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PREFACE

TH1s book is an attempt to outline the essence of the six classic systems
of Hindidi Philosophy, namely: Nyaya, Vaifesika, Sirmkhya, Yoga,
Mimarsi, and Vedinta. All other schools of thought are but variations
of these six. I felt it necessary to present only one additional school,
namely Ka$mir Saivism, which gives the most detailed analysis of the
Ultimate Principle; however, it can hardly be fully understood until
the other six systems are comprehended.

To understand correctly Hind# Philosophy, it is paramount that one
realize that the basis of all the schools is the same. Together they form
a graduated interpretation of the Ultimate Reality. Each school is
based on the same metaphysical doctrine, while discussing some particular
aspect of the whole. For example: Nydya discusses the means by
which knowledge may be had of the Ultimate Reality ; Vaidesika, the
things to be known about that Ultimate Reality ; Sarhkhya, the evolution
of metaphysical doctrine; Yoga, the metaphysical doctrine in relation
to the individual; Mimarsi, the rules and method of interpreting
the doctrine; Vedanta, the relationship between God, Matter, and the
world ; and Kaémir Saivism, the nature of the Ultimate Spirit and the
Cause of the Initial Impulse. This outline is intended merely to show
the interrelationship of these schools and how each assumes the doctrines
of the other while it solves its special problem.

In this introduction to the classic philosophical schools of India,
there is no attempt to prove or disprove but rather to present the system
of each school—many eminent scholars have ably discussed the philo-
sophical implications in full detail. My problem has been one of deciding
what should be omitted rather than what should be included. Only the
essentials of each system are presented.

According to the classic schools of Hind#i Philosophy, the method by
which the individual can evolve himself during this life is through the
practice of Yoga. This is the universal technique recommended to
enable man to acquire actual insight into the true nature of things.
All schools agree that until the faith is fortified with understanding,
little progress can be made, for knowledge without application is like
medicine that is not taken.

To aid those who do not have a knowledge of Sanskrit, each term, in
most cases, is defined when it is introduced, giving the seed concept of
the word, so that the intended metaphysical idea can be more readily
grasped. For future reference a glossary of all important terms has
been provided in the hope that it may aid those who wish to read some
of the recommended bibliographical material. In the use of the English
translation of these technical Sanskrit terms, one is cautioned not to
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8 PREFACE

take them literally, for it is impossible adequately to translate them.
Various writers have used different translations which will be the source
of confusion at first. However, if one learns to use the technical term,
he will soon grasp its full connotation.

This work is a synthesis rather than an original contribution. In
its preparation, I have relied extensively upon the writings of recognized
authorities on Hindii Philosophy. For the sake of simplification, I have
avoided extensive use of quotations and footnotes, and I have made
use of the traditional chronology throughout without comment.

In conclusion, I wish to express my gratitude to those authors, listed
in the bibliography, from whose works I have drawn. Special mention
should be made of two outstanding guides: Indian Philosophy, by
S. Radhnakrishnan, and A History of Indian Philosophy, by S. Dasgupta.
I am also indebted to Professor Herbert W. Schneider, for many helpful
recommendations in the preparation of the manuscript, and to Professor
Louis H. Grey, for his constructive criticism and technical assistance.

i THEOS BERNARD
Santa Ynez Mountain Lodge,
Santa Barbara, California.
October, 1945.



INTRODUCTION

THERE is innate in the human heart a metaphysical hunger to know
and understand what lies beyond the mysterious and illusive veil of
Nature. This is true from savage to savant. Each in his own way,
according to his own capacity, tries to fathom the eternal mystery of
life. From the beginning of time, teachers have endeavoured to bridge
the gap between theé seen and the unseen and to show cause for the
inescapable experiences of sorrow and suffering that engulf mankind.
But the questions still remain: What is the nature of Reality ? What
is the nature of human existence ? What is the cause of pleasure and
pain ? How can Liberation be attained ?

The solutions and explanations offered by man range from the simplest
superstitions to the most subtle philosophical speculations. In the
West, man’s perceptual knowledge of the external world has been his
measuring rod, his basis for theorizing. The primitive who is unable to
see beyond the physical manifestation of forces displayed by Nature
constructs an animism or a pantheism; the scientist examining the
depths of matter with his microscope and sweeping the heavens with his
telescope postulates a materialism. Nowhereis thereany accord. Mystery
still remains.

Since the dawn of Western Civilization, there have been few achieve-
ments in the realm of philosophy that have been able to outlive the
scientific findings of a single century. With the advent of every new
discovery, we have to revise our scheme of things. The entire sea of
science is strewn with theories that have had to be abandoned because
the inventive genius of man has been able to bring to light new facts
‘that would not fit into the previous theories. The latest ideas are always
called improvements and ‘‘evolution”.

The West refuses to accept the postulate that the world of mind
and matter is but an appearance of a deeper reality which lies beyond
the perception of our senses, regardless of how magnified these may
be by powerful instruments of precision. One of the reasons for this
is the preconceived notion that man cannot know metaphysical truths
by direct experience ; therefore, at best, metaphysical truths can only
be speculations, inferences, or ungrounded faith. Even if it were possible,
the West maintains that no man has ever attained such supreme know-
ledge. Another attitude is that all systems of thought must be mutually
contradictive, and that, if one of them be true, the rest must be false.
There is little place left for various interpretations of a single philosophy
to suit different minds.

In the Orient, it has been accepted that man can know metaphysical
truths by direct experience. He need not depend upon speculation,

9



I0 INTRODUCTION

inference, or faith. The literature is replete with the writings of men who
are said to know the whole truth of Nature and human existence and the
teachings of these men have been set forth in the philosophical systems of
ancient India.

PURPOSE. OF HINDU PHILOSOPHY

All systems of Hindi Philosophy are in complete agreement that
the purpose of philosophy is the extinction of sorrow and suffering and
that the method is by the acquisition of knowledge of the true nature
of things, which aims to free man from the bondage of ignorance, which
all teachers agree is the cause of human suffering.

Hind# Philosophy does not attempt to train one to discern meta-
physical truths ; it offers a way of thinking to enable one rationally to
understand the reality experienced by self-fulfilled personalities, and
thereby to lead one to therealization of Truth. In this light, philosophy
is seen as an art of life and not a theory about the universe, for it is
the means of attaining the highest aspirations of man. It is not for the
discovery, but for the understanding of Truth.

There are said to be three stages by which the student can arrive at
this realization of the true nature of things. They are: (1) Faith;
(2) Understanding; and (3) Realization. The first stage is that of
accepting the laws of nature as taught by the great minds of the past.
In the next stage, through the process of analysis, the student arrives
at a rational and logical conviction ; however, reasoning and speculation
about transcendental principles can never lead to more than probability,
for there can never be certainty in reason as a means of discovering
transcendental truths. At best reasoning is merely a means of under-
standing the principles of Nature and it is the purpose of philosophy to
guide and aid the reasoning of the student. The last stage enables the
individual actually to become one with the Ultimate Reality. This is
accomplished through the practice of Yoga. The techniques and methods
used for the attainment of this end have been treated at length in a
previous book by the author.!

These stages are not unlike those employed in teaching geometry.
First the student is given the proposition that the sum of the angles of
a triangle is equal to two right angles. This must be accepted as axio-
matic, until it is finally demonstrated through reason to be an actual
fact. Still it is only a rational conviction which does not necessarily
carry certainty. The truth of this proposition can be verified only by
actually cutting out from a piece of paper a triangle and measuring the
angles, thereby actually expenencmg beyond any measure of doubt
that the sum total of the three angles is 180 degrees or the equivalent of
two right angles. This last procedure of obtaining direct knowledge or

! Hatha Yoga, Columbia University Press, 1944, and shortly to be published by Rider,
London.



INTRODUCTION IX

realization of a geometrical truth might be said to correspond to the
realization of transcendental truth through Yoga.

TEST OF PHILOSOPHY

Philosophy is one of life’s noblest pursuits ; although its wisdom is
the reward of few, it ought to be the aspiration of all. If a philosophy
is going to satisfy the intellectual life of the moderm world, its conclusions
must be able to withstand the acid test of analysis in the dry light of
reason. Nothing can be taken for granted; the necessity of every
assumption must be established. It must be capable of explaining all
things from the Great Absolute t6 a blade of grass; it must not con-
tradict the facts of experience, conceptual or perceptual. Its hypothesis
must satisfy all the demands of our nature; it must account for all
types of experience: waking, dreaming, sleeping, and those moments
which are claimed by the religious ascetic during his deep contemplation.
It must be realistic as well as idealistic; it must not be a brutal
materialism, worshipping facts and figures and ignoring values, idealizing
science and denying spirituality. Nor must it be predominantly a
philosophy of values which evades and ignores all connection with facts.
It must be comprehensive enough to account for every new discovery
of science ; it must embrace all the concepts of religion and other philo-
sophical systems. Allideas must receive recognition and find their proper
place within the border of its synthesis ; every fact of the universe, every
aspect of life, every content of experience must immediately fall within the
scope of its mould. The March of Science must justify it at every step.

It is not enough merely to interpret reality as perceived by the
senses; it must explain both sides of reality, the changing and the
unchangeable, being and becoming, permanent and impermanent,
animate and inanimate. The emphasis on one or the other of these
two aspects brings about many of the radical differences in philosophy.
The need is to unite them in a deep abiding harmony. All these conditions
have been satisfied by the philosophical systems of India.

THE DARS$ANAS

According to Indian tradition there is only one Ultimate Reality,
but there are six fundamental interpretations of that Reality. These
are called the Sad Daréanas or “six insights,” because they give man
sight of the sensible verities and enable him to understand in the light
of reason the super-sensible Truth attainable only through the revealed
scriptures or through the experience of rsis (sages). The word daréana
comes from the root dys, “to see,” and is the Sanskrit term used for
philosophy. The six darsanas constitute the classic philosophical systems
of India. They are Nydya, VaiSesika, Samkhya, Yoga, Mimarhs3, and
Vedanta. They are not the creation of any one mind nor the discovery
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of any single individual. The real founders are unknown, and there is
considerable controversy as to when they were first reduced to writing,
but neither of these conditions detracts from the value of their principles.
Together they form a graduated interpretation of the Ultimate Reality,
so interrelated that the hypothesis and method of each is dependent
upon the other. In no way are they contradictory or antagonistic to
one another, for they all lead to the same practical end, knowledge of
the Absolute and Liberation of the Soul.

They have many characteristics in common. They all grew out of
the Upanisads, the philosophical portion of the Veda which is accepted
as the supreme authority ; they are delivered in the Siitra style, that is
as aphorisms ; as such, they are extremely concise, avoiding all unneces-
sary repetition and employing a rigid economy of words, making it
difficult to understand them correctly in their original form without the
use of commentaries, for they use many of the same terms, but each
system gives its own meaning to the use of the term. They rest their
conclusions on several common concepts : all accept the eternal cycle
of Nature which is without beginning and end, and which consists of
vast periods of creation, maintenance, and dissolution ; all accept the
principle of regeneration of the soul that maintains that life and death
are but two phases of a single cycle to which the soul is bound and to
which it clings because of ignorance of the true nature of things; all
accept Dharma as the moral law of the universe that accounts for these
eternal cycles of Nature, as well as the destiny of the human soul ; all
agree that knowledge is the path to freedom and that Yoga is the method
to attain final liberation.

For the purpose of study, the six Dar§anas have been classified into

three divisions :

Nyaya . — Vaisesika
Sarhkhya — Yoga
Mimarmsa — Vedanta

The first division lays down the methodology of science and elaborates
the concepts of physics and chemistry to show how manifestation of
phenomena comes into being ; the second division sets forth an account
of cosmic evolution on purely logical principles ; and the third division
critically analyses the basic principles; developing them in greater
detail and furnishing arguments to substantiate them, as well as making
incidental contributions on points of special interest.

Nydya was founded by Gotama. It is purely a system of logic,
concerned with the means of acquiring right knowledge which it classifies
under sixteen topics. ‘

Vaiéegika was founded by Kandda. It classifies all knowledge of the
objective world under nine realities and discusses how the various
combinations of these nine basic realities bring all things into being.
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Simkhya was founded by Kapila who is considered the- Father of
Hindi Philosophy. This system comprehends the universe as a sum
total of twenty-five categories. In no way does it discard the basic
realities of the previous system. It only shows that they are not final,
in the same way that the breaking down of the atom to electrons and
protons did not discard the existence of the atom, but only showed that
it was not the last possible reduction of matter. It shows that all derived
things in this world are not produced from the nine realities, but from
two realities, Spirit and Matter, which are considered as the Ultimate
Realities, It discards the creation of the Vaiéesika system and shows
that all things are evolved out of pre-existing material which is the
static background of the universe and which simply unfolds itself as a
rose unfolds from its seed.

Yoga was founded by Patafijali. This is the individual aspect of
the system laid down by the Samkhya doctrine. Here the concern is
with the ways and means by which the individual can know Reality by
direct experience.

Mimarhsa was founded by Jaimini. It is concerned chiefly with the
correct interpretation of Vedic ritual and texts.

Vedanta was founded by Badarayanpa. It is an inquiry into the
nature of the Ultimate Principle (Brahman). It does not discard the
finding of Sarhkhya, but it endeavours to show that there can be only
one Ultimate Reality which makes its appearance to the sense as an
illusion (maya). Its analysis of the process of cosmic evolution is
virtually the same as the Samkhya with only those differences which
must logically follow from its original premise. It shows how the world
with its infinite variety is only an appearance, and that all things are
one and the same, only appearing differently.

INFLUENCE

Three schools have developed from the interpretation of the opening
sitra of the Veddntasitra, the classic text of the Vedanta system written
by Bddardyana :

“Now, therefore, enquiry should be made into Brahman [the Ultimate
Principle].’”” They are: The Advaita (non-dualism), Visistidvaita
(qualified non-dualism), and Dvaita (dualism), founded respectively by
Sathkara (eighth century), Riminuja (eleventh century), Madhva (twelfth
century). Fundamentally they have a single conception which they
individually develop to suit particular minds. The Advaita school
contends that all phenomenal existence is an illusion, called miya in
Sanskrit, and that only the Ultimate Principle (Brahman) is real; the
Visistddvaita system maintains that there is only One Reality, but that
in the objective world it manifests itself as a duality ; the Dvaita school

2 Vedantashira, i, I, 1.



I4 INTRODUCTION

treats the evolutionary scheme in the same way as Sarhkhya. Its only
contribution is the way in which it deals with the Supreme Deity.
Special mention should be made of the leaders of these three schools.

S§AMKARA

The name Sarhkara has become almost synonymous with Vedanta,
for his commentary on the Veddntastitra is the foundation for the largest
and most popular religious sect of modern Hindiiism called Vedanta.
In his mind, the S##ras of Badarayana unfold into the fullness of their
magnificence, Jliberating the subtlest insight man can obtain into the
eternal scheme of things. He is the undefeated champion of the S#fras ;
he leaves not a stone of doubt unturned ; he embraces every tenet as
the sun embraces the diversified objects of this earth. Within his
exposition all conflicts and doubts find harmonious equipoise; for he
is the master of reason and resolves every difference to the ultimate
source from which all things come. Here the teachings of the Upanisads
find their greatest advocate, exponent and interpreter.

His achievements were many, but his greatest was in the field of
speculation, in constructing his system of Monism, called Advaita in
Sanskrit, meaning ‘‘non-dualism,” the central position of which is that
all is One, only the Ultimate Principle has any actual existence, every-
thing else is an illusion (maya). The literature expounding the details
of the arguments which he advances to sustain his position is extensive
and readily accessible. He believed this system to be the best way to
reconcile the teachings of his times with the traditional literature. Much
of his intellectual attainment was a reaction against the ascetic tendency
of Buddhism and the devotional tendencies stressed by the Mimarhsa
school. Here his effort was to save the Vedic texts from any exaggerated
viewpoint and to bring them into the light of reason. He tried to revive
the age of intellectual speculation which abounded when the Upanisads
were compiled and when the earlier systems of thought reached the
fullness of their glory. He was impelled by the spiritual direction of his
age to formulate a philosophy and to lay the foundations of a religion
which could satisfy the ethical demands and spiritual needs of his people
better than the systems of Buddhism, Mimarmsi, and Bhakti. In the
course of his life he accepted every faith that had the power to elevate
men and refine his nature, thus learning from all. He was one of the
great philosophers of his day, the sage of his century, the saint of his race.

Indian literature is barren of biographical accounts of their spiritual
and philosophical leaders of the past ; therefore, very little is known of
the life of a. It is generally held that he lived between A.p. 788
and 820, but tradition records that he flourished about 200 B.C. ; however,
all accounts are in accord that his life was short but vital, crowded with
accomplishment and enshrined with profound philosophical insight, and

;
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INTRODUCTION I5

that he left this world at the age of thirty-two. For what little detail
there is on his life, we are indebted to his disciples Midhava, who wrote
Samkaradigvijaya, and Anandairi, who left us his Sarikaravijaya. Other
students wrote brief accounts, but these are considered the most
outstanding.

Sarhkara is believed to have been born at Kiladi, on the west coast
of the peninsula in the Malabar. His family was of the learned but
hard-working Nambiidri sect of Brahmans. Their family-deity, according
to tradition, was Siva, and Sarhkara was a Sakta by birth. Early in his
.youth he went to a Vedic school presided over by Govinda, the pupil
of Gaudapada. Here he learned the principles of the philosophy which
he later made famous. At the age of eight, he is said to have revealed
his genius, and early in his youth he gave up the world to become a
sannyasin. At no time did he become a passionate recluse, for he
wandered throughout India, teaching and discussing his beliefs. Every-
where he challenged the leaders of other schools to philosophical debate.
He founded four mathas, or monasteries, the chief of which is the one
at Srngeri in the Mysore Province of Southern India. The others are at
Piiri in the East, Dvdrakd in the West, and Badarindth in the North
in the Himalayas. He is believed to have died in the Himalayan village
of Kedarnath.

In the course of his life he wrote many texts, the most important
being his commentaries on the Prasthdnatraya which consists of the
Upanisads, Bhagavadgitd, and Veddntasidtra. His general position is
revealed in his Vivekactiddmani and Upadesasahasri. Besides these he
leaves many other works that mirror the power of his mind and the
genius of his soul. They are : Aptavajrastics, Atmabodha, Mohamudgara,
Dasasloks, Aparoksanubhiiti, and commentaries on Visnwusahasrandima
and Sanatsujitiya.

RAMANUJA

The uncompromising logic of Sarhkara initiated a strong reaction
led by the equally famed teacher Rimanuja, who is credited with having
brought the soul back to philosophy. Both were outstanding spokesmen
of their times, but they were poles apart in character. Sarhkara was
the great logician, while Raménuja was the great intuitionalist, sur-
rendering to his feelings and setting forth his religious views. Ramanuja
stressed the theistic aspect of the Upanisads, while Sarhkara held strictly
to the intellectual. Samkara locked thought in the vacuum chamber of
the mind and closed the doors to the light of intuition. It was the
purpose of Rimdnuja to reconcile the Veddntassitra, Upanisads, and the
Bhagavadgitd with the faith and beliefs of the Vaigpava saints.

The system founded by the famed Vaigpava leader Rdmanuja is
called ViSigtddvaita, or qualified non-dualism. He admits that the
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Ultimate Principle is real and exists, but he qualifies his position by
arguing that souls are also real, though their reality is dependent upon
this Ultimate Principle. He maintains that the Spiritual Principle is
the basis of the world, which is not an illusion, as is argued by Sarhkara.
Ramanuja insists on the continued existence of the individual soul after
its release from worldly chains. He holds that the Ultimate Principle,
the world, and souls, form a single unity with the souls and world existing
only as the body of the Ultimate Principle. He agrees that, in the end,
there is nothing but the Ultimate Principle, but maintains that during
the period of manifestation, the world and souls are separate in order
to serve the Ultimate Principle.

His aim is to proclaim the doctrine of salvation through bhakti, or
devotion, regarding it as the central teaching of the Upanisads,
Bhagavadgitd, and Vedantastitra. The effectiveness of his arguments is
seen by the movements that have stemmed from his teachings as led
by Madhva (twelfth century), Vallabha (fifteenth century), Caitanya
(fifteenth century), Ramananda (thirteenth century), Kabir (fourteenth
century), and Nanak (fifteenth century).

Though both Sarmkara and Rimanuja were motivated by the same
problem, used the same assumptions for their methods, their results
were amazingly different. As Sarhkara was restrained by the rules of
logic, Ramanuja was driven by the fever of the religious instinct.
Rimianuja embraces all in religious feeling, while Sarhkara unites all in
the realm of reason. Ramanuja’s philosophical spirit was not altogether
wanting, but his religious need was greater; so he tried to reconcile
the demands of religious feeling with the claims of logical thinking and
thereby bridge the gulf between religion and philosophy.

Raminuja was born A.D. 1027 in Srperurhbudiir, a town located a
few miles west of Madras. He lost his father early; studied Vedanta
under Yadavaprakasa of Conjeevaram ; and was initiated by Perianarbi,
the learned disciple of Alavandir. Marital incompatibility proved to
him that renunciation was a necessary condition for attaining his highest
aspirations of human perfection ; so he gave up the world and became
a sannydsin, settling down at Stirafigam. His life was dedicated to
study and converting large numbers to Vaisnavism which he accomplished
during his tours of South India where he restored many Vaisnava temples.
His great commentary (Sribhdgya) on the Veddmiastitra is the classic
text for the Vaisnavas to-day. Other works attributed to him are
Vedantasdra, Veddrthasamgraha, Veddntadipa, and a commentary on the
Bhagavadgita. Tradition has it that he lived to be 120 years of age.

MADHVA

The opposite interpretation to Sarnkara's is set forth by the Kanarese
Brahman Madhva. His system is popularly known as the Dvaita, or
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dualistic system. He denies that the Ultimate Principle is the cause
of the world, and contends that the soul is a separate principle having
an independent existence of its own,.and is only associated with the
Ultimate Principle. He stands firm for unqualified dualisms, whereas
Sarnkara upholds a pure monism.

The orthodox biographical account of the life and work of Madhva
is Narayawdcarya’s Madhvavijaya and Manima#djari. Madhva is also
known by the names Piirpaprajfia and Anandatirtha. He was born in
the year 1199 in a village near Udipi of the South Kanara district about
sixty miles north of Mangalore. At an early age he became proficient
in Vedic learning and soon became a sannyasin. After spending several
years in prayer and meditation, study and discussion, he went forth to
teach and preach. He founded a temple for Krsna at Udipi, where he
taught until his death at the age of seventy-nine.

The standard treatises of his school are the commentary which he
composed on the Veddntasitra and a work called Anuvydkhyina in
which he justifies his interpretation. Other works that help to elucidate
his central position are his commentaries on the Bhagavadgitd and the
Upanisads, his epitome of the Mahdbhdrata called Mahdbharatatat-
paryanirnaya, and his gloss on the Bhdgavatapurdina. These are considered
his most important, although he wrote many others. Much can be
gleaned from the study of Jayatirtha’s commentary on Madhva’s
Sutrabhdsya and that on Madhva’s Anuvydkhydna called Nydyasudhd.
Still another work of importance is Vyasatirtha’s gloss on Jayatirtha’s
commentary called Tdtparyacandrikd.

The influence of these three leaders, Sarnkara, Ramanuja, and Madhva
has been far reaching, in fact their history is still in progress; however,
there are many other outstanding commentators who have contributed
valuable material to the history of thought. A few of them are Bhaskara
(tenth century), Nimbarka (eleventh century), Yadavaprakada (eleventh
century), Kesava (thirteenth century), Nilakantha (also known as
Srikantha (fourteenth century), Caitanya (fifteenth century), Vallabha
(fifteenth century), Vijfianabhiksu (sixteenth century), and Baladeva
(eighteenth century).

KASMIR $AIVISM

No account of the philosophical systems of India would be complete
without Kaémir Saivism, for its analysis of Nature is more comprehensive
than any of the six Daréanas; therefore, it must be included. It is a
system of Ideal Monism founded by Vasugupta in the ninth century.
Its central position is that there is only one Ultimate Principle, but
that this principle has two aspects, one transcendental and the other
immanent. Its analysis of the process of cosmic evolution postulates
thirty-six categories (tattvas). What the other systems assume, Kaémir

B



18 INTRODUCTION

Saivism explains, for it shows the origin of Spirit and Matter ; it discusses.
the nature of the Ultimate Principle ; and it explains the cause of the
initial impulse in Nature.

Kaémir Saivism is a philosophical system based on the Sivasiitra
which is one of the texts of that vast body of Indian literature called the
Tantras. There is probably no body of traditional literature that has
suffered such widespread criticism, from Western and Eastern scholars
alike, as the Tantras, due mainly to their esoteric character which made
it impossible for scholars to obtain adequate information of their true
content. The ban on their investigation was finally removed by the
fruitful labours of the late Sir John Woodroffe, the first to defend the
outraged Tantras, and now the field of Tantrik literature can be intelli-
gently investigated. For a correct and complete understanding of
Indian culture, it is imperative that this body of traditional literature be
properly understood ; therefore, a brief outline of their position in the
history of Hind{ thought will be helpful.

THE TANTRAS

The word Tantra is derived from the root #an, “‘to spread,” and the
agential suffix #ra, “to save,” meaning that knowledge which is “spread
to save.” It is a generic term under which a whole culture of a certain
epoch of Indian history found expression. According to their own
definition, Tantra denotes that body of religious scriptures ($astra) which
is stated to have been revealed by Siva as a specific scripture for the
fourth and present age (Kali Yuga). They are without authorship, for
they are revealed by divine inspiration to rgis (sages) who record them
for the benefit of men living during this age.

According to Indian tradition there are four ages (Mahdyuga)—
namely, the Satya Yuga, or golden age ; the Treta Yuga (age), in which
righteousness (dharma) decreased by one-fourth; the Dviapara Yuga
(age), in which righteousness (dharma) decreased by one-half; and the
present Kali Yuga (age), in which righteousness (dharma) has decreased
three-fourths, considered the most evil of all ages. Each age has its
appropriate scripture ($astra), designed to meet the requirements and
needs of men of each age in their effort to attain liberation. _

The Hindii Sastras (scriptures) are classified into Sruti, Smrti, Purana,
and Tantra ; the last three assume the first as their base, in fact, they
are merely special presentments of it for the respective ages: Sruti for
the Satya Yuga; Smrti for the Treta Yuga; Purdpa for the Dvapara
Yuga ; and Tantra for the Kali Yuga. The orthodox view is that the
means used during the Satya Yuga became void of power; therefore,
a new interpretation had to be given for each age in order to meet the
needs of environment and the temperament and capacity of men living
in each age. Sruti is that knowledge which is seen by the rsis (sages),
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therefore without authorship ; Smrti is that knowledge which has been
remembered by the pgis (sages); the Purdnas preserved the teachings
and doctrines of the Veda for the declining intelligence and spirituality
of men by means of mythology and stories ; the Tantra is the universal
scripture (§astra) for this age and is therefore considered as a Yuga
Sastra. It is only a reinterpretation of the Veda for modern man and
therefore is frequently called the Fifth Veda.

A Tantra is generally cast in the form of a dialogue between Siva,
the deification of the Ultimate Principle, and his female consort, Parvati,
the active aspect of the Ultimate Principle. When Parvati asks the
questions and Siva answers them, the treatise is called an Agama, that
which has come down; when Siva asks the questions and Parvati
answers them, the treatise is called a Nigama. The Tantras are said to
be the truest exegesis of the Vedas, and their origin is certainly as ancient
as those of some of the classical Upanisads.

The Tantras not only issued from the same source as did the Upanisads,
but it is said that they have been as widespread in India. According to
tradition, India had been divided into three regions called Krantas.
These Krantids were Visnukriantda, Rathakranta, and As$vakranta.
Visnukrianta extended from the Vindhya Mountain in Cattala (Chitta-
gong), thus including Bengal ; Rathakrantd, from the same mountain
to Mahéacina (Tibet), including Nepal ; and A$vakréntd, from the same
mountain to “the great ocean,” apparently including the rest of India.
Sixty-four Tantras had been assigned to each region, and all of them
could be classified according to the three interpretations of philosophy,
Abheda, Bedha, and Bhedibheda, that is, non-dualism, dualism, and
dualism and non-dualism.

A Tantra is said to consist of seven marks, or topics: (1) creation,
(2) destruction of the universe, (3) worship, (4) spiritual exercises (Yoga),
(5) rituals and ceremonies, (6) actions, and (7) meditation. They were
the encyclopedias of knowledge of their time, for they dealt with all
subjects from the creation of the universe to the regulation of society,
and they have always been the repository of esoteric spiritual beliefs
and practices, especially the spiritual science of Yoga.

There is much controversy over their antiquity which usually reflects
a lack of full knowledge of their tradition and a failure to distinguish
between the record and the doctrine. The Kali age is still in progress ;
therefore it is believed that new Tantras will continue to appear as
r5is (sages) record their intuitional insights on the needs of modern man,
but the appearance of these records in no way dates the doctrine which
‘they express, for the doctrine has existed in the minds of man since
time immemorial.

The Tantras have many common characteristics. They all accept
the Veda and are in no way hostile to the six DarSanas. Their purpose



20 INTRODUCTION

is to provide a way for the salvation of man during the present age
(Kali Yuga). Their principles are of universal application without
regard to time or place, temperament or capacity, as is witnessed by the
many religious sects that have received inspiration from their teachings.
They maintain that mere philosophical speculation on the ultimate
nature of things is not enough to satisfy the spiritual hunger of the soul,
no more than a description of a banquet is sufficient to satisfy the physical
hunger of the body. Therefore they provide not only the principles of
speculation, but also the basis for experience ; they not only argue, but
they experiment. They provide a rational foundation for the spiritual
exercises that will liberate man during one lifetime. These practices are
referred to as Sddhana, derived from the root sddh, ‘“‘to succeed,” that
is, that success which leads to final emancipation of the soul. Their
philosophy furnishes the reasons required to make the mind firm in its
faith so that it will not despair in the early stages when all seems so
hopeless. Other philosophies offer a theoretical explanation of the
ultimate nature of reality which brings peace of mind, but the Tantras
provide a basis for the actual absorption of the essence of man into the
essence of Reality. Throughout their structure, the emphasis is placed
on the practical aspect of knowledge.

The Tantras are aware of the fact that the world of name and form
with its sorrow and suffering cannot be dissolved by logic alone. They
teach that only by growth and development can the obstacles of life
be surmounted. They accept the world around us as it is, exalting
everything, discarding nothing, relegating everything to its rightful place,
and providing a spiritual prescription for an orderly life according to
the Laws of Nature.

The many errors of interpretation which the Tantras have suffered
are perhaps due to the fragmentary character of available material, the
technical character of their terminology, the subtle and metaphysical
character of their teachings, and the lack of general knowledge of the
traditional background upon which they are based. Some of these
problems may be solved when scholars bring to light the rich and
untouched wealth of knowledge to be had in Tibetan literature, for in
Tibet to-day that which has become tradition in India is still living.

The Tantras are commonly called Agama, and these are divided into
three main groups according to which deity is worshipped : Siva, Sakti,
or Visnu. Together they form the three principal divisions of modern
Hindiiism, namely Saivism, Siktism, and Vaispavism. All of them
have their seeds of origin in the hoary antiquity of time, and they have
passed through many transitions according to the interpretations of
their many leaders. As they exist to-day, they are considered as the
outstanding religious systems of India and have their beginnings in the
early period of the Christian era. Numerous schools have stemmed from
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each of these, but it will suffice to mention briefly the three principal
fountain-heads.

SAIVISM

Saivism worships Siva as the supreme being, regarding him as the
source and essence of the universe. The temples dedicated to him are
characterized by the Liriga (phallus) which is symbolic of the attributes
of Siva. The sect as it is known to-day is said to date from some time
between the fifth and sixth century. It elaborated a distinctive philosophy
called the Sasvasiddhdnta about the eleventh century. This is based on
the tradition of the Vedas and the Agamas. Other works that have
influienced the growth and development of Saivism are the Tamil
Tolkappiam and the Sanskrit Mahabharata and Svetdsvatara Upanisad.
Their other sources are twenty-eight Saiva Agamas, the hymns of the
Saiva saints, and the works of theologians.

The chief of the twenty-eight Agamas is Kamika, including the
section dealing with knowledge called Mrgendra Agama. These are referred
to by the Tamil saints Manikkavasagar (seventh century) and Sundarar.
The most outstanding compiler of devotional literature was Narhbi

- Andar Narmbi (A.D.1000), and his hymns are collectively called Térumuras.
Other important works are Sekkirar’s Periapuranam (eleventh century),
describing the lives of the sixty-three Saiva saints and giving some other
valuable information; Meykander’s Sivajfidnabodham (thirteenth cen-
tury), the standard exposition on the Saivasiddhinta; Arulnandi
Sivacirya’s Sivajfidnasiddhiyar; and Umapati’s Sivaprakdsam and
Tiruarulpayan (fourteenth century). A systematic reconciliation of the
two-fold tradition of the Veda and Agama was undertaken by Nilakantha
(fourteenth century), who wrote a commentary on the Veddntasitra,
interpreting that work in the light of the Saiva system.

Saivism is divided into two principal schools, the Northern school,
known as Kaémir Saivism (to be discussed later), and the Southern
school, known as the Lingdyat sects, characterized by wearing a Linga
around their necks. The first great leader of the Southern school was
Lakulisa, believed to have been the last incarnation of Mahe§vara and
the founder of the sect of Pasupatas. The influence of Saivism grew by
its conflict with Buddhism and Jainism in the age of the great Pallavas
king. The fact that it flourished in the Gupta era is attested by the
Mathura pillar inscription of Candragupta II Vikramaditya (a.n. 380).
The famed Cola Kings were likewise Saivas and did everything to further

its influence. N
$AKTISM

This cult takes its name from its worship of Sakti, which is represented
as the embodiment of the power that supports all that lives and which
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upholds the universe. Sakti is portrayed as the female aspect of the
Ultimate Pnnc1ple, for it is this force that brings all manifestations into
being ; it is, therefore, deified as the wife of Siva. Around this principle
an intricate system of ritual has developed. Its literature is specifically
called the Tantras. All the followers claim great antiquity for their
literature, teachings, and principles, tracing their origin to the Vedas.
The literature tells of many famed personages believed to have attained
enlightenment through the practice of the rites taught by the Saktas.

VAISNAVISM

The chief characteristic of Vaispavism is the intense devotion to the
personal god Visnu, who is accepted not only as the preserver, but also
as the creator and destroyer of the universe. As such, Vaisnavism is a
form of monotheism, for it sets aside the original triune equality of
Brahma, Visnu, and Siva in favour of the one god Visnu, often called
Hari. His two manifestations in human form are said to be Rama and
Krsna.

Vaisnavism is very tolerant, for it is always ready to adapt itself to
other creeds when winning over other religions. It has no formal organi-
zation or selected leader ; it is always guided by the most outstanding
mind which its teachings and doctrines can develop. Its first great leader
is generally conceded to have been Natha Muni (A.D. 824-924), who was
formally anointed in the Srirafigam temple in South India. With him
began a new era of Vaispavism. Then followed Yamunacarya and
Ramanuja (A.D. 1017-1137). It was Ramanuja who laid down the lines
of its doctrine by elaborating the system of Vidistadvaita. Vaisnavaite
theology is based on the Vedas, Agamas, Puranas, and Prabandham,
which consist of the hymns of the poet-saints called Alvars. The distinc-
tive features of Vaisnavism are found in the Paficarata religion mentioned
in the Mahabharata.

With the death of Ramanuja came a period of sectarian split among
the Vaignavas which finally ended about the thirteenth century in the
permanent division in their ranks into two sects of Tenkalais (Southern
school) and the Vadakalais (Northern school). The former regards the
Tamil Prabandham as canonical, and is indifferent to the Sanskrit
tradition ; the latter accepts both the Tamil and the Sanskrit tradition
as equally authoritative.

The founder of the Vadakalai (Northern school) was Vedanta Deéika,
also known as Venkatanitha (thirteenth century). He was one of the
greatest successors of Rimanuja. Other outstanding leaders who have
received their inspiration from the teachings of Rimanuja are Nimbarka
(eleventh century), Madhva (twelfth century), Rimananda (thirteenth
century), Kabir (fourteenth century), Nanak (fifteenth century), Vallabha
(fifteenth century), and Caitanya (fifteenth century). .
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T HE Nyidya is the science of logical proof, and furnishes a correct method
of philosophical inquiry into the objects and subjects of human knowledge.
It is said to be the means to true knowledge about the soul and the
realization of the destiny of man according to the laws of nature. The
term Nyaya is a Sanskrit word which signifies “going into a subject,”
that is, an analytical investigation of the subject through the process of
logical reason. Vitsydyana, the classic commentator on the Nydya-
Siitra, defines it as a “critical examination of the objects of knowledge
by means of the canons of logical proof.” The Nydya is also called
Tarkavidya, “science of reasoning,” or Vadavidya, “science of discussion.”

The founder of the Nyaya was Gautama (Gotama), who is frequently
referred to in the literature as Aksapada, “Eye-footed,” and Dirghatapas,
“Long-penance.” It was customary to call one by a name which gave
a descriptive characterization of the individual. In thisinstance, Gautama
probably received these names from liis long penances during his periods
of study and from the fact that he was customarily seen with his eyes
directed toward his feet when walking, which is a natural way to carry
the head when contemplating during the course of a stroll. In fact, it
is the way in which one is trained to walk.

There is considerable argument about the exact date of Gautama, but
the outstanding authorities place him about 550 B.C., making him almost
a contemporary of Buddha. According to tradition, Gautama, the
founder of the Nyiya, was born at Gautamasthana, and each year a fair
is held in this village in his honour on the gth day of the lunar month
of Caitra (March-April). The village is located 28 miles north-east of
Darbhanga. Two miles east is a village called Ahalyasthina where a
stone slab lies between two trees which is believed to mark the resting-
place of his wife, Ahalyd. Gautama is said to have spent the most of
his life with his wife Ahalya, in a hermitage situated on the banks of the
Ksirodadhi river on the outskirts of the city of Mithila, the modern
Darbhanga in North Behar. He is also reputed to have lived for a time
at Godni at the confluence of the Ganges and Saraydi. For his retirement
he went to Prabhisa, the well-known sacred place of pilgrimage in
Kathiawar, on the west sea-coast. He had a son, Satananda, who became
a priest in the royal family of Janaka much in the same way as the
‘father of Gautama was a priest in the royal family of Kuruérnjaya.

Before the time of Gautama, the principles of the Nydya existed as
an undifferentiated body of philosophical thought bearing on things
that can be known and on the means of acquiring such knowledge.
Gautama merely formulated the generally accepted principles of the
time. This was in keeping with the traditional beliefs about the evolution

23
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of man during the present age (Kali Yuga) which was just starting.
During this age it is believed that the conditions and nature of man
were to undergo certain changes which necessitated the compilation of
traditional knowledge necessary for the spiritual progress of man.
Therefore the outstanding minds of that time reduced to writing what
had before existed only in the memory of man. Gautama was the first
to reduce the principles for the examination of Truth into their present
form ; therefore he is considered as the father of the Nyaya.

PURPOSE

The purpose of the Nyaya is said to be to enable us to attain the
highest end of life, salvation, release, freedom as it is variously called. For
this purpose it classifies the different ways in which knowledge is acquired.
It teaches that the world consists of the uninterrupted flow of misappre-
hension, faults, activity, birth and pain. By the cessation of the flow
of this chain of consequences will we be freed. The way to break this
chain is to obtain a fuller understanding of the true nature of things.
When this has been accomplished the faults, which consist of a delusion
causing us to like and dislike a thing, will no longer exist. When this
disappears, there will no longer be any desire, which is the stimulus for
all action. It is claimed that this will free us from re-birth, the cause of
all sorrow and suffering, and enable us to achieve the supreme end of life.

This exalted goal is said to be attained by realizing thoroughly the
four subjects established in the Nydyasitra, namely : (1) the thing to be
avoided (i.e., pain), (2) its cause (i.e., desire and ignorance), (3) absolute
avoidance, and (4) the means of such avoidance (i.e., true knowledge)
which is to be secured. These four steps are considered the prime pre-
requisites for the attainment of life’s highest reward.

The teachings of the Nyaya are believed to enable us to discern the
true from the false, and at the same time to be our greatest protection
when our knowledge is still in the process of growth and has not yet
matured into the ripened fruit of enlightenment. To-day, in the search
for truth, the doctrine of each new teacher raises doubt as to which is
the right path. The seeker of truth centuries before the advent of the
Christian era was likewise confronted with the same problem of trying
to discern the true from the false. For this very purpose, certain teachings
of the Nyaya were laid down so that there would be a rational basis for
recognizing the Truth. The only difference between those of the past
and ourselves was that in those days there were a thousand teachers to
every one met to-day.
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SCOPE

In its scope the Nydya is a critical treatment of the problems of the
Spirit. It tries to solve the problems of philosophy by studying the
general plan and method of critical inquiry. It explores the traditional
beliefs of its time and argues vigorously against all prejudiced and
irrational scepticism. It is said that wherever there is mental activity
controlled by the purpose-of acquiring knowledge of reality, there is a
topic for logic. This capacity for truth-seeking is innate in human nature
and is not created by logic ; however, logic enables it to accomplish its
aims. Its sole purpose is the reclamation of the soul by providing the
means of studying, listening and judging, for this is said to be the way
to mature wisdom which is acquired by the removal of doubt, or to
confirm that which has been passed down through tradition. The Nyiya
is founded on the belief that only by the thorough examination of the
modes and sources of correct knowledge can the ends of life be truly
accomplished ; therefore, what has been supplied to us by the traditional
teachings and by evidences of the senses must be submitted to critical
inquiry.

The Nyaya considers the psychological aspect of obtaining knowledge
and treats at length the ways by which the mind is carried forward and
impelled to produce fresh results and also points out the pitfalls. As
such, it is the science of proof and of the estimation of evidence. The
logical and physical departments become the predominant features. It
accepts the standard systems of philosophical thought and sets for its
task the examination of the fundamental problems of reality. Its concern
is the means of knowledge and not the nature of knowledge. It devotes
its inquiry into the objects of perception, leaving the problems of origin
and manifestation for the other systems. As such, it lays down the
rules of syllogistic reasoning for the purpose of examining the objects of
perceptions. It is the operative cause of valid knowledge and classifies
the different ways in which knowledge is acquired.

PHILOSOPHY

The opening verse of the Nydyastitra says that Supreme felicity is
attained by knowledge of the true nature of the sixteen categories,
namely :

1. Means of right knowledge (pramaina)
2. Object of right knowledge (prameya)
3. Doubt (sarh$aya)
4. Purpose (prayojana)
5. Familiar example (drstanta)
6.

Established tenet (siddhanta)
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7. Members of a syllogism (avayava)
8. Confutation (tarka)
9. Ascertainment (nirpaya)
10. Discussion (vida)
11. Controversy (jalpa)
12. Cavil (vitanda)
13. Fallacy (Hetvabhidsa)
14. Equivocation (chala)
15. Futility (jati)

16. Disagreement in principle (nigrahasthdna)

These sixteen topics are to be used to discover truth. The first nine
deal more strictly with logic, while the last seven have the function of
preventing and destroying error.

Gautama in the compilation of his work has used the method of
“‘enumeration,” ‘“‘definition,” and ‘‘critical examination.” The first book
deals with the “enumeration’ and “‘definition’’ of his sixteen categories,
and the remaining four books are reserved for “critical examination.”
Since it is the purpose of this book to set forth only the principles of
each system in order to enable the student to have a systemized outline
for further study, only the first book of Gautama’s will be discussed.
This will in no way omit anything that is materially important.

I. “THE MEANS OF RIGHT KNOWLEDGE [pramina] are
perception [pratyaksa], inference [anumdna], comparison [upaméana],
and verbal testimony [$abda].’’?

Each school of thought has its theory of knowledge. Perception
(pratyaksa) is the only means admitted by the Carvakas; verbal testi-
mony ($abda) is the only means admitted by the Mimamsas ; perception
(pratyaksa) and inference (anuména) are admitted by the Vaidesikas and
, Bauddhas (Buddhists); perception (pratyaksa), inference (anumana),
and verbal testimony ($abda) are accepted by the Sarnkhyas; to the
four recognized by the Naiyayikas, a fifth, called presumption (arthdpatti),
is used by the Prabhadkaras; a sixth, called non-existence (abhava), is
added by the Bhattas and Vedantins; a seventh and eighth, called
probability (sambhava) and tradition (aitihya) are added by the
Pauranikas.

Presumption (arth@patti) is the deduction of one thing from the
declaration of another thing, e.g., from the declaration that ‘unless
there is cloud, there is no rain,” we deduce that ‘there is rain, if there
is cloud.’” Non-existence (abhdva) is the deduction of the existence of
one of two opposite things from the non-existence of the other; eg.,
the non-existence of the sun establishes the existence of the stars.

