 1-4.

393) Santiraksita, Tattvasamgrahah v. 1874.

394) The verses employed for the following are found in
their largest number in Sayanamadhava’s Sarvadarsanasarngra-
haly, p. 5, 1 ff.

395) jarbhari and turpharf  are antiquated obsolete Vedic
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words which become unintelligible in later times and appear
to the sceptics as a senseless Abrakadabra. ‘

396) Pratyaksam eva pramanam anumdnam apramapam.
Compare Abhayadevasiiri, Tattvabodhavidhayini on Sid-
dhasenadivakara’s Sammatitarkaprakaranam, Puratattvamandi-
ra Granthavali No. 10, 16, 18, 19 and 21, Ahmedabad 1923-30,
p. 70, 18 fand 73, 14 ff.

397) Sarvatra paryanuyogaparami eva sutrawi Brhaspateh.
Compare Abhayadevasiari, in his above referred-to work,
p- 69, 39.
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I. INDEX OF NAMES

Ajita Kesakambala 12, 219

Aksapada 8

Atreya, Atreyabhasyam, Atreyatan-
tram .

Aviddhakarna 8, 126

Bhartrhari 101 ’ :

Bhasarvajtia (Bhavasarvajiia) g

Bhavivikta §

Bhrgu, dialogue betwcen Bhrgu and
Bharadvaja 14

Brhaspati 221, the aphorisms of B,
221ff.

Brhati (Nibandhanam) 10

Candramati (Maticandia) 4; 109 ff
133 [T,
Carvaka 221

Dasapadartha$astram 4, 134
Digambara 182

Jaimini 9
gayanta Bhatta 9

Kakuda Katyayana 12, 220
Kanada 4

Kasika 11

Keéi 217 ff.

Kirapavali 5

Kumarila 1off, 21, 68, 84, 99, 108
Kundakunda 183 {T

Laghvi (Vivaranam) 10
Lokavyata 221 (T,

Mandana Midra 10, G8
Maticandra see Candramati
Mimamsabhasyam o
Mimamsa-Siatras 9

Nyiyabhasyam 8

Nyayabhisanam ¢

Nyayakandali 5

Nydyamaiijari g ‘
Nyayaratnikarah 11

Nyayasiwaly g

Nyadya-sitras 8

Nyayavarttikam ¢
Nyayavarttika-titparya-parisuddhib

Nyayavarttika-tatparya-tika g fT
(Tatparya-tika)

Padarthadkarmasarmgrahah  (Pra-
sastapadabhasyam) 4, 111, 134 ff

Paesi (Payasi) 216 f.

Paksilasvami (Vatsydyana) 8

Pamcatthiyasamgaho (Paficastikayah)
184 fT.

Pajficasikhi 3

Parthasarathi Misra 11

Pavayanasaro (Pravacanasirah) 183

Prabhiakara 10, g9, 108 ff, 126 ff,
128, 132 fl.

Prakaranapaiicika 11

Prasastapada (Prasastadeva, Prada-
stakara ) 4 ff, 111, 134 ff

Prasastapadabhasyam, se¢ Padartha-
dharmasamgrahah

Purana Kasyapa 219

Ravana, Ravanabhasyam 4

Saharasvami g ff.
Salikanitha 11.
Samayasaro 183
Saﬁkarasvimi 8
Slokavarttikam 10 ff
Sridhara 5
Sucarita Miéra
Svetambara 182

11

Tatparyatika see Nydyavarttikata-

tparyatika
Tattvarthadhigamasiitrani 183
Trilocana 8

Udayana 5, ¢
Uddyotakara ¢

Ulaka 3
Umasvati (Umasvami) 183
Umveka 11

Usanas 221

Vicaspati Midra o fF,
Vaiscsika-siitvas 4, 133 T, 140, 221
Vatsyiiyana, sce Paksilasvami
Vrttikaral 1o

Vyomadiva 4

Vyomavati 4




I1. SUBJECT INDEX

Accumulation Theory 16, 235, 85

Action (karma) 61 ff., 222 cf. also
Invisible (adrs.am)

Activity (upayogah) 186, 209

Aggregate (in the Vaisesika, cf. also
the whole) 54 ff, 85, 86, 115-119;
(in the Jaina Skandhdp) 187 ff.

