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FOREWORD

Dr. Harisatya Bhattacharyya is well known to the
academic circle for his philosophical essays and papers,
particularly with reference to the Jaina System of thought.
The credit of the pioneer in the field of Jaina thought must
go to Dr. Bhattacharyya. Jaina philosophy has an in-
dividuality of its own, but only a few scholars were pre-
viously attracted to it in spite of the fact that Jainism
is still a living religion with an influential and rich lay
community professing allegiance to it. It is more or less
a paradox that Buddhist thought engaged the attention
of scholars and students of philosophy in India and Europe
prior to Jaina philosophy, though India has had no effective
Buddhist scct cultivating and practising its tenets. Fortu-
nately there has been a change in the academic attitude.
Jainism is now having more and more attention and
receiving serious examination. Dr. Bhattacharyya’s contri-
bution in the field of Jainological study is worthy of appre-
ciation, as one of the factors for the revival of interest in
the rich and original philosophical speculation of the
school. :

The present work entitled ‘Reals In The Jaina Metaphysics’
is a comparative and critical study of the ontological specu-
lations of Jaina philosophers. The author of this stimulating
book is nowhere dogmatic. He has compared and contrast-
ed Jaina views with those of the rival schools of Indian
philosophy and also the speculation of science and philo-
sophy of the West. This adds to the value of the work and
stadents of philosophy will find in it a rewarding study.
His interest is purely academic and not inspired by extra-
academical considerations. This will be evident to every
student of philosophy who will read this book. The funda-
mental problems and categories have been studied and
evaluated with an admirable thoroughness which evinces
the author’s extensive study of Indian and Western philo-
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sophy. It is a matter of rcassurance that Jaina thought
and doctrines sponsored by the Jaina thinkers have been
presented in a philosophical perspective in this work.
Though one may not agrce in all particulars cither with
Dr. Bhattacharyya or the original writers of the Jaina
school, one must agree with his statement *‘To every
question under investigation, the Jaina philosophy offers
a possible line of answer as much plausible and reasonable
as those offered by the other systcms of Indian philosophy™.
(Introduction, p. 7.)

I am optimistic that in spite of the distractions and the
politico-economic conditions of the world and particularly
of our couniry which are not conducive to the study of
abstract speculations, this book will be read with interest
by students of philosophy in India, Europe and America.
There must come about a better state of affairs in the
world, which will alleviate the worries and anxieties of
the intellectuals, and then philosophy will regain its position
of pristine glory. I wish that every library in India should
have a niche for this work of extra-ordinary labour and
prolonged reflection.

41 Babu Bagan ' SATKAR!I MUKHERJEE
Dhakuria, Calcutta-31
6th February 1966



PREFACE

The Jaina philosophy, although it is little studied by
present day scholars has nevertheless a place of honour
among the ancient systems of Indian speculative thought.
The present thesis is an attempt to present the problems
of the Jaina metaphysics as they are, as well as they appear
to be by the side of the same or similar probiems of other
systems, Indian and non-Indian, ancient and modern.
It is thus a comparative study of the topics of the Jaina
metaphysics. I have attempted to describe the views of
the various schools of Indian philosophy as well as their
criticisms by one another. For this, not unoften 1 have
had to enter into tedious details and accounts of verbal
warfares indulged in by the exponecnts of the various
schools,—in order that their contentions and criticisms
may be fully understood. I have, however, remained
strictly neutral throughout and have nowhcre expressed
my personal liking for any of the views in preference to
the other ones.

In quotations, I have named the sources from which
my informations have been taken. Generally speaking,
it may be said that for my informations about the non-
Indian theories, I have been indebted mostly to the various
learned articles in Tue DictioNary oOF PHILOSOPHY AND
PsvcroLocy edited by J. M. Baldwin and in THE EnevcLo-
paEpia Brirannica {Ninth Edition). As for the Indian
non-Jaina doctrines, I have looked for them in the standard
Satra’s of the Samkhya, the Yoga, the Vedanta, the Nyaya
and the Vaifesika schools and such well-known commeni-
aries on those Sitras as those of Aniruddha, Bhoja, Sankara,
Riamanuja, Nimba, Vatsayana etc. Lastly, in the matter
of presenting the Jaina views, I have relied on such standard
Jaina philosophical works as TATTVARTHADHI-GAMA-
Sorra, TATTVARTHA-RAJA-VARTTICA, PrRAMANA-NAYA-
TATTVALOKALAMKARA, RATNAKARAVATARIKA, DRrRAVYA-
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SaMorALA, Brauma-Deva’s Commentary, PANCASTIKAYA~
SaMAYA-SARA, TATTVARTHA-SARA, PRAMEYA-KAMALA-MAR-
TANDA, GOMMATA-SARA etc.

1 have read the English translation of the Dravya-
Samgraha by late 5. C. Ghosal. From the Appendix to
that book I came to be acquainted with the view of Dr. B.
N. Seal, regarding Dharmastikaya, from which I have
ventured to differ. I have also read Professor Chakravarty’s
English translation of the Pangisti-Kiya-Samaya-Sara.
Some of his views about Dharma, Adharma and Pudgala,
as expressed in that book have been critically examined
by me in the present thesis. Mr. C. R. Jain’s interesting
book Kev oF KNowLEDGE, gave me his theory about the
Taijasa Sarira with which, I regret, I have not been able
to agree fully. After the composition of the present thesis,
I have read Dr. Satkori Mukherji’s THE JAINA PBILOSOPHY
oF Non-ApsoLuTisM and I am glad to find that my exposi-
tion of the Syad-vada has been in a line with that of the
learned Doctor.

The present thesis has been composed by me thoroughly
independently. None has given any advice to me about
the subject-matter of my thesis nor has it been written or
developed in co-operaiion with others.

As stated already, the problems of the Jaina philosophy
arc little known now-a-days. Their detailed description
as well as their presentation side by side with similar
problems of other systems, both Indian and non-Indian,
ancient and modern, as attempted in this thesis; are expect-
ed to lead to the advancement of knowledge of Indian
philosophy in general and of the Jaina system in particular.

1 Kailzs Bose Lane THE AUTHOR
Howrah
25th FJuly, 1945
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CHAPTER 1
INTRODUCTION

 PHILOSOPHY, AS A COMPREHENSIVE THEORY OF THE WORLD:
i BrrTisi, CONTINENTAL AND EARLY GREEK THINKERS

ORNE of our professors used to say that in Britain, therc was,
save and except Herbert Spencer, no philosopher in the proper
sense of the term. A philosopher according to him, was
to give a comprehensive explanation of the world as we
see it. Hume and Mill and the empiricist school of thinkers
that were associated with them as well as the so-called
Common sense philosophers were acute thinkers, no doubt, but
as they never attempted to give a complete explanation
of the world of our experience their speculations hardly
stepped beyond the limited range of psyckology and epistemo-
logy and as such, have little claims to be looked upon as
systems of philosophy. Descartes has been fitlly described
‘as the father of modern philosophy, in as much as, he it
was who first fixed upon and in his own way atiempted to
deal with Mind and Matter as the two fundamental reals
in the world. Spinoza and Leibnitz also explained the world
of our experience and in Kani and the posi-Kantian thinkers,
a comprehensive view of the universe was the goal of think-
ing. There can be no question that these produced what
can be called real systems of philosophy.

At the same time, it would be wrong to undervalue the
contributions which the British thinkers made to philosophi-
cal thinking. They might not have been complete system-
builders, but there was certainly a good deal of philosophi-
cal thinking in them, in as much as they raised and attempt-
ed to solve various problems of philosophy which are now
dealt with in specialised provinces of it viz. psychology,
epistemology and logic. Rigorously materialistic view of the
universe ignores or makes short work of the purely sub-
jective aspect of our experience and is surely a defective
system of philosophy on that account. In Greece, pre-Secraiic
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thought was mainly materialistic, excepting of course that
of Parmenides and probably of Heraclitus too. It was Socrates
who diverted the course of Hellenic speculations of the day
and although he gave us no consistent, complete and all-
round theory of the world, we find in his successors Plato
and Aristotle, fullledged philosophers developing a com-
prehensive view of it

A system of philosophy in the true sense of the term,
must then present and deal with the reals involved both in
our subjective experiences and in our sensing and appre-
hensions of cutside objects.