1 Nydyasiitra, 1 3.
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Probability (sambhava) consists in cognizing the existence of a thing
from that of another thing in which it is included. Tradition (aitihya)
is an assertion which has come down from the past without any indication
of the source from which it first originated.

Nyaya comprehends these additional means of valid knowledge,
because presumption, non-existence and probability are included in
inference, and tradition is included in verbal testimony. Since no new
category is raised by them, they cannot be considered as independent
means of right knowledge ; therefore there is no need to consider them
separately.

PERCEPTION (pratyaksa) is defined as that knowledge which
arises from the contact of a sense with its object, and which is determinate,
unnameable and non-erratic. Determinate is distinguished from indeter-
minate knowledge in the instance of a man who, looking from a distance,
cannot ascertain whether there is smoke or dust. The unnameable
brings to our attention the fact that the name of a thing has no connection
with the knowledge of a thing derived through our perception. The
non-erratic means that we cannot derive knowledge of water by the
perception of a mirage which is an illusion or erratic. Perceptional
knowledge must be real, actual, discrete, specific, particular and not
vague, visionary or general.

INFERENCE (anumina) is defined as that knowledge which is
preceded by perception. It may be a priori, from cause to effect ; e.g.,
on seeing clouds, one infers that it is going to rain; or it may be a
posteriori, from effect to cause; e.g., on seeing a river swollen, one
infers that there has been rain. It may also be what is termed ‘commonly
seen,” which is knowledge of one thing derived from the perception of
another thing with which it is commonly seen; e.g., on seeing a rain,
one infers that there are clouds.

COMPARISON (upamdna) is defined as knowledge of a thing
derived from its similarity to another thing previously well known. For
example, one is told that a water-buffalo resembles a cow. Then ong
goes into a region where the water-buffalo lives and, on seeing an animal
resembling a cow, one concludes that it must be a water-buffalo.

VERBAL TESTIMONY ($abda) is defined as the instructive asser-
tion of a reliable person, that is, one who is possessed of true knowledge
and is truthful. This may be about things which can be seen or about
intangible realities. The first can be verified, but one must depend
upon inference to ascertain the verity of the latter.

The sphere of perception is the present ; that of inference is the past,
present, and future; while comparison is an instrument of perception,
enabling one to know an object designated by a name. It has been said
that it is by means of these four sources of right knowledge that the
affairs of men are conducted.
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2. “THE OBJECTS OF RIGHT KNOWLEDGE [prameya] are
the soul [atman], body [$arira], senses [indriya], objects [artha], intelli-
gence [buddhi], intellect [manas], activity [pravrtti], fault [dosa],
re-birth [pretyabhava), fruit [phala], pain [dubkha], and release
[apavarga].’”!

There are innumerable objects that might serve as the objects of
right knowledge, but these twelve are especially listed because knowledge
of truth about them is said to dispel all delusions and lead to salvation ;
while false knowledge concerning these tapics holds man in the bondage
of human sorrow and suffering. It is not the object of Nydya to explain
all that is known about these several topics ; that is left for the more
speculative systems.

The marks of the souL (atman) are said to be desire (icchha),
aversion (dvesa), effort (prayatna), pleasure (sukha), pain (duhkha), and
knowledge (jiiana). That is, the substance called soul is said to be the
abode of these qualities. Since the soul is one of the intangible realities,
it cannot be apprehended through the contact of the senses; therefore,
it must be known either from verbal testimony or by means of inference
from the presence of these marks.

The BoDY ($arira) is said to be the site of motion (cesta), of the
senses (indriya) and of the objects (artha) of pleasure and pain. As
such, the body is the field of the soul’s experiences as it strives to reach
what is desirable and avoid what is undesirable, all of which are made
known through the senses, the instruments through which the soul comes
in contact with the outer world.

The SENSEs (indriya) and their objects (artha) are the nose
(ghrina), the tongue (rasana), the eyes (caksus), the skin (tvak), and
the ear (§rotrani). Here are meant the powers of smell, taste, sight, touch
and hearing. They are asso iated respectively with the five elements :
earth (prthivi), water (aras), fire (tejas), air (vayu), and ether (akasa).
Their respective objects (artha) are odour (gandha), flavour (rasa),
colour (riipa), sensation (sparéa), and sound ($abda). The senses and
their objects provide five varieties of perception yielding special kinds
of knowledge according to the objects which they illumine. They will
be explained in more detail when discussing Sarnkhya.

INTELLIGENCE (buddhi) is the power of forming and retaining
conceptions and general notions; the faculty of the mind to discern,
judge, comprehend, apprehend, and understand the meaning of right
knowledge. It is that power of man which enables him to contemplate
the eternal.

The mark of the INTELLECT (manas) is the capacity for
reflection, inference, testimony, doubt, ready wit, dream, cognition,
conjecture, memory, desire, and feeling of pleasure and pain. Another

! Nydyastiva, i, 1, 9.
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indication of the intellect is its incapacity to perceive two things at the
same time even though the senses are in contact with their objects. In
contrast with the faculty of intelligence, the intellect seeks factual
knowledge which is worldly, while the intelligence aims at wisdom which
is divine.

ACTIVITY (pravrtti) is that which sets the mind, body, and voice
in motion, which may be either good or bad. It is the effect of these
actions, stimulated by desire because of false knowledge, that holds man
in bondage.

FAULTS (dosa) are the cause of all action. They are (1) Attraction,
which consists of lust, greed, craving, longing, and covetousness; (2)
Aversion, which consists of anger, envy, jealousy, and implacability ;
(3) Delusion, which consists of false knowledge, doubt, pride, and careless-
ness. The mark of attraction is attachment ; of aversion is the want
of forbearance ; of delusion is misapprehension. The worst of these is
delusion because it breeds attraction and aversion, which make one
forget that there is nothing agreeable or disagreeable to the soul and
that therefore, there is no reason to like or dislike objects.

The reason for the appearance of the faults is the incapacity
to distinguish the parts from the whole; that is, the real from the
unreal : e.g., the shapely form of a beautiful woman provokes lust,
while the sight of blood is repelling. And so it is with everything
throughout nature ; there is the twofold aspect, the real and the unreal.
Because of this false conception of the true nature of things, desires are
born which, in turn, stimulate action. Here it must be remembered that
the hatred of pain is none the less hatred ; and until all such reactions
areremoved by true knowledge, one will remain attached to theillusionary
world of name and form.

True knowledge for the reclamation of the soul is said to be acquired
by constant study and reflection on the teachings of philosophy. In
this way wisdom can be matured until all doubt has been removed, and
the mind will then awaken to the unseen reality within. Aids mentioned
which lead to this end are lectures on philosophical topics by individuals
well versed in the $astras (ancient wisdom) and discussions with teachers
and fellow-students who are sincerely seeking true knowledge.

REBIRTH (pretyabhdva) means the reappearance of the animating
principle in physical form after having passed away. Birth consists of
the connection of the soul with the body, sense-organs, and mind.
Therefore, birth is not the production of anything new, but only reasso-
ciation; while death is not the destruction of anything, but only
separation. To deny this would be to destroy the moral law that everyone
will receive his just dues. At the same time it would leave meaningless
the teachings of some of the greatest minds who have ever lived.

FRUIT (phala) is the product of all activity. It may be in the form



30 PHILOSOPHICAL FOUNDATIONS OF INDIA

of either pleasure or pain, depending upon the nature of its cause. It
is of two kinds, that which appears immediately as seen in the labours
of a carpenter, or that which appears after a lapse of time as seen in
the planting of seed by a farmer. The same principles operate in man,
for the body is merely a field where the harvest of the soul will be repeated
according to past conduct. The fruit of right conduct in the world of
affairs may appear as companionship, progeny and wealth, which are
merely the sources out of which joy may be experienced.

PAIN (duhkha) is an impediment that hinders the progress of the
soul. The body is said to be the abode of pain; the senses are the
instruments of pain ; the intellect is the agent of pain; birth, then, is
association with pain; therefore, life is a passing experience of sorrow
and suffering. Pleasure is but an interval, for all pleasures are attended
with suffering of non-fulfilment which produces constant mental suffering.
It can, therefore, be said that he who is addicted to the pursuit of pleasure
is in reality given to the pursuit of pain, for there is no pleasure in the
attainment and enjoyment of which pain in some form or other is not
present.

RELEASE (apavarga) is defined as absolute deliverance from pain.
Only the soul which is no longer associated with the body, sense-organs,
and intellect is freed from pain. This will come to pass when one sees
that all pleasures of the world are tinged with pain, and that the body,
senses, and intellect are the vehicles of pain. When the mind is awakened
to the true nature of things by right knowledge, pain will fade away as
the darkness of the night before the rising sun. The faults will have
disappeared, and there will be no longer any incentive to action, which,
in turn, will free the soul from future rebirths. The Sastras teach that
man must learn to discriminate : (1) that rebirth, fruit, and pain are the
things to be known ; (2) that action and faults are to be avoided ; (3)
that release is to be attained ; and (4) that knowledge of Truth is the
means of its attainment. It is by constantly turning over the thoughts
of these teachings in one’s mind that the vision of true knowledge appears.

True knowledge is developed first by learning to withdraw the senses
from their contact with their respective objects in the outer world.
When this has been accomplished, they must be held steadfast by
retentive effort, and then the mind will unite with the soul when know-
ledge of the Truth will begin to dawn. This is made to happen by a
strong desire to know the Truth. By habitual cultivation of this state,
the mind learns to repose in the soul, and cognition of the eternal reality
soon arises.

There are many objects which force themselves upon the consciousness
with such intensity that the mind cannot achieve this state of abstraction,
such as hunger, thirst, heat, cold, disease, and the elements. The

ractices of Yoga have been devised to enable one to overcome even
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these obstacles. This capacity for the practice of Yoga comes from
the accumulation of previous effort in past lives, for it is said that the
virtue born of the practice of Yoga accompanies one even into another
life. Preparation for the practice of Yoga is the study of philosophy.

3. “DOUBT [sarmfaya], which is a conflicting judgment about the
precise character cf an object, arises from the recognition of properties
common to many objects, or of properties not common to any of the
objects, from conflicting testimony, and from irregularity of perception
and non-perception.’’

Doubt must not be confused with error, which is false knowledge,
while doubt is incomplete knowledge which serves as the incentive for
investigation. False knowledge may produce conviction which puts the
mind to sleep by removing all desire for further knowledge. Here error
is defined as that which does not lead to successful action ; for example,
it is impossible to fulfil the expectations created by hallucinations. In
other words, the ideal world of thought must correspond to the outer
reality in order to be considered true. The rules of Nyaya are to be
used when doubt has arisen in the mind, and it becomes necessary,
therefore, to examine reality for confirmation.

The following examples will make clear the five kinds of doubt :

(1) Recognition of common properties; e.g., being unable to
determine in the twilight whether an object is a post or a man, for
the property of tallness belongs to both.

(2) Recognition of properties not common ; e.g., being unable to
determine whether a sound is eternal or non-eternal, for the property
of sound does not abide in either men, animals, or plants which
are non-eternal, nor in the elements, which are eternal.

(3) Conflicting testimony ; e.g., being unable to decide whether
the soul exists or does not exist from the mere study of philosophical
writings which set forth convincing arguments on both sides.

(4) Irregularity of perception; e.g., being unable to determine
whether water is perceived when it is seen in a tank where it actually
exists, or when it is seen in a mirage where it really does not exist.

(5) I.regularity of non-perception ; e.g., being unable to determine
whether water exists in a vegetable, such as a carrot, where it really
exists but cannot be perceived, or if it exists on dry land, where it
does not exist and also cannot be perceived.

4. '"PURPOSE [prayojana]is that with an eye to which one proceeds
toact.”

Purpose serves as the motive behind all action which may be to
attain something or avoid something. Until there is purpose, there can
be no successful action ; therefore, a wise man never engages in purpose-

1 Nydyastira, i, I, 23.
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less action. It is said to pervade all living beings, all acts, and all systems
of right knowledge.!

5. “A FAMILIAR EXAMPLE [drstinta] is the thing about which
an ordinary man and an expert entertain the same opinion.”?

Both scientists and ordinary men accept the general proposition that
whenever there is rain there must be clouds ; therefore, such an example
can be used as an example in the process of reasoning from the known
to the unknown. .

6. “AN ESTABLISHED TENET [siddhanta] is a dogma resting on
the authority of a certain school, hypothesis, or implication.’’s

There are four kinds of dogma :

(x) A dogma of all the schools is defined as a tenet which is not
opposed by any school and which is claimed by at least one school ;
e.g., all schools accept earth, water, light, air, and ether as the basic
five elements, and smell, taste, colour, touch, and sound as the objects
of the five senses.

(2) A dogma peculiar to some school is defined as a tenet which
is accepted by similar schools, but rejected by opposite schools ;
e.g., the Samkhya doctrine proceeds on the established premise that
““a thing cannot come into existence out of nothing.”

(3) A hypothetical dogma is defined as a tenet which, if accepted,
leads to the acceptance of another tenet ; e.g., the acceptance of the
doctrine that there is a soul apart from the senses, because it can
recognize one and the same object by seeing and touch, implies
(a) that the senses are more than one ; (b) that each of the senses has
its particular object ; (c) that the soul derives its knowledge through
the channels of the senses ; and (d) that a substance which is distinct
from its qualities is the abode of them. Many other implications
could be cited.

(4) An implied dogma is defined as a tenet which is not explicitly
declared as such, but which follows from the examination of parti-
culars concerning it, e.g., the discussion whether sound is eternal or
non-eternal implies that sound is a substance.

. “THE MEMBERS [avayava] (of a syllogism) are proposition
[pratijfia], reason [hetu], example [uddharana], application [upanaya],
and conclusion [nigamana].’’

The members are the logical steps used to establish the object of
knowledge. Together they combine the four means of right knowledge :

(r) Proposition is the enunciation of the object of knowledge to
be proved as set forth in the Sastras or by Verbal Testimony.

1 Nydyasttra, i, I, 24. $ibid, i, I, 25.
3 jbid, i, I, 26. 4ibid, i, I, 32.
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(2) Reason is the vehicle of Inference used to prove the proposition.

(3) Example is an object of Perception.

(4) Application consists of Comparison.

(5) Conclusion shows the convergence of the four means of right
knowledge toward the same object.

The application of the members of a syllogism can best be seen from
the classic example :

(1) Proposition This hill is fiery.

(2) Reason Because it is smoky.

(3) Example  Whatever is smoky is fiery, as a kitchen.
(4) Application Similarly this hill is smoky.

(s) Conclusion Therefore this hill is fiery.

These five members form the integral part of a syllogism designed
to demonstrate the truth concerning a particular statement or object.
In order to establish the object to be examined, later commentaries have
introduced five additional members ; however, they do not form any
part of the actual argument. They are:

.....

e.g., is this hill fiery in all its parts, or in a particular part ?

(2) Doubt (sarh$aya), which is questioning the reason; e.g.,
that which is called smoke may be dust.

(3) Capacity ($akyaprapti), which is to determine if the example
warrants the conclusion ; e.g., is there always smoke where there is
fire ? It is not seen in a molten ball of steel.

(4) Purpose (prayojana), which is to ascertain if the object is
something to be sought, avoided, or ignored.

(5) Removal of all doubt (sam$ayavyudasa), which is to make
certain that the opposite of the proposition is not true; e.g., it is
settled beyond any measure of a doubt that wherever there is smoke
theré is fire.

The function of the Proposition is to connect with the substance the
attribute to be demonstrated ; for it enunciates the thing to be proved
and renders the operation of the other members of the syllogism.

The function of the Reason is to state that the attribute to be
demonstrated is the cause of demonstration ; for it furnishes the means
by which a thing is proved. It is brought forward in the Example and
the. pplication; and by its predication, the re-statement of the proposition
in the Conclusion is possible. It may accomplish its purpose either by
affirming the character of the Example or by denying it.

The function of the Example is to show that the two attributes are

~c
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related in the same substratum as the thing to be demonstrated and the
means of demonstration. It consists of a familiar instance which is known
to possess the property to be established and which implies that this
property is invariably contained in the reason given. The Example can
be either affirmative or negative. A negative Example is a familiar
instance which is known to be devoid of the property to be established
and which implies that the absence of this property is invariably rejected
in the reason given. As such, it furnishes the resemblance or difference
as the means of the demonstration of the thing to be proved and makes
Application possible through resemblance to it.

The function of the Application is to demonstrate that the attribute
which is the means of demonstration co-exists with the attribute which
is to be demonstrated. It consists of a statement which brings forward
the attribute which the thing to be demonstrated possesses, to show that
it is or is not in common with the Example. Without Application, the
attribute, which is the cause of the demonstration, cannot be brought
forward in the thing; and it cannot, in consequence, demonstrate the
object.

The function of the Conclusion is to exclude all contrary conclusions
against the proposition to be proved. It brings together the Proposition,
Reason, Example, and Application ; otherwise, the various members
cannot operate toward the same end and thereby produce proof. In
other words, the Conclusion exhibits the capacity of all the members
to operate as a unit and prove the truth of a single statement.

8. “CONFUTATION [tarka], which is carried on for ascertaining
the real character of a thing of which the character is not known, is
reasoning which reveals the character by showing the absurdity of all
contrary characters.’’?

Confutation is a conjecture for the sake of knowledge of truth in
respect to an unknown object by elimination of all contrary suppositions ;
e.g., is the soul a product or a non-product ? If the soul is a non-product,
it will experience the fruit of its action and will on the eradication of
the cause of re-birth, attain release ; therefore, re-birth and release will
be possible. If it is a product, these will not be possible, because the
soul’s connection with the body, mind, and senses will not be the result
of its own action, nor will it experience the fruit of its own action. The
phenomenon of re-birth and relea¥e is well known and established ;
therefore, the soul must be a non-product. Conjecture in this form is
called Confutation. This is not knowledge of the truth which ascertains,
determines, and makes certain that the soul is such and such and nothing
else. It leaves the supposition to which assent is given to hold the field
undisputed ; after which knowledge of the truth is produced through
the application of the means of right knowledge. For this reason Con-

! Nydyastitra, i, I, 40.
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futation is said to be only in association with the other means of knowledge
and is, therefore, mentioned separately.

"9. “ASCERTAINMENT [nirnaya] is the removal of doubts, and
the determination of a question, by hearing two opposite sides.”’

Ascertainment is the determination of the object by means of opposite
views after a first impression which creates a doubt. The sequence of
investigation is as follows: first impression, doubt, opposite views,
application of the rules of reason, determination of the object, ascertain-
ment, and knowledge of reality. Doubt is the result of first impression,
and gives impetus to investigation in order to ascertain the truth. There
is no need of ascertainment in the case of direct perception or in reading
authoritative texts,

I0. “DISCUssION [vada] is the adoption of one of two opposing
sides. What is adopted is analysed in the form of five members, and
defended by the aid of any of the means of right knowledge, while its
opposite is assailed by confutation, without deviation from the estab-
lished tenets.”’3

The purpose of Discussion is to arrive at the truth of the proposition
under consideration. This may be by discussing the topic with anyone
who is a sincere seeker of Truth. It is not necessary to establish one’s
belief. Itisenough to desire merely to submit one’s views for examination
in order to ascertain the Truth. The discussion does not necessarily
have to take into consideration the opposite opinion ; it is enough to
put any proposition to the test of logic. The usual procedure is to
maintain the thesis by means of valid knowledge and to attack the
counter-thesis by means of confutation.

I1I. “CONTROVERSY, POLEMICS [jalpa], which aims at gaining
victory, is the defence or attack of a proposition in the manner aforesaid,
by quibbles, futilities, and other processes which deserve rebuke.’’*

A polemist is one who engages in an argument for the sole purpose
of victory. He has no desire to gain further knowledge of Truth, and
therefore, will employ any device of debate in order to win. These are
usually of a negative character, such as quibbling, putting up futile
arguments, or resorting to one of the occasions for rebuke, such as
evading the issue.

12. “caviL [vitapda] is a kind of wrangling, which consists in
mere attacks on the opposite side.”’

Here there is no desire to establish any proposition. The only interest
is to heckle the speaker by carping and offering frivolous objections.

Polemics and Cavil ing, which are considered as forms of Discussion,
may be used by one in search of Truth in order to protect one’s growing
knowledge which has not yet matured into a full blossomed conviction,

1ibid, i, I, 41. *ibid, i, II, 1.
s ibid, i, II, 2. ¢ibid, i, II, 3,
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Frequently the student will encounter objectionable personalities who
have not attained true knowledge but who are overcome with their
intellectual attainments in the field of philosophical thought. These
people, not being possessed of a noble character, will violate all the
rules of propriety, having no consideration for the beliefs of another.
Under such circumstances the student is urged to make use of these
devices in order to protect his growing mind in the same way that nature
uses thorns on some plants to safeguard the growth of its fruit.

13. “FALLACIES OF A REASON [hetvabhdsa] are the erratic, the
contradictory, the equal to the question, the unproved, and the
mistimed.”’?

The classic examples given in the commentary on the text will best
serve to illustrate what is intended. They are:

(x) The Erratic is defined as the reason which leads to more
conclusions than one.

Proposition. Sound is eternal,
Erratic Reason. Because it is intangible,
Example. Whatever is intangible is eternal, as atoms,
Application. So is sound (intangible),
Conclusion. Therefore, sound is eternal.
Again :
Proposition. Sound is non-eternal,
Erratic Reason. Because it is intangible.
Example. Whatever is intangible is non-eternal, as
intellect,
Conclusion. Therefore, sound is non-eternal.

Here two opposite conclusions have been drawn from the same
reason. This is due to the fact that there is no relationship between
“intangible”’ and ‘‘eternal and non-eternal.” In other words, the
middle term “intangible’ is not pervaded by the major terms “‘eternal
and non-eternal’”’ ; therefore the reason is said to be Erratic.

(2) The Contradictory is defined as the reason which opposes what
is to be established.

Proposition. A pot is produced,
Contradictory
Reason. Because it is eternal.

Here the reason contradicts that which is to be proved, because that
which is eternal is never produced. Eternal and produced are con-
tradictory attributes and cannot abide together.

! Nydyas@na, i, II, 4.
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(3) Equal to the Question (i.e., Petitio Principii) is defined as the
reason which provokes the very question for the solution of which it
was employed.

Proposition. Sound is non-eternal,

Reason which is Because it is not possessed of the attribute of
Equal to the eternality.
Question.

Here nothing new is contributed to the argument. The reason merely
begs the question, for “non-eternal” is the same as ‘‘not possessed
of the attribute of eternality.” In other words, the subject matter
of the topic is advanced as the reason for the desired inference. This
stops the argument and makes the investigation of Truth impossible.

(4) The Unproved is defined as the reason which stands in need
of proof, in the same way as the proposition does.

- Proposition. Shadow is a substance,
Unproved Reason. Because it possesses motion.

Here it is necessary to prove the reason as well as the proposition ;
therefore, the reason cannot be used.

(5) The Mistimed is defined as the reason which is adduced when
the time is passed in which it might hold good.

Proposition. Sound is durable,
Mistimed Reason. Because it is manifested by union, as a colour.

The colour of a pot manifests the instance when the pot is revealed
by the light of a lamp; however, the colour was there before its
recognition, and it remains after the lamp is taken away. This is
not the case with sound, for it does not come into being until after
a drum is struck with a drumstick. It did not exist before the drum
was struck and it does not remain after the drum is struck ; therefore,
the analogy betweem colour and sound is not complete, and the
reason is said to be mistimed.

14. “EQUIVOCATION [chala] is the opposition offered to a
proposition by the assumption of an alternative meaning.”?
Equivocations are of three sorts:

(1) Playing upon words (vdcas). This consists of wilfully taking
a term to mean something different from that intended by the
speaker ; e.g., taking the word quadruped to mean four-legged table
instead of an animal.

(2) Generalizations (simanyas). This consists of asserting the
impossibility of a particular because of the impossibility of the whole ;

1ibid, i, II, 10.
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e.g., to deny that a particular cow is black because all cows are not

black.

(3) Metaphors (upacaras). This consists of denying the proper
meaning of a word by taking it literally when it was used meta-
phorically ; e.g., the grandstand cheered means that the people in
the grandstand cheered and not the physical structure.

15. “FUTILITY [jiti] consists in offering objections founded on
mere similarity or dissimilarity.”’?

The reply is said to be futile if it does not take into consideration the
universal connection between the middle term and the major term.
Mere similarity or dissimilarity is not sufficient. There are twenty-four
kinds of futility which aim at showing an equality of the arguments of
two sides. They are as follows :

(1)
(2)
(3)
(4)
(5
(6)
(7)
8)
(9)
(10)
(11)
(12)
(13)
(14)
(15)
(16)
(17)
(18)
(19)
(20)
(21)
(22)
(23)
(24)

Balancing the homogeneity.
Balancing the heterogeneity.
Balancing the addition.
Balancing the subtraction.
Balancing the questionable.
Balancing the unquestionable.
Balancing the alternative.
Balancing the reciprocity.
Balancing the co-presence.
Balancing the mutual absence.
Balancing the infinite regression.
Balancing the counter-example.
Balancing the non-produced.
Balancing the doubt.
Balancing the controversy.
Balancing the non-reason.
Balancing the presumption.
Balancing the non-difference.
Balancing the non-demonstration.
Balancing the perception.
Balancing the non-perception.
Balancing the non-eternality.
Balancing the eternality.
Balancing the effect.

16. “DISAGREEMENT IN PRINCIPLE [nigrahasthana] arises
when one misunderstands, or does not understand at all.”*

There is no purpose in arguing with one who reveals his utter lack of
understanding of the $ubject of investigation ; therefore, one is privileged

! Nydyasiira, i, 1I, 18. fibid, i, II, 19,
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to stop the argument. Twenty-two occasions of disagreement in principle
are listed and discussed in the text, but it is beyond the scope of this
volume to examine them in full detail. They are as follows :

(r) Hurting the proposition.
(2) Shifting the proposition.
(3) Opposing the proposition.
(4) Renouncing the proposition.
(5) Shifting the reason.
(6) Shifting the topic.
(7) The meaningless.
(8) The unintelligible.
(9) The incoherent.
(10) The inopportune.
(r1) Saying too little.
(12) Saying too much.
(13) Repetition.
(x4) Silence.
(x5) Ignorance.
(16) Non-ingenuity.
(17) Evasion. .
(18) Admission of an opipion.
(19) Overlooking the censurable.
(20) Censuring the non-censurable.
(21) Deviating from a tenet.
(22) The semblance of a reason.

LITERATURE

The Nyadyasditra is divided into five books, each containing two
chapters which were supposed to have been delivered in a series of ten
lectures. It is not known for certain that Gautama is the author of the
five books or if he actually committed them to writing, for during his
time it was customary to transmit such knowledge by oral tradition.
Nevertheless, the importance of this treatise is partly seen from the
number of outstanding commentaries that it has received. The classic
commentary is that of Vatsydyana (A.D. 450). A few other important
Hindi exponents and their works are: the Varttika of Uddyotarka
(sixth century), Tdtparyatikd of Viacaspati Miéra (ninth century),
Tatparyaparisuddhi by Udayana (tenth century), Nydyama#ijari by
Jayanta (tenth century), Nydyasdra of Bhasarvajfia (tenth century), and
the Tattvacintdmani of Gangesa (twelfth century).

Garngesa is considered the Father of the modern school and his work
is the standard text. His son, Vardhamiana, continued the tradition of
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his works. The school is called Navadvipa and flourishes to this very
day in Nudea, Bengal. The first great work of the Navadvipa school was
the Tattvacintdmanivyikhyd of Visudeva Sarvabhauma. It belongs to
the end of the fifteenth century. One of the reasons for its success was
due to the outstanding disciples of Vasudeva, the most renowned being
Caitanya, the famous Vaisnava reformer. In the seventeenth century,
Annamh Bhatta tried to evolve a consistent system from the ancient
and modern schools of Nyaya. To-day his Tarkasamgraha is a popular
manual of the Nyaya school.

The traditional use and application of the teachings of the Nyaya
has best been preserved for us to-day in Tibet, where the Nyaya holds
its supreme position as being the foundation for all philosophical inquiry.
To-day in the great monastic universities of Lhasa, regardless of what a
student may eventually undertake to study, he must devote about four
years mastering the teachings of the Nyaya. This knowledge has been
passed down through Buddhist teachings from Asanga, who is said
to have introduced first the principles of Nydya into the practice of
Buddhistic circles. Another renowned teacher of Logic was Vasubandhu,
who was the teacher of Digniga. His famous pupil was Iévarasena, the
teacher of Dharmakirti (seventh century). Both Digndga and Dhar-
makirti were natives of Southern India and born from brahman parents.
Dignaga won his fame as a powerful logician in a famous debate with a
brahman named Sudurjaya at the Nalanda University, the centre of
Buddhistic learning for almost a thousand years. The continuator
of Dharmakirti’s teachings emerged a generation later in the person of
Dharmottara, through the intermediate pupil, Devendrabuddhi. To-day
the teachings of Dharmakirti are the standard text studied in Tibet ;
the Tibetans provide their own commentaries, but it is praiseworthy
that these writings live to-day in their traditional form.

VAISESIKA

THE term Vaidesika is derived from the Sanskrit word ‘“‘videsa,’”’ which
means the characteristics that distinguish a particular thing from all
other things. As a system of philosophy, the Vaidesika teaches that
knowledge of the nature of reality is obtained by knowing the special
properties or essential differences which distinguish nine Eternal Realities
(Dravyas) : Earth (Prthivi), Water (Apas', Fire (Tejas), Air (Vayu),
Ether (Akasa), Time (Kala), Space (Dik), Soul (Atman), and Mind
(Manas).

The importance of the teachings of Vaidesika as contrasted with
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other teachings is best illustrated by the classic example of the post and
the thief. If we see a tall object in front of us when walking in the
twilight, a doubt arises in our mind as to whether the tall object is a
post or a thief, and because of this uncertainty we suffer from fear. This
is due to the fact that we see only the common property of tallness
which belongs to both post and thief. If we had knowledge of the
properties which distinguish a post from a thief, there would be no doubt,
and, consequently, no suffering of fear. The same condition obtains in
regard to all objects in the world around us. When we have knowledge
of the distinguishing characteristics of the reality, objects of perception
will no longer awaken within us the feeling of attraction or aversion which
is the source of all misery. This is why the teachings that reveal to us
knowledge of this sort are called Vaidesika. -

The founder of the Vaiesika was Kanida, also known as Kanabhuj
or Kanabhaksa. These names are merely descriptive of his accomplish-
ment, for his real name appears to have been Ka$yapa. The name
Kanida is derived from kapa, “‘atom.” and ad, “to eat,” literally, the
“atom-eater.””” He is so named because he resolved reality to its smallest
possible division, which is called anu in Sanskrit and commonly translated
as “atom.”

The system has also been called Auliika which comes from ulika,
“‘owl.” This name is said to be descriptive of Kanada’s habit of medi-
tating all day and seeking his food during the night like an owl. It is
the common practice of yogis to sleep by day and practise by night ;
so it is quite possible that Kanada followed this routine of living.

Kanada is not the originator of these teachings, for they have existed
in the minds of the enlightened ones from time immemorial ; however,
he is credited with having given us the first systematic account of them.
There is little available historical information on the personal life of
Kanida, and there is much speculation as to when he actually lived.
The weight of authority places him in the third century B.c.

PURPOSE

The purpose of the Vaisesikasiitra is best understood from the story
of how it happened to be written. It is told that in times past a group
of worthy disciples desiring to throw off the cloak of suffering that
shrouds human existence entered the first stage of self-culture known
as Hearing (Sravapa), which means to acquire information or under-
standing by merely listening to the teachings of the sacred writings.
These are the various Srutis (Vedas or revealed knowledge), Smyitis
(traditional knowledge, such as the philosophical teachings), Itihasas
(historical literature), and Purénas (teachings of the origin of the universe).
After an exhaustive search, they concluded that the fundamental means

D
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of escape from human bondage was to attain a direct vision of the reality
of the Self. With the need further to elaborate their faith, they entered
upon the second stage of self-culture, called Manana, which consists of
discriminative understanding, rather than simple belief. With this
purpose in mind, they approached the renowned sage, Kanida, beseeching
him to reveal to them rationally the means by which they could attain
Self-Realization, and thereby be forever released from the coil of mortality.
In response to their sincere desire to know the path which leads to
Self-Realization, Kanada, full of compassion, set forth the true nature
of reality. His treatise, the Vaidesikasiitra, is frequently called a
Moksasastra, because it teaches the doctrine of liberation ; and because
it also teaches that Self-Knowledge and Self-Realization are the means
of attaining liberation (Moksa), it is sometimes called an Adhyatmas$istra,
‘“treatise about the Supreme Spirit.”

Liberation (Moksa) cannot be attained by the cessation of pain alone,
for there is still the memory (Samskara) of past pain and the ever present
potentiality (Adrsta) of future pain. This potentiality is the resultant
energy abiding in the soul as potential energy in consequence of previous
action. This is said to be the cause of all suffering, because it urges the
Real Self to seek or avoid the illusive phantoms of worldly existence.
It is possible to neutralize this resultant energy by the practice of Yoga,
the third stage of self-culture. But the prime prerequisite is claimed to
be an intellectual insight into the true nature of reality.

SCOPE

The VaiSesika accepts the universe as it is found extended in space
and changing in time, displaying a medley of sounds, colours and forms
of the phenomenal world. By the process of reason it organizes this
chaotic mass into a coherent and intelligible whole, and exhibits a system
that sets forth the cosmic plan which shows the interrelation of all its
parts into a synthetic whole, operating with such perfection that its
very conception is spiritually exhilarating.

The criterion of truth is the correspondence between the subjective
world of thought and the ob]ectwe world of form. Reality is pervaded
by existence ; therefore, to be real is to exist, and to exist is to be know-
able; so when there is perfect harmony between the inner and outer
world, the truth of reality is said to cast its light.

As a system of philosophical thought, the Vaiéesika is intended only
for those interested in the phenomenal world as it pertains to the fulfilment
of life’s purpose. The principal question the Vai$esika endeavours.to
answer is “What are the basic realities of nature ?”’ There is no desire
to Indulge in intellectual speculations about the origin of things, but
only to seek the practical means of philosophical insight. The sole interest
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is to analyse and synthesize the world of experience, striving to explain
rationally the true nature of things.

Kanada reduces this objective world of infinite variety to nine
ultimate realities, beyond which the mind cannot go and without which
the objective world could not exist. He removes the illusions of life
and lifts the veil of mystery from all forms, leaving reality naked in all
its simplicity and beauty. As yarn is shown to be the reality of cloth
which is only the appearance of a new form, Kanada discloses the reality
behind all the objects of experience, the concepts of thoughts, and all
the movement of heavenly bodies. He reveals the workings of the
invisible forces of nature and indelibly imprints upon the mind that the
diversity of forms is nothing but a reflection of the nine basic realities
which, if realized, will enable us to attain the goal of absolute freedem.

The method of observation by which the characteristics of the nine
Eternal Realities can be known is stated in the VaiSesikasitra, as follows :

“The Supreme Good [results] from’ the knowledge, produced by a
particular dharma, of the essence of the Predicables [Padarthas], Sub-
stance [Dravya], Attribute [Guna], Action [Karma], Genus [Samanya),
Species [ViSesa], and Combination [Samavaya], by means of their
resemblances and differences.’’!

Kanada then shows that Attribute, Action, Genus, and Species exist
because of their combination with Substance (Dravya), in which they
inhere, These can no more exist without Substance (Dravya) than a
shadow can exist without its substance, for they are not realities ;
therefore, they must inhere in something in order to manifest. In the
same manner, Combination is shown to be inseparably connected with
Substance (Dravya); as heat is associated with fire, one cannot exist
without the other. Finally, Substance (Dravya) is shown to be the
foundation of the universe and is resolved into the nine Eternal Realities.

In the teachings of the Vaidesika are to be found references to the
laws which have served as the means of all ancient knowledge of the
composition and transformation of substances, the action of forces on
moving bodies, and the sciences dealing with heat, light, sound, electricity,
and magnetism. Even the bases for ethics, sociology, and psychology
are intimated ; but it is beyond the scope of this volume to point out
the philosophical foundations for these subjects.

PHILOSOPHY

The nine Eternal Realities according to the Vaisesikastitra are :
“Earth [Prthivi], Water [Apas], Fire [Tejas], Air [Vayu], Ether
[Akada], Time [Kala], Space [Dik], Soul [Atman], and Mind [Manas]
(are) the only Substances [Dravyas].”?
1Vaidesihashiva, i, 1, 4. sibid, 4, I, 5.
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The following discussion will show why the early teachers found it
necessary to postulate these nine ultimate realities and no others in
order to account for all known phenomena of Nature.

Paramdnus

The first four Eternal Realities, Earth, Water, Fire, and Air, are
considered together under the term Paramanus, which are the ultimate
elements out of which they are composed. Paramanu is a Sanskrit
term composed of anu, meaning that beyond which there can be no
division, and the superlative prefix parama ; therefore, the term means
the smallest possible division of matter, beyond which further division
is impossible, or that whole which has no parts. The word has been
translated into English as “atom” which does not give precisely the
same meaning as Atom is understood to-day ; however, if the definition
as given to Anu is held in mind, no harm will be done in using the term
“Atom.”

Logical necessity showed the ancient thinkers that it was not plausible
to go beyond the concept of Anu, otherwise a small thing, such as a grain
of rice, would be of the same dimension as a large thing, such as Mount
Everest ; for both of them would possess an infinite number of parts.
And since by logic it is impossible for something to come out of nothing,
it was necessary to stop with some existent Reality; so the logical
concept of Paramanus was postulated. By definition it is without parts,
which means that it was not produced, and cannot be destroyed, since
destruction involves the separation of parts; therefore, it is eternal.
For the same reason it has no magnitude ; therefore, it does not occupy
any space and has no inside or outside. It is super-sensible, that is,
transcendental in the same way that light is beyond the range of smell ;
therefore, it can be conceived only by the mind.

We do not doubt the actual existence of sensible matter of the objec-
tive world, for its very persistence establishes its existence. The fact
that it is something apart from ourselves is proved from the fact that it
does not yield to our influence as do ideas and thoughts of the mental
world which we can call into being and banish at our will. The objective
world is observed only when we come in relation to it, and it reveals the
same forms to everyone, as for example, when everyone reports the
same form on the observation of a chair ; while the inner forms of ideas
and thoughts of the subjective world cannot be observed by others ;
for example, only one individual can see a dream. If, then, the sensible
world exists, it must be made of Paraminus, which are the logical
ultimates of all things.

The emptiness of matter has been proved to-day by our own scientists
employing Western methods. They have been able to show us that a
block of marble contains more space than it does solid substance. This
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has been established from the fact that all mass is composed of atoms,
that is, the smallest possible division of particles, which physicists have
found to be nothing but a microcosmic reproduction of the macrocosm ;
for each atom contains a nucleus called a proton analogous to our sun,
and around this nucleus revolve what are called electrons corresponding
to our celestial bodies. The distances between the proton and constituents
of an atom are proportionately the same as between the sun and the
planets of our solar system.

There are logical reasons, also, why all sensible matter must contain
space. The fact that all mass is capable of being compressed means, by
definition, that its ‘parts must be apart in order to be pressed more
closely together; for if its parts were contiguous, it would be solid,
which, by definition, is that without an internal cavity, therefore,
incapable of being compressed. Then, too, mass must be porous in order
to be operated upon by heat, which is said to penetrate the substance
in order to produce a transformation. To penetrate means to enter
into, which is impossible of a solid thing. Then, too, all mass has magni-
tude, which is defined as the capacity to increase or decrease, which is
impossible of things that are solid.

If all sensible matter did not contain empty space, we could not
accept the axiom that the Universe is pervaded by some cosmic force
or power, whether it be called God or Nature. All religions, beliefs, and
philosophies are in accord that this cosmic force or power is omnipresent,
that is, pervading all space and manifesting itself in all things. If the
objective world of diversified forms known to our senses is to be pervaded
by this cosmic force, it means that all sensible matter cannot be composed
of hard, solid particles of extended matter with magnitude so related
as not to have any intervening space. If this were the case, it would
be impossible for all sensible matter to be pervaded, which is a principle
universally accepted.

If science has shown us that matter is merely an extension of the
invisible, the question arises, how can something of magnitude be
produced from something without magnitude ? This can best be illus-
trated by an example from mathematics, which deals in the realms of
abstraction. Through a process of logical reason in the analysis of
matter, we arrive at a place beyond which further division would involve
us in the fallacy of regressus ad imfinitum, which no reasonable person
can admit. This ultimate position is designated a point, which is defined
as that which has neither parts nor extent, but position only ; therefore,
it can be considered only from its position, which is a stress in the universal,
all-pervading cosmic force out of which all things come. As such, it
occupies no space, has no inside or outside; having no parts, it is not
produced and cannot be destroyed, which involves the separation of
parts ; therefore, it is eternal, and it has no magnitude, that is, no
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length, breadth, or thickness. This positional reality is what is meant
by the Sanskrit word Anu and the superlative of the term, Paramanu.

If, at least, two points (anus) associate themselves in such a manner
as to combine along a common axis, the resultant effect is classified as
a binary or a form consisting of two variables. This form is described
as a line which is defined as a series of related positions or association of
points so co-ordinated to have a single axis. In Sanskrit this binary
form is known as a Dvyanuka, and is described as having extended
position with length and breadth, but no thickness.

To produce the third element of thickness necessary for the creation
of all visible phenomena having magnitude, it is necessary for, at least,
three lines to associate themselves in such a manner that they will
combine to form an integral whole, operating and functioning as a single
system. This system is technically classified as a ternary form, that
is a rational, integral, homogeneous function of a set of three variables.
In Sanskrit it is designated as a Tryanuka or Trasarenu. To produce
this form, three lines must remain apart and relate themselves on different
planes so as not to form a more extended line, e.g.

S\
:
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In this manner they produce an independent unit, operating as a separate
system with its own sphere of influence apart from the individual points
from which it is made. This combination of lines gives thickness to the
former unit having only length and breadth, and thus produces all
visible forms known to us in the objective world, varying only in the
degree of intensity of the association forming either vaporous clouds or
a glittering diamond.

In this manner, all the objects of the phenomenal world are produced.
So, in the last analysis, everything is but an appearance of an intangible
reality ; that appearance is the magnitude called mass, which is only a
means of measurement and not an actual reality. These new forms act
independently from their fundamental constituent parts in the same way
that a gyroscope exerts its own influence when it is operating.

The paraminus are super-sensible, that is, they are beyond the
range of sense perception in the same way that all flavours are beyond
the range of smell. Therefore, they cannot be classified according to
such standards as weight, measure, shape, size, and such means that
are customarily used. Their existence is known only by the manifestation
of the attributes which inhere in them ; therefore, they must be classified
accordingly. There are certain attributes which they all have in common ;
for instance, when they are so associated to produce the various forms of
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the objective world, they are all impenetrable, therefore, this attribute
is called one of their General Qualities (Simanya Guna). But knowledge
of General Qualities which are common to all things of magnitude does
not enable us to isolate and comprehend the ultimate variables out of
which all things are produced.

The fact that there is a diversity of forms assures us that there must
be several different kinds of ultimate Paramanus ; otherwise, everything
would be of the same nature, varying only in form, such as the infinite
variety of pottery forms that can be made out of clay. The fact that
we perceive things that are made of gold means there must be another
material cause. These different kinds of materials out of which things
are made have attributes which distinguish them one from another, and
these attributes are so intimately associated with their substance that
their removal means the absence of their substance. For example, if
the attribute of being golden is removed from a gold chain, there can
be no chain, for gold is the substance of golden. Attributes of this
description are termed Special Properties (ViSesas), that is, those qualities
which are so inalienably associated with their substance that they cannot
be removed without altering the nature of the substance in which they
inhere. Therefore, it is by the Special Qualities (Vifesds) that the
Paraminus must be classified. There are only four which we can use,

namely : 1. Odour (Gandha)
2. Flavour (Rasa)
3. Form (Ripa)
4. Touch (Sparfa)?