Air (Véyuh) 145 fI.; nonperceptibility
of air 16, 126 fl., 145 ff.

Atma (world-soul) ‘3, 11, 41 ff.

Atom-doctrine 53-7,7, 115 ff, 187-188,
212; atoms (aravalh, paramdnavah)
33> 154, 187; double atoms (dvya-
wkani) 115, 159.

Aversion (dvesah) 42, 96, 167

Basic Truths (lattvani), seven 20g.

Bhasa 183

Body of man 2.4, 48; body that accom-
panies beyond (ativahikam), the
transmigratory body 67, 175;
five bodies according to the Jaina

194

Bondage of Karma (bandhah) 202,
203, 205

Brightness (see Light)

Buddhism 7, 14, 16, 19, 28, 32, 35,
39, 42, 73, 88, 126, 181, 214;
Logical schools 83, 131, 132

Canccllation of Karma
202, 200

Categories (paddrthah) 141

Categories-doctrine—of the Jaina
189-190, 212; of the Vaiiesika, its
origin 7q; its formulation 112;
its final form 1133

Causality-doctrine of the Vaidcsika
50, 119-122, 142, 143; drambha-
vadak 5G; asatk@ryavd@dah 11¢).

Causes-material or positive gkdra-
rnam) 59, 11¢; occasioning (nimi-
ttam) 59, 119; inhering (sama-
vd@yik@ranam)  120; noninhering
(asamavayik@ranam) 120

Causes of action, four
200

Change or transformation (parinamalr)
doctrine of change (paringma-vadah )
579 cf. 118, 188

Colour or form (varpal ripam) 86,
156, 148

Colours of Souls (lcéyah) 203

(nirjara)

(prratyayali)

Commonness (sdmdnyam) 101, 108,
175-176.
Perception of Commonness 129.

Comrnonness-particularity  (Samanya-
viSesah) 104

Conditions of the soul (bhdvak) 186,
210-211

Conditions of things (paryayak also
parinamah) 81, 189, 199

Conduct, fivefold (caritram) 206

Connection (Saryogah) 88, 103, 1603
connection according to Jaina
(bandhah) 188

Considerations  twelve (anupreksal)
206.

Corporeal winds (pranah) 26-27

Cunni 183.

Darkness (tomah or andhakarak) 19,
188.

Deliverance (AMoksair) 201, 207;
Deliverance-doctrine of the Jaina
201, 207-210; of the Nyiya 47,
52; of the Vaisesika 140, 170.

Desire (icch@) 42, a6, 167.

Discipline, three kinds of (guptili) 206,

Disposition or preparedness (sarie
skarak) o8, 168.

Distance, distantness (paratvam) 92,
139, 164.

Duties, ten (dharmah) 206

Ear (§rotram) 31, 36.
Earth  (prthvi) 1443,

Eftort (prayatnal) 68, 6, 167,

Elasticity (sthitisthapakals) o8, 169, "

Elements 14, 17, 22, 04.

Ether (akaialt) 15, 51, 35. 84, 147.

Existence (setld or bhdvah) 103, 176,
184,

Extension (parimayam) 87, 102, 115,
159.

Fire  (lejal) 145,
Fluidity (dravatvam) 14, 57, 84, 46,
160,

Force or capacity (f«ktih) 109,
Form or shape (akrtih) 1o2.
Form (ripam) 19, 85, 156,

Genus (jatilt) 104,
God-idea 1.40.
Grammarians 36, 68, 101,

.~
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Grossness or largeness (sthaulyam) 19,
188.
Guilt, demerit (adharmalt) 62,98, 169.

Heat (of the Sun) radiation of warmth
(@tapah) 20, 188.

Heaviness (guratvam) 57, 97, 167.

Hindrance (adharmak) 62, 184, 212.

Ignorance (ajrianam) 209.
Impressions, psychical (saemskarah),
bhavanah) 44, 98, 168.
Impulse, movement (dharmah) 62,

184, 212,

Inherence (émnazayalﬂ 103,
177, nonperceptability of I.
178.

. Instreaming of Karma-matter (dvre-
vah) 202, 203.

Invisible, the (adrstam) 62, 98, 169,
175.

168,
128,

Jinism 8, 13, 16, 19, 67, 73, 81, 84,
88, 108.

Juices or saps, the doctrine of the
three saps 27, 166, 222.