THE NYAva-VABesiga SYSTEM

Viewed from this standpoint, the Nygya-Vaifesika is
certainly a complete system of philosophy. On the one
band we have its Agu’s or material afoms; its Manas or prin-
ciple of attention and the Indriye’s or sensing centres on the
other. We have the Atma or conscious subject with its
varied Praortti’s (inclinations), Rdgas (attachments) etc.,
its FAana (cognising capacity), Igchd (volition), Gestd (acti-
vity) etc. The Nyiya-Vaisesika philosophy shows how
and why the ordinary objects of our experience are what
they are: how and why the ordinary man of the world
comes to have and develop his experience, limited, pleasant
or unpleasant as it is, and finally it points to the goal of
man, a sorrowless state, after the realisation of which, he
is to strive. This is a complete picture of the universe as a
whole; of its infinite reals which are non-psychical in
character; and of man, as he is and as he ought to be; and
in presenting it, the Nyaya-Vaisesika has its claim of being
treated as a comprehensive system of philosophy established
on the firmest basis.

THE SAMKHYA-YOGA SYSTEM

Scarcely less cogent is the claim of the Samkhya-Yoga
for being respected as a complete philosophical system.
The Sarnkhya-yoga also takes note of the experiential
presentations, the various material elements and conscious
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phenomena. It refers to two primordial Realities and ex-
plains the experiential reals by placing them as series or
modes in the various stages of an uninterrupted evolution
from the aforesaid fundamental Duality. Equally emphatic
is the Sarmkhya-yoga in its description of man being in a
‘sad’ state of limitations and in its insistence on the state
of liberation.

THE VEDANTA AND THE BUDDHIST SysTems

Among the thinkers of the Veddnta school, there are
some who admit the reality of man and the universe out-
side him. Similarly there are Buddhistic schools who do
not deny the reality of man and the outside world. The
speculations of these Vedantic and Buddhist thinkers are
obviously as good philosophies as materialism or the Sarkhya-
yoga dualism or the Nydya-naisesika pluralism. The Kevald-
dyaita or pure monism of the school of Sankera and the Sanya-
zada or absolute nikilism of the Buddhist Mddhyamika school
deny the reality of our experiential reals, both psychical
and non-psychical; but these are not the less philosophical
systems on that account. Nay, they too are philosophies,
complete in themselves, It may be said that both the
Buddhist nikilists and the Vedantic monists begin by admit-
ting the tentative reality of the objects of our experience
and while explaining and laying bare their essential nature
in the philosophic manner, the former proves that nothing
is real, while the latter establishes that besides the One and
the Secondless existence, absolute and abstract, there is
no other real. The position of the nihilist may be right or
wrong, and so of the monist. But surely theirs may be two
ways of explaining the experiential series and rigorous
logic has always been brought to their support. We know,
there are modern critics who contend that by denying
the reality of our experiential reals, the Kevalddvaia and
the Sanyavada shirk, as it were, their responsibility and duty
for explaining them and as such they cannot be called
systems of philosophy at all. This criticism is hardly fair.
A phantom, for instance, is nothing after all and if one’s
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exposition of this apparently real consists in a ruthless
exposure of its nature as unsubstantial nothing, his explana-
tion would not be less correct or acceptable on that account.
The Buddhist and the Veddntist support their positions by
recognised rules and procedurc of argumentation and their
logic appeals to many, to whom their presentations of the
objects of cxperience as cssentially unsubstantial seem to be
the only consistent explanations. The Sinyavdda and the
Kevalddvaita are thus as good systems of philosophy as any
other.

THE JAINA SYSTEM

Even now to many, as to us thirty years ago, the Fainas
appear to be a queer sort of people who are remarkable
for their fastidious and ostentatious practice of non-vio-
lence. That the Jainas had a glorious tradition, a rich
literature of which any pecople, ancient or modern, would
be proud, is even now not known to those, to whom it is
now high time that it should be known. About 25 years
ago I came to be acquainted with the fact of the existence
of a vast Faina literature, covering almost all the branches
of human knowledge. For the first time, then, 1 cameto
know that the Jainas had a theory of the univesse, a philo-
sophy of theirs. A httle introduction into the study of the
Jaina philosophy convinced me that it has a glorious place
in the systems of Indian philosophy. Later, and a bit deeper
study has confirmed my view and T shall try in these lectures
to indicate briefly the Jaina theorics about the Reals, side
by side, with the similar theories of other schools.

Tae LoGICAL AND THE CHRONOLOGICAL STANDPOINTS

In this connection we feel it necessary to guard our readers
against a misconception about our business in these lec-
tures. Here and there, we shall state a particular theory
in juxta-position with another theory or theories about the
same matier. We shall describe, for example, the Faina doc-
trine about a subject, as it is opposed to, say, the Mimdnsd
theoty, or as it is similar, say, to the Nygya contention.
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One would not be justified from this in concluding that
thereby we mean that the Jaina theory is a development
later than the Mimansd, or earlier than the Nyaya. Nothing
is further from our business in these papers than fixing
the chronology of Indian philosophical theories. In these
lectures we mean simply to show how a particular Jaina
theory can be looked upon as logically connected with
another Indian philosophical theory. This is however not
to say that either of the two theories is as a matter of fact
historically developed from the other. The Cartesians asserted
the independent existence of Soul and Matter and thereby
created a gulf between them which, so far as they were
concerned, was left unbridged. Centuries ‘before Descaries,
however, the Platonic school avoided the dualism by showing
that matter in its essence was but non-being after all and
that idea was the sole reality. The followers of Democritus,
on the other hand, avoided the same dualism by fixing on
matter-styff as the only primal reality and explaining away
mind as simply a product of material atoms. Itis thus possible
to arrange the Cariesian dualism, the Platonic idealism and
the materialism of ancient Greece in a logically successive or
progressive series, but this order is not chronological.
While stating the above we are not unmindful of the fact
that a favourite mode now-a-days of studying a particular
system of philosophy is by looking to its chronological
position i.e. by taking into consideration the systems that
prcceded it as well as those that followed it. But while
it is quite casy to arrange the philosophies of Kani, Fichie,
Hegel, and Bradley, in a logical order which is at the same
time chronological, in the case of the Indian systems of
philosophy such an arrangement seems to be impossible.
For, every Indian system is a finished and self-complete
system and presents its problems in juxta-position with the
similar problems in other systems. The Veddntic criticism
of the Sgmkhya dualism is an essential part of the Veddnta;—
yet, what is S@mkhya, bereft of its criticism of the Vedantic
monism? How are we ito determine in this case which is
carlier, the Vedantic monism or the Sdmkhyan dualism,
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regard being had to the fact that both the systems base
their principles in the earliest Upanisads? Take, again, the
theory of Sound. The Nygya philosophers are well known
for their contention that Sound or Szbda is a phenomenon
which is produced and as such is impermanent. They
vehemently criticise the doctrine of the reality and eternity
of Sound and are obviously opposed to the Mimamsa school
on this point. Are we to say then, that the Nyaya theory
is later in origin than the Mimarhsa? This is extremely
doubtful, if for no other reason but for this that the Mimansa
philosophy begins with a spirited defence of the doctrine of
the eternity and the substantial reality of Sound and obviously
presupposes the Nyiya contention. The thing is that the first
rudiments of the Indian philosophical thought are for ever
lost to us; what we have are finished systems, each presup-
posing the other. It is thus impossible to determine which
theory is earlier and which later and nothing more than
a logical arrangement of the different theories is possible.