By means of these four Special Properties (ViSesas) the Paramanus
can be classified and in no other way, for these qualities alone show the
essential difference between the Paraminus. These four qualities as
attributes cannot manifest themselves without a substance, and since
they are essentially and basicly different, the substance with which they
are inalienably associated must likewise be different. Therefore, to
classify the different kind of substances it is necessary to find :

1. That form of matter from which odour (Gandha) cannot be
eliminated. ‘

2. That form of matter from which flavour (Rasa) cannot be
eliminated. .

3. That form of matter from which form (Riipa) cannot be
eliminated.

4. That form of matter from which touch (Sparfa) cannot be

eliminated.
is a technical term generally translated as Touch, and used to mean the sense

18 e
of iee&:?:s the impression leg on the consciousness rather than its tactual meaning.
As, for example, one is touched by an act of kindness.
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* An examination of the objective world will clearly show us that there
are certain forms of matter with which these four Special Properties
(Videgas) are so closely allied that, if the quality is removed, that parti-
cular form of matter can no longer obtain, in the same way that the
removal of fragrance from perfume destroys perfume which is, by
definition, a substance with an agreeable odour; and the removal of
wetness from water, destroys water, which is wet by its very nature.
In each case there is some form of extended matter which is the means
by which each particular quality is enabled to manifest. In Sanskrit
they have been technically called Prthivi (Earth), Apas (Water), Tejas
(Fire), and Vayu (Air). They are collectively called Bhiitas in Sanskrit,
““that which has been,” and are considered as compound and produced
forms of matter. Only the Paramianus are considered real because they
are self-subsisting and unproduced. They may be classified as follows :

1. The Paraminus which originate odour.
2. The Paramanus which originate flavour.
3. The Paramanus which originate form.
4. The Paramanus which originate touch.

This classification does not mean that several of these Special Proper-
ties (ViSesds) cannot manifest themselves in a single form of matter ;
but only that each class of matter has one Special Property (Viesa)
which cannot be removed without bringing about a radical change in
the nature of that particular form of matter.

The different classes of matter are described as follows :

“Earth [Prthivi] possesses odour [Gandha], Flavour [Rasa], Form
[Riipa], Touch [Sparéa).”

“Water [Apas] possesses Flavour [Rasa], Form [Riipa], and Touch
[Sparéa] and is fluid and viscid.”

“Fire possesses Form [Riipa] and Touch [Spar$a].”

“Air [Vayu] possesses Touch [Spar$a].”’?

The classification of these categories shows that the range of each
succeeding one is wider and more subtle than the preceding one. This
is best illustrated by a concrete example :

1. An apple has odour, flavour, form and touch.

2. A glass of water has flavour, form and touch, but no odour.
3. A flame has form and touch, but no odour or flavour.

4. A gust of air has touch, but no odour, flavour or form.

This means that the element Air must be more subtle than the element
Earth, for Air is able to pervade Earth as seen from the fact that Earth
has Touch ; but Earth does not pervade Air, which has only Touch.

1 Vailesibastitra, ii, I, 14.



VAISESIKA 49

These four categories of matter make themselves known to us by
means of special senses which must be made from the same essential
ingredients. The truth of this is based on the principle that the material
cause can be found in the effect; for example, a cotton blanket must
be made out of cotton. We know that each sense is capable of perceiving
only one of the Special Properties (Viéesas) ; for example, the eye can
see only forms, it can never smell odours or taste flavours, and, similarly,
for the other senses. That which a sense is capable of perceiving is
determined by that which it is capable of producing ; for example, arti-
ficial pressure on the optic nerve produces light, never odours or flavours ;
the olfactory nerves always produce odours, never light or flavours ;
the taste buds always produce flavours, never light or odours. To
produce these respective qualities means that they are made of the same
ingredients ; therefore, the senses are made from the same Paramanus
that produce the respective Qualities. Because of this fact, we are able
to resolve the entire objective world of sensible matter down to terms
of Odour, Flavour, Form, and Touch.

Since nothing can be found from the unfathomable depths beyond
the starry firmament above to the core of this celestial planet bounded
by the four directions that is composed of anything besides these four
basic Realities, they are considered as the foundation and ultimate
constituents of all things in the objective world of sensible matter.

Akdsa

The fifth Eternal Reality (Dravya) is called Akaéa in Sanskrit which
is derived from the root kds, ‘“to be visible, appear, to shine, be brilliant.”
Akada is that in which things appear, that is, the open space of the sky
or atmosphere, the Ether.

In the Sdtras Ether is described as follows :

“These (characteristics) are not in Ether [Akaéa].”?

By “these characteristics’’ is meant, Odour, Flavour, Colour and
Touch, the characteristics of Earth, Water, Fire, and Air.

Akada is postulated to account for the universal phenomenon of
sound known to all of us. Perhaps it was observed that sound was not
included when speaking of the senses. This was due to the fact that the
Special Quality sound is not inalienably associated with any of the four
Elements Earth, Water, Fire, and Air. Sound can be produced in any
of them, but the removal of sound from any of them does not produce
any alteration in their essential nature; therefore, another reality
must be postulated in which sound can inhere.

That sound is an objective phenomenon is known from the fact a
single sound can be witnessed by several persons as being something

!ibid, ii, I, S.
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apart from themselves, while a ringing in the head is known only to
one individual who feels it to be within himself, that is, his sound.

The existence of Akasa is proved by another reason. It has been
shown that all discrete things are produced by Paramanus, which are
pure points, when they stand apart, and which form a co-ordinating
system of functioning variables ; therefore, there must be some Reality
to serve as the medium in which they unite to produce new forms.
Akada is postulated to account for this need.

Akisa must be a continuum which is in touch with all discrete things,
that is, all-pervading; otherwise it would be made out of Paramanus
as all other things, which is impossible, for still another medium would
have to be postulated, and so on ad infinitum. Since an all-pervading
continuum is an absolute logical necessity for the manifestation of discrete
things, Akasa must be assumed to be that medium.

As a continuum, Akaéa is absolutely continuous and selfsame, i.e.,
that of which no distinction of content can be affirmed except by reference
to something else. Therefore, it is of infinite magnitude, which means
that it has no parts, and is, therefore, indestructible and eternal. It is
motionless, because it has infinite magnitude, implying that it is a whole
without parts; therefore, it cannot be expanded or contracted, because
all movement necessitates the displacement of parts.

As a continuum, Akaéa is super-sensible and cannot be perceived, in
the same way that the Paramanus cannot be perceived. This is due to
the fact that all things are perceived by some form of contrast, which
is impossible of a uniform continuum. However, it has a special property,
sound, which is perceived by the special sense of hearing when this sense
is conditioned by the Akada. As the other senses were composed of the
same essential ingredients as were the Paramanus which produced the
qualities that the special senses perceived, so must the special sense of
hearing be essentially the same as Akasa.

The five Realities thus far discussed are collectively called in Sanskrit
Bhiitas, “‘that which has become,’” or that out of which all things come,
the ultimate essence of Nature.

Kala
The sixth Eternal Reality (Dravya) is called Kila in Sanskrit. The
etymology of this term is uncertain, but, according to one authority, it
is said to come from the root %al, “‘to calculate or enumerate,” that is,
a fixed or right point of time ; therefore, Kala is translated as “Time.”
In the Sttras, Time is described as follows :

‘“ ‘Posterior’ in respect of that which is posterior, ‘simultaneous,’
‘slow,’ ‘quick,’—such (cognitions) are the marks of Time."?

1 Vaidesihastira, ii, II, 6.
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The necessity of another reality arises from the notional ideas of
present, past, and future produced by the continual coming and going
of all manifest phenomena observed in the objective world of sensible
matter. We know that some force must be the cause of this phenomenon,
and this force must be something that effects all discrete things from
the outside. If this force resided within things, there would be no reason
for their mutual relations or for the existence of seasonal changes and
other such periodic cycles.

This force must be all-pervading, for it affects all things-at all times.
It cannot be Akada, which is all-pervading, because whenever Akasa
comes into special relationship with things, the phenomenon of sound,
its special quality, is produced ; but there is no manifestation of sound
when the force which produces all change is operating, for no one ever
heard the coming of the day and night or the passing of the seasons.
These changes do not produce sound ; therefore, the force which effects
this orderly sequence of eternal events cannot be Akaéa. Still another
reason why it cannot be Akada is proved by the phenomenon of silence,
which would be impossible, for this force is in contact with all things
at all times ; therefore, if it were Akaa, having the special quality of
sound which is manifested whenever it is in special relationship with
things, the universe would be in a constant roar, and there could be no
silence in the ethereal realms above. Therefore, this force must have
no special quality and must be only in a general relationship with all
things.

It must be agreed then that there is some general principle which
is the cause of all movement and which has only a general relation with
all things, producing the ideas of present, past, and future. This thing
is called Time (Kila). It is a reality because we cannot conceive it to
be dependent on anything for its existence.

Dik
The seventh Eternal Reality (Dravya) is called Dik in Sanskrit.
This word is derived from the root di$, ‘‘to point out, show, exhibit.”
It is the direction, the quarter, region, or cardinal point, giving rise to
the notions of east, west, north, and south. Space (Dik) is described in
the Stitras as follows :

“That which gives rise to such (cognition and usage) as ‘This (is
remote, etc.) from this,’—(the same is) the mark of Space [Dik].”?

The necessity for this reality arises from the fact that all things are
seen to have an ordetly relationship in the course of their movement,
that is, they hold a relative position. If some force did not hold things

1ibid, i, II, 10.
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apart during their career of existence, there could be no orderly succession
of periodic events.

Akaga cannot be this force for the same reason that Akasa could not
account for the phenomenon of Time (Kila), even though it is all-per-
vading. Here again, it must be some universal force, all-pervading
without a special quality, having only a general relationship with things.

Kala (Time) cannot be this force, because it must operate in the
opposite direction to Kala (Time) ; that is, it must held everything apart
in order to enable things to have positional relationship with one another.

Therefore, a separate principle must be recognized to account for
these factors, and this principle is Dik (Space). This term is customarily
translated as “Space” which is confusing until the concept intended is
clearly grasped. We tend to think of Ether (Akada) as providing the
Space in which things manifest. Dik (Space) has reference to that power
or force that holds all discrete things in their respective positions in
relation to each other as they appear in Space (Akaa). The difference
between Aki¢a, as space, and Dik, as position, is the same as a chandelier
and the room in which it hangs. The room provides the space (Akaéa),
and the chain which holds the chandelier suspended in the room is the
positional force (Dik). In this manner Dik (Space) holds all things
that manifest themselves in the all-pervading continuum, Akasa.

Atman

The eighth Eternal Reality (Dravya) is called Atman in Sanskrit
and is translated as ‘“Soul, Self, Principle of Life and Sensation, or
Abstract Individual.” Its characteristics given in the Sitras are :

“The ascending life-breath [Prana], the descending life-breath [Apana],
the closing of the eye-lids [Nimesa], the opening of the eye-lids [Unmesa],
life [Jivana], the movement of the mind [Manogati], and the affections
of the other senses [Indriya-antara-vikdrah], and also Pleasure [Sukha],
Pain [Duhkha], Desire [Iccha], and Volition [Prayatna] are marks
[Lingani] (of the existence) of the Soul [Atman].”?

The necessity for postulating another reality arises from the universal
experience of consciousness which is the property of awareness attributed
to all animated things. As a property it can have no independent
existence of its own ; therefore, it must inhere in something.

Consciousness cannot be said to be a quality of any one of the seven
realities already named. Paramanus cannot be its substance, because
it does not manifest in the various productions of Paraminus, Earth,
Water, Fire, and Air. Ether (Aka$a) is ruled out by definition, because
sound is the only property of Ether (Akasa). There is no manifestation

! Vaisesihagiira, iii, II, 4.
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of consciousness in the operations of Space (Dik) or Time (Kala) ; therefore,
they cannot be its substance.

As a general rule, consciousness is thought of in connection with the
body, but the body cannot be its substance because the body is composed
out of the four Bhiitas: Earth, Water, Fire and Air, which we have
already shown not to be the substance of consciousness. Some thinkers
agree to the fact that consciousness is not a property of the Paraminus,
Odour, Flavour, Colour, and Touch, or the Bhiitas, Earth, Water, Fire,
and Air; but they maintain that when these basic elements of Nature
combine and form a new thing, this new thing has special properties of
its own. This is true, but it does not apply to the body, because the
special property of the new thing is contained in every part of the new
thing as well as in the whole. For example, alcohol is not found in the
grain from which it is produced ; but once it is produced, the property
of intoxication is as much in a drop of alcohol as in an entire bottle.
But this is not the case with the body, for it is seen that consciousness
is not in the parts separated from the body. Then, too, the property
of intoxication endures as long as the alcohol endures ; but this is not
the case with the body, for consciousness is gone from the body during
states of trance, swoon, and at death. Consciousness does not endure
with the body as does colour, a property of the body. Even though
colour may change, it is always present so long as the body exists. Some
critics urge that consciousness changes to unconsciousness, but this
clearly is wrong, because unconsciousness is not a positive quality as are
the various shades of colour. Unconsciousness is the want of conscious-
ness. So consciousness must inhere in something else which is intimately
associated with the body.

The body cannot be the substance in which consciousness inheres for
still another reason. The body is a created thing, and, therefore, must
be made for the purpose of something other than itself, in the same
way that an automobile is made for the use of man, for it is impossible
for an automobile to use itself. It is as impossible for a thing to use
itself as it is for fire to burn fire or water to wet water. Therefore, the
mere existence of a body implies there must be something to use it.

To be conscious is to be aware, which necessitates two things, a
subject and an object, or a perceiver and that which is perceived. There
is no question about the fact that consciousness exists in the subject and
never in the object ; therefore, anything that is an object cannot be the
abode of consciousness. It is this very inner feeling that enables us to
divide the world into the two large categories of object and subject.
Another attribute that is always associated with the subject is volition,
which enables it to function ; so anything that serves as an instrument
means that it has an agent, and that agent is the subject or perceiver.
This perceiver or subject gives us the feeling of being a possessor ; for
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instance when we say, “this is My body” ; and it is postulated as the
Reality to reconcile these conditions in which consciousness dwells. It
is called Atman.

Since the body can be an object, it cannot be the seat of consciousness
which is associated with the subject. For the same reason the senses
are ruled out, for they, too, serve as objects as well as instruments of
the perceiver. Then, too, the senses are capable of perceiving only a
single class of objects, but we have the experience of seeing and tasting
an apple ; therefore, there must be something which has this manifold
perception. The mind is in a similar position, for its ideas and fantasies
are objects of consciousness, and it can be directed according to our will.
The vital processes of respiration, digestion and assimilation likewise
cannot be the seat of consciousness, for through the practice of Yoga
we can become aware of them and temporarily suspend them, still
remaining conscious.

Still other facts prove the existence of Atman as the perceiver within
us. If there was no permanent substratum in us, memory would not
be possible, and we could not have the feeling of self-identity throughout
the span of a lifetime. From infancy to old age, we pass through many
physical and mental transitions, yet we always feel we are the same
individual. Physiologists tell us that the cellular structure of the body
is completely renewed every few years. If this is the case, there must
be something which remains the same and is apart from that which is
changing in the same way that a thread strung through rose-petals
remains the same, even though the petals wilt and fall away.

The existence of the Atman offers the simplest explanation of the
most mysterious phenomena of human existence. Other explanations
which are merely dogmatic assertions or which are thinly veiled with
vague and obscure arguments cannot be accepted by a reasonable
person in the presence of such a simple principle. Then, too, no one to
date has positively proved the non-existence of Atman ; therefore, it
cannot arbitrarily be set aside.

We cannot disregard the universally accepted teaching of Moral
Justice which has been the cornerstone of the most far-reaching and far-
influencing creeds followed by man. The principle of Atman reconciles
the dogma that every man will reap according to -what he SOws, even
beyond the grave. The feeling that we have a soul is inborn in every
human being, and the doctrine of Atman affords the simplest and most
tenable explanation; so for the same reason that a man is innocent
until he is proved guilty, every man must have a Soul until it is proved
to the contrary.

The plurality of Atmanas (Souls) is established by the variety of
status which exist amongst human beings, from rich to poor, ha py to
miserable, and ignorant to wise. That the ultimate source of Atman
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must be one, in the same way as is the universal continuum, Akada, is
demonstrated by the fact that all pleasure and pain experienced by man
throughout the history of time is the same, just as all sound is the same,
no matter where or when it is experienced.

That Atman is a universal, all-pervading reality is seen from the fact
that it pervades the body as a whole; therefore, it is infinite in scope,
without parts, unproduced, incapable of destruction and, therefore, eternal.

Consciousness inheres in Atman as Sound inheres in Aka$a, that is,
it is not essential to it, for Atman can exist without the manifestation
of consciousness, as Aka$a can exist without the manifestation of sound.
Consciousness appears only when Atman is in special relationship with
something.

Manas

The ninth and final Eternal Reality (Dravya) is called Manas in
Sanskrit. This term is derived from man, ‘“to think, believe, imagine,
suppose, or conjecture.”” It is translated as “mind,” and is used in the
widest sense of the word, for it is applied to all the mental powers, that
is, the intellect, understanding, perception, sense, conscience, and will.
It refers to the entire internal organ of perception, the faculty or instru-
ment through which thoughts enter or by which objects affect the Soul
(Atman). In the Sitras it is described as follows :

“The appearance and non-appearance of knowledge [Jfiana), on
contact of the Soul [Atman] with the senses [Indriyas] and the objects
[Arthas] are the marks (of the existence) of the Mind [Manas].’”?

The necessity for postulating this Reality arises from the fact that
we observe on occasions that the Atman, which is all-pervading, does
not perceive an object even though the object is in contact with the
sense-organ which is the instrument of perception by which the Atman
perceives. Since the Atman is all-pervading, it can be in contact with
all senses at all times; therefore, if the sense-organ is in contact with
an object, there can be no reason for its lack of perception, unless the
Atman needs another instrument with which it can come in contact
with the respective senses. This phenomenon of non-perception is a
common occurrence, especially when we are deeply absorbed ; therefore,
the Reality of Manas (Mind) is postulated to explain this everyday
experience.

The existence of Manas (Mind) is clearly shown from the fact that
we can perceive only one thing at a time, and can never have a simul-
taneous perception of several objects, nor can we taste and smell an
object at the same time. Such a phenomenon should be possible if
there was a direct contact betwBen the all-pervading Atman and the
sense-organs, for, being all-pervading, there is no reason why it should

1 Vaséesikastitra, iii, II, 1.
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not receive impressions from all the senses at once. Since the Atman
does not and since we know that all perceptions are in succession, there
must be an intermediate instrument, the Manas (Mind).

That the Atman can perceive objects only by means of some instrument
of perception is seen from the need of the five sense-organs, which reveal
the objects of the external world to the Atman. We know that the
Atman perceives objects of the subjective or internal world in the nature
of ideas, thoughts, and feelings; therefore, since its nature is to use an
instrument for perceiving objects, and since each sense-organ is capable
of perceiving only its own class of objects, there must be a sense-organ
different from the sense-organs of smell, taste, sight, feeling, and hearing
in order for the Atman to perceive this new class of objects, ideas,
thoughts, and feelings ; for it would not be reasonable for this to be the
single exception ; therefore, the Manas (Mind) is this instrument.

There is yet another need for some kind of an instrument. The
phenomenon of forgetting is a common experience, and so is the phenom-
enon of remembering. This means that an object which was previously
in the presence of the Atman has passed out of the realm of consciousness ;
and at another time, the Atman has recalled this object or impression
that is brought back into the field of consciousness. In other words,
the Atman has had to make use of an instrument which must be postu-
lated to be the Manas (Mind).

The existence of only one Manas (Mind) is proved by the fact that
there can be no simultaneous perceptions, which would be possible if
there were several Manansi (Minds) to associate the all-pervading Atman
with the respective senses all at the same time.

The fact that there can be no simultaneous perceptions reveals to us
two qualities of Manas (Mind). The first is that it cannot be of infinite
magnitude, that is all-pervading, for if this were true, there could be
simultaneous perception. If it is not of infinite magnitude, the only
alternative is the opposite, which means that it has no magnitude, like
the Paramanus. The fact that we sometimes feel that simultaneous
perception has occurred brings to light the second quality, that it must
be of instant motion, which is possible of all things without magnitude.

Since Manas (Mind) is without magnitude, it can have no parts
which means that it is unproduced, indestructible, and, therefore, eternal.
It has no special qualities, such as odour, flavour, colour, touch, sound,
and consciousness ; therefore, it does not enter into special relationship
with 4nything, that is, create a new thing by combining with other
elements, as do the Paramanus when they combine to form Earth or
one of the other Bhiitas. Manas (Mind) has only a general relationship,
that is, it comes in contact with the senses only to carry out its function
as an instrument of perception.

Atman (Soul) is the basis of all experience, while Manas (Mind) is
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only an instrument for experience ; but there must be as many Manénsi
(Minds) as there are Atmanas (Souls); therefore, they are infinite in
number.

LITERATURE

The Vaidesikasiitra proceeds by the method of ‘‘enunciation,”
“definition,” and ‘“‘examination,” and are divided into ten books, as
follows :

Book one discusses the characteristics by which things must be known.
Book two discusses substance.

Book three discusses the soul and the inner senses.

Book four discusses the body and its constituents.

Book five discusses the various kinds of action.

Book six discusses the laws of conduct.

Book seven discusses attribute and combination.

Book eight discusses the source and manifestation of knowledge.
Book nine discusses species.

Book ten discusses the different attributes of the soul.

Each book is divided into two chapters, and the S#@¢ras are followed
by remarks by some of the most outstanding commentators; but the
subject matter is not clear cut in presentation as this outline indicates.
The previous discussion attempts to give only an outline of the system
and a few of the key-arguments offered for its support.

From time to time the original treatise has received several additions,
which will not be considered here. The greatest contribution has been
made by the famed scholar Prasastapida in his Paddrthadharmasamgraha
(fourth century A.p.) which is an independent work, developing sugges-
tions hinted at in Kanpada’s work, rather than a commentary. An
outstanding VaiSesika treatise based on Prasastapdda’s work is Candra’s
Dasapaddrthasdstra, preserved for us in a Chinese version (A.D. 648).
The four standard commentaries are Vyomasdiva’s Vyomavati, Sridhara’s
Nydyakandali (A.D. 991), .Udayana’s Kirandvali (tenth century), and
Srivatsa’s Lildvati (eleventh century). Two works which belong to this
period, but present Nyaya and Vaiesika principles as parts of one
whole, are Sivaditya's Saptapaddrthi and Laugiksi Bhaskara’s Tarka-
kaumudi. Other works on the VaiSesikasiitras worth considering are
Sarnkaramiéra’s Upaskdra (about 1600), Viévanitha's Bhdsdpariccheda
(seventeenth century) and the commentary on it called Siddhdntamuk-
‘tdvali. Other useful compendiums of the S#fras are Annam Bhatta’s
works, Jagadia’'s Tarkdmyta (A.D. 1635) and Jayanarayana's Viv#s
(seventeenth century). This last work, though based on the Upaskdra,
differs from it on certain points,

|
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SAMKHYA

THE Sarhkhya is the oldest school of Hindii Philosophy, for it is the
first attempt to harmonize the philosophy of the Vedas through reason.
The unique position of the Samkhya in the history of thought is the
fact that it expounds by careful reflection the first systematic account
of the process of cosmic evolution, which attempts to comprehend the
universe as a sum total of twenty-five categories. This exposition is
no mere metaphysical speculation, but is a purely logical account based
on the scientific principles of conservation, transformation and dissipation
of energy. The Sarhkhya is held to be the most notable attempt in the
realm of pure philosophy.

The term Sarnkhya is derived from the word samkhyd, ‘number.”
This name is used because the Samkhya enumerates the principles of
cosmic evolution by rational analysis; and in the philosophical sense,
the term is used because this system teaches discriminative knowledge,
which enables us to distinguish between Spirit and Matter.

The founder of the Samkhya was Kapila. Very little is known of
this renowned sage and there is much controversy as to his actual date ;
however, the weight of authority places him in the sixth century B.c.
According to tradition his father’s name was Kardama, and his mother’s
name was Devahiiti. His father was an rsi (inspired sage), but Kapila
is believed to have learned the rudiments of philosophy and the nature
of the soul from his mother. A likeness of Kapila is carved in the cave-
temple of Anuradhapura in Ceylon. The latter part of his life was passed
on an island called Sagara, situated in the mouth of the Ganges river
ninety miles from Calcutta. Each year on the last day of the Sanskrit
month Magha (January-February) thousands of devotees visit the place
where Kapila meditated and gave the fruits of his meditations to his
disciples. In this manner the tradition of his life is still kept. Throughout
India the memory of Kapila is worshipped as a Great Sage and
Philosopher.

PURPOSE

The purpose of the Sarhkhya is to provide that knowledge which will
forever remove the cause of misery and thereby release the soul from its
bondage. According to this system misery is threefold : (1) dhyatmika,
i.e., proceeding from intrinsic causes, such as disorders of the body and
mind ; (2) ddhibhautika, i.e., proceeding from extrinsic causes, such as
other men, beasts, birds, or inanimate objects; (3) Adhidaivika, i.e.,
proceeding from supernatural causes, such as the influence of the
atmosphere or planets. It is undisputed that misery constitutes the real
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torment of the soul. The problem arises, how to terminate misery ?
If known means were sufficient, there would be no need to seek further,
but all known means fail to be absolute. Medicine cannot cure forever,
no more than a banquet can banish hunger for all time ; therefore, it is
necessary to search for that knowledge which will forever terminate
misery.

The Sarnkhya argues that if misery is an attribute of the soul, there
is no need to seek further, but it is universally agreed that the soul is
free and devoid of all suffering ; therefore, misery must belong to the
body. The misery of the soul is said to be caused by its intimate asso-
ciation with the body. When the true nature of the soul is understood,
bondage will no longer exist, and the soul will be forever free from all
suffering. Bondage is claimed to be purely an illusion caused by incorrect
knowledge of the true nature of things. The release and bondage of
the soul depend solely upon knowledge and ignorance ; therefore, it is
believed that discriminative knowledge will forever release the soul from
all misery.

SCOPE

The Samkhya deals exclusively with the empirical world which is
governed by the rules of reason and can be known. It leaves the more
transcendental speculations to other systems, maintaining that questions
pertaining to the beginning of things are not conducive to enlightenment,
concerning itself solely with the evolution of the existent universe.

The Sarhkhya teaches that the world-order is reason and is an expan-
sion of the highest kind of intelligence ; that there is no part without
an assignable function, a value, a purpose ; that there is always an exact
selection of means for the production of definite ends; that there is
never a random combination of events ; that there is order, regulation,
system, and division of function.

The phenomenal universe is considered as a dynamic order, an eternal
process of unfolding, without beginning or end. All has evolved out of
an Uncaused Cause which is postulated in order to evade the fallacy of
regressus ad infinttum, which is not consistent with a rational solution.
The Sarmkhya leaves the Uncaused Cause undefined as being impossible
to be conceived by the intellect. This absolute is beyond time, beyond
space, beyond thought ; it is without difference, without attribute, and
without form. It is forever removed from empirical knowledge, which
concerns itself with the phenomenal world.

True evolution, according to the Sarhkhya system, does not exist in
the phenomenal world, but only in the chain of causation from the
cosmic substance (prakrti) to the gross elements (mah3bhiitas). The
manifestations of the physical and biological world, such as insentient ~
objects and animal bodies, are only modifications of five gross elements
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(mah3bhiitas) and are not new modes of being. The gross elements
(mah3bhiitas) are classified as evolutes, which means that they are
incapable, by definition, of producing a new mode of being. All their
effects, from a ball of clay to a cow, are not new modes of being ; they
are only modifications of these gross elements (mahabhiitas). All such
manifestations are just as gross as the matter from which they come ;
they are perceptible by the same organs of cognition ; they have the
common properties of grossness and perceptibility. This is not evolution ;
it is only modification.

For the investigation of the causal process, the Sarhkhya recognizes
three means of correct knowledge : perception, inference, and valid
testimony. According to the Samkhya, all known means of correct
knowledge are comprehended in these three. Which of these means
of knowledge is to be used in a particular instance depends solely upon
what is to be known. Perception is used for objects which are in contact
with sense-organs ; inference is used when only the characteristic marks
are known ; valid testimony is used for knowledge of those things that
are beyond the perception of the sense and beyond the logical analysis
of the mind.

The Sarnkhya is said to be the philosophical foundation of all Oriental
culture, the measuring rod of the entire mass of Hinda literature, the
basis for all knowledge of the ancient sages (rsis) and the key to all
Oriental symbolism.

PHILOSOPHY

For the purpose of study, the Samkhya postulates two ultimate
realities, Spirit (Purusa) and Matter (Prakrti), to account for all
experience. They exist as logical principles and serve as the source out
of which all things evolve. The Sarhkhya views the evolution of matter
from its cosmic cause as a process of unfolding, a projection of poten-
tialities into realities according to fixed laws that can be understood and
controlled by man. This chain of causation is based on the fundamental
tenet of the Sarnkhya that creation is impossible, for something cannot
come out of nothing ; change implies something to change; whatever
is, always is, and whatever is not, never is.

For the sake of analysis, the Sarhkhya divides the process of cosmic
evolution into twenty-five categories which are classified under four

headings :

(1) That which is neither produced nor produces.
(2) That which is not produced but produces.

(3) Those which are produced and do produce.

(4) Those which are produced and do not produce.



SAMKHYA 61

The first is called Purusa (Cosmic Spirit). It is the unevolved which
does not evolve, the uncaused which is not the cause of any new mode
of being.

The second is called Prakrti (Cosmic Substance). It is the unevolved
which does evolve, the uncaused cause of phenomenal existence.

The third group consists of seven categories called evolvents which
are caused and serve as causes for new modes of being. They are Mahat
(Cosmic Intelligence), Ahamkara (Individuating Principle) and five
Tanmatras (Subtle Elements).

The fourth group consists of sixteen categories called evolutes which
are caused, but do not serve as causes for new modes of being. They
are Manas (Cosmic Mind), five Jianendriyas (Abstract Knowing-Senses),
five Karmendriyas (Abstract Working-Senses), and five Mahabhiitas
(Sense-Particulars).

Purusa

The first principle postulated by the Samkhya system is called Purusa
and is used to mean the soul of the universe, the animating principle of
Nature, the universal spirit. It is that which breathes life into matter ;
it is the source of consciousness. It is frequently identified with the
deities Brahma, Visnu, Siva, and Durga.

By logical implication, Purusa is postulated to account for the
subjective aspect of Nature. It is the universal spirit, eternal, indestruc-
tible, and all-pervasive ; it is pure spirit, without activity and attribute,
without parts and form, uncaused, unqualified, and changeless. It is
the ultimate principle of intelligence that regulates, guides, and directs
the process of cosmic evolution ; it accounts for the intelligent order of
things, why the universe operates with such precision, why there is
cosmos and not chaos. It is the efficient cause of the universe that gives
the appearance of consciousness to all manifestations of matter; it is
the substratum that gives us the feeling of persistence ; it is the static
background of all manifest existence, the silent witness of nature.

The existence of Purusa is supported in the text by the following
grounds :

“Spirit exists (as distinct from matter), since collocations serve a
purpose of some (being) other than themselves, since this other must
be the reverse of (what is composed of) the three constituents [Gunas]
and so on, since there must be control (of the collocations), since
there must be an enjoyer, and since there is activity for the purpose
of release (from three-fold misery).’’?

These arguments can be further explained in the following manner :

1. Since everything that is produced is for the use of something other
than itself (e.g., a chair is for another not itself), there must be a
1 The Sawmhhyahdrikd, XVII,



62 PHILOSOPHICAL FOUNDATIONS OF INDIA

universal spirit to use the products of the Cosmic Substance
(Prakrti).

2. Since all manifestations of the Cosmic Substance (Prakrti) are
objects composed of the constituents (Gunas), there must be, by
definition, a knower of these objects, devoid of the constituents
(Gunas).

3. Since everything of the objective world is composed of the three
constituents (Gunas) there must be something that controls them
for the same reason that a car needs a driver.

4. Since the Cosmic Substance (Prakrti) is incapable of experience,
\ there must be something else to account for universal experience.

5. Since all scriptures promise release, there must be something that,
transcends the Cosmic Substance (Prakrti) out of which all things
come.

The characteristics of Purusa described in the text are given as follows :
“And from the contrast with that (which is composed of the three
constituents, etc.), there follows, for the Spirit, the character of being
a witness, freedom (from misery), neutrality, percipience, and
non-agency.”’!

Prakrti

The second principle postulated by the Sarmkhya system is called
Prakrti. This is a Sanskrit word composed of the prefix pra, “before or
first,” and the root k7, ‘““to make or produce.” Here the term means
that which existed before anything was produced, the primary source of
all things, the original substance out of which all things have come and
into which all things will eventually return. It is also called pradhana,
“primary matter,” and avyakta, “manifest matter.”” In English Prakrti
is called Primal Nature or Cosmic Substance.

Prakrti is established on purely logical grounds. The central argument
used by the Samkhya system is that something cannot come out of
nothing. This view is technically called satkdryavada and is the dis-
tinguishing feature of this system. Upon this principle the material
universe is traced back to a first cause. This first cause is Prakrti (Cosmic
Substance). To avoid infinite regress, Prakrti is postulated to be an
uncaused cause. It is paramount to keep in mind that Prakrti is merely
a logical assumption for the sake of analysis. It is only a condition in
nature. It is beyond the mind and can never be perceived by the mind,
no more than a surgeon can see the soul. It can be understood through
reason, but it can be known only through the practice of Yoga.

1 The Samhhyahdrird, XIX.
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The existence of Prakrti (Cosmic Substance) is supported in the text
by the following arguments :

“The effect subsists (even prior to the operation of the cause) since
what is non-existent cannot be brought into existence by the operation
of a cause, since there is recourse to the (appropriate) material cause,
since there is not production of all (by all), since the potent (cause)
affects (only) that of which it is capable and since (the effect) is
non-different from the cause.’?

The arguments can be further explained, thus:

I. The effect must have existed in the cause, because whatever does
not exist can never be brought into existence; e.g., milk cannot
be extracted from sand.

2. The effect must have existed in the cause, because every effect has
its appropriate material cause, e.g., when butter is wanted, milk
is sought, and not water.

3. The effect must have existed in the cause, because there must be
a causal relationship between things that exist; otherwise, any
cause could produce any effect, which is contrary to the cause.

4. The effect must be potentially contained in the cause, because
only a particular cause can produce a particular effect ; otherwise,
any cause could produce any effect.

5. The effect must have existed in the cause, because the effect is
never different from the cause, e.g., a cloth is of the same quality
as the thread from which it is woven.

Cause and effect are only different states of the same thing, there is
only a change of form, never of substance ; therefore, the distinction is
only the marking of two events in time. The cause is unevolved and
the effect is evolved. Both are real. The manifestation of the phenom-
enal world is only an evolution of the Cosmic Substance (Prakrti),
and the dissolution of the phenomenal world is only an involution of the
Cosmic Substance (Prakrti). Nothing new is created; all is but a
manifestation of what already existed. According to the Sarhkhya
system, the eternal process of Nature is without beginning or end.

The characteristics of Prakrti are described in the text, thus:

“The evolved is caused, non-eternal, non-pervasive, mobile, manifold,
dependent, mergent, conjunct, and heteronomous ; the unevolved is
the reverse (of all these).”’?

By logical implication, Praksti (Cosmic Substance) is the uncaused cause ;
therefore, it is eternal, indestructible, and all-pervasive. It is formless,
limitless, immobile, and immanent. It has position but no magnitude ;

1ibid, IX. 3ibid, X.
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“its centre is everywhere, and its circumference is nowhere.” It is
inanimate and unintelligent. It is an ultimate and not a derivative
principle ; it is the root-principle, the seat of all manifestation, the
normal cause of the phenomenal world, the potential power of becoming,
the instrumental cause of the world, the substance in which all attributes
and action inhere. It is not produced, yet it brings everything else into
existence ; it is the support of all things, yet it is unsupported; it
absorbs all things, yet it is not absorbed by anything else.

The Gunas

Prakrti (Cosmic Substance) consists of three constituents, powers
called Gunas. These are postulated to account for the diversified objects
of experience. The word guna is derived from the Indo-European base
*gere, “‘twirl, wind.”” Here the term is used to mean a single thread or
strand of a cord, that is, a constituent of Prakrti (Cosmic Substance).
The Gunas are as essential to Prakrti as heat is to fire, for one cannot
exist without the other. The three constituents are called Sattva Guna,
Rajas Guna, and Tamas Guna and each has its characteristic function.

Sattva Guna is derived from sa#, ‘‘that which is real or existent.”
Here it is used to connote that power of Nature that illuminates and
reveals all manifestations. It is responsible for the lightness of things,
the upward movement of fire, and the blowing across of wind. It is
devoid of excitement and is the cause of equilibrium. It has no motion
of its own ; therefore, it is incapable of action or reaction. It manifests
itself as light.

Rajas Guna is, according to one authority, derived from ra#j, “‘to be
coloured, affected or moved,” and must be a homonym of rajas, ‘‘dark-
ness.”” Here it is used to connote that power of Nature which affects
and moves the other two constituents. It is the activating and exciting
potency without which the other constituents could not manifest
their inherent qualities. Its function is to move things, overcome
resistance, do work. It is responsible for all motion and change that
goes on throughout Nature. It gives matter its force and impetus and
imparts motion to air and fire. It manifests itself as the force of the winds.

Tamas Guna means ‘‘darkness.”” Here it is used to connote the
power of Nature that restrains, obstructs, and envelopes the other two
constituents by counteracting the tendency of Rajas to do work and
Sattva to reveal. It is the restraining and binding potency of nature.
Its function is to resist motion. It is responsible for the attraction and
downward pull of the earth and the tendency of water to descend. It
is the cause of mass, weight and inertia. 1t makes it possible for us to
feel invisible air. )

These three constituents are the sum and substance of Prakrti (Cosmic
Substance). They are the root of all change, the foundation of reality,
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the essence of all things. Before the manifestation of the objective world,
they are in a state of perfect balance, equipoise. When this condition
of equilibrium is disturbed, the phenomenal world begins to make its
appearance. The predominance of one or the other of these three con-
stituents accounts for the various stages in the process of cosmic evolution.

During the potential condition of Prakrti (Cosmi¢ Substance) three
Gunas are in a state of constant motion within themselves without
affecting one another. This inherent subtle movement is the nature of
the Gunas and exists without effecting any objective result. Because
of this inherent movement, no external cause is necessary to upset this
triune state of balance. The initial stress in Nature is the result of past
action (Karma).

In the process of cosmic evolution, the three Gunas are never
separated ; they co-exist in everything. They never function separately,
though one or the other may predominate. They always support one
another and intermingle with one another. They are as intimately con-
joined as an electron and proton, the constituents of an atom. As all
the elements known to science arise from diverse combinations of atoms,
so all the manifestations of Nature arise from diverse combinations of
the Gunas.

When the balance of Nature is first disturbed, Rajas Guna is activated
and tries to make Sattva Guna manifest, but this is restrained by Tamas
Guna. With the first manifestation, Sattva Guna predominates in varying
degrees down to a point where it is equalized by Tamas Guna, which
then remains in control down to the manifestation of gross matter.
Sattva and Tamas Guna interact as expansion and contraction by the
power of Rajas Guna. This gives rise to the motion and pause witnessed
throughout Nature. It is this interaction of the Gunas that accounts
for the diversified objects of the manifest world.

The three Gunas lose their individual characteristics during the
potential condition of Prakrti (Cosmic Substance) when they are in a
state of perfect balance ; however, they never coalesce but ever remain
potentially ready to emerge as distinct aspects when the conditions for
the next manifestation arise. They are never non-existent nor is their
power diminished or altered in any way.

Purusa (Spirit) and Prakrti (Cosmic Substance) with its three Gunas
(Constituents) are the soul and substance of the universe. Actually they
do not have any separate existence but co-exist as two aspects of a single
entity which are only considered as separate for the sake of logical
analysis. All manifestation results from the interaction of these two
principles. Neither has independent function. The formless Spirit
(Purusa) cannot act by itself because it has no vehicle; the Cosmic
Substance (Prakrtl) can have no urge to action because it is inanimate ;
therefore, it is only by the union of Spirit (Purusa) and Matter (Prakrﬁ)
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that existence can manifest. Both are eternal realities, unmanifest,
without beginning or end, all-pervading and omnipotent. These features
are the salient points of this doctrine and must be correctly understood.

The original polarity appears as consciousness and unconsciousness,
subject and object, knower and known. Creation is the first logical
operation by which consciousness becomes disposed to remain as such
on the one hand, and appears to cease to be as such on the other ; however,
consciousness never ceases to be, no matter how heavily veiled by cosmic
substance. Creation, maintenance and dissolution unceasingly recur as
an eternal rhythm of life and death, two phases of a single process.

As the result of past action (Karma), the great Cosmic Substance
(Prakrti) quickens under the influence of the Spirit (Purusa). When the
karmic stress appears, the Cosmic Substance (Prakrti) becomes massive
as milk becomes massive when it condenses into curd. This is the first
manifest condition of Nature.

Mahat

The third principle postulated by the Samkhya system is called
Mahatattva, the “Great Principle,” or simply Mahat. Here the term is
used to mean Cosmic Intelligence. In this instance, intelligence is
understood as the capacity to expand, reveal, and ascertain. Here there
is no ideation, relationship, or individuality.

Mahat (Cosmic Intelligence) is the first motion that arises in the
supreme ideal universe, the first stage away from the original condition,
the first product of the Cosmic Substance (Prakrti). It is the first
appearance in the universe, the order that fulfils the ultimate destiny
of Nature, the first birth of intelligence. It pervades all space and
permeates all manifestations. It is the stage when the previously
undifferentiated energy determines upon a definite direction, toward a
well-defined line of evolution. It is cosmic volition, will, or urge to
satisfy a want that has been created by a disturbance of the perfect
balance of Nature. It is likened to the swollen state on the surface of
the ocean just before the appearance of a wave. It is caused by a
spiritual (karmic) stress that upsets the equilibrium of the Cosmic
Substance (Prakrti) and sets in motion Rajas Guna, the activating aspect
of the causative constituents. This brings into being Sattva Guna
which manifests itself as pure light. It is classified as an evolvent,
because it is produced and it produces a new mode of being.

. Ahambkdra
The fourth principle is Aharhkdra. This term is composed of the
personal pronoun aham, “1,” and the root %7, “to do, make or perform.”
Here it is used to mean the individuating Principle. It is responsible
for the limitation, separation, and variety that come out of harmony.
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It is the state of active consciousness in which the “I” or illuminating
aspect of consciousness identifies itself with the total “this”’ and forms
the dualistic state of the yet unmanifest universe. It is a state of Self-
Realization where the universal will resolves to act, a necessary condition
before any act can be undertaken. It is classified as an evolvent, because
it is produced and it produces new modes of being.

Manas

The fifth principle is Manas, derived from the root man, “to think.”
Here the term is used to mean the Cosmic Mind, the principle of cognition.
It is important to understand the distinction between Mahat (Cosmic
Intelligence) and Manas (Cosmic Mind). Mahat (Cosmic Intelligence)
is classified as an evolvent, that is, it is produced and produces new
forms of being ; while Manas (Cosmic Mind) is an evolute, that is, it is
produced but does not produce new forms of being.

Manas (Cosmic Mind) is that state when the ideal universe becomes
the object, emerging into view and forming a clearly defined picture.
Ahamkara (Individuating Principle) was concerned with the “I”;
Manas (Cosmic Mind) is concerned with the “this’’ aspect of the universal
relationship, “I am this.”

These three stages, Mahat (Cosmic Intelligence), Ahamkara (Indivi-
duating Principle), and Manas (Cosmic Mind), are not marked out in
time but arise simultaneously. They are the outcome of the unbalance
of the three causative constituents; they are universal and unlimited
by time and space, by name and form. Each step is discussed separately
only for the purpose of understanding; but as to content of trans-
cendental experience, they are identical.

Indriyas

The next ten principles are called Indriyas, meaning “power, force
or capacity.” They are divided into two groups, five Abstract Knowing-
Senses, or powers of cognition, called Jfianendriyas, and five Abstract
Working-Senses or capacities for action called Karmendriyas. These
powers are evolved to construct the world as a system of purposes or
objects of desire. Their function is to give position to the objects.

The Jiianendriyas (Abstract Knowing-Senses) are the power to Hear
(Srota), the power to Feel (Tvak), the power to See (Caksus), the power
to Taste (Rasana), and the power to Smell (Ghrana). The Karmendriyas
(Abstract Working-Senses) are the power to Express (Vak), the power
to Procreate (Upastha), the power to Excrete (Payu), the power to Grasp
(Pani), and the power to Move (Pada).
' It must be kept in mind that these Abstract Sense-Powers (Indriyas)
are only inherent capacities on the part of the Cosmic Mind (Manas) to
cognize in five ways and act in five. They are powers which need
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instruments through which to function. All the Indriyas (Sense-Powers)
arise simultaneously with the Mind (Manas), and are classified as evolutes
since they are produced and do not produce new modes of being.