Karma, according to the Jaina 186,
203-205, 200.

Knowledge (jianam), five sorts of,
197

KnowlLdge, instrument of (buddhik)
42, 51, 90, 165; observing know-
leage  (apeksa-huddil) o4, 137,
157, 160, 164. means of right
knowledge (pramauani) 199, 225.

Life (jivanam) 47, 174.

Lifc-forces (franah) 195.

Light (alokali or uddyotali) 20, 188.
Linguistic Philosophy 1o1.

Living objects or creatures 23, 193.

Man, the doctrine of, 24-47.
Masses of existence (astikayah) 184.
Materialism 12, 215.

Mauer (pudsaldl) 185, 187-188.
Mechanics 57-58.

Meditation  (dyanam) 206,

Nlervit  (dharmalt) 206,
Merit  (dharmalt) 62,

08, 169,

Mimamsa 8, 17, 21, 97, 84, 126,
152, 200.
Moistness. humidity, stickiness  (sne-

hal) 1. 84, 96, 168,

Moral commands or vows five (vra-
lant) 202,

Movement (karma) 57, 81, g4, 114,
171-175; causality of movement
172; Perception of movement 128,

SUBJECT INDEX

Nearness (aparatvam) 92, 139, 163-
164.

Nijjutti 183.

Non-existence (abhdvah) 110.

Number (samkhyad) 93, 109,
136, 138, 157.

Nutrional juice or sap (rasah) 26,
156.

Nyaya 5, 12, 180; the Nature-philo-
sophy of N. 47-53.

116,

Organ, psychical (manah) 43, 453.
46, 52, 66, 83, 131, 174, 106.
Orlqmatmn. new composition or
synthesis (@rambhacadal), the dec-
trine of O. (a@rambhacadal) 59 _

cf. 118.

Passions (kasayal) 203.

Peculiarity or particularity (visesal)
103, 108, 176; ultimate peculia-
rities (anty@h visesal’) 103, 176.

Penance (tapali) 206.

Pleasure (swkham) 42, 96, 166.

Points of space (pradesah) 212.

Points of view, four 200.

Preparedness, see Disposition.

Quality, category of, (gunalt) 8¢, 84-
49, 152-171, 183; characteristic
qualities  (vais: slhluwmlz) 85, 87,
g6, 142, 159; Gommon qualities
(samanyazupal) 85, 87, 142, 133}
changeable quality throngh heat
(pakajah) #56, 1565 Causality of
cuantities 154-156; Pcrception of
qualtties 123, 127, 153,

Qualities of the Elements 14-21, 50,
O.1, 188 old series 14, 17, 24, 84;
later serics 14, 17, 25.

Quarters  {disah) 73.

Relativity, doctrine of (sadiddali)
108, 189, 200.

Samkhya 15, 28, 41, 30, 61, 66, 70,
70, 108, 118, 180, 210.

Scholastics, nature of Indian 112;
Its deterioration in Pradastapada
135,

Sensc-organs  (indriydni)  27-38, 49,
196.

Sense-perception 31-38, 49, 123-132,
190,

Separateness (prthakivam) 108, 13;.
1ho,

Separation  (vibldval) o,
Separation  according to Jaina
{bhedaly) 188,

Shadow (ckdya) 20, 188,

162-164;
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Shape or form (samsthanam) 86, 102,
188,

Similarity {\@drsyam)

Sleep 46, 166.

Smell (gandhah) 19, 85, 156, 188.

Sorrow, pain (duhkham) 42, 96, 167.

Soul (jirah or atma) 3, 11-12, 24,
38-47, 48, 64-71, 84, 150, 184-187,
198, 202, <213; proofs for the
existence of the soul 40, 49, 150;
Its size 38, 3q, 65, :187; perception
of the soul 131; denial of the soul
215, 217, 222; the qualities of
thesoul 30, 68-69,935, 209; momen-
tariness of the soul (Ksanikatvam)
70; the activity of the soul 42,

109.

47, 67.

Sound (Sabdak) 15, 19-20, 31, 35,
86, 113, 170, 188, 211,

Space (akasak) 16, 72, 184, 211.

Space (dik) 72-74, 84, 147, 150.

Speech 36.

Stains, three (dsracdah) 208.

Stickiness, see mnoistness.