THE JANA AND THE BUDDHIST SYSTEMS

The same thing is true about the non-Vedic systems
too. There are scholars who have maintained that Faintsm
1s a later growth from Buddhism. The theory loses its force
owing to the fact that later researches have conclusively
proved that Buddha himself was fully acquainted with the
Jaira theory about the omniscience of the Tirthamkaras.
Scholars, again, there are who insinuate that Buddhism
itself originated from Fainism. So far as the Buddhist and
Jaina philosophical systems are concerned, we think, this
contention is easily assailable. The Faina philosophy, like
all other systems of Indian philosophical thought is opposed
to the celebrated Vijfidna-vida of the Buddhist school. The
fact is that Buddhist philosophy is carlier than the Buddha
and the Jaina philosophy is earlier than the Fina Mahdvira
who was a contemporary of Gautama. The rudiments of
both these non-Vedic systems are lost to us and it is never
possible to decide conclusively which philosophy was earlier
in origin,
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THE VEDIC AND THE NON-VEDIC SYSTEMS

We venture to suggest that it is not even possible to esta-
blish with certainty, the chronological order between the
Vedic systems on the one hand and the non-Vedic systems
on the other. Tt is ordinarily believed that the Vedic sys-
tems are earlier than the non-Vedic. The Buddhistic reli-
gious tradition, however, is that the religion of the Buddha
is eternal. Similarly, the sacred books of the Jainas assert
that the doctrines of the Jina were prevalant from begin-
ningless time and that the Vedic ritualism and systematic
philosophical thoughts were but after-time corruptions.
As a matter of fact in some of the earliest Upanisads, we
actually come across heterodox lines of thought which fore-
shadow some of the essential doctrines of the Buddhistic
and the Jaina philosophies. The chronological arrangement
of the various theories as propounded by the rival schools
of Indian thought is thus impracticable and nothing more
than a comparative estimate can be dome. This is what
we shall attempt in these lectures.

THE Jalna PHILOSOPHY AS A COMPLETE SYSTEM, IN LINE
WITH OTHER SYSTEMS OF INDIAN PHILOSCPHY

Thus when we say that the Jaina philosophy is a complete
system having a respectable place within the systems of
Indian thought, we mean that for every probiem of Indian
philosophy, the Jaina system has a solution of its own and
for every matier, logical, ethical, epistemological or meta-
physical, the Jaina thinkers have a theory peculiar to them-
selves. Yet, the Jaina doctrines relating to philosophical
matters are not casual, vacillating or pedantic, but quite
in a line with the similar doctrines of other contending
Indian schools and as much logical as those. To every
question under investigation, the Jaina philosophy offers a
possible line of answer, as much plausible and reasonable
as those offered by the other systems of Indian philosophy.
We shall here very briefly indicate one or two instances,
itlustrating what we have said above about the mode of our
treating the Jaina theories.
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TuaEORY ABOUT WORDS

Take the case of the Word, “Tree”. As soon as we hear
the Word, we understand the Thing meant by it. Indian
philosophers raise the question: How does a Sound (viz.
the word ““Tree”’) signify a substance?

Tue BuopHist View

The Buddhist philosophers startle us by saying that
it is impossible for a Sound to be related to its so-called
object:—

ard gaEn Tquafy

They ask: What can be the rclation between a Sound and
the real Object? They cannot be identical in nature. For
in that case, either there would be no Soundsin the world
but only Objects in it or there would be no Objects in the
world but only Sounds in it. Then again, it cannot be said
that 2 Sound and its Object are related as the producer
and the product. For, if a Word could produce its Object,
we would have got our necessary objects by simply using
their Names: and if the Objects produccd their Sounds,
then this world would have been continually sounding.
Next, it may be asked:—if there be a relation between a
Word and its Object, what is this Relation? A Relation
cannot be said to be identical with cither of the two things
related. The Relation must be other than the things related.
But in that case, thc question would be: is this relation
eternal? This cannot be; becaunse the rclated phenomena
viz. the Word and the Object are themselves non-eternal.
If again, the Relation be non-eternal the question would
be: is this Relation same in all cases? If so, one Word
would indicate all the Objects, which cannot be the case.
If the Relation between Words and Objects be different
in each case, we are to explain how the Relation itself
which is extraneous to the phenomena related, comes to be
attached to them. '

The Buddhists bring another line of arguments against
the theory of the Word expressing a real Object. The real
Object is the Object of our sensation and nothing more.
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What then is the Object of our sensation? It is something
absolutely particular (¥g@&7). [t contains nothing which
is supplied by our faculties of memory or imagination.
But what does a Word indicate? A Word, “Tree” for
instance, tells us, the Object indicated by it is one among
numerous such Objects which we previously perceived and
to which we have given the general appellation “Tree”.
A Word is thus embodied generalisation: that is, a concept
which has no real existence. A Word which is thus an em-
bodiment of a general idea cannot signify a rcal Object,
as it presents itself to our Praiyaksa or direct apprehension.

A Word according to the Buddhists, is not really related
to its so-called Object but is simply conceived to be attached
to it.

THE VAISEsIKA VIEw

The Vaiéesika school on the contrary point out that it
is undeniable that a Word signifies its Object. A Buddhist
uses the argument which consists in words to establish his
doctrine of the unsubstantiality of sounds. But if Words
have no power to signify their Objects, then the Buddhist
argument itself becomes unsubstantial. The Vaisesika,
however, maintains that the apprehension of an Object
from hearing its Sound (i.e. corresponding Word) is really
Anumiana, mediate or inferential knowledge. The under-
standing of an Object from hearing its corresponding Word
is dependent on one’s previously knowing the significance
of the Word. A man who has not the previous knowledge
about the significance of the Word, “Tree”, would not be
able to understand the Object, “Tree”’, from hearing the
word “Tree”. A man according to the Vaifesika philo-
sopher does thus understand an Object from hearing its
corresponding Word, not directly, of course,—but media-
tely through his previous knowledge about the significance
of the Word.

THE NYava VIEw
The thinkers of the Nyaya school also reject the Buddhist
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theory and assert that a Word and its Object are certainly
related. The relation between the Word and its Object
is called by the Naiyayikas Samaya or Sasketa—otherwise
called the Vicgya-vacaka-sambandha. The Nyaya thinkers
mean to say that the relationship between a Word and its.
Object is such that the former is the Vacaka, i.e. what signi-
fies and the latter is its VAagya or what is signified. But while
agreeing with the Vaidesika thinkers thus far, the Nyaya
philosophers differ from them by pointing out that the
Sabda-Jfiana or understanding an Object from hearing its
corresponding Word is not an inferential knowledge, as alle-
ged by the Vaidesikas. No person who knows the meaning of
a Word would take time in going through a mediate course
or syllogistic process to understand the Object signified by
it. The Sabda-jiiina is neither perception nor inference;
it is a special mode of knowledge according to the Naiya-
yika’s. Thus the Naiydyikas differ from the Buddhists in
asserting that a Word does signify a real Object. At the
same time they would agree with them that the relation
between a Word and its Object is never that of identity
or of cause and effect. The theory of the Nydya school is.
that a Word expresses its Object, not because they are
identical in nature nor because the one originates from the
other, but because the Creator fixed particular meanings.
for particular Words and the Knowledge of these meanings
of Words thus fixed by the Creator has been handed down
to us through sages and seers of ancient times.