These ten-fold Abstract Sense-Powers (Indriyas) could have no real
existence without objects. For example, the power to hear could have
no meaning without something to hear, that is, sound. Similarly, with
the other sense powers of feeling, seeing, tasting, and smelling. They
must have something upon which to operate. So the moment these
ten-fold Abstract Sense-Powers (Indriyas) manifest themselves, their
correlated Subtle Elements (Tanmatras) come into being.

Tanmditras

The next five principles are called Tanmatras. This term is composed
of the pronoun fad, “‘that,” and the root ma, “‘to measure,” used here
in the word mdtra, meaning ‘‘an element or elementary matter.”” Here
it is translated as ‘“‘merely that” or ‘‘thatness.” They are the Subtle
Elements of the Indriyas (Sense-Powers). They are: the essence of
Sound (Sabda), Touch (Sparéa)!, Form (Riipa), Flavour (Rasa), and
Odour (Gandha).

These Subtle Elements (Tanmatras) are the fivefold extensions of the
formless manifestation of energy, the first conceivable division of matter,
the subtlest form of actual matter, without magnitude, super-sensible,
and perceived mediately only through particular objects. They are
classified as evolvents, for they are produced and produce new modes
of being. From these the universe comes forth, continues, and finally
disappears.

Through a further increase of the restraining aspect of the Tamas
Guna, there is produced in the five Subtle Elements (Tanmatras) an
accretion of mass which forms the five Sense-Particulars (Mahabhitas).

Mahadbhiitas

The last five principles of the Sarhkhya system are called Mahabhiitas,
derived from the root bhu, “to be, to come into being, to exist.” They
are the five forms into which Cosmic Substance (Prakrti) differentiates
itself, namely : Ether (Akada), Air (Vayu), Fire (Tejas), Water (Apas),
and Earth (Prthivi).

The five Sense-Particulars (Mahabhiitas) are postulated in order to
account for the vehicles through which the Subtle Elements (Tanmaitras)
manifest themselves : for example the Tanmatra of Sound (Sabda) cannot
be heard if it does not have the Mahabhiita of Ether (Akisa) to serve
as its vehicle. Each Sense-Particular (Mahabhiita) is conditioned by and
evolved from the one immediately preceding it, and has a special property
in addition to the general qualities of the others from which it was

1 See definition, p. 48.
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evolved. For the sake of discussion, each can best be considered
separately.

The first Sense-Particular (Mahabhfita) is Ak3éa (Ether), derived
from the prefix a and the root kas, “to appear.” Here it is used to
mean the principle of vacuity. It has the special property of sound,
therefore, it can be heard ; but it cannot be felt, seen, tasted, or smelt :
i.e., a clear sound has no touch, no form, no flavour, no odour. 1t is
beyond the range of the other four senses.

The second Sense-Particular (Mahdbhiita) is Vayu (Air), derived
from the root va, “to blow.” Here it is used to mean the principle of
motion. Its function is pressure or impact. It has the special property
of touch and the general quality of sound ; therefore, it can be felt and
heard : i.e., a gust of pure air has a touch and a sound, but no form,
no flavour, no odour ; therefore, it cannot be seen, tasted, or smelt.

The third Sense-Particular (Mahabhitta) is Tejas (Fire), derived
from the root #j, ‘‘to be sharp.” Here it is used to mean the principle
of luminosity. Its function is expansion. It has the special property of
form and the general quality of touch and sound ; therefore, it can be
seen, felt, and heard : i.e., a pure blue flame has a form, a touch, and
a sound, but no flavour or odour ; therefore, it cannot be tasted or smelt.

The fourth Sense-Particular (Mahabhita) is Apas (Water, derived
from the root word ap, “water.”” Here the term is used to mean the
principle of liquidity. Its function is contraction. It has the special
property of flavour and the general qualities of form, touch, and sound ;
therefore, it can be tasted, seen, felt, and heard : i.e., a glass of pure
water has a flavour, a form, a touch, and a sound, but no odour ; there-
fore, it cannot be smelt.

The fifth Sense-Particular (Mahibhiita) is Prthivi (Earth), derived
from the Indo-European base *plet(h)e, ‘‘broad, flat, extended.” Here it
is used to mean the principle of solidarity. Its function is cohesion. It
has the special property of odour and the general qualities of flavour,
form, touch, and sound ; therefore, it can be smelt, tasted, seen, felt,
and heard ; i.e., an apple has an odour, a flavour, a form, a touch, and
a sound ; therefore, it can be known by the five senses.

The following outline shows the relation of the five Sense-Particulars
(Mahabhiitas) to one another:

Ether has sound

Air ,, sound and touch

Fire ,, sound ,, touch and form

Water ,, sound ,, touch ,, form and flavour

Earth ,, sound ,, touch ,, form ,, flavour and odour.

With the manifestation of the Sense-Particulars (Mahabhiitas) the
process of cosmic evolution comes to rest ; therefore, these principles or
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tattvas are classified as evolutes, that is, they are produced and do not
produce dany new mode of being. All manifestations in the phenomenal
world are said to be modifications of these principles and not the creation
of anything new.

LITERATURE

The oldest account of the Samkhya system, according to some
authorities, is given in the Sdmkhyapravacanasitra and the Tattvasamdsa.
These works are generally attributed to Kapila, but there is no tangible
evidence to support this claim. According to tradition, Kapila left no
written works but passed his knowledge on to Asuri, who, in turn,
taught Paficadikha, the reputed author of the works just mentioned.
The Samkhyapravacanasiitra consists of six chapters, of which the first
three are devoted to an exposition of the Sarnkhya principles; the
fourth gives some illustrative stories; the fifth refutes rival views;
and the sixth gives a recapitulation.

The classic textbook on the Samkhya system is the Samkhyakdrikd
by I$varakrsna. This is the oldest extant systematic exposition of the
Samkhya system and is the most popular manual used to-day; and it
is the basis for this present account. The Sdwmkhyakdrikd claims to be
merely a condensation of an earlier text called the Sastitantra, leaving
out only the parables and the refutation of rival systems. There is
considerable controversy over the Sastifantra, and the available data
are not sufficient to allow for any definite statement. The two best-
known commentaries on the Samkhyakdrikd are Gaudapada’s Bhdsya
(eighth century) and Vacaspati Misra’s Samkhyatattvakaumudi (ninth
century). The commentary of Gaudapada is held to be based on the
Matharavriti, but there is able argument to the contrary. Vacaspati
is supposed to have based his account of the sixty topics on the Rdjavar-
ttika. A commentary based chiefly on the work of Vacaspati Miéra is
the Samkhyacandrika by Narayanatirtha. Some authorities say that it
is a treatise on Gaudapada’s work. The Sdmkhyakdrikd was translated
into Chinese by Paramartha, a Buddhist monk of the sixth century A.D.
The latest commentary is the Samkhyataruvasantah by Mudumba
Narasirhhasvamin, who tries to relate the Vedanta and the Sarhkhya.
The actual date of the Samkhyakarika is not known. Some authorities
assign it to the first or the first half of the second century A.D., while
others contend that it belonged to the third century A.D., and some
place it in the fifth century A.p.

Other works of interest are: Aniruddha’s Sdmkhyavrtti (fifteenth
century A.D.) ; Mahadeva’s Samkhyavritisira (seventeenth century A.D.) ;
Nagesa's Laghusdmkhyasitravytti, of minor importance; and Vijiiana-
bhiksu's Samkhyapravacanabhasya (sixteenth century A.p.), which is the
most important work on the Sdmkhyapravacanasitra. Vijfidnabhiksu
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tries to minimize the differences between the Vedanta and the Sarnkhya.
Other important works by Vijiidnabhiksu are Sdnkhyasara, Yogavartiika,
Yogasarasamgraha, and Vijidndmyrta, a commentary on the Veddntasitra.
Two later works of philosophical value are Simanada’s Sdmkhyatattva-
vivecana and Bhavaganesa’s Sdmkhyatattvayatharthyadipana.

YOGA

THE term Yoga comes from the root yuj, “‘to yoke or join.” Here it is
used to mean the union of the individual spirit (jivitman) with the
Universal Spirit (Paramatman). The art of Yoga is defined as a system
of culture for perfecting human efficiency. It claims to destroy the defects
and diseases of the body and mind, to establish health and bestow
happiness, to develop intelligence and reveal true knowledge of Self,
and to extract the nectar of all things.

The philosophical basis of Yoga is the Simmkhya. The ancient teachers
(rsis) have extended the laws that govern the evolution of the universe
to cover the evolution of the individual, showing that the individual is
but the microcosm of the macrocosm. The system as it applies to the
individual is called the Yoga Philosophy. It is said that there is no
knowledge equal to the Sarnkhya and no power equal to Yoga.

The founder of the Yoga was Patafijali. He did not discover the
science of the Yoga, for it is an art that has been used since the beginning
of time. Its techniques and teachings have been accumulated through
a ceaseless stream of adepts, self-fulfilled personalities, who have handed
it down from generation to generation through a group of devoted
followers. Pataiijali is credited with having given us the present literary
form of the Yoga doctrine in his famous treatise, the Yogassitra. However,
he indicates that there must have been a previous account by the opening
stitra which says, “Now a revised text of Yoga.” According to the
Ydjfavalkya Smyti, Hiranyagarbha was the original teacher of the
Yoga; however, Patafijali is traditionally accepted as the founder of
the Yoga. Very little is known of the life of Patafijali, and the few
fragments that are available are so full of legend that they cannot be
relied upon. There is considerable controversy over the identity of
Patafijali. Some authorities claim that he is the same Patafijali who
wrote the famous commentary called the Mahdbhdsya on the grammar
of Panini, but the available evidence is too conflicting to warrant a
settled opinion. There is no reliable source to determine the time when
Patafijali flourished ; so he is assigned to various periods ranging from
the third century B.C. to the fourth century A.D.
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PURPOSE

The paramount aim of the Yoga is to free man forever from the
three sorts of pain :

1. Those arising from his own infirmities and wrong conduct, such
as disease.

2. Those arising from his relations with other living things, such as
a tiger, thief, and the like.

3. Those arising from his relations with external Nature, such as the
elements and other abstract and subtle powers.

This is accomplished, first, by achieving non-attachment to the
world but not necessarily isolation from it ; secondly, by gaining restraint
over the mind and its creations, thereby purifying the manifest con-
sciousness ; and, finally, by attaining positive and absolute union of the
individual soul and universal soul. This condition is known as samadhi
and is the true purpose of Yoga.

The Yogi strives to become entirely and completely free from the
eternal cycle of life and death. He views Nature as a single force working
in two directions. From the outside, it struggles to separate ; from the
inside, it struggles to reunite. The inner force is called Life ; the outer
force is called Death. The purpose of Yoga is to unite these two. It
lays down the laws by which they operate and the means by which the
individual consciousness gains control and ultimately becomes one with
the Universal Spirit. When the individual soul reaches the source of its
own substance, it is said to become free from all circumstances of storm
and calm, joy and pain, and is thereby eternally released from all misery.

The Yoga assumes that the individual is part and parcel of the
universal substance but so involved in the matter of Time and Space
as to have lost all recognition of his true reality; therefore, this
school sets forth a means and way of life to bring the individual back to
his true and original position, to absolve him from the clutches of matter,
to return him to the essence from which he came, to abstract him: from
every aspect of Time and Space.

Yogis hold that all in the manifest and unmanifest world comes
from one source, the divine and primordial intelligence ; that man is
but a spark of this intelligence and, by the process of Yoga, is able to
get a glimpse of this great intelligence which bestows all knowledge, all
wisdom, all power, and all that there is in the seen and unseen universe.

SCOPE

The best proof of the practical nature of Yoga and the extent of its
influence is the fact that every system of religion in India and every
school of philosophy has recognized Yoga as the most scientific means

r
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of realizing philosophical truths. Men of marvellous mental powers and
intense heroism in ancient India, Tibet and China were the outcome of
the teachings and practice of Yoga. It issaid that all methods of human
culture other than Yoga are like beating about a hole to kill a snake.
What would require many lives by methods known to the world at large,
is done in remarkably short time by the art of Yoga.

Yoga gives its devotees a tangible knowledge of the future and unseen
world ; it enables man to appreciate the life around him and gives him
the power to make that life worth appreciating. What the intellectual,
moral, and spiritual man hopes for, whatever he loves, wishes, or wills
is to be found in the teachings of the Yoga. The practice of Yoga
enhances the sensibilities and powers of man ; therefore, yogis claim a
far-reaching knowledge of the secrets of Nature and an extensive control
over natural phenomena.

The systematic study of the Yoga has now been stopped for hundreds
of years, having gone into a state of decay on account of the idleness,
ignorance, and unscrupulousness of the generality of its latter-day
followers. The cancer of laziness, selfishness, vanity, and delusion
commenced to work its destruction at the beginning of this age (Kali
Yuga). Corrupted rites, false ideas, dogmatic tenets, which human
selfishness begot in the course of ages, led man to practise social abuses
and crimes, evils so common and rampant that Yoga was perforce
compelled to retire to secret abodes, until in this day only mere remnants
of it are available to the average seeker. Even in India, the home of
Yoga, supreme ignorance prevails about Yoga in general, and especially
is this so in educated circles. Yet it is not thought to be lost by those
who are well practised in some of its arts and who may be presumed to
know. However, very few persons are really competent for Yoga in its
higher forms, since they have not the determination to devote the time
to Yoga necessary for this accomplishment ; but it is there, none the
less, for him who has the capacity.

PHILOSOPHY

The Yoga system assumes the same cosmological doctrines as set
forth in the Sarmkhya system. The only difference between the two is
that the Samkhya system pertains to the universal condition of Nature,
and the Yoga system pertains to the individual condition of Nature.
The process of evolution and involution of both is the same. Both are
based on the fundamental logical premise that something cannot come
out of nothing, that every shadow must have its substance. Therefore,
the Yoga system maintains that the gross individual must have a subtle
aspect from which it manifests itself and to which it will return. This
subtle aspect is but a spark of the divine and is the sole con¢ern of Yoga.
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Before it is possible to understand man fully, it is necessary to
examine first the forces which sustain him and cause him to be what
he is. The energies of Nature operate in him according to the necessities
of survival, yet man has the inherent quality of dissolution, for he is a
compound being. He is constituted of both the gross and the subtle.
The gross can be known by perception, but the subtle can be known
only by the power of spiritual perception. The subtle aspect consists
of the abstract energies of his nature; they are always invisible, for
they are beyond the mind, beyond the senses, never to be seen, but to
be known only through the practice of Yoga.

The Yoga system is based upon the principle that there is but one
law that governs a single force which operates in all conditions of Nature,
manifest and unmanifest. That force is called life. It is the invisible
force that unites spirit and matter and brings all things into being. It
is not the result of the chemical stimulation of protoplasm, yet protoplasm
is a carrier of life. Death does take an inexorable grasp of the manifest
individual, but the continuance of life is not affected. Life is actually
the sensibility that precedes the senses.

Life is not the creation of something new ; it is only an expansion
of what is ; therefore, it is linked to the unseen realities which constitute
the essence of man before he becomes manifest in the gross form. We
see only the middle link in the chain of existence and call it life; we
utterly fail to take notice of the preceding and succeeding invisible
stages. Inasmuch as nothing can exist without being attached to its
antecedents, the material manifestation called life must be linked to a
finer and immaterial form ; therefore, man is said to be the offspring of
the invisible aspect of Nature, appearing only when a condition for his
manifestation has been created. Since the effect must always be uniform
with the cause, life must proceed from life as light proceeds from light
and not from darkness.

Each conception is the influx of a new self, for the lifeless constituents
of a human body cannot create a man, no matter how many chemicals
or physiological actions are postulated. The manifestation in the visible
world is not the creation of something new. The phenomenon of birth
is merely the manifestation of an individual aspect of universal con-
sciousness. Therefore, the soul can operate in both the visible and
invisible world.

Those individuals who observe only the superficial appearances of
nature confound the eternal order of things, and fail to perceive the true
nature of man. Man is a combination of a self-conscious self and five
kinds of matter formed into an organic body. He possesses infinite
consciousness and is ever subject to the process of being evolved into a
finite organic individual through the dynamics of the combined sperm
and ovum. The soul is not corporeally and dimensionally present but
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is spiritually present, as one’s voice is present throughout the room. It
has no inside or outside, but is only a mass of intelligence, just as a
mass of sweetness has no inside or outside but is simply a mass of taste.

The manifestation of an individual is the reduction of the universal
force to an individual principle caused by a stress raised in the universal
consciousness. Man as a genus is the result of the differentiation of the
whole into an infinite multiplicity of correlated centres called individuals,
effects of Nature. In order to produce the differentiation, energy must
become concentrated so as to create a field in which a stress can take
place. This is caused by the dynamic energy of the individual’s past
action (karma). As a section becomes enveloped, it operates as a limited
and determining principle called man. This centre of individual con-
sciousness is cast into a mould and likened to a tightly wound spring.
As the individual consciousness begins to manifest, it takes on forms
and becomes a thinking, speaking and experiencing entity. Its experi-
ences become logical only when circumscribed in review. The more
compact and condensed this conscious energy becomes, the more power
it manifests.

Jiva

The individual spirit is called jiva in Sanskrit, from the root v, ‘“to
live.”” Here it is used to mean the principle of life. It is the individual
soul as distinguished from the Universal Soul, called Purusa in the
Sarhkhya system. The Universal Spirit (Purusa) is postulated to account
for the subjective aspect of Nature; the individual spirit (jiva) is
postulated to account for the subjective aspect of the individual in the
phenomenal world. It is the spark of life, the animating principle, the
feeling of persistency experienced by every individual. It is that which
produces the feeling of Being. It is postulated to account for.a condition ;
therefore, it can never be seen, any more than the centre of gravity
can be seen.

Gunas

In the universal condition of Nature, the Cosmic Substance (Prakrti)
is postulated to account for the objective side of existence; it is the
potential phase of Nature out of which all things come. The Cosmic
Substance (Prakrti) consists of three constituents called Gunas. They
are Sattva, Rajas, and Tamas. The function of the Gunas in the universal
condition of Nature is to reveal, move, and restrain; they function
through suppression, co-operation, and transformation as the result of
their intimate intercourse with one another. In the phenomenal world
they signify adhesion, cohesion, and disintegration. While the modes
of the Gunas come and go throughout eternity, they forever remain the
same ; and since the effect must partake of the substance out of which
it is made, the individual, who is an effect of Nature, must necessarily
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consist of these three aspects of Nature. In the universal condition of
nature, they are the substance of all things ; in the individual manifes-
tation of Nature, they are the psychological basis of all things.

In the psychological world the three Gunas serve to illuminate,
activate, and obscure. They manifest as the nature of pleasure, pain,
and indifference ; Sattva Guna attaches to happiness ; Rajas to action;
and Tamas to heedlessness. On the moral plane they represent affection,
love, and hate ; in the psychic field they represent emancipation, affinity,
and sin.

Sattva Guna means reality or truth. It is the abstract principle of
illumination. In the mental world, it accounts for such qualities as joy,
pleasure, enlightenment, faith, forbearance, forgiveness, courage, valour,
concentration, humility, modesty, indifference, detachment, compassion,
and pure action.

Rajas Gunas is energy, the abstract principle of activity which
moves Sattva Guna to suppress Tamas Guna or works on Tamas Guna
to suppress Sattva Guna. In the mental world, it accounts for such
qualities as argumentation, opinion, remorse, frenzy, wrath, attachment,
jealousy, backbiting, egoism, selfishness, desire to afflict and kill, desire
to buy and sell, the habit of evil thoughts, suspicion, insulting criticism,
abusiveness, falsehood, deception, doubt, scepticism, animosity, envy,
braggadocio, heedlessness, irregularity in conduct, treachery, disrespect,
thievery, ostentation, lack of shame, gambling, scandalmongering,
quarrelling, drudgery, and all cravings of the senses. From the pre-
dominance of Rajas Guna all temptations and fancies arise.

Tamas Guna is the abstract principle of restraint. It is that which
veils consciousness and obstructs action. In the mental world it accounts
for such qualities as indolence, carelessness, delusion, ignorance, indecision,
sleepiness, laziness, fear, avarice, grief, lewdness, want of faith, pride,
stolidity, lassitude and deluded conviction. It is the cause of want of
discrimination, faith, knowledge, memory, and liberality. It is the cause
of immorality. It is the power by which other things are measured.

The individual proceeds from the universal condition of Spirit (Purusa)
and Matter (Prakrti) to manifest as an individual soul or jiva. So it is
that man consists of a subtle aspect and a gross aspect. All things must
have a vehicle in which to manifest themselves ; these spiritual forces
have their vehicle in what is called the linga $arira. Liniga means that
invariable mark which proves the existence of anything; sarira means
“body.” Here the two terms mean the subtle body which accompanies
the individual spirit or soul (jiva) and survives the destruction of the
physical body. This subtle body (lifiga $arira) is the invisible vehicle of
the soul (jiva) ; it is constant and does not change throughout the cycles
of life and death ; however, it is not eternal, for it is eventually re-absorbed
into the elements of which it is composed. The subtle body (liniga $arira)
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consists of eighteen elements: intelligence (buddhi), ego (aharhkira),
mind (manas), five knowing-senses (jfidanendriyas), five working-senses
(karmendriyas) and five subtle elements (tanmatras). The gross aspect
is called the sthiila $arira or ‘‘gross body,” that is, the material and
perishable body. This perishable body is, of course, destroyed at death,
and another is formed at birth. It consists of the five gross aspects of
the five tanmdtras, technically called bhiitas or the five gross elements.
All this is the sum and substance of man. All proceed from the Cosmic
Substance (Prakrti) and represent the true essence of each individual of
the manifest world. The philosophy of the Yoga interprets these prin-
ciples as they apply to the individual, and the art of the Yoga teaches
one how to control these forces.

Citta

Patafijali says, ‘“Yoga is the restraint of mental modifications.”
Here the term citta is used for the word Mind. It is derived from the
root cit, ‘“to perceive, comprehend, know,” and is here employed to mean
the entire knowing faculty, Mind in the collective sense. Another term
frequently used for Mind as a whole is antarkarana, derived from the
prefix antar, meaning “internal,” and the root %77, “to do”’; therefore,
“the internal doer” or “Mind” as a whole, the internal organ, the seat
of thought and feeling, the thinking faculty. It is the restraint of this
function that Patafijali refers to in the aphorism just quoted.

The Mind (Citta), in this instance, is the first manifestation in the
world of name and form. It is defined as the organized totality of
conscious experience ; it consists of all the activities of an organism by
means of which it responds as an integrated, dynamic system to external
forces, usually in some relation to its own past and future. It is the
first birth of consciousness and manifests itself with the first breath of
life. Its distinguishing feature is awareness. It has the capacity to
know and influence its environment. Its processes are divided into two
general divisions, conscious and unconscious. Conscious behaviour
includes all those processes of sensation and feeling of which the
individual is aware. Consciousness is characteristic of an organic
creature who is receiving impressions or having experiences.

Unconscious activity consists of all those processes which occur with
no awareness on the part of the individual. They are dynamic processes
which do not reach the threshold of consciousness in spite of their
effective intensity ; and they cannot always be brought into conscious
experience by an effort of the will or act of the memory. They are
. frequently referred to as the subliminal or subconscious experiences of
the individual.

For the purpose of our understanding the Mind (Citta) is divided into
three categories in accordance with its respective functions. They are
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intelligence (buddhi), ego (aharhkira), and mind (manas). Each has its
distinguishing characteristics and individual function; however, they
are actually a single functioning unit and do not form separate and
individual parts.
Buddhi
The first stage of this synthetic unit called Mind (Citta) is buddhi,
derived from budh, ‘‘to wake up, recover consciousness, observe.” Here
the term is used to mean the seat of intelligence, the intuitive capacity
of the individual, his means of direct perception. It accounts for the
capacity of illumination, abstraction, determination, certainty. It is the
seat of virtue, non-attachment and wisdom. It manifests itself through
determination, resolution in thought and action, formation and retention
of concepts and generalizations. It is the last to act in all cognitional,
affectional, and volitional processes of the ego (ahathkara), mind (manas),
and senses (indriyas). It is the sole basis for knowing, willing, feeling
and resolving. It is the background or mere awareness, without thought
of “I.” When the mind (manas) is registering the objects of thought, it
is the intelligence (buddhi) that discriminates, determines, and recognizes.
In contemplation the mind (manas) raises the objects of thought, and
“the intelligence (buddhi) dwells upon them.

Ahankdra

The second stage of this synthetic unit called Mind (Citta) is the ego
(aharnkara). It is the vast reservoir of instinctive impulses, dominated
by pleasure and pain and blind impulsive wishing. It is the individuating
and arrogating principle, the storehouse of all experiences. It is the
first manifestation of individual consciousness, personal position, indi-
vidual identity. It is the “I-making principle’” and gives one the feeling
of “I am here.” It is the individuality, apperception, or focused percep-
tion, that mental function or operation which brings about the focusing
of attention, conscious realization, and persistent identity. It accounts
for the mental attitude of “I know,” ““I exist,” “I have.” It is the
condition wherein the personal consciousness realizes itself as a particular
“I-experiencer.” It is the basis of ideation and self-identity, however
much subdued or indistinct. Here there is no decision, no reflection, no
conceptlon It rationalizes nothing but is satisfied with things as they
are. It is a self-conscious principle where all that constitutes man is
welded into an ego ; where the soul thinks of itself as a particular entity
in relation to objects of experience. Its function is the testing of reality,
accepting or rejecting the demands or wishes made by impulses emanating
from the individual organism as a single vital unit for its benefit as a
whole. It arrogates to itself the experience had by the mind (manas) and
passes it on to the intelligence (buddhi) to be determined. 1t is the con-
scious subject of all psychological experiences; it is the individualized Self.
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Manas

The third stage of this synthetic unit called Mind (Citta), technically
termed manas in Sanskrit, is best translated as “mind,” in small
letters. It constitutes that group of cognitive processes that have the
capacity of discovering relationships and performing mental processes.
It is the seat of responsible conscious activity. It accounts for the
process of rationalization. It is a material force that envelops or obscures
consciousness. It is the directing power behind all action. It is of limited
extension, finite, radiant, and transparent. It is the seat of desire and
functions in association with the knowing-senses (jfianendriyas) and the
working-senses (karmendriyas). It has the capacity of attention, selec-
tion, and rejection ; yet it is unable to reveal itself to the experiencer.
It merely synthesizes the discrete manifold. It can perceive but cannot
conceive, as does intelligence (buddhi). It is continually vacillating
between objects. It has the capacity of mere apprehension without the
assimilation of knowledge. It is the collective organ of sensation between
the knowing (jiidnendriyas) and the working-senses (karmendriyas). It
is sometimes called the Sixth Sense, the internal organ of perception and
recogmtlon that automatically registers the facts which the senses
perceive. It is the instrument through which thoughts enter from the
subjective side or by which the objects of the senses affect the inner self.
It is the sensorium. It is the seat of all such conditions as thought,
rationalization, ideation, imagination, dreaming, cognition, affection,
desire, moods, and temper. The capacity of thinking is an internal
quality of its nature and never ceases.

In relation to the external world, the mind (manas) perceives and
presents ; the ego (aharhkdra) arrogates; and the intelligence (buddhi)
discriminates, decides, and resolves after which action arises. These -
three aspects constitute the Mind (Citta) as a whole.

Indriyas

The next stage in the structure of a conscious-being is the knowing
(jidnendriyas) and the workmg-senses (karmendriyas). The indriyas
(“‘sense powers ’) mean the sense-consciousness through which the mind
(manas) receives all of its impressions from the objective world, and not
the organs themselves, which are only the physical instruments. Both
the knowing (jfidnendriyas) and the working-senses (karmendriyas)
arise simultaneously, but they are discussed separately for the purpose
of understanding.

The knowing-senses (jfidnendriyas) are : the power to hear ($rota),
the power to feel (tvak), the power to see (caksus), the power to taste
(rasana), and the power to smell (ghrina). They function respectively
through the organs of ears, skin, eyes, tongue and nose. The working-
senses (karmendriyas) are the powers or capacities to express (vik), to
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procreate (upastha), to excrete (piyu), to grasp (pini), and to move
(pida). Their physical organs are the voice, sex organs, anus, hands,
and feet. (1) The power of expression means the working of ideas and
not the mere production ofvocal sound ; (2) the power of procreation
means the capacity of the entire being for recreation and passive enjoy-
ment and not the mere physical act; (3) the power of excretion means
the process of rejection throughout the entire organism and not the
single capacity of elimination; (4) the power of grasping means the
capacity of permeating things and not necessarily the physical act of
handling objects; (5) the power of locomotion means the mental life
behind all function and not the aimless walking about.

The physical instruments are not positively necessary for the function
of these respective powers ; the deaf have lost the use of the ear, but
science has made it possible for them to hear through the medium of
certain bones. The mute can no longer speak, but they can express
ideas by the use of their fingers. The paralysed can no longer feel
physical pain, but they are sensitive to kindness, consideration, and
thoughtfulness. The blind have lost the use of the physical organ, the
eye, but they can still perceive ideas by using their fingertips in reading
Braille. The lame are unable to walk, but they can move about on
crutches. So it is seen that these powers are not identical with the
instruments, nor are they absolutely dependent upon them.

All these senses (indriyas) constitute the awareness and reactive
responses which the Self makes to the objects that follow, the means
whereby enjoyment is had, which is the will to life. Existence is the
tying of these experiences together into an endless chain; life is the
force that holds them.

Tanmatras

The next stage in the integration of a Being is the manifestation of
the five subtle elements (tanmatras) or rudiments of matter. They are
the ethereal essence of sound ($abda), touch (sparéa), form (rfipa), flavour
(rasa), and odour (gandha). They are elements which cannot be appre-
hended by the gross senses, but can be perceived only by superior beings
through direct intuition.

These subtle elements (tanmatras) are the subtle forms of matter
and are referred to as mere dream stuff. It is said that they manifest
themselves to the mind as lights which may be seen in kind, when the
eyes are closed and pressure is exerted upon the lids. They-are not
independent entities outside one another, but are aspects of a whole.
They are the subtle body not yet massive.

Bhditas
The last stage in the manifestation of a Being is the appearance of
the gross elements (bhfitas) as perceived by the senses. They are ether
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(3kasa), air (vayu), fire (tejas), water (apas), and earth (prthivi). They
are the result of the aggregation of the subtle elements (tanmatras) with
the accretion of a material force and come to pass as the result of the
slowing down of nature. Their existence is dependent upon the subtle
elements (tanmatras) which act as their support and without which they
could not exist. They are the gross elements of sensation experienced
in the physical world.

Each of the gross elements (bhiitas) evolves out of the one imme-
diately preceding it. The original homogeneous unit is ether (akasa),
the vehicle of sound ($abda). The first division brings into existence
the element called air (vayu), the vehicle of touch (sparéa). As further
variety arises, the element of fire (tejas) manifests, which is the vehicle
of form (riipa). The next evolute is water (apas), the vehicle of flavour
(rasa) ; the last division or evolute to manifest itself in nature is earth
(prthivi), the vehicle of odour (gandha). This is the lowest vibration of
nature. Each element has one more property than the preceding element
out of which it is evolved, caused by the addition of another subtle
element (tanmatra). These five forms of gross matter (bhiitas) are
transformed states of original Nature characterized by the three qualities
of sattva guna, rajas guna, and tamas guna, as are all things mobile
and immobile.

LITERATURE

The oldest text-book on Yoga is the Yogasdtra of Patafijali. It is
divided into four books; the first consists of fifty-one aphorisms and
discusses the nature and aim of samadhi (samadhipada), that is, the
theory or science of Yoga. It is hardly detailed enough for the average
individual to make progress by independent study. The second consists
of fifty-five aphorisms and discusses the art of Yoga, explaining the
means of attaining this end (sidhanapada). The third consists of fifty-
four aphorisms and discusses the supernormal powers that can be
attained through Yoga-practices (vibhiitipada). The fourth consists of
thirty-four aphorisms and discusses final emancipation (kaivalyapada),
man’s realization that he is separated from mind-matter. This last
chapter, according to some authorities, is a later addition since the
word ¢, denoting the conclusion of a work, appears at the end of the
third book.

Other works of outstanding interest are : Vyasa’s Bhdsya (commen-
tary ; fourth century, A.D.) on the Yogasiflra, the standard exposition
of Yoga principles; Vacaspati’s glossary on Vyasa’s Bhdsya, called
Tattvavaisarads (ninth century); Bhoja’s Rdjamdrtinda; Vijiidna-
bhlksus Yogavarttika and Yogasamsamgraha important manuals criti-
cizing some of Vacaspati’s views and attempting to bring the Yoga system
nearer to the philosophy of the Upanisads. A few important writers on
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the Yoga system who modify the views of Patafijali to suit their own
preconceptions are : Nagoji Bhatta (also called Nage$a Bhatta), Naray-
anabhiksu and Mahadeva. Some of the later Upanisads that attach
great importance to the principles of the Yoga are : Maitrdyana, Sandilya,
Yogatattva, Dhyinabindu, Hamsa, and Nddabindu.

MIMAMSA

MimMAMSA is classified under the third division of Hindd Philosophy.
The term is derived from the Sanskrit root man, “to think, consider,
examine, or investigate.”” Here the term, etymologically meaning ““‘desire
to think,"” is used to signify a consideration, examination, or investigation
of the Vedic Texts. Because it provides an insight into the Veda, the
Eternal Truth, it is classified as a Dar$ana, the Indian term for philo-
sophy, meaning a view of the Truth.

Mimarhsa is divided into two systems, viz., the Parvamimdamsd and
the Uttaramimanmsd. The adjective piirva means ‘‘earlier” ; therefore,
that which deals with the earlier part of the Vedas. The adjective uftara
means ‘“latter’” ; therefore, that which deals with the latter part of the
Vedas. Both are based on the Vedas ; both use the same logical method
of handling their problems ; both use the same literary form ; but each
has its own limited sphere of interpretation. Pu#rvamimdmsd interprets
the actions enjoined in the Vedas, leading to freedom of the soul ; Uttara-
mimamsa interprets the knowledge revealed in the Vedas, leading to
freedom of the soul. When these two systems are referred to in this light,
they are respectively called Karma Mimarmsa and Jiiana Mimarhsa, but
their popular names are simply Mimarmsa and Vedanta. Other terms
used for Vedanta are given in the next chapter, where this system is
discussed. ‘

The founder of Mimarhsda was Jaimini. He did not originate the
teachings but for the first time reduced to writing the traditional inter-
pretations that had long been in the memory of man. Very little is
known of his life, aside from the tradition that he was a pupil of Badar-
ayana, founder of the Vedanta System. His actual date is quite unknown ;
however, the style of his writings assigns him to the Siitra period, which
extended from 600-200 B.c. The word siitra, “thread,” is derived from
the root siv, “to sew.” Here the term is used to mean that which like
a thread runs through and holds everything together. A siitra is a short,
pithy, mnemonic sentence used to facilitate learning. It is the style used
for all philosophical literature.
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PURPOSE

The purpose of Mimarhsa is to inquire into the nature of Right Action
(Dharma). The basic premise of Mimarhsd is that action is the very
essence of human existence. Without action, knowledge is fruitless ;
without action, happiness is impossible ; without action, human destiny
cannot be fulfilled ; therefore, Right Action (Dharma) is the spiritual
prerequisite of life.

‘All actions are said to have two effects, one external and the other
internal, one manifest and the other potential, one gross and the other
subtle. The internal effect is eternal, regarded as being, while the external
effect is transitory. Actions are, therefore, the vehicles for planting the
seeds of life to come.

On this basic premise, Mimarhsa examines all actions enjoined in the
Veda. For this purpose, it divides the Veda into two broad divisions,
Mantra and Brahmanas, and classifies its contents under five different
headings: (1) injunctions (vidhi), (2) hymns (mantra), (3) names
(namadheya), (4) prohibitions (nisedha), and (5) explanatory passages
(arthavada). It then explains the method of interpreting every gram-
matical rule and literary device employed, and of analysing all Vedic
ritual and ceremonies into their two fundamental sorts, principal and
subordinate. Mimarhsa is, therefore, a general summary of the rules for
the interpretation of Vedic texts.

SCOPE

Mimarsa accepts the philosophical concepts of the other systems ;
it does not enter upon any philosophical analysis of the Ultimate Reality,
Soul, and Matter, or the interrelation of one to the other, but its entire
interpretation is dependent upon their existence. Its basic premise of
right action is proved and defended by the means of knowledge taught
by the Nyaya-Vaiéesika division ; all the effects of right action would
be meaningless without the analysis of the evolution of consciousness
taught by the Samkhya-Yoga division ; however, it makes specific use
only of those factors that are needed for its special problems. For
example, it shows that Verbal Testimony (Sabda) is the only means of
right knowledge that can be used to discover the nature of the invisible
effects of action, and that all other means of right knowledge are necessary
only to refute opponents. Although Mimarsa does not enter into any
philosophical analysis of the universe, it welcomes all philosophical dis-
cussion that will further an understanding of right action as enjoined
in the Veda.

The sole concern of Mimirhsa is salvation, not liberation. It argues
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that salvation cannot be achieved by knowledge alone, for the soul must
first exhaust its potentialities through action, as a seed fulfils itself
through growth. No amount of contemplation will enable man to arrive
at the ultimate goal of human destiny ; therefore, the emphasis is on
the ethical side of life rather than on the philosophical. All arguments
are based on the premise that the soul by definition must survive this
earthly manifestation. The actions to pursue and the rewards to follow
are enjoined in the Veda and interpreted by Mimarhsa.

The importance of Mimarhsa is testified by its present-day effect, for
no part of the daily life of the Hindd is without the influence of the
teachings of Mimarsa. All rituals and ceremonies depend upon it ; all
moral conduct is guided by it; all Hindd law is founded upon it.
Mimarhsa breathes life into the very superstructure of Indian culture.

PHILOSOPHY

The ce.tral theme of Mimarsa is stated in the opening verse :

“Now is the enquiry of duty [dharma).”* This is the basis for the
interpretation of the entire Veda. Dharma is defined in the text:

“Duty [dharma] is an object distinguished by a command.”? The
term dharma is derived from the root dhar, ‘‘to hold, maintain, preserve.”
It has reference, therefore, to anything that holds, supports, or pre-
serves. When used in the metaphysical sense, it means those universal
laws of Nature that sustain the operation of the universe and the mani-
festation of all things, that without which nothing could be. When
applied to the individual, it has reference to that code of conduct that
sustains the soul and enables man to fulfil his divine destiny. Here it
has reference to the actions, practices, and duties that will benefit
man in the world to come ; therefore, it is that which produces virtue,
morality, or religious merit leading toward the development of man.

All rituals and ceremonies enjoined in the Veda are said to lead to
the enlightenment of the mind and the spiritual evolution of the soul.
Therefore, it is necessary clearly to understand their import. On the
surface they appear to be fruitless injunctions; therefore, Mimarsa
endeavours to show how they are all based on dharma and lead to the
spiritual welfare of man. Mimarthsd interprets the Veda on the basis
that eternal happiness is attained by the correct performance of rituals
founded on dharma, whereby seeds of virtue are stored up to fructify in
the next life.

Knowledge of dharma, according to Jaimini, can be obtained only
by Verbal Testimony (Sabda). The six means of knowledge employed
by the other systems are not infallible when dealing with the invisible

1 The Mimarhsastitra of Jaimini, i, I, 1.
8 ibid, i, I, 2.
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effects of ritual ; therefore, Jaimini accepts only Sabda, or The Word.
To support his position, he lays down five propositions :

1. Every Word (Sabda) has an inherent power to convey its meaning,
which is eternal.

2. The knowledge derived from the Word (Sabda) is called Upadesa
(teachings).

3. In the invisible realm, the Word (Sabda) is the infallible guide.

4. In the opinion of Badaridyana, the Word (Sabda) is authoritative.

5. The Word is self-sufficient and does not depend upon any other
for its meaning; otherwise, it would become involved in the
fallacy of regressus ad infinitum.

Jaimini refutes several objections raised against the eternal character
of the Word (Sabda) : (1) The objector contends that the Word (Sabda)
is a product of verbal utterance ; therefore, it cannot be eternal. Jaimini
asserts that only the pronunciation is the product of effort ; the Word
(Sabda) must have existed previously, otherwise it could not have been
pronounced. (2) The Word (Sabda) vanishes after it is pronounced ;
therefore, it is not eternal. Jaimini points out that only the sound dis-
appears ; the Word (Sabda) still remains as does the drum after the
sound is produced. (3) The verb “make’ is used in connection with the
Word (Sabda) ; therefore, it cannot be eternal. Jaimini explains that
the verb “make’’ has reference only to sound which manifests the Word
(Sabda) ; the Word (Sabda) existed previously, and the pronunciation
only made it audible. (4) Since the Word (Sabda) is heard simultaneously
by several people standing at an equal distance, there must be many
sounds and not one ; therefore, it is not eternal. Jaimini contends there
is only one sound, as there is only one sun, even though seen by many
people ; therefore, it is eternal. (5) The Word (Sabda) undergoes modi-
fications ; therefore, it cannot be eternal. Jaimini answers that changes
of letters are not modifications of the Word (Sabda) ; they are new words,
and the original Word (Sabda) still exists. (6) When several people utter
a sound, there is an increase in volume ; therefore, it is not eternal.
Jaimini argues that the Word (Sabda) never increases ; only the sound
which manifests the Word (Sabda) increases; therefore, the Word
(Sabda) is eternal.

After establishing the eternal character of the Word (Sabda), Jaimini
proceeds to show that the words in the sentences of the Veda have
a meaning just as they have in ordinary language. Then he defends
the divine origin of the Veda. It is beyond the scope of this chapter to
present all these details, for they would obscure the purpose of this
volume, which is to provide a working basis for further study.

The method of interpretation of the Vedic texts used by Jaimini is
best shown by an outline of the terms used at random throughout the
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text. For this purpose, the contents of the Vedas are classified under
five heads : (1) Vidhi (Injunctions), (2) Mantra (Hymns), (3) Nimadheya
(Names), (4) Nisedha (Prohibitions), and (5) Arthavada (Explanatory
Passages). These are further subdivided :

I. VIDHI—a command, precept, or order.
A. Utpattividhi—lays down a command with a certain object;
thereby creating a desire.

B. Viniyogavidhi—lays down the details of a sacrifice.
1. Six accompaniments for the interpretation of procedure
enjoined by the texts.
(a) Sruti—primary sense of a word or collection of words, not
depending upon any other word for its meaning.
(1) Vidhatri—indicated by the verb form—lin.
(2) Viniyoktri—on hearing which one immediately sees the
connection of the subsidiary and the principal.

(a) Vibhatriripa—indicated by an affix of a declension.

(b) Ekabhidhanariipa—denoted by one word.

(c) Ekapadariipa—indicated by one pada or sentence.

(3) Abhidhatri—indicates the material used in the sacrifice.
(b) Linga—the secondary sense of a word inferred from another
word or collection of words.
(c) Vakya—when the meaning of a word or collection of words
is indicated by the sentence in which it is used.
(d) Prakarana—when the meaning of a sentence or a clause
depends upon the context in which it is used.
() Mahaprakarana—when the context relates to the
rewards of the principal part of the sacrifice.
(2) Avantaraprakarana—when the context relates to the
rewards of the subordinate part of the sacrifice.
(e) Sthana—when the meaning depends upon the location or
word order.
(x) Pathasdde$ya—equality of place in the text.

(a) Yathasamkhyapatha—'‘relative enumeration,’”’
arranging verbs with verbs, and subjects with
subjects.

(b) Sannidhipatha—regulated by the text which is near
it.

(2) AnugthanasadeS§ya—the quality of place according to
the performance.
(f) Samakhya—when it is necessary to break compound words
up into their component parts in order to ascertain their
meaning.
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2. Two kinds of actions enjoined by Viniyogavidhi.
(a) Principal—that which produces the transcendental fruit
(Apiirva), the invisible result to mature in another life.

(b) Subordinate—that which leads up to the completion of the
principal action. These are called Anga, and are two kinds ;
(1) Siddharipa—an accomplished thing, and consists of
class, material number, and the like, and has a visible
effect.

(2) Kriyartipa—this is action.
(a) Pradhdanakarma—the primary action.

(1) Sannipatyopakaraka—actions enjoined with res-
pect to the substance. They produce visible and
invisible results.

(2) Aradupakaraka—actions which are enjoined
without any reference to any substance or
divinity. It leads directly to the ultimate result.
It is the essence of the sacrifice.

(b) Gunakarma—the secondary action.

(1) Sannipatyopakaraka.

(2) Aradupakaraka.

C. Prayogavidhi—the injunction that lays down the order of per-
formance of the subsidiary or minor parts. The succession or
order (Karma) is of six kinds :

1. Srutikrama—the order determined by a direct text.

(a) Kevalakramapara—a text indicating an order or sequence
only.

(b) Tadvisista padarthapara—indicating the order or sequence
in the course of laying down certain other things.