Substance (dracyain) 85, 83, 141-152,
189, 199; causality of substance
1.43; perception of substance
123-126

Subtleness, fineness or smallness
(Sauksmyan) 19, 188.

Sutlering or cnduring of miseries
(paris@hal) 206.

Swing, impetus (vegah) 57, 98, 114,

263

168.

Taste (rasak) 19, 85, 156, 188,
Time (kalak) 75-78, 84, 147, 149,

3¢ .
Touch or contact (sparsak) 19, 85,

156, 187
Upanisads 3, 11, 41, 46, 70

Vaisesika 3, 12; the nature-philosophy
of the V. 14; Its further formu-
lation 53; the categories-doctrine
of the V. 79; the world-picture
of the V. 39, 118;
the importance of the V. 179.

Vedanta 132.

Warding offof new Karma (samovarah)

202, 206.
Wariness, fivefold (samitih) 206.
Water (&pah) 1.14.

Ways of consideration (ray@h) 199

201, 208,

Whole  (aayari) 117.

World-ages and world periods 19a.

World-construction
World-creation 21,
World-history 192.
World-soul; see Atma.

22,

147.

190,

II1. INDEX OF INDIAN TERMS

ajiianam
anavah
adrstam
adharmal.
anupreksah
andhakarah
aparatvam
apeksabuddhih
abhavah
avayary
asamavayikaranam
astik@yah
akdsah

akyiih

atapals

atma
@rambhal
drambhavadah

alokah

dsravah

ignorance .
atoms
invisible

hindrance and guilt
considcrations

darkness

nearness

observing knowledge
nonexistence

a whole

non-inhering cause
mass of existence |
ether and space
shape, form

radiation of heat

soul

composition, origination

composition. the doctrine of the com-

position or origination.
light . -
instrcaming of karma-matter.

Its realism 81

-
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ayravah ’ stains or taints.

iccha desire

indriyani sense-organs

uddyotaf light

upayogah activity

arma movement and action
kasayah passions

karanam material cause

kalah time

vandhah smell

cunah uality

guptih gisciplinc

gurutvam’ heaviness

caritram conduct

chayd shadow

j(itih genus

Jjivanam life

jwah soul

Jiianam knowledge

tattvdni basic truths

lapalh penance

tamah darkness

tejah tire

dik space

disals quarters

dubkham ’ sorrow

dravatvum liquianess

dravyam substance

dvesah aversion

dharmah . ) motion and merit
dharmah duties

dhyanam meditation

nayal ways of consideration
nimittam ‘ occasioning cause
nirjard cancellation of karma
padarthah categories

paratvam ) distance

paramanarah atoins

parindmak change and condition
parinamavadaly . doctrinc of change
parimanam extension

purisahah suffering miseries
panayah condition

pudgalal matter

prthaktva separateness

pratyayafs : causes of actions
prades@h points of space
Jrramanam means of right knowledge
prayainaf cfTort

Jrandh corporcal winds and lifeforces
bandhafh connection and bondage of kurma
buddhily knowledge

bharandQ psychic impressions
bhdvalt existence

bhaval: conditions of the soul
bhedah separation

manaft psychical organ
moksah deliverance

rasall taste and sap of nutrition
7 eifram form and colour
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lesyal
varnah
vavuh
vibhagah
visesah
vegah
eratani
Saktih
Sabdah
srotram
samyozah
samoarak

sampskarah
samskarah
samsthanam ,
samkhy@

satta

samavayalt
samav@yikaranam
samitih
sadrsyam
s@manyam
samanya-o'fesah
sukham
mukmylam
skandhah
sthitisth@pakah
sthaulyam
snehah

sparsah '
syadvadah

-

p. 3 —fourth line from bottom

colours of the souls

colour

air

separation - : N

particularity or peculiarit

swing or impulse

moral commands.

force

sound!

ear

connection

defence against or warding off of new
karma.

disposition

psychical impressions

form

number

existence

inherence

inhering cause

wariness

similarity

commonness

commonness-particularity ’

pleasure

fineness, subtleness

aggregate

elasticity

grossness

humidity or stickiness

touch

doctrine of relativity,

ERRATA

: read ‘Paiicasikhi’ for ¢ Paficasikha’

p. 197—fourth line from bottom : read ‘sorts’ for ‘souly’