TrE Basic NATURE oF Sounp. THE BuppHIST, THE NYAva-
VaKesika, THE SANKHYA AND THE MiMAMSA ViEws

So far as the nature of Sound is concerned, the Buddhists
look upon it as purely unsubstantial. The Nyaya and the
Vaiéesika schools also regard it as a temporary phenomena.
but call it 2 Guna or attribute of 2 material substance
Akasa. The philosophers of the Saxhkhya school seem to go
a step farther. They are not prepared to look upon Sound
as wholly unsbustantial or temporary phenomenon. They
would not even be satisfied with the position that it is an
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attribute of a substance. The Samkhya philosophers hold
that Sound is a Tanmatra or a substance in a subtle state.
When we hear a Sound it is not that the phenomenon of
Sound comes into existence and when we hear it no more,
it is not that the phenomenon is destroyed. According to
the Sarnkhya philosophers, when we hear a Sound, the
‘subtle Tanmatrd which was already in an implicit state
becomes explicit and when we hear it no more, it is not
destroyed but it continues to exist in the implicit staic
again. The Samkhya school thus seem to lean to the posi=
tion that Sabda or Sound is a sort of a substance and it
has the permanance attached to a Tanmatra.

It is the great Mimimsd school of philosophers who
are well-known for their doctrine that Sound is a real
substance and that it is eternal. They point out,

FO[IAT AZIHA LG HEE ATIAAT |
7 gwra: gewa or fg seagsigm )
FIFAILE, TIH FIOT K 1

If from what we call the knowledge of an Object, you take
away the Words, you will see that nothing of the knowledge
will be left; on the other hand, all knowledge is found to
consist in Words. The Mimarasdkas contend that Sound
is thus essentially and inextricably connected with its
Object: otherwise, how can the knowedge of the latter be
so absolutely dependent on the former? The next question
is: How to explain this essential relation between Sound
and its Object? The Mimasd school holds that a
Sound is tdenticel in nature with its Object. Ordinary
Sounds which we hear, of course come and go. These
are Dhvanis. That these are temporary phenomena is
admitted by the Mimarsaka’s. But the theory of Mimam-
saka’s is that underlying the Dhvanis or phenomenal Sounds,
there is the eternal and noumenal Sound, which in analogy
with the Vedanta position is called by the Mimarhsa thinkers
the Sabda-brahma, the only existent and basic principle
at the root of the universe, of which the so-called objects
on the one hand, and their corresponding Sounds on the
other, are phenomenal expressions.
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THe Jamna THeoRY ABOUT WORDS AND SOUND

The above are roughly the various positions with regard
to Sound, held by the different schools of Indian philosophy.
Some maintain that a Word does not express the real Object;
others maintain that it does signify it. Some maintain
that a Word expresses its Object because its meaning was
attached to it by the Creator himself; others hold that
meanings of Words are mere conventions; stiil others
contend that the meaning of a Word is really rooted in its
essential nature which permeates both itself and its Object.

The Jaina theory of Sound may best be described in this
connection. This will show how the Jainas looked upon the
problem, considered it seriously and offered their own
theory about it, which is unigue in some respects.

In agrcement with the other schools of Indian thought,
the Jainas criticise the ultra-Buddhistic position and main-
tain that a Word does really express its Object. The Jainas
do not believe in the existence of a Creator God; it is accor-
dingly impossible for them to agree with the Naiyayikas
that the Creator fixed the meanings of Words. At the same
time they are not prepared ito hold that the meanings of
Words were matters of arbitrary conventions. And lastly,
the Jainas would not contribute to the Mimarhsa conten-
tion that a Word expresses its Object because the two are
identical in nature. How then does the Jaina philosophy
explain the admitted fact that a Word expresses an Object?
The answer will show the uniqueness of the Jaina position,
which in its difference from the other theories of the rival
schools, is neverthceless similar to each of them in some
respects.

The Jaina’s maintain:—

TarfaF qued quareaa e w1 s |
o qo To ¥-1%

A Word expresses its Object by means of its natural
capacity and conventional use.

The Jaina philosophers hold that a Word has a capacity
to express its Object; but this capacity is not given to it
by God; itis ‘natural’. This natural capacity is a mysterious
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power inherent in a Word, which is otherwise called “Yog-
yata”. This natural capacity inherent in a Word may be
likened to the power of burning inherent in fire. The Jaina
doctrine of the Svibhavika-samarthya in a Word, while
rejecting the Mimarhsa theory of the Sabda being a real
and eternal substance agrees with it to some cxtent, in as
much as it maintains that in expresssing its Object, a Word
is not dependent on any outside agency. At the same time,
while admitting the natural capacity in a Word to express
its Object, the Jainas point out that a Word inspite of this
general capacity relics upon outside factors for the purpose of
expressing a particular Object. Fire has a general capacity
to burn: but what particular things, at what particular
places, in what particular times are to be burnt,—well,
these are dependent on various other circumstances besides
the power of burning inhcrent in fire. Similarly, the Jainas
maintain that cvery Word has the capacity to express all
the Objects of the universe. But actually what particular
Objects, at what particular place and in what particular
time are to be signified by it, thesc depend on thc local
circumstances; these local circumstances or usages deter-
mine the local sense of a word, which is called the Samaya
or Sanketa. One not knowing the local sense of a Word,
its Samaya or Sanketa, would not be able to understand the
Object signified by it. Thus the Jainas, while they by
admitting the Svabhavika-saimarthya in a2 Word reject the
theories of the Nydya and the conventionist schools, adopt
their doctrines about outside agencies, so far as it is possi-
ble, by admitting the factor of Samaya or Sanketa, in the
matter of expressing its Object by a Word at a particular
time, in a particular place.

COMPARATIVE STUDY OF THE INDIAN THEORIES

Besides describing a Jaina theory as it is with respect
to a particular subject-matter, it will be our business in
these lectures to indicate its position among the allied
theories of the other schools of Indian thought. As a matter
of fact, this mode of comparative study was well recognised
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and invariably followed by Indian philosophers of the past.
Very seldom will a treatise of one school of philosophy be
found which does not describe and examine incidentally
some points of the philosophical systems of the rival schools.
We believe, it is the duty of the present day scholars of
Indian philosophy to stick to this method of comparison and
widen its scope wherever possible. If our philosophers of
the past, for example, compared the VaiSesika theory of
Space with the Vedintic, Sarnkhya and the Buddhistic,
the modern scholar would do well in continuing the study
by going a step farther and comparing the Indian doctrine
of Space with those of Aristotle, Descartes and Kant. This
would save the Indian philosophy from inanity with which
it is sometimes charged. As a matter of fact, some of the
philosophical problems and doctrines of the present day
seem to have been discussed with considerable zeal and
ability by the ancient philosophers of India and the results
of their study have by no means been negligible. In some
cases, the theories of Indian thinkers of the past are likely
to arouse censiderable interest in the scholars of modern
times. We shall here present one such matter which seems
to have been much discussed in ancient India and which
is still a matter of considerable investigations now-a-days.
‘The Indian theories regarding this matter will appear to
have much value for the present psychologists.
In describing Perception, the author of the Nyaya Siitra’s
has said:—
ghzard ol s Thas AMAATIIATATT IR FITEARRT TAT |
—FETTA 3-3=¥ ;1

PURE SENSATION AND PerceprioN. THE Nyiva VieEw:
Warp’s View: TuHE Saspika View: THE BuppHIST VIEW:
Tue Jama ViEw

Pratyaksa or Perception, as every one knows, arises from
a contact of a sense-organ with its object. The guestion
arises: What do we actually sense when the sense-organ
comes in contact with the object? It is said that the author
of the Nyaya-Satra’s by inserting the word ‘Avyapadeya’
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in his definition of the Pratyaksa has admitted the possi-
bility of Nirvikalpa or what has been called the Pure
Sensation by modern psychologists in addition to the Savi-
kalpa, the developed Perception or Perception proper.
The Nirvikalpa or Pure Sensation is just the state produced
in our mind by the sense-organ coming in contact with the
outside object and nothing more. It is in no way touched
or modified by our apperception-mass or by our faculties of
productive or reproductive imagination and of conception.