2. Arthakrama—the order determined by the object.

3. Pathakrama—when the order of the execution or things is
governed by their order in the text. It is in two kinds :

(a) Mantra—text—to be explained later.
(b) Brahmana—text—to be explained later.

4. Sthanakrama—the transposition of a thing from its proper
place by reason of being preceded by another thing which is
followed by another.

5. Mukhyakrama—the sequence of the subsidiaries or the sub-
ordinate parts according to the order in the principal.

6. Pravrttikrama—the order of a procedure which, once begun,
will apply to others as well.

D. Adhikdravidhi—an injunction which creates a right in a
person.
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1I. MANTRA—a text which helps one to remember the procedure of a
sacrifice.
A. Apiirva—when a text lays down a new injunction for the attain-
ment of an object which one cannot know by any other means.
B. Niyama—the restrictive rule—when the text lays down one mode
of doing a thing that could be done in several ways.
C. Parisammkhya—an implied prohibition.
I. Srauti—directly stated by some text.
2. Laksaniki—inferred prohibition.

II1. NAMADHEYA—a proper noun used in defining the matter enjoined

by it.

A. Matvarthalaksanabhayat—a figure of speech in which the matup
affix is used.

B. Viakyabhedabhayat—the splitting up of a sentence.

C. Tatprakhya—a conventional name given to a particular sacrifice,
the description of which is given elsewhere in a separate treatise.

D. Tadvyapadesa—the name given to a sacrifice by reason of its
resemblance to another from which it derives its name.

IV. NISEDHA—the opposite of Vidhi. A negative precept which pre-
vents a man from doing a thing which is injurious or disadvantageous
to him.

A. Paryuddsa—a negative precept that applies to a person who is
undertaking to perform a sacrifice.
B. Pratisedha—a negative precept of general applicability.

V. ARTHAVADA—passages in praise or blame of a Vidhi or Nisedha.
A. Gunavada—a statement made by the text that is contradictory
to the existing state of the affair and means of proof.
B. Anuvida—a statement made by the text which is in keeping
with the existing state of facts.
C. Bhutarthavada—a statement made which is neither against the
existing state of facts nor is it in conformity with it.

Jaimini’s defence of the utility of the Veda will illustrate the way
he interprets the Veda. Nine objections are raised against Vedic mantras.
The objections are :

1. Vedic mantras do not convey any meaning because they stand in
need of other passages to explain and support them.
Jaimini contends that all Vedic words have a significance just
as they do in ordinary language.
2. Vedic mantras are held useless because they depend upon a com-
plicated system of orthoepy and grammar in order to understand
them.
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Jaimini says that Vedic sentences have a subject, predicate,
and object which are governed by the same rules of grammar as
ordinary language.

. Vedic mantras are held useless because they teach what is already
known.

Jaimini says that the repetition of things already known is for

the purpose of Gunavada (new qualities), Parisarhkhya (implied
prohibition), or Arthavada (explanation). It is also to produce
an invisible effect (Apiirva).
. Vedic mantras are held useless because they describe what does
not exist. For example, “It has four horns, it has three feet, two
heads, it has seven hands; the bull, being tied threefold, cries :
the great god entered amongst the mortals.”

Jaimini explains that such descriptions are figurative speech,
technically called Catvari Srnga. For example: “The sacrifice
is compared with a bull by reason of its producing the desired
effect ; it has four horns in the form of four kinds of priests ; its
three feet are the three libations (Savanas) (performed three times
aday) ; the sacrificer and his wife are the two heads ; the chhandas
(desires) are the seven hands. Being tied up by the three Vedas,
viz., the Rik, Yajus, and Sama, it resounds with the roaring sound
uttered by the priests ; this great god in the form of the sacrifice
is amidst the mortals.”’?

. Vedic mantras are held to be useless because they are addressed
to inanimate objects as if they possessed life.

Jaimini says this is to extol the sacrifice and induce the adherent
to practise it. The principle used is technically called Kaibhuti-
kanyaya.

. Vedic mantras are held to be useless because they have many self-
contradictory passages.

Jaimini explains that these passages are descriptive of sub-
ordinate qualities.

. Vedic mantras are held to be useless because they are learned
without understanding their meaning.

Jaimini explains that this is no fault of the Veda, which deals
only with the performance of sacrifices. It is assumed that the
meaning will be learned.

. Vedic mantras are held to be useless because there are many
mantras the meaning of which cannot be known.

Jaimini says that every mantra has a meaning. Our ignorance
is due to carelessness and indolence.

! Introduction to the Mimdritsd Saéra of Jaimini, XXX.
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9. Vedic mantras are held to be useless because they mention transi-
tory things.
Jaimini explains that the common nouns used in the Veda were
subsequently used by men for proper nouns.

For the interpretation of substantives, Jaimini mentions three
principles :

1. Righi A word, not compounded with any other word and
with a conventional meaning which must be learned
from past authorities, such as Panini, the most
eminent of all Sanskrit grammarians. It has the
inherent power to convey a sense.

2. Yaugika A derivative word, made up of two or three words.
It is a compound word and is used in the sense con-
veyed by the component parts of which it is made.

3. Yogarighi A compound word which has its own conventional
sense.

Jaimini explains that substantives never convey the intention of the
speaker. This requires the use of a verb, which always denotes action,
He classifies action into two kinds :

1. Pradhdna or Principal—it is that action which produces an
invisible effect called Apiirva, such as the attainment of heaven.
The recitation of mantras in prose and poetry at the performance
of a sacrifice is said to produce Apiirva, an invisible effect ;
therefore they are the principal action.

2. Guna or Subordinate—it is that action which produces visible
effects, such as the use of materials in the sacrifice, e.g., kindling
of fire, preparing of cakes, or the pounding and threshing of rice.

For the application of these rules, the Veda is divided into two broad
divisions, Mantra and Brihmana, which are further subdivided. For
example :

I. Mantra or Sarhhita—This is the mandatory portion of the Veda.
It is a collection of hymns that regulate, define, and create a right,
impelling men to action. It has three parts.

1. Rig-veda a collection of verses which have a metrical
arrangement to convey meaning.

2. Sama-veda a collection of verses which are sung at the end
of a sacrifice.

3. Yajur-veda is in prose and has no metre. It is of two kinds:
(a) Nigada—those which are pronounced aloud.
(b) Uparh$u—those which are pronounced silently.
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II. Brihmanas:
1. Hetu—reason.

Nirvacanam—explanation.

Ninda—censure.

Prasansa—praise.

Samsaya—doubt.

Vidhi—command.

Parakriya—the action of one individual.

Purakalpa—the action of many individuals or a nation. These

are the historical descriptions of one individual or many indi-

viduals, and are indicated by the particles ¢, dha, or ha.

9. Vyavadharanakalpana—interpretation of a sentence according
to its context.

10. Upamina-—comparison.

PN onh N

The principles which are merely outlined here are used throughout
the Mimamsdssitra in the interpretation of the many sacrifices that are
enjoined for the benefit of man.

LITERATURE

The Mimdmsdsittra of Jaimini consists of twelve chapters (adhyaya),
divided into four parts (padas) each, with the exception of chapters
three, six, and ten, which have eight parts (pidas), making a total of
sixty parts (padas). Each part (pada) is further subdivided into sections
(adhikaranas), and each section (adhikarana) is written in siitras. There
is a total of 8go sections (adhikaranas) and 2,621 siitras.

The entire work is bound by the same logical method used by Vedanta.
Each section (adhikarana) has five parts : (1) thesis (visaya), (2) doubt
(sarhdaya), (3) antithesis (piirvapaksa), (4) synthesis or right conclusion
(siddhdnta), and (5) agreement or consistency (sarhgati) of the pro-
position with the other parts of the treatise ($astra). This final step of
consistency (samgati) is made to comply with three requirements: (1)
consistency with the entire treatise ($astrasamgati), (2) consistency with
the whole chapter (adhyayasarhgati), and (3) consistency with the whole
part (padasarhgati). There are also rules for the interrelation of each
section (adhikarana). They must be logically related according to six
sorts : (1) objection (dksepa), (2) illustration (drstanta), (3) counter-
illustration (pratidrstinta), (4) harmony with context (prasangasamgati),
(5) citation (utpattisarhgati), and (6) denial (apavadasarhgati). These
rules are more strictly applied in the Uttara Mimirhsi or Vedanta.

Only the first chapter of the Mimdmsdsitra is of any philosophical
value. Here Jaimini states the purpose of the S#ra : an inquiry into the
nature of Right Action ; he defines Right Action (Dharma) and examines
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the cause of Right Action, the means of right knowledge to be used, the
authority of the Veda, and states the method for interpreting all the
actions enjoined. The rest of the book is devoted to the interpretation
of specific rituals and ceremonies.

Besides the twelve chapters in the Mimdmsdstitra of Jaimini, there
are four additional chapters which raise considerable controversy as to
their rightful origin. They are called the Samkarsakinda. In some
instances they are referred to as the Devatdkdnda. They are classified by
some as the apocryphal portion of the Mimarsa, written either by
Khandadeva or Bhaskara. It consists of four chapters, composed of
four parts (padas) each, but it does not contain any sections (adhikaranas),
which are so characteristic of the work of Jaimini. The styles of the
slitras are quite different, and meagre in comparison with those of
Jaimini, so that it can hardly be considered a supplement to the
Mimédmsasitra.

The early commentators on the Mimamsdsitra were Bhartrrmtra,
Bhavadasa, Hari, and Upavarsa. Unfortunately, none of their works
has come down to us. They are known only by reference to them in the
later commentaries.

The most outstanding commentator on the S#fra of Jaimini was
Sabara. His exact date is unknown ; tradition says that he lived about the
first century B.C., but the leading authorities say that he belongs to the
period between A.D. 200-500. His work is simply called the Bhdsya
(Commentary). The Bhdsya is indispensable for the study of the Mimdmsa-
stitra. He does not follow the pattern used by Jaimini but arranges the
sections (adhikaranas) to fit his own views, although he makes a very
detailed analysis of every siitra. His Bhdsya is the basis for all later
commentaries.

The first school of Mimarnsa was founded by Prabhdkara. He wrote
the first important commentary on the Bhdsya, called Brhati. There is
considerable controversy as to his actual date, but, due to his style and
lack of mention of later commentaries, he is generally held to be the
first. Important works of this school are Salikandtha’s Rjuvimald, a
commentary on Byhati; Prakaranapaficikd, a popular manual on the
views of Prabhidkara ; PariSista, a brief annotation on Sabara’s work ; and
Bhavanatha’s Nayaviveka, which deals at length with the views of
Prabhidkara.

The second important school of the Mimamsi was founded by
Kumirila (end of seventh century and first half of eighth century A.pn.).
Some authorities contend that he was the teacher of Prabhakara, but
tradition disagrees. Kumarila was an early champion of Hindiism, and
argued vigorously for the support of the Vedas upon which all Brahmanical
orthodoxy is based. He wrote his commentary (Vdritika) on the Sdtra
of Jaimini and the Bhdsya. His work is divided in three parts: (1)
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Slokavdrttika, which deals with the first part of the first chapter of
Jaimini’s Setra; (2) the Tantravdritika, which deals with the material
up to the end of the third chapter; and (3) the Tuptikd, which covers
the rest of the S#tra. The important commentaries on the Vdritika of
Kiimarila are Sucarita Miéra’s Kd$ikd, a commentary on the Sloka-
vdrittka ; Some$vara Bhatta’s Nydyasudhd (also known as Ranpaka), a
commentary on the Tantravdritika; and Venkata Diksita’s Varitikd-
bharana, a commentary on the Tuptikd. Parthasirathi Miéra (fourteenth
century) wrote Nydyaraindkara, a commentary on the Slokaviritika,
Sastradipika, an independent manual on the Mimarhsd system, and
Tantraratna. A follower of Kumarila who wrote two independent works
was Mandana Miéra, the author of Vidhviveka and Mimamsanukramani.
Vacaspati’s Nydyakanikd (A.D. 850) interprets the views expressed in the
Vidhiviveka.

A third school of the Mimarhsa is said to have been founded by Murari,
but no works have come down to us. Other important writers and their
works are Madhava’s Jaiminiya Nydyamdlavistara (fourteenth century),
an exposition on the Mimarhsa system in verse, with a commentary in
prose; Appaya Diksita’s Vidhirasdyana (1552-1624), an attack on
Kumarila ; Apadeva’s Mimdnsinydyaprakasi (also known as Apadevi)
(seventcenth century), a very popular elementary manual; Laugaksi Bhas-
kara’s Arthasargraha, a popular work based on Apadeva’s work ; Khanda-
deva’s Bhattadipika (seventeenth century),known for its logic, and Mimdri-
sdkaustubha, dealing with the S#tra. Minor works are Raghavananda’s
Mimdmsdsitradidhiti ; Rame§vara Sivayogin’s Subodhini; the Bhatta-
cintdmani of Visve$vara Bhatta (also called Gaga Bhatta) ; and Vedanta
Des$ika’s Se$varamimamsd, an attempt to combine the views of the
Mimamsa and Vedanta, contending that the two systems are parts of
one whole.

VEDANTA

THE Vedanta is technically classified as Uttaramimarsa. Utfara means
“last” ; mimdmsd means “‘investigation, examination, discussion, or
consideration’’ ; therefore, the last consideration of the Vedas. This
system of thought is commonly referred to as the Vedanta, composed of
Veda and anta, “‘end” ; literally, “‘the end of the Vedas.” Because the
central topic is the Universal Spirit, called Brahman in Sanskrit, the
names Brahmasiitra and Brahmamimdmsd are frequently used. Another
title is Sdrirakamimarsd, an inquiry into the embodied spirit.

Tradition attributes the Veddntastitra to Badariyana, whose actual
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date is quite unknown. The dates given range from 500 B.C. to as late
as A.D. 200. Some scholars contend that Badardyana is an alias for
Vyasa, the celebrated mythical sage who is regarded as the one who
originally arranged the Vedas, the Mahabhdrata, the Puranas, and other
portions of Hind{ sacred literature, as well as the Veddntasitra ; but the
name Vyisa (“‘compiler”’) seems to have been given to any great compiler
or author.

PURPOSE

The central theme of the Vedantastiira is the philosophical teachings
of the Upanisads concerning the nature and relationship of the three
principles, that is, God, the world, and the soul, this also including the
relation between the Universal Soul and the individual soul. Several
solutions are given for this highly abstract problem, and a vigorous
defence is offered against the attacks of all opponents ; it is a philosophy
that preserves the ancient writings of the seers of the past.

The Vedanta, in its effort to embrace all knowledge, makes a system-
atic study and comprehensive investigation of all that has gone before,
ever striving to reconcile all differences of opinion and belief. It contends
that we have no right to disregard the findings of any seer; we are
morally bound to examine the teachings of all minds that have attained
enlightenment ; we are duty bound to see wherein they are all in accord,
for this is likely to be the Ultimate Truth. Where they differ, we are
privileged to have our own opinion. These differences are said to be due
to various viewpoints, different stages of development and training, as
well as to social and hereditary backgrounds ; therefore, the same Truth
will vary according to the capacity of each individual for insight.

The Vedanta endeavours to sum up all human knowledge, presenting
as Truth all that is universal, and reconciling all that is different. It
accepts every thought, idea and concept as a step forward ; it evades
nothing and encompasses everything ; it discards nothing and collects
everything that is within the realm of human experience. However, it
does not accept anything as final, dogmatic, or as the last word ; instead,
it investigates, analyses, and criticizes all alike, forcing every proposition
to verify and substantiate itself according to the rules of logical inquiry.
It is, therefore, considered to be the treasure-chest of the glittering gems
of spiritual insight gathered by the truth-seekers of the past.

The teachings of the Vedanta are said to describe the highest goals
of human aspiration, and show the way to all who strive to achieve these
exalted heights. It enables all to realize these teachings during this life-
time, for it expressly says that we do not have to suffer now in order to
enjoy heavenly bliss later ; instead, it reveals that knowledge of the
Supreme Ultimate brings enlightenment during this lifetime.
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SCOPE

The scope of the Vedanta’s influence is declared by the vast amount
of literature and by the various schools of thought that have developed
from the original teachings of Badardyana. Its three principal inter-
pretations have found many champions among the founders of the great
religious sects of modern Hindfiism. The lives and writings of the three
principal leaders have been briefly discussed in the introduction.

Badarayana maintains that the human intellect can never fathom the
nature of the Ultimate -Principle (Brahman), the subject of the Veddnta-
stitra, for it lies outside the ken of the mind in the same way that the
stars are beyond the reach of man’s hands. This Ultimate Principle
(Brahman) can be known only by direct intuition, never by logical inquiry
and analysis. He teaches that the laws of logical inquiry are to be used
only to establish the truth of various scriptural passages by removing
conflicts that seem to arise, and thus to reconcile apparent contradictions,
but never to reveal the nature of the Ultimate (Brahman). Reasoning
can be used with certainty only in secular matters, for with reasoning
alone it is impossible to remove doubt. Regardless what one mind lays
down as final, another mind will eventually show that the opposite is
just as true and logical. Never can there be certainty, doubt always
remains. Reasoning is meant only for secular matters ; never for trans-
cendental matters, such as the existence of God, the existence of an after-
life, the nature of final emancipation, salvation, or release. Here the
human intellect is helpless; such truths can be known only by direct
intuition or accepted on faith from those who have gained spiritual
insight into the eternal scheme of things and have recorded their experi-
ences in the ancient body of literature called Sruti, that which has been
“heard,” that is, revealed. For this reason, the Vedas are the supreme
authority for Badardyana.

It is said that the mere study of the Vedas, Upanisads, and the
Daréanas, the other systems of philosophy, however profound, will never
awaken spiritual conviction ; at best, they will provide only a general
knowledge, which will help to refine the heart and to incline the mind
toward knowledge of the Ultimate. Nevertheless, it is claimed that
doubts will continue to rise in the mind, the mist of uncertainty will still
remain and our faith will falter ; therefore, Badarayana contends that
it is necessary to study the Vedanta in order to have these doubts removed
for all time, for only the Vedanta contains specific knowledge of the
Ultimate Principle. Its teachings are said to fortify the mind with the
necessary arguments and reasons to strengthen our position until we
grow firm in our understanding. The illumination of the mind is a matter
of growth, and, therefore, the prerequisite is a certain trait of disposition
and bent of character which can be obtained only from the performance
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of duties and from study and association with those who have achieved
these exalted heights and are, therefore, capable of leading a searching
mind. Toward this ultimate goal, we are required to pass through the
fourfold discipline which consists of :

1. Viveka

II. Vairigya

III. Satsampat

IV. Mumuksutva

right discrimination between the eternal and non-
eternal, the real and the unreal. This comes from
proper study.

right dispassion and indifference to the unreal
and transitory. This consists of renunciation of
all desires to enjoy the fruit of action, both here
and hereafter.

right conduct, which consists of the six acquire-

ments, namely :

A. Sama tranquillity or control of thought
by withdrawing the mind from
worldly affairs.

B. Dama self-restraint or control of con-
duct, restraining the senses from
external actions.

C. Uparati tolerance and renunciation of
all sectarian religious observ-
ances, with the object of acquir-
ing wisdom.

D. Titiksd endurance, bearing heat and
cold, and other pairs of oppo-
sites.

E. Sraddhd faith.

F. Samiddhina balanced mental equipoise;
freedom from much sleep, lazi-
ness, and carelessness.

right desire, which consists of earnestness to
know the Ultimate Principle and thereby to
attain liberation. This will come when one
dedicates his life to this single goal.

There are three classes of students who will accomplish this ultimate

goal. They are:

1. Those who perform all acts with zeal and faith.
2. Those who perform all works for the good of humanity.
3. Those who are continually immersed in meditation.
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PHILOSOPHY

The princjpal question raised by the Vedantasitra in its analysis of all
the other systems is, ““What is the cause of the Primal Motion in Nature ?”’
The Vedanta, after examining all the other systems, pushes the cosmo-
logical inquiry one step further. It makes the observation that the world
around us is one of wonderful design and construction ; therefore, there
must be an intelligent agent, for such action is never seen to operate in
the gross world without an agent, as, for instance, a car needs a driver, a
plane a pilot, and the coming into being of a house necessitates an archi-
tect. Because of these observations, the Vedanta postulates an Intelligent
Agent that guides and directs the workings of the subtle forces of the
universe. This new category is called Brahman, which is the Ultimate
Principle beyond which the mind cannot go. Because it is conceived
as an agent, it is translated in the West as God or the Supreme Lord,
which is well enough for those who wish to deify philosophical principles
for the sake of religious worship ; but until the concept is firmly rooted
in our minds, it is advisable to use the philosophical term Brahman, or
the Ultimate Principle.

In criticizing Samkhya, the S#fra says: “And because the inert
matter becomes active only when there is the directive action of intelli-
gence in it.’"?

The Vedanta contends that only an intelligent agent can set inert
matter in motion, and since Purusa, as defined in Sarhkhya, is without
the power of agency, another principle must be postulated that has the
attribute of acting as an agent. Without this additional principle, two
important problems arise in the Sarmkhya system. First, how is the
process of cosmic evolution started ; and, secondly, how do we account
for the phenomenon of Pralaya (annihilation of the world at the end of
each cycle) when Nature is at rest and there is no manifestation. There
are other objections raised by the Vedantist which concern the contra-
diction of terms; but only these two questions are directed toward the
inherent structure of the system as a whole.

The Vedanta argues that only the existence of an intelligent agent
can account for the mysterious super-imposition of Purusa and Prakrti,
the primal impulse of Nature, the regulation of the eternal cycle of events.
This primal cause cannot be said to inhere in Prakrti, for it would still
exist as a force in liberated souls, since it is their very essence ; there-
fore, they would always be present, and the process of cosmic evolution
would never cease, as it does during Pralaya. Even if they were dormant,
as it is contended during Pralaya, there is nothing to prevent them from
awakening at some arbitrary time and from re-starting the process of
evolution. The primal cause cannot be a modification of Prakrti, for

1 Vedantasitya, ii, 11, 2.
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then it would be an effect; and an effect cannot affect itself, no more
than fire can burn fire. The primal cause cannot be a modification of
Purusa, because, by definition, Purusa is changeless; therefore, the
primal cause must be an intelligent agent separate and apart from Purusa
and Prakrti in order to account for the beginning, continuance, and
dissolution of each cycle of time. In no other way is it possible to explain
the beginning.

The Vedanta’s principal objection to the Vai§esika system is seen in
the following Siitra :

“On both assumptions (whether the Adrsta is in the atom or in the
soul) there is no motion, and, consequently, there is absence of the
origination of the world.””?

Here again is the question of what is the cause of the original or primal
motion in Nature ? The Vai$esika system taught that the original impulse
was caused by the Adrsta of the soul. This is a Sanskrit term meaning
“unseen, invisible, unknown’’ ; that which is beyond the reach of observa-
tion or consciousness, as, for instance, the merit or demerit attaching to
a man'’s conduct in one state of existence and the corresponding reward
or punishment with which he is visited in another. In other words, it
is our potential moral worth resulting from past conduct. It is the
potential energy stored in the soul which will manifest itself as kinetic
energy when the proper conditions obtain. For example, when we indulge
in some particular form of pleasurable activity, there remains within us
a latent desire to repeat that form of action at another time; and as
soon as the environment provides an opportunity, we shall repeat that
form of action. There are some forms of this latent energy that must
remain latent for a long period of time before manifestation, in the same
way that some seeds must remain latent for several years before they
are ready to germinate. So with human beings, there are some latent
effects that will not be manifest until another lifetime ; these effects are
called Adrsta; and this latent effect, or Adrsta, is what the Vaiéesika
doctrine says is the cause of the initial impulse in Nature.

The Vedantists raise the question : Does this potential energy reside
in the atom (anu)or in the.soul? They argue that, by definition, it does not
reside in the atom ; and it cannot be in the soul, for then it would be
impossible for this potential energy to start action in something that is
separate and apart, such as an atom. The Vaidesika system says that the
primal motion originates in the atom when it comes into the proximity
of the soul with potential energy to start the action. The Vedantists
contend that this is not reasonable, for both are, by definition, without
parts; and there can be no contact between things having no parts.
During Pralaya, the souls are dormant, so they cannot originate motion ;
therefore, there could never be a beginning. On the other hand,

1ibid, i, II, 12.
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what is there to prevent them from awakening from this dormant con-
dition at any arbitrary time and starting up the process of cosmic evolu-
tion ? Because of these problems, the Vedinta maintains that it is
necessary to postulate another category in order to account for the
primal motion in Nature.

The Vedanta raises other minor objections in its refutation of the
standard systems, but for the most part these objections pertain to the
contradiction of terms used by the other systems in establishing their
position. So far as the order of cosmic evolution is concerned, the Vedanta
accepts the order as outlined in the Sarhkhya and explained in the
Vaidesika. These systems assume the existence of a first cause and
devote their efforts to presenting the pattern of cosmic evolution and the
interrelation of its parts. They were presenting an interpretation of
Nature for minds who were not interested in inquiring into the nature
of the first cause. Fundamentally, all systems are in perfect accord ; but
each has its special contribution to the whole. The outstanding contribu-
tion of the Vedanta, aside from its analysis of the reasoning used by the
other systems, is the additional category called Brahman, which causes
the initial impulse in Nature.

Brahman

The Ultimate Principle, Brahman, is defined in the S#¢ra as follows :

“He, from whom proceeds the creation, preservation, and recon-
struction of the universe, is Brahman.’’*

The word Brahman is derived from the Sanskrit root byk, “to grow,
increase, expand, swell” ; that which has reached its ultimate evolution,
development, expansion, or growth. There are two other related terms
that students will encounter in their readings which should be called to
their attention at this time. In composition the term Brahma is fre-
quently used instead of Brahman. This form is the nominative neuter
ending, and is used to indicate the One Universal Soul or divine essence
and source from which all created things emanate and to which they
return. It is the Self-existent, the Absolute, the Eternal, and is not
generally an object of worship, but, rather, of meditation and knowledge.
The personal form which is deified for the purpose of worship is spelt
Brahmai, ending in the long “a,” which is the nominative masculine
ending. This term is used when the personal spirit is intended. The
mixing of the universal and individual spirit is a constant source of con-
fusion, and it is paramount that the student learn early to differentiate
between them, otherwise the philosophy will always seem to be a source
of contradiction.

The Ultimate Principle (Brahman) is the creator, maintainer, and

1 YVedantastitva, i, 1, 2.
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destroyer of everything in the universe, from the smallest microscopic
germ to the largest celestial body. As such, it is the instrument and
material cause of all manifest phenomena. In its transcendental aspect,
it has two conditions, one in which it is at rest, and the other in which
it is active, but at no time is it ever non-existent. Its passive condition
is called in Sanskrit Asat, “non-being.” This is the subtle condition of
Nature when the infinite variety of forms have become submerged into
the eternal source from which they came. This is not a state of non-
existence any more than there is a non-existence of clay when the various
forms into which it has been cast have been destroyed. The clay still
exists, but there is no being or manifestation of the forms which it is
capable of assuming. This condition is called Pralaya, the time of universal
dissolution, reabsorption, destruction, or annihilation of all manifest
phenomena which takes place at the end of each world-cycle. Its active
condition is called Sat, “being.” During this period, it has three attri-
butes, universal being, consciousness, and bliss, called Sat-Cit-Ananda.
Here it exists as pure light, and serves as the support of everything in the
universe. Its transcendental aspect can never be comprehended by the
human mind; it can be understood only as a logical necessity, for
there must be a support for manifest existence; and in order to evade
the logical fallacy of regressus ad infinitum, no support can be postulated
for the Ultimate Principle. For the same reason, it is the uncaused cause.

The problem arises, How is this Ultimate Principle, which is unlimited
and undifferentiated, able to become limited ? This is much the same as
is witnessed in the phenomenon of electricity, which is unlimited, yet
manifests in the limited forms of light, heat, motive power, without ever
becoming exhausted. The immanent aspect of the Ultimate Principle has
two inseparable forms: one without qualities, existing as pure spirit,
called Nirguna ; the other with qualities, existing as pure matter, called
Sagupa. These Gunas or Qualities are the same as explained in Sarhkhya.
Spirit and Matter, also referred to as Name and Form, are called Atman
and Prakrti in Vedanta.

In the immanent aspect of the Ultimate Principle the problem arises,
How do things seemingly so different in this world arise from that which
is so perfect ? The axiom that the cause must always be found in the
effect applies only to the substance and not to the forms. For example,
the yarn used to weave a rug is the same in weight and chemical analysis
before and after the rug is woven ; only the form has changed. So it is
with the Ultimate Principle ; it assumes an infinite variety of forms, but
in essence it is ever the same.

In the transcendental aspect of the Ultimate Principle, the problem
arises, Why is it that the Ultimate Principle is not tainted with all the
stains of worldly corruption observed in this world, when all things are
finally absorbed into the universal reservoir during the period of Pralaya ?
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Particularly so when all things are supposed to be the same. It is explained
that the defects of the world pertain to the transient forms and have
nothing to do with the universal substance. For example, no amount of
dirt can ever alter the chemical purity of the gold in a gold ring. So
'with the Ultimate Principle ; the stains of worldliness belong only to
its forms, never to its essence, which is infinite purity.

Atman

The term Atman, so frequently used in the Vedanta, is translated as
“‘Soul or Self.” Here it means the Universal Soul. Sometimes the word
Paramitman is used to specify the soul of the universe, the highest and
greatest vital principle, the Supreme Spirit.

Atman is identified with Purusa, existing as Pure Spirit and serving
as the efficient or instrumental cause of the manifest world. It is without
parts and, therefore, actionless, changeless, uncreated, eternal, and
without the power of agency. It brings about all change by its mere
presence, as the sun brings forth the spring flowers. This universal self
is also known as Cit in the sense that it is universal consciousness, in
contrast with universal matter, which is called Acit, “without conscious-
ness.”” It is the One, Universal, Infinite Consciousness without limitation,
incapable of being extended or divided, permeating all space and mani-
festing itself in all things.

When a part of the Universal Breath becomes ensconced in its proto-
plasmic environment which it animates, it is called jiva. This term
means “life,” and has reference to the individual and personal soul, as
distinguished from the Universal Soul. It is that which animates the
inanimate ; the eternal spirit unconscious of its true nature ; the universal
spirit limited by the internal organ. Therefore, the only difference
between man and God is one of degree, for ultimately they are one in
the same way that the space inside a cup is the same as the space out-
side. There is only a difference of extent. Man is, therefore, only a spark
of the infinite.

Mayd

The term Maya, so commonly used in the Vedanta, means “delusion.”
It is that force which creates in Nature the illusion of discriminative
perception, as manifest in the diversified forms of the objective world. Itis
the dividing force in Nature, the finitizing principle, that which measures
out the immeasurable and creates forms in the formless. It is postulated
to account for the variety of things in the manifest world when in reality
all is one. It is not a substance but only a means of operation. It has
two functions, one to conceal the real, the other to project the unreal.
It pervades the universe, but its presence is inferred only from its effect.

It is identified with Prakrti, Universal Matter, for it exists as the
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material cause of the universe. When Nature is in a state of equilibrium,
Universal Matter is called Prakrti; but the first disturbance, the first
conceived motion away from that original triune condition of equipoise,
is called Maya, because there has been no change in substance, but only
in form ; therefore, it is an illusion. As such, it is the material substratum
of creation ; it brings forth the universe by undergoing mutations. The
world is regarded as Maya because it has no reality but is only an appear-
ance of fleeting forms. The real is never affected by the unreal any more
than the ground is made wet by a mirage.

When the universal force called Maya operates in the mind of the
individual, it is called Avidya, “ignorance,” especially in the spiritual
sense. This is the subjective aspect, while Maya is the objective aspect.
It is an impersonal force in the consciousness of all individuals, pro-
ducing the phenomenon of illusion as demonstrated, for instance, when
we look at a rope and think it is a snake. It is called Avidya, “without
knowledge,”” because knowledge will dissipate all the illusions of percep-
tion, as the sun dissipates the morning mist.

LITERATURE

The Veddntasitra of Badardyana was not the only interpretation of
the Upanisads, for others existed at that time. There were, for instance,
A$marathya, holding that the soul was not absolutely different from,
nor absolutely like, Brahma ; Audulomi, holding the opinion that the
soul is different until it is merged on final release ; and Kasakrtsna, con-
tending that the soul is absolutely identical with Brahma, which only
presents itself as the soul. Badarayana’s viewpoint, therefore, is the
outcome of the various schools of thought of his day. To-day it is the
accepted classic of the Vedanta system.

The Sutra consists of about 560 siitras, divided into four books as
follows :

I. Book one discusses the theory of Brahma, and the ultimate
principle, reconciling all previous views.

2. Book two discusses all the objections against the viewpoint and
shows the relationship of the world and soul with the ultimate
principle and how all eventually merge into it.

3. Book three discusses the theory of ways and means of attaining
knowledge of the ultimate principle, that is, Brahma-vidya.

4. Book four discusses the theory of the departure of the soul after
death.

Each book is divided into four parts, called padas; the siitras of each
section are related by what are called adhikaranas.
The siitras are so concise and recondite that without commentary
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they are scarcely to be understood. They refuse to be caught in any
definite interpretation. It is thought that Badarayana wrote them in
this manner so that they would have universal appeal, and not be limited
to any definite time or place, thereby serving as the source of knowledge
for all peoples during all ages. The literature that has arisen from this
source has been discussed in the introduction. '

KASMIR SAIVISM

Ka$SMIR SAIVISM is a system of idealistic monism based on the
Sivasiitra. It derives its name from the tradition that the Sivassitra
was supposedly revealed in Kaémir by Siva himself. Because this system
deals with the three-fold principle of God, Soul, and Matter, it is also
called Trikéasana, Trikadastra, or simply Trika. The terms Ka$mir
Saivism and Trika may be used interchangeably.

The Father of Kaémir Saivism was Vasugupta, to whom the Siva-
sitra is assigned. There are several accounts relating how the Sivasiitra
was revealed to Vasugupta, but in no instance is it to be understood that
Siva materialized and whispered it into the ear of Vasugupta ; instead,
it means that Vasugupta received the siitras by inspiration rather than
by intellectual analysis. That is, after a lifetime devoted to study and
meditation, he finally awakened the inner depths of consciousness through
the practice of Yoga and saw reality in all its fullness. Afterwards he
recorded his experience much in the same way as a traveller returning
from a foreign land leaves a written account of his journey.

Little is known of the life of Vasugupta aside from the fact that he
lived during the end of the eighth century and the beginning of the ninth
century. His retirement was spent in a small hermitage below the holy
Mahideva peak in the lovely valley of the Hirwan stream behind the
Shalimar garden near Srinagar, the capital of Ka$mir,

PURPOSE

The purpose of the Sivastira was to preserve for man the principles
of monism which had existed in the literature called the Tantras. Accord-
ing to tradition, these principles had existed since time immemorial in
the minds of the ancient rsis (seers), who were the repositories of all
spiritual knowledge. With the appearance of this new age, Kali Yuga,
came the disappearance of these enlightened minds and the vanishing of
their knowledge. The result was a turning toward a dualistic and plural-
jstic interpretation of Nature, losing sight of the monistic aspect of the
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Ultimate Reality. In order to revive an understanding of Truth in its
ultimate form, it is believed that Siva revealed the Sivasditra to Vasu-
gupta in order to lead man back to the path of monism.

SCOPE

Kaémir Saivism accepts the fundamental premise that pure con-
sciousness is the spiritual substance of the universe. However, it differs
from the Samkhya and the Vedanta systems in its interpretation of the
three basic problems: (1) What is the nature of the ultimate reality ;
(2) what is the cause of its first movement ; and (3) what is the nature
of its manifest form ? The concepts involved can be briefly stated.

What is the nature of the ultimate reality ? To solve this problem
the Samkhya system postulates two independent realities, Purusa and
Prakrti, and thus constructs a dualism. The Vedanta system postulates
a single ultimate reality, Brahman, and then supports this solution by
the introduction of another principle called Maya, which is held to be
not real, yet not unreal, which is counter to logic. Therefore, the monism
offered by Vedanta is tainted with the suggestion of a dualism. Ka$mir
Saivism meets the problem by constructing a pure monism which
postulates a single reality with two aspects, one Transcendental and
the other Immanent. The former is beyond all manifestations, and the
latter pervades the universe of manifest phenomena. Both are real, for
the effect cannot be different from the cause. In this way Saivism
reconciles the dualism of the Sarhkhya with the monism of the Vedanta.
However, it is said that logic can never construct an unassailable monism ;
therefore, final proof of these two aspects can be had only by the spiritual
experience of Samadhi (union) attained through the practice of Yoga.

What is the cause of its first movement ? The Sarmkhya says that it
is due to the association of Purusa and Prakrti, but no reason is given
for the cause of the association. The Vedanta contends that only an
intelligent agent can set universal consciousness in motion; so it
postulates the additional category Brahman, translated as the Supreme
Lord. Both systems tell where the initial impulse originates, but neither
explains the cause. To solve this problem, Kaémir Saivism teaches
that consciousness eternally alternates between two phases, rest and
action, that is, transcendental and immanent. The transcendental phase
is a period of potentiality technically called Pralaya, “dissolution and
reabsorption.” It is the passive phase of consciousness. Here all the
forms of manifest phenomena are dissolved and their essence is reabsorbed
by the universal consciousness. During the period of potentiality, called
Pralaya, all manifestations are dormant in the same way that the
characteristics of an oak tree are dormant in an acorn. After a latent
period, the universal seeds of potentiality begin to germinate and

x
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consciousness becomes active. The active phase of consciousness is here
called Srsti, that is, the creation of the universe. This phase of mani-
festation is also called Abhasa, the root bkds, “‘to appear or shine” ;
therefore, the shining forth. Each phase of action is said to generate
the seeds of potentiality that will germinate during the period of rest
to bring the next phase of action into being, in the same way that the
flowering of an apple tree produces the seeds for the growth of another
tree. A complete cycle consisting of a Srsti and a Pralaya, that is a
creation and a dissolution, is technically called a Kalpa which is said
to last 4,320,000,000 years, after which another will follow. This periodic
rhythm of consciousness is without absolute beginning or final end. The
movement is governed by the Law of Karma, which is based on the
principle that for every action there is a reaction. It is popularly known
as the Law of Cause and Effect. So the first movement of consciousness
is a reaction from past action. All Nature is regulated by this universal
law from the lowest form of life to the highest celestial being ; so Brahman,
the deification of the ultimate principle by the Vedanta system, is
governed by the Law of Karma, the cause of the initial impulse.

What is the nature of its manifestation ? All three schools of thought
acknowledge the existence of the manifest world, but each interprets
differently the relationship between the ultimate reality of pure con-
sciousness and the manifest world of matter. The Samkhya doctrine
contends that there are two independent realities, Spirit and Matter ;
therefore, the manifest world is the appearance of unconscious matter
as separate and independent reality. The Vedanta doctrine contends
there is only one ultimate reality which never changes; therefore, the
manifest world is merely an appearance. In accord with this concept,
the process of the evolution of consciousness is called Vivarta, derived
from Vi-Vart, “to turn round, go astray,” used in this sense to mean
error or illusion ; therefore, the manifest world is said not to exist any
more than does the water in a mirage. Kaémir Saivism contends that
there is only one reality, but it has two aspects; therefore, the mani-
festation is real. This is based on the argument that the effect cannot
be different from its cause. The world of matter is only another form
of consciousness in the same way that the web of a spider is a part of
its substance in another form. In this system the process of the evolution
of consciousness is called Abhdsa, “a shining forth.” This is founded
on the belief that the ultimate consciousness never changes but always
remains transcendent and undiminished in the same way that a candle
lighted from another candle does not diminish the light of the first candle.

Kaémir Saivism postulates thirty-six categories to explain the process
of cosmic evolution, thus providing the most complete analysis of Nature
yet devised by any system of philosophy. The first twenty-four cate-
gories, from Prthivi (Earth) to Prakrti (Matter), are the same as those
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postulated by the Sarmmkhya system; the remaining twelve categories
show how Purusa (Spirit) is derived from higher principles. Each
principle follows inevitably from the preceding one in accord with the
law of logical necessity. The stages are technically called Tattvas,
“thatness, truth, reality,” that is, the true principle or essence from
which each stage is derived. Since the first twenty-four stages, from
Prthivi to Prakrti, are the same, only the last twelve, from Purusa to
the Ultimate Reality in its transcendental aspect, will be discussed here.
For the others, reference may be made to the chapter on the Sarmkhya.

PHILOSOPHY

The transcendental aspect of Nature is called Pardsarivit. The
term is derived from the root vid, “to know,” and means Pure Con-
sciousness, the Supreme Experience. Another term commonly used is
Paramaséiva, the Supreme Siva, “in whom all things lie”” ; therefore, the
deity that personifies the ultimate form of consciousness.

The transcendental aspect of pure consciousness exists as a logical
necessity, for there must be a condition beyond which further analysis
cannot go in order to evade the logical fallacy of regressus ad infinitum.
Since something cannot come out of nothing, this Ultimate Reality
must contain all things in their fullness. Therefore, in order to account
for feeling, it must be Universal Consciousness (Cit) ; in order to account
for joy, it must be Universal Bliss (Ananda) ; in order to account for
desire, it must be Universal Desire (Icchad); in order to account for
knowledge, it must be Universal Intelligence (Jfidna) ; in order to account
for action, it must be Universal Action (Kriyd). The technical term
used to describe the eternal substance in which all things inhere is Caitanya,
which means the changeless aspect of pure consciousness, the Universal
Intelligence or Spirit. It is technically defined as Sat-Cit-Ananda, that
is, Being-Consciousness-Bliss. This does not mean that Being is a
Consciousness of Bliss, but that Being is Conscious and Bliss as such.
This represents the perfect condition of the supreme ideal, when Nature
rests in Herself, when there is no feeling of a want to be satisfied, when
there is no feeling of a need to go forth. It is the transcendental condition
of universal potentiality.

Caitanya is, therefore, pure consciousness and can be defined as the
boundless plenum in which the universe is born, grows, and dies ; the
continuum of experience that pervades, sustains, and vitalizes all
existence ; the source of all things ; the spiritual substance of all things ;
the foundation upon which all things appear ; the one and only reality.
It is by definition without parts (Nigkala), and, therefore, unproduced,
indestructible, and motionless, for all these necessitate the displacement
of parts. It must also be eternal and all-pervading and, therefore, with
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no inside or outside ; it is without attributes (Nirguna) and, therefore
beyond time and space; it is beyond the mind and, therefore, not a
subject of knowledge. It is a principle of pure experience and can be
realized only by the ecstasy of spiritual illumination.

To account for the phenomenon of manifestation affirmed by
experience, this doctrine postulates the immanent aspect of pure con-
sciousness ; the aspect of change and action. All change is said to take
place on the surface of consciousness as a wave appears on the surface
of the ocean, and this appearance must consist of consciousness as a
wave consists of water. To manifest means, by definition, to appear or
become evident to the mind, here the universal mind. To appear means
to be perceived, which implies the perceived and the perceiver, that is,
subject and object. In this universal condition both factors must be
consciousness, for there is nothing else. Consciousness, then, in its
immanent aspect, by definition becomes visible to Itself as subject and
object.

]’I‘he two factors, subject and object, in the active aspect of con-
sciousness are technically called Aham (I) and Idam (This). They are
as closely related as wetness is to water ; the removal of one destroys
the other. They are consciousness and the power of consciousness.
They appear simultaneously and are eternally related. During the
period of universal dissolution, they are in a condition of equilibrium.
When the balance is upset and the process of cosmic evolution begins,
the first appearance is the dual factor of Aham (I) and Idam (This)
which characterizes the immanent or active aspect of consciousness.

The subject and object must be considered separately for the purpose
of explanation, but it must always be borne in mind that they are both
present, though one is more evident in the same way that a picture has
two sides, a front and a back, but only one side can be seen at a time.
These two factors are the first two tattvas in the process of cosmic
evolution and are technically called the Siva Tattva and the Sakti Tattva.

The Siva Tattva

The first factor in the process of cosmic evolution is called the Siva
Tattva. The term Siva is used to deify the ultimate condition of
consciousness in its immanent aspect for the purpose of worship.
Consciousness in this condition is technically called Cit, the static aspect
of consciousness in the manifest world. Consciousness must be considered
here in the broadest possible sense of the term, as the power to know,
to feel, and to act. Actually there is no English equivalent for Cit.
Only study and reflection will reveal its full connotation.

By definition a manifestation necessitates a subject and object. The
Siva Tattva is postulated to account for the Subject (Aham) of the dual
relationship of universal manifestation. In this condition, consciousness
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is the subject, knower, experiencer ; it is the static centre of all things ;
it is the static support of all things ; it is the substratum of all change,
as is the bed of a river. It can never be seen but it can be known by
its effects.