Is such a Pure Sensation a fact? Is it possible? It 1s
contended that our mind is an active field of ideas and as
soon as a2 new sensation is about to arise in it, it becomes
modified by the pre-existing mass of ideas. The result is
that no sensation in its pristine purity is ever possible and
consequently, i the words of Ward:—

“All presentation is but representation” and

“The pure sensation we may regard as a psychological

myth”.

What we have is always a Perception i.e. a Sensation modi-
fied by the existing mental flow. In ancient India a class
~of philosophers called the Sabdikas seem to have hinted
at this doctrine of the impossibility of the Pure Sensation.
Bhartrhari says:—

T AT q@qY S T WRITAAG |
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No apprehension of an Object is possible without Words
i.e. without conception.

There 15 another class of Psychologists today who main-
tain that Pure Sensation is not impossible. If, the incoming
sensation by its sudden and overpowering intensity eli-
minates for the time being traces of pre-existing ideas, the
Object would be sensed im its purity. For instance, when
there is a sudden deafening roar of Thunder, our mind
becomes absolutely vacant for the time being and what
we have then is the Pure Sensation. Pure Sensation is thus
possible according to these psychologists, when the existing
apperception mass becomes dead, so to say, for the time
being.
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The Buddhist thinkers of ancient India were celebrated
for their doctrine of the Nirvikalpa. According to them, it is.
the only mode of Pratyaksa which can be relied on as a
Pramana or source of correct knowledge. The Savikalpa
or the determined or developed Perception is not correct
apprehension according to them, as it is tainted with Kalpana
or conception. As regards the possibility of the Nirvikalpa,
Dharmakirti has said:—

gy gdafza=al fegfuaar=atngar |

feaqusts =erar sodiey grasr Af@ 0 gEiolas
When the Inner Sense is taken away from all modes of
cognising, at that time if somcthing is seen by the cyc, the
result would be the Pure Sensation.

In the Jaina philosophy, the possibility of the Pure
Sensation is admitted., Init,itis called the Dardana®.

But although the Jaina's and the Buddhists agree in
admitting the possibility of the Pure Sensation, there are
diffcrences in their views also. The first difference among
them is with rcgard to the object of Pure Sensation. The
Buddhists urge that the matter of the Pure Scnsation is
the matter itself in its absolute particularity; what we calt
the general aspect of a thing is unreal: it is the product
of our conception or imagination., The real thing or the
thing-in-itself is what i1s capable of praciical utility i.e. of
serving our purpose (FAfwaMTad ). A thing in its
absolute particularity alone can be of any use to us. Water,
as it is, {or example, can quench our thirst, not the concept
of water. This absolute particularity of the object, which
is the thing-in-itself, is called Swvalaksana by the Buddhists

! fqogfagiyataarg <@ walda |

Tattvartha-raja-vartika on 1-15, Tattvartha-sutram. Pure Scnsation results.
from a contact of the object with & sensc-orgon, As regards its nature
Akalanka-deva says:

SAATAET AT TTATREAGG |
(fa) wifamerzsrlaRe=Tg 25 faafaa

‘The very first apprehension of a baby who is just born, which has nos
the peculiarities or particularities of the thing within its grasp is Dardana.
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and they say that this is the object of the Nirvikalpa or
Pure Secnsation.
Tex faqq. auauR—AaiaTy;
aqq aftsgx

To this vicw about the matter of the Nirvikalpa, the
Jainas are opposed. According to them, a thing in its ab-
solute particularity is not the object of Pure Sensation. The
first Sensation is the conscious counterpart of a nervous
shock, a bare and colourless affection or apprehension,
apprising us of an existence outside. Ratnaprabhacaryya,
the Jaina commentator says:—

——gatarEnE? fedefauudnsa

grurafaes T=e I 14
Pure Sensation consists in an absolutely formless apprehen-
sion of pure existence, bereft of all modes of particularity.
Far from apprehending the particular aspect of the
thing under observation, Pure Sensation, according to the
Jainas, takes cognisance of the purc existentiality of the
thing, which they all Mahasamanya, the absolute generality
of the barest possible general aspect.

The Jaina and the Buddhist views about the matter of
Pure Sensation are thus mutually opposed to each other.
The theory of the Nyaya school, however, is that the general
aspect of a thing is not 2 myth as accordng 1o the Buddhists.
The general idea or Samanya, as it is called, has its counter-
part in a reality attached to the thing. It is as much real
as the particular aspect of the thing. Since we come in con-
tact with the thing in Nirvikalpa, it is clecar that both its
aspects—its generality and its particularity—the Samanya
and the Viéesa (or, the Svalaksana, as the Buddhists would
call it) would be the matter of the Pure Sensation. The
view of the Nyaya school, then, is a combination of the
two contending theories of the Jaina and the Buddhist
schools.

What exactly is the matter of Pure Sensation, if it is
possible at all, is certainly a fit subject of investigation, for
the present day psychology.

2
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VaLwmiTy or PurE SeNsatioN: THE JAINA, THE BubpmIsT
AND THE NvAiva ViEws :

The next point of difference between the Jaina and the
Buddhist schools about the Nirvikalpa is with respect to its
validity or otherwise. The Buddhists contend, as we have
already indicated, that it is the particular aspect or the
absolute individuality of a thing that can be of practical
utility to us. Water, as it is in itself, can be useful to a
thirsty man and not the general concept of water. The test of
true knowledge or the Pramiéna is whether its object is of
practical utility (““Artha-kriya-kari>’) and since the Nirvi-
kalpa yields that aspect of a thing which is strictly individual
and as such, can be of practical use to us, itis the Pramana.
The Savikalpa or determined Perception, mixed as it is,
with Kalpana, conception and imagination, is not a source
of true knowledge.

The Jaina theory, on the contrary, is that the Nirvikalpa
cannot be a Pramina at all. Praménpa or true knowledge,
according to the Jaina 1s SAITIITTATIH je. it yrelds
a knowledge which is frec from all forms of doubts and
misconceptions. The matter of the Pure Scnsationis, as
already observed, the barest or empty generality “¥di-
araregq’’ according to the Jainas. It isa vague apprchen-
sion and nothing more and as such, cannot be a knowledge
which is clear and free from doubts and misapprehensions®.
1t is the Savikalpa which is clear and rich and as such is
valid knowledge according to the Jainas.

We have already quoted the Nydya definition of the
Pratyaksa which would show that to the author of the
Nyaya-siitra’s both the forms of Perception, the Nirvikaipa
and the Savikalpa, arc correct modes of knowledge. Here
again, the Nyaya thcory combines the contending views
of the Jaina and the Buddhist schools.

What should be the test of valid knowledge, whether as
according to the Pragmatists, it is what serves useful purpose

t The author of the Prameya-kamala-mirtanda means this when he
says that Darfana or Pure Sensation is not a Pramipa

TsErHTTFReIq |
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or as according to the Rationalists, it is what gives us a
correct and clear idea of the thing under observation, is a
matter of heated controversy among the epistemologists
of the present day.

The mode of our approaching the Jaina thcories in these
lectures has been indicated above. It will be a comparative
prescntation of those theories, side by side, with the theories
of the other schools of Indian thought and those of the
philosophers of other lands, ancient or modern, as far as
possible.

THe sysTEM OF REaLs: THE JAINA VIEW, AS OPPOSED TO
THE CARVAKA AND THE BUDDHIST AND AS COMPARED WITH
THE VIEWS OF THE OTHER SCHOOLS OF INDiAN PHILOSOPHY

Now, as to the subject matter of the present lectures—
the system of Reals in the Jaina metaphysics. In opposition
to the Carvakas and the Buddhists, but in agreement with
the other schools of Indian philosophy, thc Jaina’s recognise
the Jiva or Soul as a real substance. Opposed to it are the
Ajivas, the non-psychical substances which are five in
number viz.——Pudgala or Matter, Akasa or Space, Kala
or Time and Dharma and Adharma, i.e. the principles or
rather the conditions of Motion and Rest. Of these, the
first three are recognised and discussed in other systems of
Indian thought but the Jaina ontology is unique in admit-
ting Dharma and Adharma as the two non-psychical
real substances which condition the Motion and the Rest
of the moving and the resting substances respectively.
Lastly, we may here point out that the Jainas are generally
looked upon as Atheists or non-believersin God. Theaccusa-
tion is true, if by God is meant an almighty Creator of the
aniverse. But the Jaina’s have a theory of God and this
God or Gods of theirs are neither abstractions nor mere
;deas but are Reals. The Jaina theory of God may conve-
niently be presented towards the end of these lectures on
the Reals, as recognised in the Jaina metaphysics.



CHAPTER 2
THE PROBLEM OF REALS

Particorar AnD GENERAL AspECcTs OF A Twuing: VisEsa
AND SAMANYA

TaEe Jaina mode of viewing a thing is not confined to a con-
sideration of one or two of its aspects, but of all its aspects,
A real according to the Jainas is not simply what comes
($591@) and goes (4}, but what has a persisting principle
(&) as well. These two aspects are called the Visesa and
the Sdmanya. Inits Viéesa or particular aspect, the attributes
or the Guna’s of the thing as well as its modes or the
Paryaya’s arrest our attention. But the features and the
modifications of the thing are temporary phenomena after
all and do not make up the whole of it. For, besides appear-
ing in 1its fleeting qualitics and modes, the thing under
observation is found to have persistence. This persisting
principle underlying the thing makes it similar to the other
things of its class. This is called the (fad® amweg)
or the principle of class-essence in a thing. Then agan
particular modifications of a substance, a golden chain, a
golden ring, a golden bangle, for instance, may be pro-
duced one after the other, and after a time, destroyed, but
the substance, gold continues to persist. This persisting
essence in a thing is its FSATTIHITE or substantial
identity. A Real is that which has these FTAT?T and {amiy
and one must take note of all these aspects; otherwise, his
speculations would lead to disastrous results.

BUDDHISTS EMPHASISING UFON THE PARTICULAR

A section of the Buddhists used to confine their atten-
tion to the purely particular aspect of things. They saw
that a phenomenon rose and disappeared; to them accor-
dingly, the Reals of our experience were essentially unreal
and these Buddhists, the Siinyavadins as they were called,
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developed arguments to establish that all things were but
void and unsubstantial.

SONYA-VADA ARGUMENTS

They began by pointing out the obvious fact that a thing
as it appears to us at a particular moment, an earthen
jar, for instance, decays after a time; therefore, the gross
thing, the earthen jar is unguestionably not a permanent
substance. We cannot say, again, that the atoms constitut-
ing the jar are permanent. We have no direct knowledge
weqeY of the atoms, as they are admittedly supersensuous;
nor can we by means of inference WTHIT he ever sure
of the nature of a substance which originally does not
submit to our senses. The Buddhists contend: Supposing an
atom is an eternal reality, how is it to produce actnal
results {34 fFarwid) which is the sole test of reality?
If the atom is to produce the compounds, one after the
other, what bccomes of it as it is in itself? If you say that
it changes its nature in the act of producing its compounds,
one after the other, then the atom cannot be said to have a
permanent nature. If, on the contrary, it is held that the
atom does not change its nature while it goes on producing
compounds, A, B and C, how is it that A precedes B, B
precedes C and not that the order is otherwise? If in produ-
cing its compounds, the atom be held to remain unchanged,
one may reasonably expect that all the compounds of
atoms should be produced all at once, for there is no reason
why they should come out successively. Similar lines of
arguments are brought forward by the Buddhists for
establishing their position that there would be serious in-
consistencies if you hold atoms to be permanent in essence.
Thus the gross things of our experience are obviously im-
permanent; and their subtle constituents also cannot be
eternal. The resulf is that every thing outside us is imper-
manent and as such, unreal. Qur cognitions of these un-
real things and for the matter of that, we ourselves, the
cognising subjects are consequently unreal. The Buddhist
conclusion is that all is Stnya, i.e. there are no Reals at all.
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Jamnva Criricism o Buppaistic NIHILISM

It is impossible to reproduce in extenso the criticisx:n
which the Jaina philosophers apply to the Buddhistic
nihilism. They point out that it is not always true to say
that atoms are the constituent parts of all things. Soul
and Space, for instance, are Reals although they are not
constituted of material atoms. Then again, it is not impos-
sible for atoms to be eternal and at the same time to produce
compounds. It is quite possible for atoms to coniinue un-
changed, so far as their essential nature is concerned, and
yet at the same time to combine with each other for mak-
ing compounds. At the same time, it is to be noted that
the production of compounds is not wholly dependent on
the atoms themselves. There are other factors which deter-
mine what compounds are to be formed at what times and
this is why the compounds come up successively and not
all at once.

In criticism of the inconsistent position of the Sinya-
vada, it is said:—

faqir axgeaesaq 5 faegq sdgmmn
frarisasgeasdq T fadgg gdgesaan
*If your argument has any substance, how do you establish
your doctrine of absolute unsubstantiality? If your argu-
ment has no substance, how do you establish your doctrine
of absolute unsubstantiality?”’

The Jaina philosophers in agreement with the other
schools of Indian philosophy thus maintain that absolute
nihilism is an impossible position. You must admit reality
somewhere. What then, is the Real or the primal substance
at the basis of this world?

THE SABDIKA THEORY OF WORD AS THE PERMANENT AND
ESSENTIAL Rearity

In our opening lecture, we had an occasion to cursorily
indicate the theory of a school of Indian philosophers accord-
ing to whom Sabda, or Sound was the one fundamental
Reality of which all the things of the world were manifesta-
tions. There we pointed out how these Sibdika thinkers
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showed that on analysis our knowledge of Objects would
be found to consist in Words,

rEed § AmaggwsEr FIHETy: )
and that accordingly Words and Objects must be held to
be essentially connected. According to these thinkers,
the Noumenal Sound is the ultimate and the only Reality.
On the one hand, it is the cause of the Words and conse-
quently, the Vigaka or what expresses and signifies the
Objects of our knowledge; on the other, it is the Vagya
or the Obhjects, signified by the Words.

These Sabdikas tell us:—

Tardy fagd am), FaTHatag |
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“When the air passcs to the proper places (e.g. the throat
etc.) a man is enabled to utter a Word; such a Word is
due to the operation of the vital principle (or the air which
is in the bosom) and is called the Vaikhari Word. The
Madhyama Word is not dependent on the vital principle
or air but consists in an internal vibration, so to say. Lastly,
there is the Stiksma or subtle Sound which is eternal; it
is self-luminous; it has no distinctions within itself (due
to component letters etc.) and is indivisible; it is the
Revelation. The universe is permeated by such Sound
and hence is the world said to consist in Words”.

Jamna Crrricism oF THE SABDIKA THEORY
The Grammarian doctrine of the ultimate reality of
Sound which underlies the world and all its objects, sounds
somewhat similar to the Biblical dogma:—
“In the beginning was the Word and the
 Word was with God and the Word was God”.
The Jainas, on the contrary, reject this theory and point
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‘cut that Words or Sounds do not necessarily accompany
all forms of our cognition. We have visual perceptions of
Blue etc., which are not attended with any corresponding
words: perception is possible without Sounds. Can we,
again, identify Objects with Sounds? It is manifest to
everyone that Objects are certainly different from the ordin-
ary Sounds or Words which are used to express them.