In this condition the emphasis is on the Aham (I) without any
awareness of the existence of Idam (this). It is pure consciousness ; the
ideal universe of perfect equilibrium has vanished, and consciousness has
begun to stir. The Siva Tattva is the Cit aspect of the universal
condition of Sat-Cit-Ananda.

Since the Siva Tattva represents the passive aspect of pure con-
sciousness, it is dependent upon the active aspect of consciousness to
bring it into being. To account for this aspect of consciousness, the
next category is postulated.

The Sakti Tattva

The second factor in the process of cosmic evolution is called the
Sakti Tattva. The term Sakti is derived from the root sak, “to be able,
to be capable of”’; therefore, the power of consciousness to act. It is
the kinetic aspect of consciousness.

By logical necessity the Sakti Tattva is postulated to account for
the Object (Idam) of the dual relationship of universal manifestation.
It accounts for the universal cause of all motion and change observed
throughout the manifest world. Sakti is the universal stream of con-
sciousness that brings all things into being and destroys all things at
the end of each cycle of time. As Siva is the Cit-aspect of the universal
condition ®f Sat-Cit-Ananda, Sakti is the Ananda-aspect. When this
condition is predominant, a condition of supreme bliss is experienced.

The Sakti Tattva represents the force that negates universal
consciousness by producing a strain on the surface of consciousness. It
polarizes consciousness into the positive and negative, the Aham and
Idam, the Subject and Object. It is the universal energy that brings
all things into being, and, as such, it is considered as the feminine aspect
of Nature, the Mother of the Universe.

The first two tattvas, Siva Tattva and Sakti Tattva, are unproduced
and, therefore, eternal. During the period of Pralaya, universal dissolu-
tion, they exist in the universal sea of pure consciousness in a state of
equilibrium, ever ready to manifest once the balance is upset. Since
they are unproduced, they are not considered as stages in the process of
the evolution of consciousness. They are merely an appearance on the
surface of consciousness as a swell on the surface of the ocean before
the manifestation of a wave.

Sakti, Cosmic Energy, is said to have three principal modes to account
for the three fundamental psychological steps that precede the deter-
mination of every action. They are technically called Iccha, the power
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of Will; Jiiana, the power of Knowledge; and Kriya, the power of
Action. One follows the other in logical succession; and with the
predominance of each respective mode in the process of the evolution
of consciousness, the first three tattvas produced come into being.

The Sadd$iva Tattva

The third stage in the process of cosmic evolution is called the
Sadasiva Tattva. This term is compounded of sada, “always,” and
$iva, ‘““happy or prosperous” ; therefore, ‘“always happy or prosperous.”
This stage is also called the Sadakhya Tattva, the state in which there
is the first notion of Being.

By logical necessity, in any manifestation there must be a first step
forward. The Sadasiva Tattva is postulated to account for that phenom-
enon in universal manifestation. It is, therefore, the first evolute of
consciousness. As a produced thing, it must, by definition, have parts ;
those parts are the dual relationship of I am This. Here the emphasis
in on the Aham (I). The subject (Aham) is said to become aware of
itself in relation to its object (Idam). In the universal condition the
entire experience is subjective, for there is no inner and outer, as in
the world known to us.

This category accounts for the power of Universal Desire, technically
called the Iccha Sakti, the Will-aspect of Sakti, or consciousness. It
manifests itself as a vague and indistinct feeling, an undefined and
unformulated idea that eludes the mind. It is the condition that precedes
any determinate action. It is referred to as the state of Divine Wonder.

As produced tattva, it is destructible and, therefore, not eternal.
As the first evolute produced in the process of the evolution of conscious-
ness, it is the last evolute dissolved in the involution of consciousness at
the time of universal reabsorption.

The Iévara Tattva

The fourth stage in the process of cosmic evolution is called the
I¢vara Tattva. The term I§vara means “Lord.” It is used to deify
that condition in Nature when all is recognized as One.

This tattva is postulated to account for that condition when the
subject (Aham) recognizes the object (Idam). Here the relationship is
This am I, with the emphasis on the This (Idam). It is the stage of
complete self-identification, as when one awakens from a sound sleep.
Here the This (Idam) is said to emerge into full view, and the Divine
Glory of his being is recognized.

This category accounts for the power of Universal Knowledge,
technically called the Jfiina Sakti, the Knowledge-aspect of Sakti, or
consciousness. It is knowledge as such without reference to any emotion ;
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it is pure awareness without reaction. There is no desire to go toward
or away. It is the knowledge that precedes ultimate action.

The Sadvidyd Tattva

The fifth stage of cosmic evolution is called the Sadvidya Tattva.
This term is compounded of sat, “‘true,” and vid, ‘“‘to know,” and means
to have true knowledge. It is also called Suddha Vidya Tattva, meaning
the tattva of pure knowledge.

This tattva is postulated to account for the complete unity in the
dual relationship of I am This. 1t is, therefore, the condition of complete
recognition without emphasis either on the subject (Aham) or on the
object (Idam).

This category accounts for power of universal action, technically
called Kriya Sakti, the Action-aspect of Sakti, or consciousness. In the
preceding tattvas action has been absent. In the Sadasiva Tattva,
consciousness was lost in the ecstasy of divine wonder while embracing
Itself as the subject (Aham); in the I§vara Tattva, consciousness was
overcome by exaltation while gazing at Itself as the object (Idam).
In the Sadvidya Tattva, consciousness looks first at Aham (I) and then
at Idam (This), which necessitates movement ; therefore, this tattva is
said to manifest that aspect of universal consciousness that creates all
things.

The first five tattvas, from Siva Tattva to Sadvidya Tattva, are
classified for the purpose of worship as the Pure category (Suddha
Tattva). They represent the manifestation of the universal aspect of
consciousness in contrast to the limited aspect to follow. They are
called Pure because the dual relationship of subject and object is a
single unit, that is, the object is seen as a part of the subject. In
the condition to follow, the subject and object are separated, so that the
object is seen as something separate and apart from the subject. The
force that separates them is another mode of Sakti, the active aspect of
consciousness. This force is technically called Maya Sakti, the power
of consciousness to separate and divide.

The Mdyd Tattva and Its Evolutes

The sixth category in the process of cosmic evolution is called the
Maya Tattva. The term Maya means “delusion.” Here it is used to
mean the veiling, obscuring force of Nature. As such, it displays universal
consciousness as a duality.

The Category of Maya is postulated to account for the manifestation
of form out of the formless, the finite out of the infinite. The same
principle was postulated in the Vedanta system, but there it was said
to be not real or not unreal, that is, not part of the Ultimate, yet not
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something else. In this doctrine, Kaémir Saivism, Maya is considered
not as a separate reality, but as the gross power of consciousness, and is
referred to as Maya Sakti. During the period of universal dissolution
(Pralaya) it is in its subtle aspect. At no time is it ever non-existent ;
it is merely non-active, that is, dormant ; therefore, it is eternal and
unproduced.

Maya is defined as the finitizing principle, that which limits the
universal conditions of consciousness and produces the states of limited
experience. It is said to cast asunder the Divine Unity of the Godhead
and brings Mind and Matter into being.

The reason why Maya exerts its influence at this stage is found in
the law of Nature that every period of action is followed by a period of
rest, as witnessed by the fact that sleep always follows action. When
Nature goes to sleep after the experience of universal manifestation, the
five evolutes of Maya appear ; therefore, the world of limited experience
is the cosmic dream of Nature.

The Kadicukas

The five evolutes of Maya are called the Kaficukas, derived from
the root ka#lj, ‘‘to bind.” Here it means the contraction by the power
of Maya of the five universal modes of consciousness, namely, Cit-
Ananda-Iccha- Jfiana-Kriya. These five forms of universal power as
displayed in the five preceding tattvas, Siva, Sakti, Sadasiva, I¢vara,
and Sadvidya, gave rise to the universal experience of : Eternal Existence
(Nityatva), All-Pervasiveness (Vyapakatva), All-Completeness (Piirnatva),
All-Knowledge (Sarvajfidatva), and All-Powerfulness (Sarvakartrtva).
When these five universal conditions are limited by Maya, the five
Kaficukas come into being. They are Time, Space, Desire, Limited
Knowledge, and Limited Power, their technical names being Kala,
Niyati, Raga, Vidya, and Kala.

Kala limits the universal condition of Eternal Existence ; therefore, it
is the origin of Time, the determinate when, that is, now and
then.

Niyati is derived from ns-yam, “to regulate, to restrain.” It is the power
that limits the universal condition of All-Pervasiveness ; therefore,
it is the origin of Space, the determinate where, that is, here and
there.

Riga is derived from the root rasj, “to colour,” meaning the feeling of
interest and desire. It is the power that limits the universal
condition of All-Completeness ; therefore it is the origin of Desire.

Vidya is derived from the root vid, “to know.” It is the power that
limits the universal condition of All-Knowledge ; therefore, it is
the origin of Limited Knowledge.
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Kalda means a small part of anything, from the Indo-European base
*gele—'‘to strike, hew, break off.” It is the power that limits
the universal condition of All-Powerfulness; therefore, it is the
origin of Limited Power.

The following outline will best show the relationship of these terms :

Universal Limited
Tattva Sakti Experience Kaficukas Experience
Eternal Existence
$iva Cit (Nityatva) Kila Time
- All-Pervasiveness )
Sakti Ananda (Vyipakatva) Niyati Space
All-Completeness
Sadasiva Iccha (Parpatva) Riga Desire
- All-Knowledge Limited Know-
Isvara Jiiina (Sarvajfiatva) Vidya ledge
All-Powerfulness Limited
Sadvidya Kriya (Sarvakartrtva) Kala Power

The result of Maya and its evolutes, the Kaficukas, is the production
of Purusa and Prakrti. At this stage the Subject (Aham) and the
Object (Idam) are completely severed and look upon each other as
mutually exclusive. Here the dual world of mind and matter are
permanently established.

For the purpose of worship the tattvas from Maya to Purusa are
classified as the Pure-Impure Category (Suddhd$uddha Tattva). They
are so termed because they represent that condition in Nature which
exists between the world of Pure Unity (Suddha Tattva), consisting of
the pure categories from Siva Tattva to Sadvidya Tattva, and the world
of Impure Duality (A$uddha Tattva), made up of the remaining twenty-
four tattvas from Prakrti to Prthivi.

To summarize, all the tattvas may be outlined as in the diagram
overleaf.

LITERATURE

The literature of Kaémir Saivism is classified under three broad
divisions : (1) THE AGAMASASTRA, (2) THE SPANDASASTRA, and

(3) THE PRATYABHIJNASASTRA. Their chief feature and a few of
the principal and still existing works are as follows :

THE AGAMASASTRA is regarded as of superhuman authorship.
It lays down the doctrine and the practices of the system as revelations
which are believed to have come down (dgama) through the ages, being
handed down from teacher to pupil. The most important Tantras
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belonging to this group are Malini Vijaya, Svacchanda, Vijiina Bhairava,
Ucchusma Bhairava, Mygendra, Matanga, Netra, Naisvdsa, Svdyambhuva,
and Rudraydmala. With the advent of time there developed a tendency
toward a dualistic interpretation of these works ; therefore the Sivasiira
was revealed by Siva to Vasugupta to stop the spread of this dualistic
teaching. According to some authorities Vasugupta also wrote an
explanatory work of the Sivasdtra called the Spanddmyta, and trans-
mitted both to his pupils who promulgated his teachings.

THE SPANDASASTRA elaborates in greater detail the doctrines of
the Sivasitra but does not propose to discuss the philosophy upon
which they are based. The founder of this branch of the literature was
Kallata Bhatta (A.D. ¢. 850—900), the famed pupil of Vasugupta. His
first treatise is entitled Spandasiitra and is generally called the Spanda-
kdrikd. 1t is believed that Kallata Bhatta made liberal use of the
Spanddamyta of Vasugupta, making only a few additions and alterations
of his own. Kallata Bhatta wrote a short Vrtti or commentary on the
Spandakdrikd which is called Spanda Sarvasva. Other commentaries
which he wrote are Tattvarthacintamani and Madhuvdhini, both of
which are lost. By means of these works, Kallata Bhatta spread the
teachings of Vasugupta. ,

The pupils who continued the tradition of Kallata Bhatta form a
line of spiritual succession. Kallata Bhatta handed down the Sivasitra
with the commentaries to his cousin, Pradyumna Bhatta; he in turn
to his son, Prajiiarjuna; he to his pupil, Mahddeva ; he to his son,
Srikantha Bhatta; and he to Bhaskara (c. eleventh century). The
interpretation of the Sivasditra as taught by Kallata Bhatta is preserved
in the commentary by Bhaskara, called the Sivasitravdritika. From
this work, we learn that Kallata Bhatta developed only the doctrines of
the Sivasitra. Two other outstanding commentators who have con-
tributed to the SPANDA branch of the literature are Utpala Vaisnava,
author of Spandapradipikd ; and Ramakantha (A.D. c¢. g00—925), author
of Spandavivrti and also of commentaries on the Matangatantra and the
Bhagavadgita from the Saiva point of view.

THE PRATYABHIJNASASTRA is regarded as the philosophy
proper of Kaémir Saivism, for this branch of the literature treats
specifically the philosophical reasons for the doctrines of the Sivasditra.
No religion can survive in India unless it is supported by philosophical
reasons ; so it was necessary to formulate the philosophical system upon
which the doctrines were based. The founder of this branch of the
literature was Somananda (A.p. ¢. 850-9o0), another distinguished pupil
of Vasugupta. He is said to have written an exhaustive philosophical
treatment of the doctrines of Vasugupta, supporting them by reason
and refuting all opponents. The first work of Soma@nanda which laid
the foundation of this branch of literature was Sivadysti. This was
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considered the basit text of Kaémir Saivism ; however, it is no longer
extant. Sominanda composed a Vrtti or commentary on the Sivadysts.
This, too, is lost.

The work of Somananda was carried on in greater detail by the line
of famed disciples to follow. The first was Utpalacharya (A.D. ¢. goo-
950), author of the Pratyabhijiidsitra, which embodied the teachings of
his master, Somananda. The importance of this treatise is seen from
the fact that its name has been used for this branch of the literature,
and has specific reference to the philosophy of Kaémir Saivism. Utpala
is said merely to have summarized the teachings of Somananda in the
Pratyabhjiiasitra. This work with its commentaries and the other works
it has inspired, now constitute perhaps the greater portion of the existing
writings on Kaémir Saivism. The pupil of Utpalicharya was his son,
Laksmana (A.D. ¢. 950-1000), who is remembered because of his gifted
pupil, Abhinava Gupta (A.D. ¢. 993-1015), who became the great Saiva
author. The well-known commentaries of Abhinava Gupta are
Malinivijayavarttika, Pardtrim$ikavivarana, Sivadrstyilocana, Pratya-
bhijhigvimars$ini (Laghvivrits, or Shorter Commentary), and Pratya-
bhijRiavivytivimars$ini (Brihativytts or Longer Commentary). Besides these
he wrote the famous Tantrdloka, Tantrasira, Paramdrthasdra, and many
others.

Other outstanding teachers and their works are Ksemaraja (eleventh
century), author of Sivastitravytti, Sivasitravimar$ini, and Pratya-
bhijhidhridaya. He also made contributions to the SPANDA literature
with Spandasandoha and Spandaniynaya. Besides these he wrote
commentaries on several of the Tantras. Next followed his pupil,
Yogardja (twelfth century), author of a commentary on the Paramdrtha-
sdra of Abhinava Gupta. The labours of Yogardja were carried on by
Jayaratha (twelfth century) who wrote a commentary on the Tanéraloka
of Abhinava Gupta. The last of this line was Sivopadhyaya (eighteenth
century), author of a commentary on the Vijfianabhairavatantra. With
Sivopadhyaya the history of the literature of Kaémir Saivism comes to
a close. The faith still endures, and a few scholars continue to study the
ancient literature, but no new contributions are being made.
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GLOSSARY

ABBREVIATIONS
cf. . . . compare OH Germ. . Old High German
Eng. . . . English op. . . opposite or opposed to
fr. . . . from part. . . participle
ger. . . . gerund pass. . . passive
Germ. . . . German perf. . . perfect
IE. . . . Indo-European pr. . . prefix.
Lat. . . . Latin prep. . . preposition
Mod. . . . Modern qv. . . quod vide (Lat. which
neg. . . . negative see)

SYMBOLS

< . . . derived from v . root
> . . . equivalent or equal to * . hypothetical

ABnuisa (fr. prep. 4, to + \/7)7;71'3, to shine), ‘‘the shining forth,”’ (in Ka$mir
Saivism) the immanent or active phase of consciousness (also called
ststi, q.v.); (in Vedanta) the immanent aspect of the Ultimate Principle
(Brahman, q.v.), the manifest world, is said to be merely an appearance
(@bhdsa) ; (in Nyaya) fallacious reasoning.

ABHAVA (fr. neg. part.,a + bhdva, becoming < 4/bh# to become), non-existence,
a means of correct knowledge (pramana, q.v.), defined as the deduction
of the existence of one of two opposite things from the non-existence of
the other; (in Nydya) this is included in inference (anwumdna).

ABHEDA (fr. neg. part. @ + bheda, cleavage < v/bhid, to split), “‘not different,”
non-dualism, monism.

ABHIDHATRY (in Mimarhsa), that which indicates the material used in the
sacrifice. _

AcAra (compounded of prep. &, to cdra, movement > 4/car, to go), conduct,
behaviour ; custom, traditional or immemorial usage ; an established rule
of conduct, institute, precept.

AcArya, “‘knowing or teaching the dc@ra, q.v., or rules,” a spiritual guide or
teacher ; a title affixed to name of learned Brahmans and great teachers,

Acit (fr. neg. part. @ + cit, q.v.), ‘“‘without consciousness,” (in Vedanta)
universal matter.

ACITTA (neg. part. @ -+ citta, perf. pass. participle of ¢i?, q.v.), without intellect ;
unnoticed, unexpected ; not an object of thought, inconceivable.

etymology of the component parts of the technical compound words used in the

outlm: e of the Jaimini's method of interpretation of Vedic texts has not been given for the
reason that these words so seldom occur in philosophical literature. Ouly the meaning

in the MImAisa has been given.)
. 127
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ADHIBHAUTIKA (fr. adhibhfita, supreme being, compounded of prep. adhi, above
+ bhfita, q.v.), proceeding from extrinsic causes, such as other men,
beasts, birds, or inanimate objects; (in Samkhya) one of the threefold
causes of misery, viz.: (1) ddhydtmika; (2) ddhibhautika; and (3)
ddhidaivika, qq.v.

ApHIDAIVIKA (fr. adhideva, supreme god, compounded of prep. adhi, above +
deva, god), proceeding from supernatural causes, such as influences of the
atmosphere or. planets; (in Samkhya) one of the threefold causes of
misery, viz.: (Y) ddhydtmika; (2) ddhibhautika; and (3) ddhidaivika,
qq.v.

ADHIKARANA (fr. prep. adhi, above 4+ karama, making < \/Far, to make), a
topic, subject ; section, consisting of five parts, viz.: (1) thesis (visaya) ;
(2) doubt (samsaya) ; (3) anti-thesis (prvapaksa); (4) synthesis or right
conclusion (siddhdnta) ; and (5) agreement or consistency (samigats),
qq.v.

ADHYATMA (fr. prep. adhi, above + diman, q.v.), the Supreme Spirit; con-
cerning self or individual personality.

ADHYATMASASTRA (compounded of adhydtma + $astra, qq.v.), another name
for the Vaisesikasfitra, q.v., so called because it is a treatise about the
Supreme Spirit (4ddhyaima).

ApHYATMIKA (fr. prep. adhi, above + dtmika, relating to the soul < dtman
q.v.), proceeding from intrinsic causes, such as disorders of the body and
mind, (in Sarhkhya) one of the threefold causes of misery, viz.: (1)
adhydtmika ; (2) adhibhautika ; and (3) ddhidaivika, qq.v.

ADHYAYA (fr. preps. adhi, above + 4, to + aya, going < /3, to go), a lesson,
lecture, chapter.

ADRSTA (neg. part. @ + drsfa, seen, perf. pass. participle of +/dars, to see),
‘‘unseen, invisible, unknown’’ ; that which is beyond the reach of observa-
tion or consciousness, as, for instance, the merit or demerit attaching to
a man’s conduct in one state of existence and the corresponding reward
or punishment with which he is visited in another; potential worth
resulting from past conduct ; latent effect.

ADVAITA (fr. neg. part. a4, + dvaita, dualism < dvi, two), ‘‘non-dualism,”’ the
doctrine of monism advocated by Sariikara, q.v., which contends that only
the Ultimate Principle (Brakhman, q.v.) has any actual existence, and that
all phenomenal existence is an illusion (mdya, q.v.).

Acama (fr. pr. 4, to + +/gam, to come), ‘‘that which has come down,’’ another
name for tantra, q.v.

AcaMASASTRA (compounded of dgama + $dstra, qq.v.), the traditional branch
of the literature of Kaémir Saivism, believed to have been handed down
(4gama) through the ages from teacher to pupil; the Sivaséitra, q.v.,
belongs to this branch of the literature.

AHALYA, according to tradition, the wife of Gautama, founder of the Nyiya
philosophy. Some authorities claim this was not his wife.

AHALYASTHANA (compounded of Ahalyd 4 sthana, standing < +/5thd, to
stand), the legendary burial place of the wife of Gautama, founder of the
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Nyiya philosophy ; it is located two miles east of Gautamasthdna, the
birthplace of Gautama. According to some authorities, this was not his
wife.

AHAM, the personal pronoun “I.” _

AHAMKARA (compounded of akam, 1 4 kdra, making, action < 4/ka, to do,
make), “I-maker,” (in Sdrhkhya) the individuating principle, responsible
for the limitations, division, and variety in the manifest world ; (in Yoga)
the ego, a self-conscious principle.

ArtinvA (fr. sti-ha, thus, indeed), tradition, a means of correct knowledge
(pramana, q.v.), defined as an assertion which has come down from the
past without any indication of the source from which it first originated ;
(in Nyaya) this is included in verbal testimony ($abda).

AxsA (fr. I-E. 4/0g%, eye), the eye; sensual perception.

AxsaPADA (compounded of aksa, eye, + pdda, foot), ‘‘Eye-Footed,”” another
name for Gautama (Gotama), founder of the Nyaya philosophy; this
name is said to be descriptive of Gautama’s habit of directing his eyes
toward his feet when walking, a natural way to carry the head when
contemplating during the course of a stroll.

Axiéa (fr. prep. 4, to + kasa, appearance, < +/kd$, to shine, to appear),
Ether as an element, (in Vaidesika) the fifth Eternal Reality (Dravya,
q.v.); (in Sarhkhya) the first Sense-Particular (Mahabhdita, q.v.), the
principle of vacuity, its Special Property (Visesa, q.v.) is Sound (Sabda, q.v.).

AMRTA (fr. neg. part. a + 4/mar, to die), immortal, a god.

ANanDa (prep. 4@, to + 4/nand, to rejoice, be pleased, be delighted), bliss;
(in Vedanta) one of the three attributes of the Ultimate Principle (Brahman,
q.v.).; (in Kaémir Saivism) universal bliss.

ANGA (in Mimimsa) that which leads up to the completion of the principal
action (apfirva, q.v.), the subordinate part of a Vedic sacrifice.

ANTARKARANA (compounded of anfar, internal + karama, sense-organ <
v/kar, to do, make), the internal organ; Mind in the collective sense,
including intelligence (buddhi, q.v.), ego (aharkara, q.v.), and mind
(manas, q.v.).

ANU (< * al-nu < I-E. 4/ale, to grind, crush), fine, minute, atomic, (in Vaide-
sika) a positional reality that has no length, breadth, or thickness; cf.
paramanu.

ANUHBAVA (compounded of 4, Q.v., + bhdva, becoming < +/bhu, to become),
becoming an atom.

ANUMANA (fr. prep. anu, according to + mdna, concept < +/man, to think),
inference, a means of correct knowledge (pramdna, q.v.), defined as that
knowledge which is preceded by perception. .

ANUSTHANASADESYA (in Mimirsi) the equality of place according to the
performance.

ANUVADA (in Mimirhsd) a statement made by the text which is in keeping
with the existing state of facts,

AnvIkSIKI (fr. anviksd, compounded of pre. anw, according to - #ksd, looking,
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sight < 4/fks, to see + I-E. base * og¥, to see), logic, another name used
for the Nyéya.

APANA (fr. prep. apa, away + ana, breath), one of the five vital airs (vayu,
q.v.) of the inner body; its movement is dowhward, opposed to prama,
which moves inward ; its seat is the anus.

Aras (fr. the root word ap, water), Water as an element, (in Vaiegika) the
second Eternal Reality (Dravya, q.v.); (in Samkhya) the fourth Sense-
Particular (Mahabhuta, q.v.), the principle of liquidity, its function is
contraction, its Special Property (Videsa, q.v.) is Flavour (Rasa), its
General Qualities (Sdmanya Gumas, q.v.), are Form (R#pa, q,v.), Touch
(Sparsa, q.v.) and Sound (Sabda, q.v.). _

APAVARGA (fr. prep. apa, away + varge, division < 4/varj, to turn), release,
(in Nydya) an object of Right Knowledge (Prameya, q.v.) and defined as
absolute deliverance from pain.

APURVA, (in MImaris3) the invisible result of action to mature in another life ;
therefore the principal part of a Vedic sacrifice ; a text which lays down
a new injunction for the attainment of an object which one cannot know
by any other means.

ARADUPAKARAKA, (in Mimirhsd) actions which are enjoined without any
reference to any substance or divinity, leading directly to the ultimate
result ; it is the essence of the sacrifice.

ARraNYAKAS, ‘‘forest treatises,”” so called because they were composed by
forest-dwelling Brahmanical sages; they are the theological portion of
the Brahmapas, q.v.; in tone and content they form a transition to the
Upanisads, q.v., which are attached to them.

ARJUNA, name of the third of the Pandava princes of the Mahabharata, q.v. ;
son of Indra and Kunti, qq.v.; in the Bhagavadgltd, q.v., he receives
a divine revelation from Krgpa, q.v.

ARTHA (fr. 4/arth, to strive to obtain, desire, wish), aim, purpose ; (in Nyaya)
an object of Right Knowledge (Prameya, q.v.), and defined as the object
of the senses (Indriyas, q.v.), viz.: sound (Sabda), touch (sparsa), form
(r@pa), flavour (rasa), and odour (gandha); wealth, as one of the three
objects of human pursuit (T7ivarga, q.v.).

ARTHAKRAMA, (in Mimirhsd) the order determined by the object for the per-
formance of the minor parts of a Vedic sacrifice ; see prayogavidhs.
ARTHAPATTI (compound of artha, motive + prep. &, to + patti, movement
< +/pad, to fall), presumption, a means of correct knowledge (pramana,
q.v.), defined as the deduction of one thing from the declaration of another

thing ; (in Nyaya) this is included in inference (anumana).

ARTHAPATTISAMA (fr. arthdpatti, q.v., + sama, same), an inference by which
the quality of an object is attributed to another object because of their
sharing some other quality in common.

ARTHAVADA (compounded of artha + vdda, qq.v.), explanatory passages ; (in
Mimarhs3) passages in praise or blame of a Vedic command or prohibition,
one of the five divisions under which the contents of the Vedas, q.v., are
classified,
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AsaNA (fr. 4/as, to sit), “‘sitting,” posture; one of the stages in the practice
of Yoga, q.v.

ASAT (neg. part. @ + saf, q.v.), ‘‘non-being,”’ (in Veddnta) the passive con-
dition of the transcendental aspect of the Ultimate Principle (Brahman,
q.v.); cf. sat.

AsTA, eight.

ASUDDHA (fr. neg. part. ¢ + $uddha, q.v.), impure ; (in Kaémir Saivism) the
twenty-four categories (fattva, q.v.) from Prakyti to Prthivi are classified
for the purpose of worship as the Impure Category (A$uddha Tattva) ;
they are Prakyti, Mahat, Ahamkara, Manas, ten Indriyas, five Tanmatras,
and five Mahabh@itas, qq.v.; so called, because they represent the world
of Impure Duality ; see also Swddha and Suddhasuddha.

ATMa, in composition for @man, q.v.

ATMAN (etymology doubtful, cf. Anglo-Sax. @fm, breath, soul, OH Germ.
atum, Mod. Germ. Afem, breath), the soul, self, principle of life and sensa-
tion, or abstract individual, (in Nyaya) an object of Right Knowledge
(Prameya, q.v.), and said to be the abode of desire (écchha), aversion
(dvesa), effort (prayatna), pleasure (sukha), pain (duhkha), and knowledge
(jia@na) ; (in Vaisesika) the eighth Eternal Reality or Substance (Dravya,
q.v.).

ATHARVAVEDA, one of the four Vedas, q.v.

AULUKA (fr. #lfika, an owl), another name for Kanada, founder of the Vaisesika
philosophy ; this name is said to be descriptive of Kapdda’s habit of
meditating all day and seeking food during the night like an owl, a common
practice of yogis.

AULUKYA, a follower of the Vaiesika doctrine.

AULUKYADARSANA, name of the Vaiseiska system.

AVANTARAPRAKARANA, (in Mimdarisa) when the context relates to the rewards
of the subordinate part of the sacrifice.

AVATAR (fr. pr. ava, off, away, down + 4/far, to pass across, through, or
over), descent of a deity. _

AvVAYAVA (fr. prep. ava, off + *yava < 4/yav, to unite), members of a syllo-
gism, viz.: (1) proposition (pratijiid), (2) reason (hetu), (3) example
(Udaharana), (4) application (upanaya), and (5) conclusion (nigamana),
qq.v.; (in Nyaya) one of the sixteen categories.

AvIDYA (fr. neg. part. @ + wvidya, knowing < 4/vid, to know, ‘‘ignorance,”
especially in the spiritual sense; (in Vedinta) caused by the operation
of Mayd, q.v.

AVYAKTA (fr. neg. part. 4 + prep. vi, apart + akia, anointed, perf. pass.
participle of 4/afij, to anoint), ‘‘unmanifest matter,” another name for
prakyts, q.v. .

Ayur (for @yus in composition), life, vigour, health.

AyurveEDA (compounded of dywr -+ veda, qq.v.), the science of medicine ;
the two most ancient and outstanding authorities are Caraka and
Sufuta,
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BApARAYANA, the founder of the Vedanta philosophy ; author of the Veddnta-
s@itra ; his actual date is quite unknown ; the dates given range from
500 B.C. to A.D. 200 ; some scholars contend that Biadarayana is an alias
for Vyasa, q.v., the celebrated mythical sage who is regarded as the one
who originally compiled and arranged the Vedas and other portions of
Hindd sacred literature.

BauppHAs (Buddhists), adherents of the school of philosophy founded by
Gautama Buddha.

BHAGAVADGITA (“‘Song of the Divine One,” i.e., Krsna), a celebrated philo-
sophic epic poem, inserted in the Mahabharata, q.v., containing a dialogue
between Krsna and Arjuna, qq.v., which clearly indicates the relation-
ship between morality and absolute ethical values in the Hind@ philo-
sophy of action (Karma Yoga) ; it is considered to be one of the most
influential philosophical poems of Sanskrit literature ; its exact date is
quite unknown.

BHAKTI (fr. 4/bhaj, to love, worship, adore), worship, faith, religious devotion
as a way of salvation.

BHASYA (fr. 4/bhds, to speak, talk, say, tell), commentary, an explanatory work.

BHATTA (Prakrit form of bhartar, a bearer < 4/bhar, to bear), a title of respect
used by humble persons addressing a prince ; but also affixed or prefixed
to the name of learned Brihmans.

BHATTACARYA (compounded of bhaffa + dcdrya, q.v.), another name fre-
quently used for Kumdrilabhatta, who founded the second important
school based on the Mimarhsd philosophy ; however, this title may be
given to any learned Brihman or great teacher.

BuATTAS, adherents of Bhattacarya (also known as Kumarilabhatta), who
founded the second important school based on the Mimarhsa philosophy.

BHAVA (fr. /bi@, to become, be), becoming, being, existing, occurring, appear-
ance.

BuAvana (fr. +/bha, to become, be), forming in the mind, conception, appre-
hension, imagination, supposition, fancy, thought, meditation; (in
Nydya) that cause of memory which arises from direct perception, demon-
stration, argument, ascertainment.

BHEDA (fr. 4/bhid, to split, cleave, divide), ‘‘different,” dualism.

BHEDABHEDA (compounded of bkeds, cleavage + neg. part. a + bheda),
““different, yet not different,” dualism (bkeds) and non-dualism (abheda).

BHEDABHEDAVADIN (compounded of bheddbheda, q.v. + vadin, saying <
v/vad, to ‘speak), one who follows the doctrine of dualism, (bkeda) and
non-dualism (abkeda). '

BHEDANA (fr. 4/bhid, to split), breaking, splitting, dividing.

BHEDAVADIN (compounded of bheda, cleavage < +/bhid, to split + vadin,
saying < +/vad, to speak), a dualist.

BHoGA (fr. 4/bhuj, to enjoy), enjoyment.

BROTA (past. pass. participle of 4/bk4, to become, be), one of the five gross
elements (Mahabh@tas, q.v.), as perceived by the senses.
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BHUTARTHAVADA (in Mimirhsi) a statement made which is neither against
the existing state of facts, nor is it in conformity with it.

BHUVANA (fr. 4/bh#, to become, be), a being, living creature, man, mankind ;
the world, earth.

BraHMA, name of one of the gods of the Hinddi Trimfirti or Trinity, viz.:
Brahma, “‘the creator,”” Visnu, ““the preserver,” Siva, ‘‘the destroyer’’;
the personal god, see Brahman.

BRAHMAN (fr. 4/brh, to grow, increase, expand, swell), “‘evolution,” “‘develop-
ment,”’ ‘‘expansion,’”’ or ‘‘growth’’; that which has reached its ultimate
evolution, development, expansion, or growth ; (in Vedanta) the Ultimate
Principle, the creator, maintainer, and destroyer of everything in the
universe ; the Self-existent, the Absolute, the Eternal, the Universal
Spirit ; not generally an object of worship, but, rather, of meditation and
knowledge ; its three attributes are universal being, consciousness, and
bliss (Saccit@nanda, q.v.). It should be observed that in composition the
term Brahma, spelt with short 4, the nominative neuter ending, is used
for the Universal Spirit, while Brahma, spelt with long &, the nominative
masculine ending, is used for the individual spirit or personal god; this
latter form is also identified with Primal Nature (praketi, q.v.), of the
Samkhya system.

BRAHMANA, the precept portion of the Veda, q.v., its contents can be classified
under two heads : (1) vidki, ritualistic rules, and (2) arthavdda, explana-
tions ; the Brahmanas include the Aranyakas and Upanisads, qq.v.

BraEMAMIMAMSA (compounded of brakma + mimadmsd, qq.v.), another name
for the Vedantasfitra, q.v.,so called because the central topic is an investiga-
tion of the Universal Spirit (Brahman).

BraumasUTRA (compounded of brahma + s@itra, qq.v.), another name for the
Vedantasfitra, q.v., so called because the central topic is the Universal
Spirit (Brahman, q.v.).

Bupbst (fr. 4/budh, to wake up, recover consciousness, observe), intelligence,
(in Nyaya) an object of Right Knowledge (Prameya, q.v.), and defined as
the power of forming and retaining conceptions and general notions, the
faculty of the mind to discern, judge, comprehend, apprehend, and under-
stand the meaning of right knowledge. '

BuUDDHITATTVA (compounded of buddhi + fattva, qq.v.), the principle of
intelligence.

CAITANYA (fr. cefana, visible, conspicuous, conscious, intelligence < +/cit,
q.v.), consciousness, intelligence; (in Kaémir Saivism) the changeless
aspect of pure consciousness, the Universal Intelligence of Spirit ; defined
as Saccitdnanda, q.v.; name of a Vaigpava reformer, born about 148s.

Caksus (fr. 4/caks, < 4/kas, to shine, be visible), the power to see, one of
the five abstract knowing-senses (jidngndriyas, q.v.).

CARAKA, the author of an ancient work on Indian medicine (dyurveda, q.v.).

CARVAKA, founder of a materialistic school of philosophy ; his doctrines are
embodied in the lost Barhaspatyastra ; the name Carvaka is applied to
any adherent of this school.
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CATUR, four. .

CesTA (fr. +/cest, to move the limbs, struggle, strive), motion, gesture;
behaviour, manner of life.

CHALA (etymology uncertain), equivocation, (in Nydya) one of the sixteen
categories and defined as opposition offered to a proposition by means of
(1) playing upon words (vacas), (2) generalizations (sd@mdnyds), and (3)
metaphors (upacdrds), qq.v.

CINTA- (fr. 4/cit, to think with nasal insert), thought, care, anxiety,
consideration.

CINTAMANI (compounded of cimta, thought + mani, gem), ‘‘thought-gem,”
name of various treatises and commentaries.

Crt (fr. 4/cit, to perceive, know, appear), universal consciousness ; (in Kaémir
Saivism) the static aspect of consciousness in the manifest world, called
the Siva Tattva, qq.v.

CittA (fr. 4/cit, to perceive, know, appear), individual consciousness; (in
Vedianta) one aspect of the Universal Mind ; (in Yoga) the Mind in the

. collective sense, composed of three categories, viz. : intelligence (buddhi,
q.v.), ego (ahawmkdra, q.v.), and mind (manas, q.v.).

DAKSINA, right ; south (as being on the right side of a person looking east-
ward) ; upright.

DAKXSINACARA (compounded of daksina + dcdra, qq.v.), the “‘right’”’ way among
the worshippers of Sakti, q.v.; said to be not as monistic as Vamdcdara, q.v.

DAKSINACARIN, one who worships Sakti, q.v., according to the “‘right”’ way ;
cf. Vamacarin.

Dama (fr. /dam, to tame, subdue, conquer), ‘‘taming, subduing,’’ self-restraint
or control of conduct, restraining the senses from external actions; (in
Vedanta) one of the six acquirements (safsampat, q.v.).

DARSANA (fr. 4/dars, to see), view, doctrine, or philosophical system, see Sad
Dar$ana.

DaSa, ten. ]

DEéika (fr. 4/di$, to point out, show), a guide, a Guru or spiritual teacher.

DEVADATTA (compounded of deva, god + datta, given < +/dd, to give), ‘‘god-
given'’; one of the five vital airs (vd@y%, q.v.) of the outer body ; it per-
forms the function of yawning.

DHANAMJAYA (compounded of dhana, prize, treasure 4 jaya, winning <
Vfa'y, to conquer), one of the five vital airs (vdyw, q.v.) of the outer body ;
it performs the function of hiccuping.

DHARANA (fr. 4/@har, to hold), concentration ; one of the stages in the practice
of Yoga, q.v.

DHARMA (fr. 4/dhar, to hold, bear, support, maintain, preserve), Law ; when
used in the metaphysical sense, it means those universal laws of Nature
that sustain the operation of the Universe and the manifestation of all
things; when applied to the individual, it has reference to that code of
conduct that sustains the soul, and produces virtue, morality, or religious
merit leading toward the development of man. :
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DHYANA (fr. 4/dhyas, to think of, consider, meditate on), meditation; next
to the last stage in the practice of Yoga, q.v.

DIk (fr. 4/di$, to point out, show), Space, (in Vaiesika) the seventh Eternal
Reality (Dravya, q.v.), it has reference to that power or force that holds
all discrete things in their respective positions in relation to each other
as they appear in Space (d%kdss, q.v.).

DIRGHA, long in space and time.

DIrGHATAPAS (compounded of dirgha + fapas, qq.v., penance), ‘‘Long-
Penance,”” another name for Gautama (Gotama), founder of the Nydya
philosophy, descriptive of his long penances during his periods of study.

Dosas (fr. 4/dus, to be bad, to sin), faults, (in Nydya) an object of Right
Knowledge (Prameya, q.v.), and defined as the cause of all action ; they
are (1) Attraction, with consists of lust, greed, craving, longing, and
covetousness ; (2) Aversion, which consists of anger, envy, jealousy, and
implacability ; (3) Delusion, which consists of false knowledge, doubt,
pride, and carelessness; (in Susruta, q.v.) the three humours of the
body, viz.: air (vdyu), fire (pitta), and phlegm (kapha). ‘

DRrAvYA (etymology uncertain), Substance, (in Vaisesika), the first Predicable
(Paddrtha), which is the foundation of the universe, and is resolved into
nine Eternal Realities, viz.: (1) Earth (Prthivi), (2) Water (dpas), (3)
Fire (Tejas), (4) Air (Vayu), (5) Ether (Akasa), (6) Time (Kala), (7) Space
(Dik), (8) Soul (Atman), (9) Mind (Manas). _

DgrsTANTA (compounded of drsfa, past pass. participle of 4/dar$, to see +- ania
end), illustration, (in Nyiya) a familiar example, one of the sixteen
categories and defined as that thing about which an ordinary man and an
expert entertain the same opinion.

Dunkua (probably late and artificial formation with dus, bad 4 kha, hole,
axle-hole on the analogy of sukha, q.v.), pain, (in Nyaya) an object of
Right Knowledge (Prameya, q.v.) and defined as an impediment that
hinders the progress of the soul.

Dva (original stem of dvs), gwo.

Dvarta (fr. dvi, two + suffix /g), ‘‘dualism,”’ the doctrine advocated by
Madhva, q.v., which denies that the Ultimate Principle (Brahman, q.v.)
is the cause of the world, and contends that the soul is a separate principle
having an independent existence of its own, and is only associated with
the Ultimate Principle. :

Dvartipvaita (compounded of dvaita + advaita, qq.v.), dualism and non-
dualism.

DvAITADVAITAMARGA (compounded of dvaita + advaita + mdrga, qq.v.), the
path of dualism and non-dualism.

DvApPARA (compounded of dvd = dvi, two + para, last; having two as its
highest [number]), the third of the four ages (yugas, q.v.); a fourth less
righteous and briefer than the preceding, enduring 864,000 years.

Dvesa (fr. 4/dvis, to hate, loathe), hatred, dislike, repugnance, enmity.

DvivepIN (compounded of dvs, two + veda, q.v.), one who is familiar with
two Vedas.

.
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JamMing, the founder of the Mimarhsad philosophy ; author of the Mimansa-
sfitra ; his actual date is quite unknown ; however, the style of his writings
assigns him to the Sitra period, which extended from 600-200 B.C.;
according to tradition he was a pupil of Badardyana, founder of the
Vedanta philosophy.

JaLra (etymology uncertain), controversy, polemics, (in Nyidya) one of the
sixteen categories and defined as a defence or attack of a proposition by
means of equivocation (chala, q.v.), futility (j&#, q.v.), disagreement in
principle (nigrahasthdna, q.v.), for the sole purpose of gaining victory,
and with no desire to gain further knowledge.

JAT1 (fr. 4/jam, to beget, be born), futility, (in Nyiya) one of the sixteen
categories and defined as offering objections founded on mere similarity
or dissimilarity without consideration of the universal connection between
the middle term and the major term.

Juftask (desiderative noun from 4/7%4, to know), inquiry, (in Nyiya) the first
member of the additional five-membered syllogism introduced by later
commentators to establish the object to be examined, defined as that
which investigates the proposition.

JiRZsana (desiderative noun from 4/7#4, to know), desire of knowing, investi-
gation.

Jiva (fr. 4/78v, to live), the principle of life, the individual soul as distinguished
from the Universal Soul, called Purusa, q.v., in the Sarhkhya system. _

JIvakosa (compounded of jiva, life 4+ kosa, sheath < I-E basé *(s) geu-ke,
to cover, envelop), a case or sheath enveloping the personal soul.

JIvATMAN (compounded of jiva + atman, qq.v.), the individual spirit, cf.
paramdtman.

JNANA (fr. jAid, to know, knowledge, (esp.) the knowledge derived from medita-
tion on the Universal Spirit ; (in Kaémir Saivism) Universal Knowledge.

JNANARANDA (compounded of jAdna + kanpda, qq.v.), that portion of the
Veda which relates to knowledge of the one Spirit.

JNANATATTVA (compounded of jiigna + tattva, qq.v.), true knowledge.

JNANENDRIYAS (compounded of jiidna - indriya, qq.v.), the five abstract
knowing-senses, viz., the power to hear (§rofa), the power to feel (tvak),
the power to see (caksus), the power to taste (rasana), and the power to
smell (ghrdna) ; they function respectively through the organs of ears,
skin, eyes, tongue, and nose.

KArvaLya (fr. kevala, exclusively one’s own), complete absorption in the
thought of the universal unity, absolute happiness, beatitude.