As regards the three alleged kinds of Words, the Vaikhari,
the Madhyama and the Siksma, the Jainas point out
that the nature of an Object and its perception have noth-
ing to do with the first and the sccond kinds of Words.
The alleged third kind of Words, is no real Word or Sound
at all, in as much as it consists in a revelation or direct vision
of the Self or the object. Then, again, so far as the Objects
of the world are concerned, does the Sabda Brahma or
the Noumenal Sound modify itsclf into each and every
object or does it not? In the first case, the Sound becomes
many in number, which is opposed to the Sabdika theory.
In the second case, the variedness of the Objects and
their states become inexplicable.

The theory that the world consists essentially in Sound,
being but a modification of it, is thus not acceptable at
all. The Jainas thus agree with the Naiyayikas and other
thinkers in rejecting the Sabdika doctrine that Sound is
the one and the ultimate Real, underlying the phenomena
of the world.

VEDANTA THEORY OF BRAHMA, AS THE ONLY REALITY

If the above Sabdadvaita-vada of the Sabdika school is
unacceptable to the Jainas, it may be easily surmised that
the Brahmadvaita-vada or the pure absolutism of the
Vedanta schools also would be rejected by them. The
Vedanta thinkers, as is well known, maintain that the
Brahma is the only Real and the world with its phenomena
is unreal. The Vedantists contend, infer alig, that the so-
called Reals of the world would, on examination, be found
to be f: ¥ i.e. lacking in essential reality of their
OWnR.
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The Vedintins maintain that so far as experience is
concerned, we are to depend on the Nirvikalpa Pratyaksa
or pure Sensation for an apprehension of the real nature,
if any, of the thing under observation. But in this form of
undetermined perception, we do not get a definite nature of a
thing—the thing, that is, as it is distinguished from all other
things. An apprehension of this negative aspect of a thing
<an alone give an idea of its positive nature, if any. Butsuch
an apprehension is a later development, the result of
Savikalpa Pratyaksa which is not always reliable. The
Nirvikalpa does not show how the thing under observation
is different from all other things; it does not present any
pecaliar nature of the thing. The Nirvikalpa yields an
apprehension of pure and abstract Existence only; it does
not show that the so-called thing under observation has a
peculiar nature of its own at all. The Nirvikalpa is surely
the safest and the most reliable source of true knowledge
and if Nirvikalpa does not give an apprehension of the
nature of a thing, pcculiar to it, it is because the thing
itself is lacking in that. But although our perception shows
that its object, in and by itself, is wanting in a peculiar
nature of its own, the positive character of perception goces
to show at the same time, that underlying it, there is
the Brahma, the pure Existence, which is the only Real,
the sole basis of that thing as well as of all the other things
of the world, which are all wanting in natures of their own.

Jama CriticisM oF THE VEDANTA THEORY

In our first discourse, wé have already pointed out that
the Jainas reject the validity of the Nirvikalpa as 2 source
of knowledge. They criticise the Brahméadvaitavada of the
Vedinta by pointing out that our perception does not show
that a thing is wanting in a nature of its own. Qur percep-
tion presents its objects as particularised in some way.
This is impossible unless the object itself has a nature of its
own which is distinct from the nature of other objects.
The Vedanta calls the world of our empirical experience,
Prapanga i.c. maltiplicity, which shows that even accord-
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ing to the Vedantist observer, the objects of perception
are varied, each having a nature distinguished from the
nature of others. Why should we look upon this experience
of multiplicity as unreal? Why should we go against the
yield of our perception and say that the objects of our
expericnce although, appearing as varied, are not really
varied at all?

The Vedantists, of course, as we have seen, point out
that our valid perception presents its object as positive
only and that this goes to show that the one, non-dual
positive Brahma is the only Real, underiying all the
apparently varied objects of our experience. The Jainas.
repudiate this Vedantist contention about the so-called
positive {Vidhayaka) character of the objects of experience.
They point out that an object of our experience has certain-
ly a positive character; but as affirmation is impossible
without negation, the positive aspect of the character of a
thing involves also a negative aspect. The perception of a
Blue object is possible only as its differentiation from Yellow
ones and so on, It is thus not correct to say that valid per-
ception presents its object as abstract Existence; its positive
character does not mean that it is deveoid of distinctive
contents of its own. Valid perception, according to the
Jainas show that its object has a peculiar and individual
nature ofits own, distinguished from that of the other objects.
The Nirvikalpa may consist in a consciousness of the barest
Existence but it is too hazy and indistinct a mode of appre-
hension to be looked upon as a valid source of knowledge.
We cannot depend upon the Nirvikalpa for a knowledge
of the real nature of the things under observation. Our
valid perception, on the contrary, shows that the things
of our experience are not {T:¥4WTHF, that the one, non-
dual Brahma is not the only Real, underlying all of them
but that the universe is constituted of 2 multiplicity of
Reals.

- We shall end this account of the Jaina criticism of the
Vedantic monism, with a quotation from Sri Ratnaprabha.
Suri’s commentary:—
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““Perceptions, such as ‘this is a Sarala tree’ etc., consist
in apprehensions of definite, individual objects ¢.g. the
Sarala tree and so on and as such, prove the reality of the
Prapanga (i.e. variety or multiplicity of things). The word,
Prapanca itsclf refers to distinct and varied reals. 1t
may be contended (by the Vedantist): ‘Perception has for
its object the Positive Real; hence in the varied objects of
the world, it posits the Brahma; it does not prove the reality
of the varied objects in and by themselves; perception would
have proved the reality of an individual object, if it had
presented it as distinguished from another object; percepiion,
however, has no element of negation in it and therefore, it
does not presentits object as distinguished from other objects.
This contention is not correct. For, what do you mean by
Vidhayaka or determiner of the Positive character? If
you say that by Vidhayaka it is meant that perception
grasps only the positive nature of its object and does not
negate (in it} the nature of other things, your position
is wrong; for, without negating the nature of other things
in it, an apprehension of the positive nature of a thing is
impossible. A Blue Object is perceived as distinguished
from Yellow ones, eic., and not otherwise.”

CArvAkA TurEory oF MATTER as THE Basic Reanity
The Carvaka or the Indian materialist school was oppos-

ed to the nihilism of the Buddhist Sanyavada on the one

hand and to the monism of the Grammarian, ‘Sabdadvaita-
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vada and of the Vedania Brahmadvita-vida on the other.
In this respect the (arvaka’s position is to some extent,
similar to the position of the Jainas. Like the Jainas,
the Carvakas maintain that the things of the world are
not essentially void or unreal. The (arvakas, however,
contend that the four kinds of Matter are the basic Reals,
and that the things of the world are but the groupings and
regroupings of the primordial clements. Brhaspati, the
alleged founder of the Indian materialist school, is reported
to have propounded:—

qrgeqraey Ay aigfely agafy, aoeqad addavgi=ggnT: |
FraiaTH |

“The Material principles of the solid, the liguid, the

luminous and the gaseous are the ultimate Reals; their

combinations give rise to what are called the Bodies,

the Objects and the Senses; Consciousness comes out of

them.”
As regards the origin of Consciousness from Matter, the
Carvakas contend that just as certain substances which,
taken separately have no intoxicating power in them, when
combined in a particular manner do generate such a power;
in the same way, the material elements, although uncon~
scious in themseclves, do produce Gonsciousness when com-
bined in such a way as to form a Kédya or Body, the receptacle
for Consciousness. This theory of the ancient Carvakas
is essentially similar to the modern materialist’s contention,
—‘as the Liver secretes Bile, so the Brain generates
Consciousness.’