KALX (fr. I-E base *(s) gele, to cut, split), Limited Power, (in Kaémir Saivism)
one of the five Kaficukas, q.v., it is the power that limits the universal
condition of All-Powerfulness (Sarvakartrtva, q.v.): therefore, it is the
origin of Limited Power.

KZ1A (etymology uncertain), Time, (in Vaifesika) the sixth Eternal Reality
(Dravya, q.v.); (in Kaémir Saivism) one of the five Kaficukas, q.v., it
is the power that limits the universal condition of Eternal Existence
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(Nityatva, q.v.) ; therefore, it is the origin of Time, the determinate when,
that is, now and then.

KaL1 YuGa (probably fr. I-E base, *s(s)gele, to cut, split), the present age,
last of the four ages (yugas, q.v.); it began at midnight between the 17th
and 18th of February, 3102 B.C.; it is a fourth less righteous and briefer
than the preceding, enduring 432,000 years ; it is characterized by strife,
discord, quarrelling, and contention ; at the end of this age the world is
to be destroyed.

KaLPA (etymology uncertain), a day of Brahma, a period of 1,000 yugas, q.v. ;

) it consists of a creation (sysf#, q.v.), and a dissolution (pralaya, q.v.);
said to last 4,320,000,000 solar years; a month of Brahma is supposed
to contain thirty such Kalpas; according to the Mahabharata, q.v.,
twelve months of Brahma constitute his year, and one hundred such years
his lifetime ; fifty years of Brahma’s are supposed to have elapsed, and
we are now in the $vetavdrahakalpa of the fifty-first year.

KAMa (fr. 4/am, to wish, desire, long for; to love), wish, desire, love;
Pleasure, as one of the three objects of human pursuit (trivarga, q.v.).

KaNADA (compounded of kana, atom + +/ad, to eat), “‘Atom Eater,”” the
founder of the Vaiéesika philosophy ; author of the Vaifesikastitra; he
is assigned to the third century, B.C.; he is also called Auliika, from
ultika, meaning owl ; other names are Kanabhuj and Kapabhaksa, but
his real name seems to be Kadyapa.

KaRcukas (fr. \/Faiic, to bind), the five evolutes of Mayd, q.v., (in Kaémir
Saivism) produced when the five universal conditions of consciousness ara
limited by Maya, they are (1) Time (Kdala), (2) Space (Niyati), (3) Desire
(Raga), (4) Limited Knowledge (Vidyd), and (5) Limited Power (Kald),
qq.v.

KANDA (fr. *gol-ndo > I-E base *gele, to strike, hew, cut off), any part or
portion, section, chapter, division of a work or book, any distinct portion
or division of an action or of a sacrificial rite ; a separate department or
subject (e.g., karmakanda).

KapiLa, the founder of the Sarhkhya philosophy ; author of the Samkhya-
pravacanas@itra ; his actual date is quite unknown ; however, the weight
of authority places him in the sixth century, B.C.

KARA (fr. 4/kar, to do, make, perform), a doer, maker, performer.

KZARIKA (fr. Vk71, to do, make, perform), a concise statement in verse on the
doctrines of philosophy grammar.

KARMAKANDA (compounded of karman + kamda, qq.v.), that portion of the
Veda which relates to ceremonial acts and sacrificial rites.

KARMAN (in composition karma, fr. 4/ka7, to do, make, perform), action, (in
Vaiesika) the third Predicable (Padd@rtha, q.v.); as Law, the principle
of causality, popularly known as the Law of Cause and Effect, based on
the principle that for every action there is a reaction. -

KARMENDRIYAS (compounded of karman -+ indriya, qq.v.), the five abstract
working-senses, viz., the power to express (vak), the power to procreate
(wpastha), the power to excrete (payu), the power to grasp (pdms) and the
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power to move (pdda) ; their physical organs are the voice, sex-organs,
anus, hands, and feet.

KARTR (fr. 4/kar, q.v.), one who does, makes or performs; name used for
Brahmai, Visnu, or Siva as the creator of the world.

KArvA (fut. pass. participle of kar, to do, make, perform), ““‘to be done’;
motive, object, aim, purpose.

Ka$MIr Savism (fr. $iva, q.v.), a Hind@ philosophical system based on the
Sivas@tra, founded by Vasugupta (ninth cent.); so called, because the
Sivasfitra was supposed to have been revealed to Vasugupta by Siva in
Kaémir ; because it deals with the three-fold principle of God, Soul and
Matter, it is also called Trika ; it constructs a pure monism which postu-
lates a single reality with two aspects, one Transcendental (Pardsamuviz),
and the other Immanent; in its analysis of the Immanent aspect of
Nature, it recognizes thirty-six fatfvas (categories), viz., Siva (Static
aspect of Consciousness), Sakti (Kinetic aspect of Consciousness), Saddsiva
(Universal Will), Iévara (Universal Knowledge), Sadvidya (Universal
Action), Maya (Limiting Principle) which gives rise to the five limited
principles of Kala (Time), Niyati (Space), Raga (Desire), Vidya (Limited
Knowledge), Kal@ (Limited Power), out of these evolve Purusa (Spirit),
and the remaining twenty-four fattvas (categories), which are the same as
those postulated in the Sarkhya system, q.v.; the literature of Ka$mir
Saivism is classified under three broad divisions : the Agamasastra, q.v.,
or traditional literature, which includes the Sivassitra ; the Spandasastra,
q.v., which discusses the doctrines of the Sivasdtra ; and the Pratyabhijias-
dstra, q.v., which emphasizes the philosophical reasons for the doctrines
of the Sivas@tra, the first leading exponent of this latter branch of litera-
ture was Somdnanda, who wrote Sggadr._sﬂ, which is no longer extant;
however, his pupil Utpalicarya has summarized the teachings of Somin-
anda in the Pratyabhijiastitra, this work with its commentaries and the
other works it has inspired, now constitute perhaps the greater portion
of the existing writings on Kaémir Saivism.

Kavi (fr. I-E base *gewe, to observe, regard), a wise man, poet.

KAvVIRAJA (compounded of kavi + rajan, king), ‘“‘king of poets,”’ a practi-
tioner of Indian medicine (@ywrveda, q.v.).

Kavya (formed on kavi, q.v.), a sacrificial priest, an oblation to deceased
ancestors.

KEVALAKRAMAPARA, (in Mimdmsi) a text indicating an order or sequence
only for the performance of the minor parts of a Vedic sacrifice; see
prayogavidhs.

KRANTA (past pass. participle of /ram, to step, stride, go, proceed, go
through) one of the regions of ancient India ; according to the Tantras,
q.v., India had been divided into three regions called krantds, viz.: (1)
Visnukrantd, extending from the Vindhya Mountain to Cattala (Chitta-
gong), thus including Bengal ; (2) Rathakrdntd, from the same mountain
to Mahachina (Tibet), including Nepal; and (3) dsvakrdntd, from the
same mountain to ‘‘the great ocean,’”’ apparently including the rest of
India.
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KrivA (fr. 4/kar, to do, make), action ; (in Kaémir Saivism) universal action.

KRr1vARDPA, (in Mimirhs3) the action enjoined by a sacrifice.

KRKARA (onomatopoetic word), ‘“‘a kind of partridge’’; one of the five vital
airs (va@yu, q.v.), of the outer body ; it performs the function of hunger and
thirst.

KRsNA, the eighth avatar, q.v., of Visnu and one of the most widely wor-
shipped of the Hindid deities; in the epic literature he is the hero of
innumerable exploits ; frequently a proper name.

KuMBHAKA (fr. kumbha, jar, pitcher < I-E base *geu-m-b(h)e, bend, curve),
breath suspension, one of the three parts of prandyama, q.v.

KunTl, name of Prtha, daughter of a Yadava prince named Séira, who gave

- her to his childless cousin Kunti, by whom she was adopted ; she after-
wards became one of the wives of Pindu; she had three sons, Yudhis-
thira, Bhima, and Arjuna.

KORMA, “tortoise’’ ; one of the five vital airs (vdyu, q.v.) of the outer body ;
it performs the function of opening the eyes.

LacHu, light, short.

LacHUVRTTI (compounded of laghu + vriti, qq.v.), ‘‘short commentary.”

LaxsA (fr. 4/laks, to mark, sign; probably < 4/lag, to adhere, stick, cling),
a mark, sign, characteristic; one hundred thousand.

LaksANA (fr. laksa, q.v.), a mark, sign, symbol, characteristic, attribute,
quality ; (often confounded with laksmana, q.v.).

LAksaNIKI, (in Mimirhsd) an inferred prohibition for the performance of a
Vedic sacrifice.

LAKsMANA (fr. laksa, q.v.), having marks or signs or characteristics ; endowed
with auspicious signs or marks ; name of various authors and other persons.

LaxsuMI (fr. laksa, q.v.), name of the goddess of fortune and beauty ; frequently
in later mythology regarded as the wife of Visnu.

Lava (fr. 4/4, late form of 4/71, be dissolved, melt, become fluid), melting,
dissolution, disappearance or absorption in, (in Yoga) making the mind
inactive or indifferent.

LAvakAra (compounded of laya + kadla, qq.v.), time of dissolution or des-
truction.

LEKHA (fr. 4/likh, later form of rikh, to scratch), delineating, drawing, painting,
writing.

LILX (probably reduplicated fr. the I-E onomatopoetic base */d), play, sport,
pastime.

LINGA (etymology unknown), the phallic symbol under which Siva, q.v., is
principally worshipped, cf. yoni; (in Nyadya) the invariable mark that
proves the existence of anything ; (in Mimarsa) the secondary sense of
a word inferred from another word or collection of words.

LiNGASARIRA (compounded of lingas -+ $arira, qq.v.), the subtle body, the
invisible vehicle of the soul (jfva, q.v.) ; it is constant and does not change
throughout the cycles of life and death ; however, it is not eternal, for it
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is eventually reabsorbed into the elements of which it is composed ; it
consists of eighteen elements, viz.: (1) Intelligence (buddhi), (2) Ego
(aharskdra), (3) Mind (manas), (4) five Knowing-senses (jndnendriyas),
(5) five Working-senses (Rarmendriycs), and (6) five Subtle Elements
(tanmdtras), qq.v. ; it is also called S@ksmasarira, q.v.; op. sth@lasarira,
q.v.

LINGAYAT, the Southern school of Saivism, q.v., characterized by wearing a
Linga, q.v., around their necks, also called hflgavats Lingaits, and some-
times J aﬁgamas. _

Loka (fr. 4/lok, connected with 4/7uc, to shine, beam, display splendour), a
sphere ; world ; universe; three Lokas are commonly enumerated, viz.,
heaven, earth, and the atmosphere or lower regions ; but a fuller classifica-
tion gives seven worlds, viz.: (1) Earth (bhdrioka), (2) Sky (bhuvarioka),
(3) Heaven (svarioka), (4) Middle Region (maharioka), (5) Place of Re-births
(janarloka), (6) Mansion of the Blest (faparioka), and (7) Abode of Truth
(satyaloka or brahmaloka).

MapHVA, leader of a Vaisnava sect who founded the doctrine of dualism

kd:azta q.v.), based on the Vedantasairas, q.v., he is also known as

andatirtha ; he was a Kanarese Brihman, bom in the year 1199 in

a village near Udipi, of the South Kanara district, about sixty miles north

of Mangalore ; he founded a temple for Krspa, q.v., at Udlpx, where he
taught until his death at the age of seventy-nine.

MAGHA, the month of the Hind@i calendar when the full moon is in the con-
stellation Magha ; it corresponds to our January-February.

MAHABHARATA, ‘‘the great war of the Bharatas,”” name of the great epic poem
in about 215,000 lines describing the acts and contests of the sons of the
two brothers Dhrtarastra and Pandu, descendants of Bharata, who were
of the lunar line of kings reigning in the neighbourhood of Hastinapura ;
the poem consists of eighteen books with a supplement called Harivanéa,
it is all ascribed to Vyasa, q.v.

MaHABHASYA (compounded of mahd + bhdsya, q.v.), ‘‘Great Commentary,”
name of Pataiijali's commentary on the grammar of Panini.

MaHABHUTAS (compounded of mahd, great | bhhta, qq.v.), ‘‘great elements,’”’
the sense particulars of the Samkhya system, viz., ether (@kasa, q.v.),
air (vdyu, q.v.), fire (tejas, q.v.), water (dpas, q.v.), and earth (prthivi,
q.v.), these terms are not to be understood literally ; their existence is
dependent upon the subtle elements (fanmdtras, q.v.).

MAHAPRAKARANA, (in Mimdrhsd) when the context relates to the rewards of
the principal part of the sacrifice.

ManArs! (compounded of maha, great + r§1, q.v.), a great saint or sage.

MAHAT, see MAHATATTVA.

MAHATATTVA (compounded of mahd, great + tattva, q.v.), or simply Mahat,
‘‘the Great Prmcxple." Cosmic Intelhgence, (in Sarhkhya) the first motion
that arises in the supreme ideal universe, the first stage away from the
original condition, the first product of the Cosmic Substance (prakrts,

q:v.).
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MANANA (fr. 4/man, to think), thinking, discriminative understanding, the
second stage of self-culture.

MANAs (fr. 4/man, to think, believe, imagine, suppose, conjecture), mind ; in
the widest sense of the word, it means all the mental powers, such as
intellect, intelligence, understanding, perception, conscience, and will;
in its limited use, it means the capacity for reflection, inference, testimony,
doubt, ready wit, dream, cognition, conjecture, memory, desire, and
feeling of pleasure and pain; (in Nydya) it is an object of Right Know-
ledge (Prameya, q.v.); (in VaiSesika) it is the ninth Eternal Reality or
Substance (Dravya, q.v.), the internal organ of cognition and perception
through which thoughts enter, or by which objects affect the Soul (Atman) ;
(in Sarhkhya) it is the Cosmic Mind, the principle of cognition ; (in Yoga)
it is the individual mind, the power of attention, selection, and rejection.

ManastvA (compounded of manas, q.v., 4+ abstract formative -fva), the state
or condition of mind.

Man1 (etymology doubtful), a jewel, gem.

MANOGATA (compounded of manas, q.v., + gata, past pass. participle of vgam,
to go), ‘‘mind-gone,’”’ a thought, idea, wish, desire.

MANTRA (fr. 4/man, to think), “‘instrument of thought,”” the ideal, inaudible
sounds constituting one aspect of the universe, and when visualized or
written as letters, or vocalized as syllables, constituting a universal
terminology ; also that portion of the Veda, q.v., which contains songs of
praise to the gods ; (in Mimarhsa) a text which helps one to remember the
procedure of a sacrifice.

MANU (etymology doubtful), a man, thought of as the progenitor of the human
race.

MANUSAMHITA (compounded of manu -+ samhitd, qq.v.), name of the col-
lection of laws commonly known as ‘‘the laws or institutes of Manu.”

MARGA (etymology ambiguous), a road, path, way ; (with the Buddhists) the
way or path pointed out by Buddha for escape from the misery of
existence.

MaTHA (etymology uncertain), a cloister, temple.

MATVARTHALAKSANABHAYAT (in Mimarhs3) a figure of speech in which the
matup affix is used.

MAvA (fr. I-E base *mdie, < *md, to motion with the hand), delusion ; the
veiling, obscuring force of Nature, displaying universal consciousness as
duality, thus producing error and illusion ; it is postulated to account for
the manifestation of all phenomena ; (in Vedinta) it is said to be not
real, yet not unreal; (in Ka$mir Saivism) it is regarded as the gross
power of consciousness, and is referred to as Maya .gakti, q.v.

MImAnsA (fr. desiderative of 4/man, to reflect upon, consider, examine, investi-
gate), literally, “‘examination of the Vedas,’’ the popular name of the first
part of the third division of Hind@ philosophy, technically called Pgrva-
mimdmsd (early examination), or Karma-mimdms@ (examination of the
effect of actions) ; founded by Jaimini, whose actual date is quite unknown;
concerns jtself chiefly with the correct interpretation of Vedic ritual and
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texts ; the second part of this division of Hind@ philosophy is commonly
known as Vedinta, q.v., technically called Uttara-mimamsa.

MIMAMSASOTRA (compounded of mimdmsa + s@ira, qq.v.), the aphorisms of
the Mimarhsa philosophy, ascribed to Jaimini, q.v.

Mi$rA (fr. I-E base *meike, to mix), an affix of respect frequently used with
proper names ; name of various authors and other outstanding men.
Moksa (fr. moks, desiderative of 4/muc, to set loose, free, release), emancipa-

tion, liberation, release from worldly existence.

MoxksaSASTRA (compounded of moksa + $dstra, qq.v.), another name for the
Vaisesikastitra, q.v., so called because it teaches the doctrine of liberation
(moksa)..

MRTA (past pass. participle of 4/mar, to die), dead, deathlike.

MUKHYAKRAMA, fin Mimirhsd) the sequence of the subsidiaries or the sub-
ordinate parts to the order in the principal part of a Vedic sacrifice ;
see PRAYOGAVIDHI.

MukraA (perf. pass. participle of 4/muc, to set loose, free, release), liberated,
delivered, released, emancipated from worldly existence.

MukTI (fr. 4/muc, to set loose, free), final liberation or emancipation of the
soul from worldly -existence, final beatitude.

MuxTvA (ger. of muc, to set loose, free), having attained final emancipation.

MumMuksu (fr. desiderative of \/ﬁc, to set loose, free), anxious for liberation
from mundane existence or final beatitude.

MumuksuTvA (fr. mumuksu, q.v., + abstract formative -fva), right desire,
which consists of earnestness to know the Ultimate Principle and thereby
to attain liberation ; (in Vedanta) one of the four qualifications listed by
Sarkara for a student .of philosophy, viz.: (1) right discrimination
(viveka, q.v.), (2) right dispassion and indifference (vairdgya, q.v.), (3)
right conduct (safsampat, q.v.), and (4) right desire (mumuksutva).

Mun1 (fr. 4/man, to think), a saint, sage, seer, ascetic, monk, devotee, hermit
(esp. one who has taken the vow of silence).

NZca, “‘snake’”; one of the five vital airs (v@yw, q.v.), of the outer body ; it
performs the function of eructation.

NarvAvikas, followers of the Nyaya philosophy.

NAMA (etymology uncertain), name ; a characteristic mark or sign, as opposed
to reality.

NAMADHEYA (fr. ndma, name + +/dhd, to put), a name title, appellation ; the
ceremony of giving a name to a child; (in Mimarhsi) a proper name used
in defining the matter enjoined to it, one of the five divisions under which
the contents of the Vedas, q.v., are classified.

NiAMARTGPA (compounded of ndma, name -+ r#pa, form), name and form,
meaning the phenomenal world.

NAvA, nine.

NigaMA (fr. pr. u4, down, into 4 4/gam, to go), a work or treatise in which
Siva asks the questions and Parvati answers them, cf. agama.
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NiGaMANA (fr. pr. nigama, q.v.), the summing up of an argument, conclusion,
(in Nyaya) the last member (avayava, q.v.) of the five-membered syllo-
gism, and defined as that which shows the convergence of the four means
of right knowledge (pramana, q.v.), toward the same object.

NIGRAHASTHANA (compounded of pr. 4, down, into + graha, seizure < y/graph,
to seize, + sthana, a position, place < 4/sthd, to stand), disagreement in
principle, (in Nyaya) one of the sixteen categories; it is said to arise
when one misunderstands, or does not understand at all, in which instance
one is privileged to stop the argument.

NiMEsa (fr. pr. #¢, down, into + *mesa, a winking, opening of the eyes <
4/mis, to wink, open the eyes), ‘‘shutting the eyes’’; another term for
the disappearance of the universe (pralaya, q.v.); op. unmesa, q.v.

NinDA (fr. \/;t—f[n]d, to revile, scoff, blame), censure, blame.

NIrGUNA (fr. mir, without +guma, q.v.), without attribute, devoid of all
qualities or properties.

NIRNAYA (fr. pr. nis, away, without 4 4/%%, to lead), removal, ascertainment,
(in Nyaya) one of the sixteen categories, and defined as the removal of
doubts by the hearing of two opposite views.

NIRVACANA (fr. pr. nis, out + vacana, speaking < +/vac, to speak), explana-
tion, interpretation, etymology. .

NIRVANA (fr. pr. nis, out + vdna, blown < 4/vd, to blow), “‘extinction of the
flame of life,”” final emancipation from matter and reunion with the
Supreme Spirit (Brahman, q.v.).

Ni1seEDHA (fr. pr. ni, down, into + 4/sidh, to repel, scare, or drive away), pro-
hibition ; (in Mimams3) a negative precept which prevents a man from
doing a thing which is injurious or disadvantageous to him, one of the
five divisions under which the contents of the Vedas, q.v., are
classified.

NISKALA (fr. pr. nis, away, without + kald, q.v.), without parts, undivided.

Nitva (fr. pr. [¢]ni, in + formative -fya), innate, native ; perpetual, eternal ;
invariable, fixed, necessary.

NirvaTva (fr. nitya, q.v., + abstract formative -fva), ‘‘alwaysness’’ or ‘“‘eter-
nity,” (in Kaémir Saivism) the universal experience of Eternal Existence.

NivaMa (fr. pr. #i, down, into 4/yam, to hold together or back, check, curb,
control, restrain), self-culture, regulation ; the second prerequisite to the
study and practice of Yoga, q.v.; ten rules of inner control (niyamas)
are listed in the classic text, Hathayogapradipika, viz., penance, content-
ment, belief in God, charity, adoration of God, hearing discourses on the
principles of religion, modesty, intellect, meditation, and sacrifice ; see
also YAMA ; (in Mimarhsd) the restrictive rule, when the text lays down
one mode of doing a thing that could be done in several ways.

Nivatr (fr. pr. #i, down, into 4/yam, to control, restrain, hold), Space, (in
Kaémir Saivism) one of the five Kaficukas, q.v., it is the power that
limits the universal condition of All-Pervasiveness (Vydpakatva, q.v.),
therefore, it is the origin of Space, the determinate where, that is, here
and there.
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NvAva (compounded of pr. #i, down, into 4 dya, arrival, approach < v/,
to lead), one of six Dar$anas (philosophical systems), founded by Gautama
(also Gotama, ¢. 550 B.C.) ; so called, because it ‘‘goes into’’ all subjects,
physical or metaphysical, according to the syllogistic method ; it is the
science of logical proof, and furnishes a correct method of philosophical
inquiry into the objects and subjects of human knowledge ; it is also
called Tarkavidyd, “‘science of reasoning,’”’ or Vadavidya, ‘‘science of
discussion.”’

NvAvadisTra (compounded of nydya + $astra, qq.v.), the doctrine of the
Nyaya school of philosophy.

NYAvasUTRA (compounded of nydya + s@tra, qq.v.), the aphorisms of the
Nyaya philosophy, ascribed to Gautama, q.v.

NyYAvavipyA (compounded of nydya + vidyd, qq.v.), “‘science of discussion,”
logic ; another name for Nydya, q.v.

NYAYAVRTTI (compounded of nydya -+ wrtti, qq.v.), a commentary on the
Nyadyasgira, q.v.

PADpa, a step, footstep, mark, sign, place, position, abode.

PADA, the foot, a foot as a measure, (in Sarhkhya) the power to move, one of
the five abstract working-senses (karmendriyas, q.v.).

PADARTHA (compounded of pada + artha, qq.v.), the meaning of a word, (in
Vaiéesika) predicable, that which may be predicated or affirmed of existing
things, category ; six are given, viz.: (1) Substance (dravya), (2) Attri-
bute (guna), (3) Action (karman), (4) Generality (samanya), (5) Particularity
(Videsa), and (6) Combination (Samavaya), qq.v.

PaRca, five.

PaNCALAKSANA (compounded of pafica, five + laksana, q.v.), possessing five
characteristics ; said of the Puranas, q.v.

PANI (Prakrit form for *parmi, cognate with Lat. palma [>Eng. palm)), the
power to grasp, one of the abstract working-senses (karmendriyas,
q.v.).

PANINI, name of the most eminent of all native Sanskrit grammarians, author
of Astadhyayi, and supposed author of Dhdtupatha, Ganapatha, Linganu-
$dsana, and Siksa; he was a Gandhdra and a native of Salatura, situated
in the North-west near Attok and Peshawar; he lived after Gautama
Buddha, probably fifth century, and is regarded as an inspired Muni or
sage ; his grandfather’s name was Devala, and his mother’s name was
Daksi.

PANDITA (etymology uncertain), a learned man, scholar, teacher, (esp.) a

" Brahman versed in Sanskrit, and in the science, laws, and philosophy of
the Hindds.

PARA (fr. 4/par, to pass, bring over), distant, far, opposite, ulterior, farther
than, beyond ; former ancient; later; final, last; more than, better
or worse than ; superior or inferior, highest, supreme, chief (in compara-
tive meanings).

PARAKRIYA, (in Mimirhsa) the action of one individual,
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ParaMA (superlative of para, q.v.), most distant, most prominent, most
excellent ; highest point, highest degree; supreme.

PARAMABHRAHMAN (compounded of parama + brahma, qq.v.), the Supreme
Spirit.

ParRaMADVAITA (compounded of parama - advaita, qq.v.), ‘‘the highest being
without a second,” pure, non-duality.

ParaMAHAMSA (compounded of parama, q.v., + hamisa, goose, swan, flamingo),
an ascetic of the highest order, a holy man who has subdued all hi$ senses
by abstract meditation.

PArRAMAMOKSA (compounded of parama 4 moksa, qq.v.), final liberation.

PARAMANANDA (compounded of parama 4 ananda, qq.v.).

PARAMANU (compounded of parama + anu, qq.v.), “‘atom,’”’ the smallest
possible division of matter, beyond which further division is impossible,
or that whole further division is impossible, or that whole which has no
parts ; a positional reality with no magnitude, that is, no length, breadth,
or thickness; (in VaiSesika) the ultimates of all things, the first four
Eternal Realities (dravyas, q.v.), viz.: (1) Earth (prthivi), (2) Water
(@pas), (3) Fire (tejas), and (4) Air (v@yw), qq.v.

ParRAMAPADA (compounded of parama + pada, qq.v.), the highest state or
position, final beatitude.

ParaMaSIva (compounded of parama + $iva, qq.v.), “in whom all things
lie,”” (in Ka$mir Saivism) the Supreme Siva, the deity that personifies the
ultimate form of consciousness, another name for the Transcendental
aspect of Nature (Pardsamvit, q.v.).

PARAMATMAN (compounded of parama + datman, qq.v.), the Supreme Spirit,
the Universal Spirit, cf. jivatman.

ParamMATATTVA (compounded of parama + tattva, qq.v.), the highest truth.

PARAMARTHA (compounded of parama -+ artha, qq.v.), the highest truth,
spiritual knowledge ; any excellent or important object ; the best kind
of wealth.

ParaMESA (compounded of parama, q.v., + #$a, lord, master < 1/1'—&, to own,
possess), the Supreme Lord, name of Visnpu.

PARAMESVARA (compounded of parama + #$vara, qq.v.), the Supreme Lord ;
a name frequently used for Siva, Vispu, and Indra ; also used as a proper
name for illustrious men.

PARrAsamviT (compounded of parama + samvid, qq.v.), the Transcendental
aspect of Nature, (in Kaémir Saivism) Pure Consciousness, the Supreme
Experience, also called Paramasiva, q.v., the technical term for this form
of consciousness is Caitanya, q.v., which means the changeless aspect of
pure consciousness, the Universal Intelligence or Spirit.

PARISAMKHYA, (in Mimdmsd) an implied prohibition in the performance of a
Vedic sacrifice.

PArvaTtl (fr. parvata, mountain, mountain-range), a Hind@i goddess, consort of
Siva; so named because she was the daughter of Himavat, king of the
snowy mountains (Himalayas, fr. hma, snow + dlaya, abode).
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PARYUDAsA, (in Mimarhsi) a negative precept that applies to a person who is
undertaking to perform a sacrifice.

PASA (fr. 4/pas, to bind), a snare, trap, noose, chain, fetter; especially the
noose as attribute of Siva or Yama.

PATAR]ALI, the founder of the Yoga philosophy ; author of the Yogasséira ; he
is assigned to various periods ranging from the third century B.C. to the
fourth century A.D. (the earlier date is more probable); the name of a
celebrated grammarian (author of the famous commentary called the
Mahabhdsya on the grammar of Papini) ; some authorities argue that
they are the same individual.

PATHAKRAMA, (in Mimarhsa) when the order of the execution of things for the
performance of the minor parts of a Vedic sacrifice is governed by their
order in the text; see PRAYOGAVIDHI.

PATHASADESYA, (in Mimarhsi) equality of place in the text.

PAURANIKAS (fr. purdna, q.v.), adherents of a school founded by Loma Harsana,
based on legend and mythology (Purdna, q.v.).

PAvu (etymology uncertain), the power to excrete, one of the five abstract
working-senses (karmendriyas, q.v.).

PHALA (fr. 4/phal, to burst), fruit, (in Nyiya) an object of Right knowledge
(Prameya, q.v.), and is defined as the product of all activity.

PRABHAKARA (compounded of prabha, splendour, radiance < pr. pra, before,
first 4 \/376, to shine + kdra, making, maker < 4/kdr, to do, make),
name of the founder of the first important school based on the Mimarhsa
philosophy.

PRADHANA (fr. pr. pra, before, first + dhana, containing, receptacle < +/dha,
to put, set, place before), ‘‘primary matter,”’ another name for prakyts,
q.v.

PRADHANAKARMA, (in Mimamsa) the primary action of a sacrifice.

PRADIPIKA (fr. pr. pra, before, first + dipika, flaming < 4/dip, to shine), an
explanation, commentary.

PRAKARANA, (in Mimarhsa) when the meaning of a sentence or a clause depends
upon the context in which it is used.

PRAKRTI (fr. pr. pra, before, first + Rar, to make), Cosmic Substance, Primal
Nature ; the second principle postulated by the Sarhkhya system, the
primary source of all things; the unevolved which does evolve, the
uncaused cause of phenomenal existence; it is eternal, indestructible,
and all-pervasive ; it is formless, limitless, immobile, and immanent ; it
consists of three constituents (gumas, q.v.), viz., sattva, rajas, and tamas,
qq.v.; it is also called pradhdana and avyakia, qq.v.; (in Vedinta) it is
known as Maya, q.v.

PrALAYA (fr. pr. pra, before, first + laya, q.v.), the dissolution and reabsorp-
tion of the universe at the end of a Kalpa, q.v.; (in Kaémir Saivism)
this is the transcendental phase of consciousness, the passive phase, the
potential period when all manifestations are dormant ; op. srsts, q.v.

PRAMANA (fr. pr. pra, before, first 4 mana, opinion < +/man, to think), means
of acquiring right knowledge, one of the sixteen categories listed in the
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Nyaya philosophy ; each school has its theory of knowledge ; perception
(pratyaksa) is the only means admitted by the Carvakas; verbal testi-
mony ($abda) is the only means admitted by the Mimarhsas; perception
(pratyaksa) and inference (anumana) are admitted by the Vaifesikas and
Bauddhas (Buddhists); perception (pratyaksa), inference (anumana),
and verbal testimony ($#bda) are accepted by the Sarhkhyas; a fourth,
called comparison (upamadna), is added by the Naiyayikas ; a fifth, called
presumption (arth@patti), is added by the Prabhakaras; a sixth, called
non-existence (abkdva), is added by the Bhittas and Vedantins ; a seventh
and eighth, called probability (sembhava) and tradition (sstshya), are
added by the Pauranikas, qq.v.

PRAMEYA (fr. pr. pra, before, first + meys, measurable < 4/md, to measure),
an object of right knowledge, (in Nyaya) twelve are listed, viz.: Soul
(Atma), Body (Sarira), Senses (Indriya), Objects (Artha), Intelligence
(Buddhi), Intellect (Manas), Activity (Pravriti), Fault (Doga), Rebirth
(Pretyabhdva), Fruit (Phala), Pain (Duhkha), and Release (Apavarga),
qq.v.; one of the sixteen categories listed in the Nyaya philosophy.

PRANA (fr. pr. pra, before, first + ana, breath < \/(Tﬂ, to breathe), the breath
of life, vital air ; one of the five vital airs (v@yw, q.v.), of the inner body ;
its movement is inward ; its seat is the heart.

PRANAYAMA (compounded of prama, breath 4 yama, cessation, end < 4/yam,
to sustain, hold), breath control by means of inhalation (p#raka, q.v.),
suspension (Kumbhaka, q.v.), and exhalation (recaka, q.v.), one of the
stages in the practice of Yoga, q.v.

PRrASANSA (fr. pr. pra, before, first 4 4/ $anis, to praise), praise, commendation.

PrATIJRA (fr. pr. prati, towards, against 4 4/j%d, to know), declaration, pro-
position, (in Nyaya) the first member (avayava, q.v.) of the five-membered
syllogism, and defined as the enunciation of the object of knowledge to
be proved as set forth in the Sastras, q.v., or by verbal testimony ($abda,
q.v.).

PRATISEDHA, (in Mimirhsi) a negative precept of general applicability.

PraTYABHIJNA (fr. preps. prati, towards, against 4 abki, to, unto, towards +
\/fAd, to know), “‘recognition,”” the rediscovery or realization that the
Universal and individual spirit are one; another name for Kaémir
Saivism.

PRATYABHIJNASASTRA (compounded of pratyabhijid + $dstra, qq.v.), that
branch of the literature of Kaémir Saivism that treats specifically the
philosophical reasons for the doctrines of the Sivastitra, q.v.; the founder
of this branch of literature was Soménanda (¢. 850-goo A.D.), author of
Sivadysti, which became the basic text of Kaémir Saivism ; however, his
work was carried on in greater detail by his famed pupil, Utpala (c. goo-
950 A.D.), author of the Pratyabhijiidsfitra, which has given its name to
this branch of the literature.

PRATYABARA (fr. preps. prati, towards, against + &, to 4 +/kdr, to take,
hold back), withdrawal of the senses (indriyas, q.v.), from external objects ;
one of the stages in the practice of Yoga, q.v.
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PRATYAKSA (fr. pr. prati, towards, against + aksa, q.v.), perception, a means
of correct knowledge (pramana, q.v.), defined as that knowledge which
arises from the contact of a sense with its object.

PrAVRTTI (fr. pr. pra, before, first + vrtti, mode of life or conduct, behaviour,
general usage, mode of being, nature, character < +/vart, to turn, occur,
proceed, be, exist), activity, (in Nyaya) an object of Right Knowledge
(Prameya, q.v.), and is defined as that which sets the mind, body, and
voice in motion.

PRAVRTTIKRAMA, (in Mimarhsd) the order of a procedure, once begun, will
apply to others as wel in the performance of the minor parts of a Vedic
sacrifice ; see PRAYOGAVIDHI.

PravAGA (fr. pr. pra, before, first + ydga, sacrifice, oblation < Vyay, to
sacrifice, worship), ‘““place of sacrifice,”” name of a celebrated place of
pilgrimage at the confluence of the Ganga and Yamuni rivers, now called
Alldhabad.

PrAYAJA (fr. pr. pra, before, first + ydja, sacrifice < v/yaj, to sacrifice, wor-
ship), ‘‘pre-sacrifice,’”” preliminary offering; a principal ceremony or
sacrifice.

PRAYATNA (fr. pr. pra, before, first + yatna, endeavour < +/yam, to reach),
effort, endeavour.

PravocAviDHI, (in Mimamsé) the injunction that lays down the order of per-
formance of the subsidiary or minor parts; the succession or order
(krama) is of six kinds, viz., Srutikrama, arthakrama, pathakrama, sthina-
krama, mukhyakrama, and pravyttikrama, qq.v.

PRAYOJANA (fr. pr. pra, before, first ++ yojana, adjoining, yoking < 4/yuj,
to join, yoke), purpose, (in Nyaya) one of the sixteen categories and
defined as that with an eye to which one proceeds to act ; also the fourth
member of the additional five-membered syllogism introduced by later
commentators to establish the object to be examined, defined as that
which ascertains if the object is something to be sought, avoided, or
ignored.

PrETA (fr. pr. pra, before, first | iia, past participle of 7, to go), departed,
deceased, dead ; the spirit of a dead person. '

PRETYA (ger. of pr. pra, before, first + 4/4, to go), having died, after death,
in the next world, in the life to come, hereafter.

PRETYABHAVA (compounded of pretya + bhdva, qq.v.), the state after death,
future life, (in Nydya) an object of Right Knowledge (Prameya, q.v.),
and defined as the reappearance of the animating principle in physical
form after having passed away.

PrTHA, name of a daughter of Sira, and adopted daughter of Kunti, and one
of the wives of Pinqll; mother of Yudhigthira, Bhima, and Arjuna.

Prrumvl (fr. I-E base *pléte, broad, flat, spread out; cf. 4/prath, to spread,
extend), Earth as an element, (in Vaifesika) the first Eternal Reality
(Dravya, q.v.); (in Samkhya) the fifth Sense-Particular (Mahabhata,
q.v.), the principle of solidarity, its function is cohesion, its Special Pro-
perty (Videsa, q.v.) is Odour (Gandha, q.v.), its General Qualities (Samdnya
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Gunas, gv) are Flavour (Rass), Form (R#pa), Touch (Sparsa), and
Sound (Sabda), qq.v.

PORAKA (fr. 4/par, to fill), inhalation, one of the three parts of prandydma,
q.v.

PURAKALPA, (in Mimarhsd) the action of many individuals or a nation ; these
are the historical descriptions of one individual or many mdmduals and
are indicated by the particles ##, @ha or ha.

PURANA (fr. purd, before, formerly, of old), one of eighteen or more sacred
treatises, legendary in character, and discussing five principal topics
(pasicalaksana, q.v.), viz., the creation of the universe, its destruction and
renovation, the genealogy of gods and patriarchs, the reigns of the Manus,
and the history of the solar and lunar races; interspersed are ethical,
philosophical, and scientific observations; they are supposed to have
been compiled by the poet Vyasa, q.v.

POURNA (past pass. participle of par, to fill, sate, nourish), filled, finished,
completed, satisfied.

PUrNATVA (fr. pdrpa, q.v. 4 abstract formative -fva), “‘fullness,’” (in Kaémir
Sannsm) the universal experience of All-Completeness.

.PurusaA (etymology quite uncertain), Cosmic Spirit ; the first principle postu-
lated by the Samkhya system to account for the subjective aspect of
Nature ; it is the ultimate principle that regulates, guides, and directs
the process of cosmic evolution, the efficient cause of the universe that
gives the appearance of consciousness to all manifestations of matter
(praketi, q.v.) ; it is pure spirit, eternal, indestructible, and all-pervasive ;
it is without activity and attribute, without parts and form; it is the
unevolved which does not evolve, the uncaused which is not the cause of
any new mode of being.

PTRva, first, earlier, former, prior, previous.

POrvaMiMAMsA (compounded of pérva + mimdwmsa, qq.v.), “‘inquiry into, or
interpretation of, the first or Mantra portion of the Veda’’ ; name of the
system of philosophy founded by Jaimini (as opposed to uttaramimamsa,
founded by Béddardyapa, which is an inquiry into the later or Upanigad
portion of the Veda); phrvamimamsd is generally called simply the
Mimarsi, q.v.

PORvAPAKSA (compounded of p#irva, q.v., paksa, wing, side of an argument
*I-E base page, pdge, side), the first objection to an assertion in any dis-
cussion, the anti-thesis; the third division of a topic (adhskaraya, q.v.).

RAGA (fr. 4/7a(f)j, to be coloured), Desire, (in Kaémir Saivism) one of the
five Kaficukas, q.v., it is the power that limits the universal condition of
All-Completeness (Pdrpatva, q.v.) ; therefore, it is the origin of Desire.

Rajas (fr. 4/7a(#)j, to be coloured, affected, or moved), energy, activity ; (in
Sarhkhya) one of the three constituents (gumas, q.v.) of the Cosmic Sub-
stance (prakrts, q.v.), viz., the activating aspect of Nature without which
the other constituents could not manifest their inherent qualities; (in
Yoga) the quality of egoism or selfishness.
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RAMANUJA, the renowned Vaisnava leader who founded the doctrine of qualified
non-dualism (visisfddvaita, q.v.), based on the Vedantastitras, q.v., he was
born A.D. 1027 in Sriperurhbudiir, a town located a few miles west of
Madras, and, according to tradition, he lived to be 120 years of age;
most of his life was spent at Srirafigam ; his great commentary (Sribhdsya)
on the Vedantas@itras is the classic text for the Vaigpavas to-day.

RAMAYANA (compounded of Rama + Gyana, approach fr. pr. 4, to + yana,
travel, journey < 4/y4, to go), name of Valmiki’s celebrated epic poem,
describing the ‘‘goings’’ of Rama and his wife Sitd in about 24,000 verses,
divided into seven books ; the first and last are believed to be compara-
tively modern additions, but the date of the original books is probably
the third or fourth century B.C.; Rdma’s character is described as that ofa
perfect man, who bears suffering and self-denial with superhuman patience.

Rasa (fr. 4/7as, to taste), the subtle element (tanmatra, q.v.) of flavour.

Rasana (fr. rasa, q.v.), the power to taste, one of the five abstract knowing-
senses (jidnendriyas, q.v.).

RecAKA (fr. 4/7ic, to empty, set free, give up), exhalation, one of the three
parts of prandyama, q.v.

RGVEDA, one of the four Vedas, q.v.

Rs1 (probably fr. 4/7as, to roar, yell, cry, pointing to a forgotten shamanistic
period, an inspired poet or sage.

ROpHI (in Mimarhsd) a word, not compounded with any other word, and with
a conventional meaning which must be learned from past authorities, such
as Pdnpini, q.v.; it has the inherent power to convey a sense.

ROPA (etymology uncertain), the subtle element (tanmadtra, q.v.) of form.

S$ABDA (possibly fr. I-E onomatopoetic base kop, to make a noise), verbal
testimony, a means of correct knowledge (pramana, q.v.), defined as the
instructive assertion of a reliable person; the only means (pramdina)
admitted by Jaimini in the Mimarhsa system, here Sabda means the Word
or the first sound in Nature, and is claimed to be eternal; (in Sarhkhya)
the subtle element (tanmatra, q.v.) of sound.

SACCITANANDA (compounded of sat + cit + dnanda, qq.v.), ‘‘being-conscious-
ness-bliss’’; (in Vedanta) the three attributes of the Ultimate Principle
(Brahman, q.v.) ; (in Kaémir Saivism) it represents the perfect condition
of the supreme ideal, the transcendental condition of universal
potentiality.

SADAKHYA (fr. pr. sadd, always, ever 4 4/khyd, to behold, see), another name
for the third category (faf#fva, q.v.), in Kaémir Saivism, see SADASIVA.

SAp Dar$ana (fr. numeral sas, six, and 4/dars, to see); the six ‘“‘insight”’
views, doctrines, or philosophical systems, viz., Nyaya by Gautama ;
Vaifesika by Kanpdda; Sarhkhya by Kapila; Yoga by Patafijali;
(Ptirva-) Mimarsa by Jaimini; Uttara-Miméamsa or Vedinta by Bida-
riyana, Qq.v.

SADASivA (fr. pr. sadd, always, ever + $va, q.v.), ‘‘always prosperous’”; (in
Kadémir Saivism) the third category (ta#fva, q.v.), postulated to account
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for the first evolute of consciousness, here the subject (4kam, q.v.) has
just become aware of itself in relation to its object (Idam, q.v.); also
called the Sadakhya Tattva.

SADHAKA (fr. 4/sddh, to go straight to the goal, be successful), one who practises
spiritual exercises (s@adhana, q.v.).

SADHANA (fr. 4/sddh, to go straight to the goal, be successful), that which
produces success (siddhi, q.v.), or the result sought, be it material or
spiritual advancement ; spiritual exercises.

SADRU (fr. 4/sddh, to go straight to the goal, be successful), an ascetic, holy
man.

SADVIDYA (compounded of sat + vidyd, qq.v.), “‘having true knowledge’’ ;
(in Kaémir Saivism) the fifth category (tatfva, q.v.), postulated to account
for the complete unity in the dual relationship of I am This, the condition
of complete recognition without emphasis either on the subject (Aham,
q.v.) or on the object (Idam, q.v.) ; also called the Suddha Vidya Tattva.

SaGuNA (fr. pr. sa, with + guna, q.v.), with attribute having qualities or
properties, qualified.

SAHASRA, one thousand.

SawvisM (fr. $fva, q.v.), name of one of the three great divisions of modern
Hinddism (the other two being Vaisnpavism and Siktism, qq.v.); the
Saivas identify Siva—rather than Brahma and Vigpu—with the Supreme
Being, and are exclusively devoted to his worship, regarding him as the
creator, preserver, and destroyer of the universe.

SARTI (fr. 4/$ak, to be strong, able), power, energy, capacity, strength; (in
Kaémir Saivism) the second category (faffva, q.v.), representing the
power of consciousness to act ; therefore, the kinetic aspect of conscious-
ness; (in Saktism, q.v.) $akti is portrayed as the female aspect of the
Ultimate Principle, deified as the wife of Stva, q.v.

SAxTISM (fr. $akti, q.v.), name of one of the three great divisions of modern
Hinddiism (the other two being Saivism and Vaispavism, qq.v.); the
Saktas worship Sakti—rather than Siva and Visnu—and regard it as the
embodiment of the power that supports all that lives and which upholds
the universe; Sakti is portrayed as the female aspect of the Ultimate
Principle, and deified as the wife of Siva.

SAKYA (fr. 4/Sak, to be strong, able), able, capable.

SAKYAPRAPTI (compounded of sakya, q.v., + prdpti, attainment, acquisition,
Pr. pra, before, first 4 4/dp, to reach), capacity, (in Nyaya) the third
member of the additional five-membered syllogism introduced by later
commentators to establish the object to be examined, defined as that
which.determines if the example warrants the conclusion.

SAMA (fr. 4/$am, to become quiet, cease, be extinguished), tranquillity or control
of thought by withdrawing the mind from worldly affairs, abstraction
from external objects through intense meditation ; (in Vedinta) one of
the six acquirements (§afsampat, q.v.).

SAMADHANA (fr. prs. sam, together + 4, to + dhana, receptacle < +/dhd, to
put, place, set; bear, hold), balanced mental equipoise ; freedom from

L
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much sleep, laziness, and carelessness; abstract contemplation; pro-
found absorption ; (in Vedinta) one of the six acquirements (safsampat,
q.v.). _

SAMADHI (fr. prs. sam, together + 4, to + *dhi, a placing < +4/dhd, to put,
place), “‘putting together,’” profound meditation ; the final stage in the
practice of Yoga, q.v., in which the individual becomes one with the
object of meditation, thus attaining a condition of super-consciousness and
unqualified blissfulness, which is emancipation (moksa, q.v.).

SAMAKHYA, (in Mimarhsa) when it is necessary to break compound words up
into their component parts in order to ascertain their meaning.

SAMANA (fr. pr. sam, together + @na, breath < +4/an, to breathe), one of the
five vital airs (v@yu, q.v.) of the inner body ; its function is to separate;
its seat is in the region of the navel.

SAMANYA (fr. sama, same), general, universal, common ; (in Nyaya) generaliza-
tion, one of the three forms of equivocation (ckala, q.v.); (in Vaiesika)
generality, genus, the fourth Predicable (Paddrtha, q.v.). _

SAMAVAYA (fr. preps. sam, together + ava, off + aya, a going < 4/1, to go),
combination, co-inherence, concomitance ; (in VaiSesika) the sixth Pre-
dicable (Padartha, q.v.), expressing the relation which exists between a
substance and its qualities, between a whole and its parts.

SAMAVEDA, one of the four Vedas, q.v. .

SAMBHAVA (fr. pr, sam, together + bhava, being, existence < +/bkd, to be),
probability, a means of correct knowledge (pramana, q.v.), defined as
cognizing the existence of a thing from that of another thing in which it
is included ; (in Nyaya) this is included in inference (@numana).

SAMGATI (fr. pr. sam, together 4 gati, going < 4/gd, to go), going together,
agreement, consistency ; the fifth division of a topic (adhikarana, q.v.) ;
it must comply with three requirements, viz.: (1) consistency with the
entire treatise (§dstrasamgati); (2) consistency with the whole chapter
(adhydyasarigats) ; and (3) consistency with the whole part (pddasargats).

SAMGRAHA (fr. pr. sam, together 4/graha, seizure), a compendium, summary,
catalogue, list, epitome, abridgment, short statement. _

SAMHITA (perf. pass. participle of sandhd, fr. pr. sam, together + +/dha, to
put, place), put together, joined, attached ; fixed, settled.

SANMHITA (fr. sarhhita, q.v.), collection, especially any collection of hymns form-
ing the Vedas; any methodically arranged collection of texts or verses.

SAMKARA, a celebrated teacher whose name is almost synonymous with Vedinta,
he founded the doctrine of non-dualism (sdvasta, q.v.), based on the
Vedantas@tras, q.v.; it is generally believed that he lived between A.D.
788 and 820; his birthplace is said to have been Kiladi, on the west
coast of the peninsula in the Malabar ; his family was of the learned but
hard-working Nambiidri sect of Brahmans ; all accounts describe him as
having led an erratic, controversial life; he founded four monasteries
(mathas), viz., at Spigeri in the South, Badarinith in the North, Pari in
the East, and Dvidraka in the West ; he is believed to have died in the
Himalayan village of Ked&rnith,
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SAMKAYA (fr. pr. sams, together + 4/khyd, to reckon or count up, sum up,
enumerate, calculate), the oldest school of Hindi Philosophy, giving the first
systematic account of the process of cosmic evolution, founded by Kaplla
? smth century B.C.), so called, because in its analy51s of the universe
it “‘enumerates’ twenty-five tattvas (categories), viz.: Purusa (Cosmic
Spirit), Prakyti (Cosmic Substance), Mahat (Cosmic Intelhgence) Aham-
kara (Individuating Principle), Manas (Cosmic Mind), Indriyas (ten
Abstract Sense Powers), Tanmdatras (five Subtle Elements), and Mahd-
bhttas (five Sense-Particulars), qq.v. ; the oldest account of the Sarhkhya
system is given in the Samkhyapravacanasatra and the Tattvasamdsa,
ascribed to the sage Kapxla the oldest extant systematic exposition of
the Sarhkhya system is the S@mkhyakarikd by I$varakrsna, which claims

to be merely a condensation of an earlier text called the Sastitantra, of
which only scanty fragments are extant.

SAMKHYAKARIKA (compounded of samkhya + karikd, q.v.), name of a col-
lection of seventy-two memorial verses or stanzas by I§varakrspa (also
called samkhyasaptati ; the oldest extant systematic exposition of the
Sarhkhya system).

SAMPAT (in composition for sampad, fr. pr. sam, together 4 *pad, a falling
< +/pad, to fall), success, accomplishment ; a condition or requisite of
success.

SamsARA (fr. pr. sam, together + sdra, flowing < +/sa7, to flow), “‘going about,”
the passage of the soul in the cycle of births and deaths; the round of
existence ; transmigration, metempsychosxs

Sam$ava (fr. pr. sam, together + *$aya < \/é‘l to fall out or away, dxsappear,
vanish), doubt, (in Nyiya) one of the sixteen categories, and defined as
a conflicting judgment about the precise character of an object, arising
from the recognition of properties common to many objects, or of pro-
perties not common to any of the objects, from conflicting testimony, and
from irregularity of perception and non-perception; also the second
member of the additional five-membered syllogism introduced by later
commentators to establish the object to be examined, defined as that
which questions the reason, the second division of a topic (adhikarana,
q.v.).

SaM$AYAVYUDASA (compounded of samsaya + vyuddsa, qq.v.), removal of all
doubt, (in Nydya) the fifth member of the additional five-membered
syllogism introduced by later commentators to establish the object to be
examined, defined as that which makes certain that the opposite of the
proposition is not true.

SAMSKARA (fr. pr. sam, together + (s)kdra, action < 4/(s)kar, to put together,
form well, compose), mental impression, memory ; the effects of karma,
q.v.

SAMSKRTA (perf. pass. participle of samskar, to put, make together; cf. sarh-
skira), the Sanskrit language.

SAKVID (fr. pr. sam, together + vid, knowledge < 4/vid, to know), conscious-
ness, knowledge, understanding.
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SARYAMA (compounded of sam, together 4 yama, q.v.), restraint, self-control,
forbearance.

SAMYoGA (compounded of sam, together - yoga, q.v.), conjunction, combina-
tion, union, absorption.

SANNIDHIPATHA, (in Mimarhsi) when the meaning is regulated by the text
which is near.

SANNIPATYOPAKARAKA, (in Mimarhsd) actions enjoined with respect to the
substance, producing visible and invisible results.

SAPTA, seven.

SARA (etymology doubtful), the core, essence, heart of anything; the real
meaning ; a compendium, summary, epitome.

SARIRA (etymology doubtful), the body, (in Nyiya) an object of Right Know-
ledge (Prameya, q.v.), and defined as the site of motion (cesfd), of the
senses (indriyas), and of the objects (arthas) of pleasure and pain.

SARIRAKAMIMAMSA (compounded of Sdriraka + mimdwmsd, qq.v.), another
name for the Veddntas@itra, q.v., so called because the central topic is an
inquiry into the embodied spirit ($ariraka).

SARVAJNATVA (compounded of sarvajiia, q.v., + abstract formative -tva),
“all-knowingness’’ or ‘‘omniscience,”’ (in Kaémir Saivism) the universal
experience of All-Knowledge. '

SARvaA, whole, entire, all, every.

SARVAJNA (compounded of sarva, q.v., + jiia, knowing < +/74d, to know),
all-knowing, omniscient.

SARVAKARA (compounded of sarva + kars, qq.v.), “maker of all,’” name of

iva.

SARVAKARTR (compounded of sarva + karty, qq.v.), the maker or creator of all.

SARVAKARTRTVA (compounded of sarvakarty + abstract formative -fva),
“allmakingness,”” (in Kaémir Saivism) the universal experience of All-
Powerfulness.

$as, six.

SAsANA (fr. 4/$ds, to order), an order, command ; any book or work of autherity,
scripture, doctrine.

SASTRA (fr. 4/$as, enjoin, teach, instruct), any manual or compendium of rules,
any book or treatise, (esp.) any religious or scientific treatise, any sacred
book or composition of divine authority (applicable even to the Veda) ;
the word $dstra is often found in fine composition after the word denoting
the subject of the book, or is applied collectively to whole departments
of knowledge, e.g., Vedanta-sastra, a work on the Vedanta philosophy, or
the whole body of teaching on that subject.

SASTRIN (fr. $2stra, q.v.), one versed in the Sistras; a teacher of sacred books
or sciences, a learned man. R

SAT (pr. participle of 4/as, to be), being ; (in Veddnta) the active condition
of the transcendental aspect of the Ultimate Principle (Brahman, q.v.);
cf. asat.

SATA, one hundred.
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SATKARYAVADA (compounded of saf 4- kdrya + vdda, qq.v.), the doctrine
that the effect exists in the cause; this is the distinguishing feature of
the Sarhkhya system.

SATKARYAVADIN (fr. satkdryavdda, q.v.), an adherent of the doctrine that the
effect exists in the cause. :

SATSAMPAT \fr. saf used int composition for sas, six + sampat, q.v.), right con-
duct, which consists of the six acquirements, viz. : (1) tranquillity ($ama,
q.v.), (2) self-restraint (dama, q.v.), (3) tolerance (uparati, q.v.), (4)
endurance (ttiksd, q.v.), (5) faith ($raddhd, q.v.), and (6) mental equipoise
ésamadhdna, q.v.); (in Vedanta) one of the four qualifications listed by

arhkara for a student of philosophy, viz.: (1) right discrimination
(viveka, q.v.), (2) right dispassion and indifference (vairdgyas, q.v.), (3)
right conduct (sagsampat), and (4) right desire (mumuksutva, q.v.).

Satrva (fr. sat, q.v., + abstract formative -fva), being, existence, reality, true
essence ; (in Sarmkhya) one of the three constituents (gumas, q.v.) of the
Cosmic Substance (praketi, q.v.), viz., the illuminating aspect of Nature
that reveals all manifestations; (in Yoga) the quality of purity or
goodness.

SATYA (abstract noun fr. sa¢, q.v.), ‘‘truth,” the first of the four ages (yugas,
q.v.), ‘‘the golden age,”’ also called the Krita Yuga, its duration is said to
be 1,728,000 years.

StDDHANTA (compounded of siddka, past pass. participle of 4/sidh, to be
accomplished, to succeed 4 anta, end), conclusion, (in Nyaya) an estab-
lished tenet, one of the sixteen categories, and defined as a dogma resting
on the authority of a certain school, hypothesis, or implication; the
fourth division of a topic (adhikarana, q.v.).

SIDDHARDPA, (in Mimarsd) an accomplished thing, and consists of class,
material number, and the like, and has a visible effect.

SIDDHI (present part. of 4/sidh, to be accomplished, succeed), an accomplish-
ment, success.

S1va (possibly fr. I-E base keje, to lie, be at home, be dear ; hence, perhaps—
euphemistically—'‘the kindly, gracious, auspicious one’’), name of one of
the gods of the Hindd Trimirti or Trinity, viz., Brahma, ‘‘the creator’’ ;
Visnu, “‘the preserver’’ ; and Siva, “‘the destroyer’’; (among the adherents
of Saivism, q.v.), the Supreme Deity; (in Kaémir Saivism, q.v.), the
deity used to represent the static aspect of consciousness in the manifest
world, the first tattva (category).

S1vasUTRA (compounded of $iva + sfitra, qq.v.), the aphorisms of the Kaémir
Saivism philosophy, ascribed to Vasugupta, q.v., so called because they
were supposedly revealed by Siva to Vasugupta in Kaémir ; it is classified
as an Agamasdstra, q.v. ; the literature that followed is classified into two
broad divisions, one stressing the doctrines of the Sivas@ira, called the
Spandasdstra, q.v., and the other emphasizing the philosophical reasons
for their support, called the Pratyabhijii@sastra, q.v.

Sugt1 (fr. +/smar, to remember), traditional knowledge, as opposed to
$ruti, q.v.
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SPANDA (fr. 4/spanda, to quiver, throb), ‘‘pulse,” that branch of literature of
the Sivas@tra, q.v., that lays down in greater detail its doctrines without
entering much into the philosophical reasons for them.

SPANDASASTRA (compounded of spanda + $dstra, qq.v.), that branch of litera-
ture of Kaémir Saivism that elaborates in greater detail the doctrines of
the Sivasitra, q.v., but does not propose to discuss the philosophy upon
which they are based ; the founder of this branch of literature was Kallata
Bhatta (c. A.D. 850—g00); his treatise is entitled the Spandastitras,
generally called the Spandakarikas.

SPARSA (fr. 4/spar$, to touch, feel), the subtle element (tanmatra, q.v.) of
touch ; this is a technical term generally translated as Touch, and used
to mean the sense of feeling as the impression left on the consciousness
rather than its tactual meaning; as, for example, one is touched by an
act of kindness.

SRADDHA (fr. $rad, truth, faithfulness + 4/dA4, to put, place, set), faith, trust,
confidence; (in Vedanta) one of the six acquirements (safsampat,
q.v.).

SRAUTA (fr. 4/$ru, to hear), relating to sacred tradition, according to the Veda.

SrAvuTI, (in Mimarhsd) a directly stated prohibition by some text for the per-
formance of a Vedic sacrifice.

SRAVANA (fr. 4/$ru, to hear), hearing, the first stage of self-culture.

SROTR (fr. 4/$7u, to hear), one who hears.

SROTRA (fr. 4/$ru, to hear), the power to hear, one of the five abstract knowing-
senses (jiidnendriyas, q.v.).

SRSTI (fr. 4/sarj, to let go, discharge, emit), the creation of the universe, (in
Kaémir Saivism) the immanent or active phase of consciousness, this
phase is also called @bhdsa, q.v.

SRUTA (past pass. participle of 4/éru, to hear), revealed knowledge transmitted
orally by holy men from generation to generation.

SruT1 (fr. 4/$ru, to hear—abstract formative -#), revealed knowledge, the
Vedas ; (in Mimarhsd) the primary sense of a word or collection of words,
not depending upon any other word for its meaning.

SRUTIKRAMA, (in Mimarhsa) the order determined by a direct test for the per-
formance of the minor parts of a Vedic sacrifice ; see PRAYOGAVIDHI.

STHANA, (in Mimirhsd) when the meaning depends upon the location or word-
order.

STHANAKRAMA, (in Mimérhsd) the transposition of a thing from its proper
place by reason of being preceded by another thing which is followed
by another in the performance of the minor parts of a Vedic sacrifice ;
see PRAYOGAVIDHI.

STHOULA (fr. 4/sthd, to stand, remain, endure), gross, tangible, material;
opposite to s@ksma, q.v.

STHOLASARIRA (compounded of sth@ila + $arira, qq.v.), the gross body, the
material or perishable body which is destroyed at death; it consists of
the five gross elements (bhfdas, q.v.); op. lingasarira, q.v.
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SupDHA (past pass. participle of 4/$udh, to purify), pure ; (in Kaémir Saivism)
the first five categories (fattva, q.v.) are classified for the gurpose of wor-
ship as the Pure Category (Suddha Tattva), viz., Siva, Sakti, Saddsiva,
I$vara, and Sadvidyd, qq.v.; they are called Pure because the dual
relationship of subject and object is a single unit, that is, the object is
seen as a part of the subject ; see also SUDDHASUDDHA and ASUDDHA.

SuppHASUDDHA (compounded of $uddha, q.v..+ asuddha, fr. neg. part. 4 +
$uddha), pure-impure ; (in Kaémir Saivism) the categories (tatfva, q.v.)
from Mayd to Purusa are classified for the purpose of worship as the
Pure-Impure Category (Suddhd$uddha Tattva); they are Maya, Kala,
Niyata, Raga, Vidya, Kald, and Purusa, qq.v.; so called, because they
represent that condition in Nature which exists between the world of
Pure Unity and the world of Impure Duality; see also SuDDHA and
ASUDDHA.

SUKHA (probably fr. su, well + kha, axle-hole), ‘‘running swiftly or easily’’;
pleasant, agreeable, comfortable, happy, prosperous.

SUKsMA (etymology uncertain), subtle, atomic, intangible ; opposite to sthila,
q.v. .

STUKsMASARIRA (compounded of s@ksma -+ Sarira, qq.v.), the subtle body ;
another name for lingasarira, q.v.; op. sth@lasarira, q.v.

SORI (etymology uncertain), a wise man, sage, teacher ; used frequently with
proper names.

STRYA (etymology uncertain), the sun or its deity ; sometimes an epithet of Siva.

Su$RruTA, the author of an ancient work on Indian medicine (@yurveda, q.v.).

SOTRA (fr. 4/57v, to sew), a short sentence or aphoristic rule; any work or
manual consisting of strings of such rules hanging together like threads ;
the term Sutra is applied to original text-books as opposed to explanatory
works.

SvAaBHAVA (compounded of sva, one’s own + bkava, q.v.), one’s own nature,
innate disposition.

SvADHARMA (compounded of sva, one’s own + dharma, q.v.), one’s own duty.

SvAMIN (fr. sva, one’s own -+ possessive formative -min), a spiritual preceptor,
holy man ; an honorary title used after proper names.

SvarGPA (compounded of sva, one’s own + r@pa, q.v.), one’s own form, nature,
character.

TADVISISTAPADARTHAPARA, (in Mimarhsd) indicating the order or sequence in
the course of laying down certain other things for the performance of the
minor parts of a Vedic sacrifice; see PRAYOGAVIDHI.

TADVYAPADESA, (in Mimarhsd) the name given to a sacrifice by reason of its
resemblance to another, from which it derives its name.

TAMAs (etymology uncertain), darkness ; (in Sdrhkhya) one of the three con-
stituents (gumas, q.v.) of the Cosmic Substance (praketi, q.v.), viz., the
restraining aspect of Nature that obstructs and envelops the other two
constituents by counteracting the tendency of Rajas, q.v., to do work,
and Sattva, q.v., to reveal ; (in Yoga) the quality of delusion or ignorance,
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TANMATRAS (fr. pronoun ‘ad, that + mdtra, element < +/md, to measure),
“merely that,”’ ‘‘thatness,” the Subtle Elements, viz., the essence of
sound ($abda), touch (sparsa), form (r@pa), flavour (rass), and odour
(gandha) ; they are the subtle objects of the sense-powers (indrsyas,
q.v.), the subtlest form of actual matter, without magnitude, supersensible,
and perceived mediately only through gross objects. -

TANTRA (fr. 4/%an, to extend, spread -+ agential suffix #a), that body of
religious scripture ($dstra, q.v.) which is stated to have been revealed by
Siva, q.v., as the specific scripture of the fourth or present age (Kals
Yuga, qq.v.), cast in the form of a dialogue between Siva and his female
consort, Parvatl, q.v., when he answers the questions, the treatise is
called an Agama, q.v., and when she answers the questions, it is called
a Nigama, q.v. ; the tantras were the encyclopedias of knowledge of their
time ; the seven marks or topics of a tantra are: (1) creation (systs), (2)
destruction of the universe (pralaya), (3) worship of the gods (devatana-
mdrcanam), (4) spiritual exercises sddhanas), (5) rituals (purascarana),
(6) the six ‘‘magical’’ powers (safkarma), and (7) meditation (dhyanayoga).

TANTRASARA (compounded of tantra + sara, qq.v.), ‘“‘Tantra-essence,”’ name
of a compilation.

TANTRASASTRA (compounded of tanira - $@stra, qq.v.), name of a work.

TANTRIKA (adjective formation of tanmtra, q.v.); a follower of the Tantra
doctrine.

Tapas (fr. 4/tap, to make hot or warm), the practice of austerities, penance.

TARKA (etymology ambiguous), confutation, (in Nydya) one of the sixteen
categories, and defined as a conjecture for the sake of knowledge of truth
in respect to an unknown object by the elimination of all contrary
suppositions.

TARKAVIDYA (compounded of farka -+ vidyd, qq.v.), “‘science of reasoning,”
logic, another name used for the Nyaya.

TATPRAKHYA, (in Mimarhsa) a conventional name given to a particular sacrifice,
the description of which is given elsewhere in a separate treatise.

TatTvAa (fr. pronoun /ad, that 4 abstract suffix fva), ‘“‘thatness,”” essence,
truth, reality, principle, category ; in Samkhya twenty-five are enumerated,
in Kaémir Saivism thirty-six are given.

TATTVAJNANA (compounded of fattva, q.v. + jiidna, knowledge < v}"a‘a, to
know), knowledge of truth, insight into the true principles of philosophy.

TEjas (fr. /%], to be sharp), Fire as an element, (in VaiSesika) the third
Eternal Reality (Dravya, q.v.); (in Simkhya) the third Sense-Particular
(Mahabhdta, q.v.), the principle of luminosity, its function is expansion,
its Special Property (Visesa, q.v.) is Form (R#pa, q.v.), its General
Qualities (Sd@manya Gunas, q.v.) are Touch (Sparsa), and Sound (Sabda),
qq.v.

TiTikgA (fr. desiderative form of 4/#j, to become sharp), endurance, bearing
heat and cold and other pairs of opposites; (in Vedéinta) one of the six
acquirements (safsampat, q.v.).

TRasA (fr. 4/tras, to tremble, shudder), the collective body of living beings.
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TRASARENU (compounded of #7asa, q.v. + remw, dust, pollen, atom < 4/7i, to
release, be shattered, drip, flow), another name for {ryapuka, q.v., in
Vaidesika.

TRETX (fr. traya, triple < frs, three), the second of the four ages (yugas, q.v.) ;
a fourth less nghteous and briefer than the preceding, enduring 1,296,000
years.

Tri, three.

TRIKA (fr. #7i, three), another name for Kaémir Saivism, q.v.; so called,
because it deals with the three-fold principle of God, Soul, and Matter ;
the literature of the system is called T7rika$dsana or Trikasdstra.

TrikA$AsaNA (compounded of #rika + $dsama, qq.v.), see TRIKA.

TRIKASASTRA (compounded of frika + $dstra, qq.v.), see TRIKA.

TRIVARGA (compounded of #i, three + varga, division < 4/varj, to turn), the
three objects of human pursuit, viz., wealth (artha, q.v.), pleasure (kdma,
q.v.), and virtue (dharma, q.v.).

TRYANUKA (compounded of i, three + amuka, atomic anu, q.v.), a ternary
or a form consisting of three variables associated in such a manner that
they combine to form an integral whole, operating and functioning as a
smgle system ; to produce this form, three lines (dvyapukas, q.v.) must
remain apart and relate themselves on different planes so as not to form
a more extended line, e.g., '©=» . In this manner they produce an
independent unit, operating as a separate system with its own sphere of
influence apart from the individual points (amus, q.v.) from which it is
made ; this combination of lines gives thickness to the former unit having
only length and breadth, and thus produces all visible forms known to
us in the objective world.

TvaKk (etymology uncertain), the power to feel, one of the five abstract knowing-
senses (jAdnendriyas, q.v.).

UDAHARANA (fr. prep. ud, up, upwards + 4, + harana, carrying < 4/har, to
carry), illustration, example, (in Nyiya) the third member (avayava,
q.v.) of the five-membered syllogism, and defined as an object of the
perception (pratyaksa, q.v.). _

UDANA (fr. prep. wd, up + dna, breath < +/an, to breathe), one of the five
vital airs (vdyw, q.v.) of the inner body ; its movement is upwards ; its
seat is in the throat.

UnMESA (fr. prep. wd, up, upwards 4 *mesa, a winking, opening of the eyes
< 4/mss, to wink, open the eyes), ‘‘coming forth,”” ‘“‘becoming visible,”’
‘‘appearing’’; another term for the manifestation of the universe, cf.
dbhdsa and sysi.

UpACARA (fr. prep. upa, towards, with, under, down + cdra, going, motion
< 4/car, to go, move), metaphor, (in Nyiya) one of the three forms of
equivocation (ckala, q.v.).

UPAMANA (fr. prep. upa, towards, with, under, down + mdna, opinion, notion,
concept < 4/man, to think), comparison, a means of correct knowledge
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(pramana, q.v.), defined as knowledge of a thing derived from its similarity
to another thing previously well known. _

UPANAYA (fr. prep. upa, towards, with, under, down + naya, leading < +/n,
lead), application, (in Nydya) the fourth member (avayava, q.v.) of the
five-membered syllogism, and defined as the act of comparison (upamdna,
q.v.). _

UprANISAD (fr. prep. upa, towards + x4, down + 4/sad, to sit), “‘sitting
opposite’’ the teacher to receive instruction, the philosophical portion of
the Veda, q.v.; concerned with the nature of man and the universe;
the fundamental doctrine is that of the identity of the individual soul or
self (@man, q.v.) with the universal self (Brahman, q.v.); the Upanisads
are regarded as the source of the Vedanta and Sarhkhya philosophies ;
they form a part of the Aranyaka, q.v., which in turn is a part of the
Brihmanpa, q.v.; more than one hundred are mentioned, but thirteen are
generally listed as the oldest ones, viz., Chdndogya, Brhaddrapyaka,
Attareya, Taittiriya, Katha, ISa, Munda, Kaugsitaki, Kema, Prasna,
Svetasvatara, Mandukya, and Maitri ; they date probably from the eighth
century B.C.

UPARATI (fr. prep. upa, towards, with, under, down 4 ro#, rest, repose <
+/ram, to make content, bring to repose, calm, stop, rest), tolerance and
renunciation of all sectarian religious observances, with the object of
acquiring wisdom ; (in Vedanta) one of the six acquirements (safsampat,
q.v.).

UpasTHA (fr. prep. upa, towards, with, under, down -+ stha, standing <
4/sthd, to stand), the power to procreate, one of the five abstract working-
senses (karmendriyas, q.v.).

UTPATTIVIDHI, (in Mimirhsd) that which lays down a command with a certain
object, thereby creating a desire.

UTTARA (comparative of ud, up, upwards), upper, higher ; later, following,
concluding.

UttarRaMIMAMSA (compounded of witara - mimdwmsd, qq.v.), “inquiry into, or
interpretation of, the later or Upanisad portion of the Veda’ ; name of
the system of philosophy founded by Béddardyana (as opposed to purva-
mimadnmsd, founded by Jaimini, which is an inquiry into the first or Mantra
portion of the Veda ; wiaramimdmsa is generally called Vedanta, q.v.

VAc (fr. 4/vac, to speak), a word, (in Nydya) one of the three forms of equivoca-
tion (chola, q.v.), (in Simkhya) the power to express, one of the five
abstract working-senses (karmendriyas, q.v.).

VApa (fr. \/{:;d, to speak), discussion, (in Nydya) one of the sixteen categories,
and defined as the testing of any proposition by means of logic for the
sake of arriving at the truth of the proposition.

VApAvIDYA (compounded of vdda + vidyd, qq.v.), ‘‘science of discussion,”
another name for Nyiya.

VADIN (fr. vdda, q.v.), a speaker, an expounder, or teacher of any doctrine or
theory.



GLOSSARY 163

VairAGa (fr. pr. vé, apart, away, without + rdga, q.v.), without desire, absence
of worldly desire.

VAIRAGYA (fr. vairdga, q.v.), right dispassion and indifference to the unreal
and transitory ; this consists of renunciation of all desires to enjoy the
fruit of action both here and heteafter ; (in Vedinta) one of the four
qualifications listed by Sarhkara for a student of philosophy, viz.: (1)
right discrimination (viveka, q.v.), (2) right dispassion and indifference
(vatragya), (3) right conduct (safsampat, q.v.), (4) right desire (mumuk-
sutva, q.v.).

VAISESIKA (fr. vi-Sesa, q.v.), one of the six Darsanas (philosophical systems),
founded by Kapada (third century B.C.) ; so called because it teaches that
knowledge of the nature of reality is obtained by knowing the special
properties or essential differences which distinguish the nine Eternal
Realities or Substances (Dravyas) : Earth (Prthivi), Water (dpas), Fire
(Tejas), Air (Vayw), Ether (dkasa), Time (Kala), Space (Dik), Self
(dtman), and Mind (Manas).

Vai$esikasUTRA (compounded of Vaiesika -+ s@¥tra, qq.v.), the aphorisms of
the VaiSesika philosophy, ascribed to Kanpada, also called Moksasastra
and Adhyatmasastra, qq.v.

VaisnavisM (fr. vigpu, q.v.), name of one of the three great divisions of modern
Hindism (the other two being Saivism and Saktism, qq.v.) ; the Vaispavas
identify Visnu—rather than Brahma and Siva—with the Supreme Being,
and are exclusively devoted to his worship, regarding him as the creator,
preserver, and destroyer of the universe.

VAk, in composition for vdc, q.v.

VAKyaA, (in Mimammsi) when the meaning of a word or collection of words is
indicated by the sentence in which it is used.

VAKYABHEDABHAYAT, (in Mimamsa) the splitting up of a sentence.

VAMA, left ; reverse; opposite.

VAMACARA (compounded of vama -+ dcdra, qq.v.), the “‘left” way among the
worshippers of Sakti, q.v. ; opposite of Daksindcdra, q.v., said to be more
monistic than Dakgindcdra.

VAMACARIN, one who worships Sakti, q.v., according to the “left’”’ way; cf.
Dgksindcarin.

VARGA (fr. 4/varj, to turn), a separate division, class, set, or series.

VARTTIKA (fr. vdr#la < +/vrt, to turn), commentary, an explanatory work,
a critical gloss.

VASUGUPTA, the Father of Kaémir Saivism ; author of the Sivas@itra ; believed
to have lived during the end of the eighth century A.p. and the beginning
of the ninth century A.D.

VATSYAYANA, the classic commentator on the Nydyasfitra, q.v. ; he flourished,
perhaps, about A.D. 400.

VAvvu (fr. 4/vd, to blow), Air as an element, (in Vaidesika) the fourth Eternal
Reality (Dravya, q.v.); (in Sarmhkhya) the second Sense-Particular
(Mahabhtita, q.v.), the principle of motion, its function is impact, its
Special Property (Visesa, q.v.) is Touch (Sparée, q.v.), its General Quality
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(Samanya Gupa, q.v.) is Sound (Sabda, q.v.); (in Yoga) ten vayus are
given, five known as Prapddi, belonging to the inner body, viz. prdna,
apana, samina, uddna, and vyana, qq.v.; and five, known as Ndgdds,
belonging to the outer body, viz., ndga, kdrma, krkara, devadatia, and
dhanarjaya, qq.v. ; of the first five, pré@na has its seat in the heart, apdna
in the anus, samdna in the region of the navel, udé@nra in the throat, while
vydna moves all over the body ; the remaining five perform the respective
functions of eructation, opening the eyes, hunger and thirst, gaping or
yawning, and hiccuping.

VEDA (fr. 4/vid, to know), the generic name for the most ancient sacred litera-
ture of the Hindds, consisting of the four collections (samhitd, q.v.)
called (1) Rgveda, hymns to gods; (2) Samaveda, priests’ chants; (3)
Yajurveda, sacrificial formule in prose; and (4) Atharvaveda, magical
chants ; each Veda is divided into two broad divisions, viz. : (1) Mantra,
hymns, and (2) Brihmanpa, precepts, which include (4) Aranyakas,
theology, and (b) Upanisads, philosophy, qq.v.; the Vedas are classified
as revealed literature (§ru#f, q.v.); they contain the first philosophical
insights, and are regarded as the final authority ; tradition makes Vyasa,
q.v., the compiler and arranger of the Vedas in their present form; the
Vedic period is conservatively estimated to have begun about 1500 to
1000 B.C.

VEDANGA (compounded of veda, q.v., + anga, limb, member, body, subdivision),
“limb of the Veda,” the generic name for six sciences regarded as auxiliary
to the Veda, written in the sfitra, q.v., style; they are: (1) Phonetics
($aksa), (2) Metre (chandas), (3) Grammar (vyakarana), (4) Etymology
(nirukia), (5) Astronomy (jyotisa), and (6) Religious Ceremony (kalpa) ;
they are designed to teach how to recite, understand, and apply Vedic texts.

VEDANTA (compounded of veda, q.v., + anta, end), literally ‘‘the end of the
Vedas,”” the popular name of the second part of the Mimams3, q.v., or
third division of Hindd philosophy, technically called Uttara-mimdansa,
meaning last investigation or examination of the Vedas; because the
central topic is the Ultimate Principle or Universal Spirit, called Brahman,
the names Brahmas@iira and Brahmamimdmsd are frequently used, another
title is Sarirakamimdrisd, meaning an inquiry into the embodied spirit ;
its founder was Badariyana, whose date is quite unknown ; its central
theme is the philosophical teachings of the Upanisads concerning the
nature and relationship of the three principles, that is, the Ultimate
Principle, the world, and the soul, this also including the relationship
between the Universal Soul and the individual soul ; the various schools
that have flourished on the doctrine elaborated in the Brahmas@itra of
Badardyana can be classified according to their interpretation of the Ultimate
Principle (Brahman) ; the three principal schools areadwsita (non-dualism),

+ founded by Sarhkara (A.D. 788-820), whose central position is that all is
One, only the Ultimate Principle has any actual existence, and everything
else is but a reflection ; visssfddvasta (qualified non-dualism), founded by
Rémadnuja (eleventh century), who admits that the Ultimate Principle is real
and exists, but he qualifies his position by arguing that souls are also real,
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though their reality is dependent upon this Ultimate Principle; dvasta
(dualism), founded by Madhva (twelfth century), who denies that the
Ultimate Principle is the cause of the world, and contends that the soul
is a separate principle having an independent existence of its own, and
is only associated with the Ultimate Principle.

VEDANTASTTRA (compounded of veddnta + stra, qq.v.), the aphorisms of the
Vedanta philosophy, ascribed to Badarayana, q.v.,alse called Brakmasfitra,
Brahmamimanmsa, and Sarirakamimamsa, qq.v.

VIBHATRIRUPA, (in Mimithsi) the meaning of a word which is indicated by an
affix of a declension.

VIBHGTA (fr. pr. vi, apart, away, without -+ bh#i#i, existence, being < +/bh#l,
to become, be), the manifestation of great power; (in Yoga) there are
said to be eight supernatural powers which one can attain, viz.: (1) the
power of becoming as minute as an atom (animd) ; (2) the power to become
as light as cotton (laghima) ; (3) the power of reaching anywhere, even to
the moon (prapti); (4) the power of having all wishes, of whatever des-
cription, realized (pr@kdmya); (5) the power to expand oneself into space
(mahimd) ; (6) the power to create (i$it@); (7) the power to command
all (vasitva) ; and (8) the power of suppressing all desires (kdmdvasdysta).

VIDHATRI, (in Mimarhsa) that which is indicated by the verb form lig.

Vipui (fr. pr. vs, apart, away, without + +/dhd, to put, set, place), order,
injunction, command ; (in Mimarhsa) one of the five divisions under
which the contents of the Vedas, q.v., are classified.

VIDYA (fr. 4/vid, to know), knowledge, science, learning, scholarship, philo-
sophy; (in Kaémir Saivism) Limited Knowledge, on= of the five Kancukas,
q.v., it is the power that limits the universal condition of All-Knowledge
(Sarvajiiatva, q.v.); therefore, it is the origin of Limited Knowledge.

VIKARA (fr. pr. vi, apart, away, without + +/kar, to do, make, perform),
transformation, change of form; (in Samkhya) a product of Nature
(Prakyti, q.v.), viz.: Cosmic Intelligence (Mahat, q.v.), Individuating
Principle (Ahamkdra, q.v.), and the five Subtle Elements (Tanmdtras,
q.v.); from these sixteen other Vikdras are produced, viz.: Cosmic
Mind (Manas, q.v.), five Knowing-senses (Jiidnendriyas, q.v.), five
Working-senses (Karmendriyas, q.v.), and five Sense-particulars (Maha-
bhditas, q.v.). __

VIKARAMAYA (compounded of vikdra, q.v., + maya < +/md, to measure, form,
build), a derivative from Nature (Praketi, q.v.).

VIKARATVA (fr. vikdra, q.v., 4 abstract formative -fva), the state of change,
transformation. .

VINIYOGAVIDHI, (in Mimirhs3) that which lays down the details of a sacrifice.

ViNIYOKTRI, (in Miindrhsd) a word which on hearing one is able to understand
immediately the connection of the subsidiary and the principal.

VisayA (etymology doubtful), thesis, subject of an argument ; the first division
of a topic (adhikarana, q.v.). : _

Videsa (fr. pr. vi, apart, away, without + $ess, remainder < 4/§ts, to leave
over, distinguish), particularity, species, the individual characteristic or
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special property that distinguishes a particular thing from all other
things; (in Vaiéesika) the fourth Predicable (Paddrtha, q.v.), it is by
means of the videsds or special properties that the Paraminus (first four
Eternal Realities, viz., Earth, Water, Fire and Air) are distinguished from
one another.

Vié1sTADVAITA (compounded of pr. vs, apart, away, without + $igfa, past
pass. participle of 4/§1s, to leave over, distinguish), “‘qualified non-dualism,”
the doctrine of qualified monism advocated by Ramainuja, q.v., which
admits that the Ultimate Principle (Brahman, q.v.) is real and exists, but
he qualifies his position by arguing that souls are also real, though their
reality is dependent upon this Ultimate Principle.

VisNu (probably fr. 4/vis, to be quick, speed), name of one of the gods of the
Hindd Trimirti or Trinity, viz., Brahma, ‘‘the Creator,”” Vispu, ‘‘the
preserver,”” and Siva, ‘‘the destroyer’’; (among the adherents of Vaisna-
vism, q.v.) the Supreme Deity ; (in philosophy) the principle of preservation.

ViranNDA (fr. pr. vi, apart, away, without + fanda, of uncertain etymology),
cavil, (in Nyaya) one of the sixteen categories, and defined as a kind of
wrangling in order to heckle the speaker, with no desire to establish any
proposition. .

VIvARTA (fr. pr. vi, apart, away, without + wria, < \/vart, to turn), ‘‘revolv-
ing”’; (in Vedanta) an ‘‘appearance,” the forms that manifest in the
phenomenal world, regarded as illusions.

VIvARTAVADA (compounded of vivaria + vdda, qq.v.), the Vedanta doctrine
that the phenomenal world is a mere illusion (mdyd, q.v.).

Viveka (fr. vi, away, apart, without + *veka < 4/vic, to sift, sever, separate),
discrimination, true knowledge ; right discrimination between the eternal
and non-eternal, the real and the unreal; (in Vedanta) one of the four
qualifications listed by Samhkara for a student of philosophy, viz.: (1)
right discrimination (viveka), (2) right dispassion and indifference (vasrdgya,
q.v.), (3) right conduct (sagsampat, q.v.), and (4) right desire (mumuksutva,
q.v.).

Vivgt (fr. vé, apart, away, without 4 v#s, enclosure < /var, to cover, con-
ceal, surround, prevent), explanation, exposition, gloss, commentary,
interpretation.

VrrTI (fr. 4/vart, to turn, revolve, roll), mode of life or conduct, course of
action, behaviour, (esp.) moral conduct; (in philosophy) mode of being,
mental state, condition.

VyAKTA (fr. pr. vi, apart, away, without + akia, perf. pass. participle of <
/afij, to anoint), manifest matter; (in Sarakhya) ‘“‘the evolved or
developed,” a product of Nature (praketi, q.v.) ; op. avyakia, q.v.

VyANA (fr. pr. vi, apart, away, without 4+ dna, breath < 4/an, to breathe),
one of the five vital airs (v@yu, q.v.) of the inner body ; its movement is
throughout the body.

VyApAKA (fr. pr. vi, apart, away + dpaka, obtaining < +/dp, to reach, attain
to. meet), ‘‘pervading,”’ (in Nydya) the invariable concomitance, the
co-presence of the middle term with the major term.
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VyYAPAKRATVA (fr. vydpaka, q.v., 4 abstract formative -fva), ‘‘all-reachingness’’
or “all-obtainingness,” (in Kaémir Saivism) the universal experience of
All-Pervasiveness.

Vvisa, “‘compiler, arranger,” according to legend, the name of the celebrated
mythical sage who is regarded as the one who originally compiled and
arranged the Vedas and other portions of Hindii sacred literature ; also
called Badardyapa, q.v.

VYAVADHARANAKALPANA, (in Mimairhsa) interpretation of a sentence according
to its context.

VyuDAsa (fr. preps. vi, apart, away, without 4 ud, up, upwards + *dsq4, a
throwing < 4/as, to throw), throwing away.

YAJURVEDA, one of the four Vedas, q.v.

Yama (fr. 4/yam, to hold together or back, check, curb, control, restrain),
moral restraint, self-control, forbearance ; the first prerequisite to the
study and practice of Yoga, q.v.; ten rules of conduct (yamas) are listed
in the classic text, Hathayogapradipika, viz., non-injuring, truthfulness,
non-stealing, continence, forgiveness, endurance, compassion, sincerity,
sparing diet, and cleanliness ; see also NIYAMA.

YATHASAMKHYAPATHA, (in Mimarhsa) ‘‘relative enumeration,”’ arranging verbs
with verbs and subjects with subjects.

YAUGIKA, (in Mimarhsa) a derivative word, made up of two or three words,
used in the sense conveyed by the component parts of which it is
made.

Yoca (fr. 4/yuj, to yoke or join), one of the six Darsanas, q.v. (philosophical
systems), founded by Patafijali (? third cent. B.C.), based on the Sarhkhya,
q.v., system as it applies to the individual ; so called because it teaches
the means by which the individual spirit (jivatma, q.v.) can be united
or joined with the Universal Spirit (Paramatma, q.v.); it is defined as
“the restraint of mental modifications’’ ; eight stages are enumerated,
viz., moral restraint (yama, q.v.), self-culture (niyama, q.v.), posture
(@sana, q.v.), breath-control (prandyama, q.v.), control of the senses
(pratyahara, q.v.), concentration (dhdrama, q.v.), meditation (Ahydna,
q.v.); and a state of super-consciousness (samddhi, q.v.) ; the techniques
of Yoga are recommended and used by every system of religion and
school of philosophy throughout India ; the oldest text on its philosophy
is the Yogasfitra of Patafijali, the most authoritative accounts of its
techniques are given in the classic texts : Hafhayogapradipika, Gheranda-
sarhit@, and Sivasamhita.

Y0GARUDHI, (in Mimirhs) a compound word which has its own conventional
sense.

Y0GASUTRA (compounded of yoga + s@itra, qq.v.), the aphorisms of the Yoga
philosophy, ascribed to Patafijali, q.v.

YoGIN (fr. yoga, q.v.), a follower of the Yoga system (usually called Yogi).

YoGIN® (fem. of yogin), a woman follower of the Yoga system.
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Yont (fr. I-E. * feu-ni or *iou-ns, place), a figure representing the female genitals,
serving as the formal symbol under which the female power ($akti, q.v.)
in Nature is worshipped, cf. lisiga.

'Yuca (fr. 4/yuj, to yoke, join, or fasten), one of the four ages of the world,
viz.: (1) Krita or Satya, (2) Tretd, (3) Dvapara, (4) Kali. The first three
have already elapsed, and we are now living in the last, which began at
midnight between the 17th and 18th of February, 3102 B.C. The duration
of each age is said to be respectively 1,728,000, 1,296,000, 864,000, and
432,000 years of man, the descending numbers representing a similar
physical and moral deterioration of men in each age; the four Yugas

comprise an aggregate of 4,320,000, and constitute a ‘‘great Yuga’ or
Mahayuga.
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