Jama CrrticisM oF THE QARVAKA THEORY

The Garvidka theory that Matter is the only Real is
vehemently attacked by the Jainas and the other schools
of Indian philosophy and their eriticism is in a line with
that levelled against materialism by modern thinkers. The
Jainas, for instance, point out that Consciousness cannot
come out of the unconscious Matter for the simple reason
that only that which is implicit in a substance, can come out
of it.
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Consciousness is immaterial; so how can it come out of
Matter which is essentially unconscious? The intoxicating
power must be held to be something material; otherwise,
it cannot arise from a combination of material substances.
If the Body was the cause of Consciousness, a dead man
must have Consciousness, because a dead man’s Body
remains intact. Then again, if the quantity of the Body
was a measure of Intelligence, the big animals like clcphants
or whales would have been vastly more intelligent than
man. If the word ‘Brain’ was substituted for the word
‘Body’ here, this Indian criticism of the matcrialistic doctrine
would resembile its criticism in modern times. The Carvikas
point out that when the Body is wounded, Consciousness
is found to be impaired; when on the other hand, the Body
gets good nourishment, Inteiligence is found to be better
devcloped. Does it not show that it is. the Body that
generates Consciousness? The Jainas refute the Carvaka’s
suggestion by saying that the Carvaka’s propositions show
only that the Body is the instrument or vehicle through
which the conscious principle works, so that with the deteri-
oration or improvement of the Body, Consciousness becomes
modified. Then again, it is not always true that any and
every change in the Body is followed by a corresponding
change is Consciousness. It is often found that a person
engrossed in meditations or contemplative thoughts or
otherwise deeply engaged, would be uninfluenced by even
serious changes in his Body, e.g. hurt or a bad cut. This
establishes that the conscious principle is essentially different
from the Body. This is confirmed by the fact that for many
conscious states e.g. joy, sorrow, fear, grief, wisdom etc.,
we shall be searching causes in the Body in vain. Feelings
such as, ‘T am happy’, ‘I am sorry’, etc. show that the con-
scious principle, the ‘I’ is different from the Body. The
Carvakas contend that really such feelings refer to the Body
and in support of their contention they refer to such expres-
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sions as, ‘I am fat’, ‘T am lean’ etc. The Jainas point out
that in many cases things closely connected are identified
in common parlance; even a master would sometimes call
his servant’s act his own. Similarly, the expressions, ‘I am
fat’, ‘I am lean’ etc. really mean that my Body is fat or my
Body is lcan; but as the Body and the conscions Subject
are closely connected, the expressions which really refer
1o the former are predicated of the latter. The (arvakas
contend that all data go to show that the Body is at least the
‘Sahakdri Karanam (accompanying cause or condition)
of Consciousness, if not the Upadana Karapam (the
material cause) of it. This contention of the Carvaka is in
a way similar to the present day materialist’s theory that
‘Consciousncss is a bye-product of the Brain. The modern
criticism applied to the position 1s that thereby the mate-
rialists’ theory of the origin of Consciousness from Matter
becomes admittedly untenable. The Jainas meant this by
saying:—
FIATE TEAICATA Fogmaey Aawae
T P TN JEIFEGTATER )
—EATH AT CFT

‘THE JAINA AND THE VEDANTA GRITICISM OF THE (JARVARA
“THEORY

In this way, the Jainas arc opposed to the materialistic
position that Matter is the only Real and so far as their
-criticism of the (arvaka materialism is concerned, they
are one with the thinkers of the other Indian schools. In
opposition to the ultra-materialistic position, the Jainas
join with the Vedantins in maintaining that the conscious
principle is a Real. But they would not agree with the
Vedantins when the latter say that this conscious principle
is one and it is the non-dual Brahma. The Jainas contend
that the conscious selves or the Jivas are infinite in number,
and that each of them is a sclf-cxistent and independent
Real. They would thus agree with the philosophers of
the Sarhkhya and the Yoga schools, according to whom also
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the Purusas or souls are infinite in number, each self-existent
and absolutely Real in itself. In opposition to the Vedanta
position, the Jainas would further agree with the Samkhya
thinkers in admitting non-psychical Reality over and above
the conscious Souls. But with respect to their views about
this non-psychical Reality, the Jainas and thec Samkhya
philosophers differ from each other.

SAMmgHYAa THEOGRY OF MATTER

The Samkhya philosophers begin by pointing out that
the objects and the phenomena of our experience which are
other than the Purusas or conscious Souls are essentially
different from the latter. First of all, the non-psychical
objects are characterised by three attributes, Sattva, Rajas
and Tamas (Trigupdtmaka) but the conscious principle
is untouched by these. Secondly, the non-psychical objects
are said to be Adwiveki i.e. in their case, the objects them-
selves cannot be separated from their Guna’s, but such a
question of Aviveka cannot arise in the. casc of a Purusa
which is free from all attributes. Thirdly, the non-psychical
phenomena are Visaya i.e. objects subordinated (Bhogya-
svabhava) to beings other than them, but the conscious
principles are essentially free and never subservient to any
wother principles. Then again, a non-psychical object is a
Samanya i.e. it can be the matter of common enjoyment
for all the conscious selves; but conscious principles are
fully independent of each other and none of them can be the
matter of enjoyment for others. Fifthly, the non-psychical
objects are unconscious {Agetana) and thereby different
from the Purusa’s which are conscious. Lastly, these un-
conscious phenomena are Prasava-dharmi i.e. they give
rise to effects from them; but the conscious principles are
immutable identities. So, our experience shows that the
world of our expericnce consists of two classes of substances
essentially different from one another: the Purugas eor
<conscious priaciples and the uncenscious objects. The
Purusas are infinite in number, each independent of the
other and of the unconscious objects; but the unconscious
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objects cannot be said to be infinite in number, so far as
their essential nature is concerned.

A study of the further characteristics of the unconscious
objects will show this.

The unconscious objects are found to be Hetumat; none
of them are self-existent, but all of them originate from
causcs. Secondly, they are all Arnilya or non-cternal.
Thirdly, they are Avpapi i.c. they are ail limited in their
extent, non-infinite. Fourthly, they are Sakriya i.e. active,
all of them move and nonc of them is motionless like the
soul. Fifthly, they are Aneka i.e. of various kinds. Sixthly,
they are Asrita i.e. dependent on their causes. Seventhly,
they are Linga i.e. all of them have their destructions and
ends. Eighthly, they are Sdvayava i.e. all of them are con-
stituted of subtler parts. Ninthly, they are Paratanira i.e.
none of them are independent. What do these characteristics
of the objects of our experience show? These characteristics
imply that the non-psychical objects and phenomena
arise from an ultimate cause. The Sarmkhya theory is that
effects do not come from nothing but come out of their
causes in which they lie in a subtle state. Effectuation is
becoming explicit of what was already existent in an im-
plicit state in the cause. The Samkhya thinkers support
this by their theory of causation—the theory that the effect
is existent in the cause, by five modes of argument which are
as follows:—

SAMkHYA THEORY oF SAT-KARYA-VADA

1. FFLFTMT—One strives to produce only what is exis-
tent and not what is absolutely non-existent. It is because
oil is existent in seeds that one would try to produce it from
them.

9. FURAUETa—It is because the effect is existent
in the cause that people collect their necessary materials.
Take the case of a lump of clay; it is neither a pitcher nor
a piece of cloth. Still one wanting to make a pitcher would
gather the clay. Why? Because he knows that this lump
has the pitcher in it in an embryonic state, so to say; that
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the pitcher in other words, is existent in the clay in an
implicit form.

3. EFFPEATNTIAA—It is impossible to get anything
and everything from anything and everything. A certain
thing, ‘A’ for instance, produces Al only; you cannot get
B, C, D, etc. out of it. Why? Because AI, and not B, C
or D, is implicitly present in A.

4. WITET TIARIMIT—A  thing is capable of producing
only that which is existent in 1t.

5. FITCMTATATA—A. particular phenomena A. is called the
cause of another phenomena Al Why? Why are not the
other phenomena B, C or D called the cause of AI? Be-
cause the effect Al is existent in A and therchy distingui-

shes Afrom B, Cor D.
These five lines of arguments, according to the Sirnkhya

thinkers establish the fact that the various non-psychical ob-
jects and phenomena are traceable in their caunses; these, in
their causes and so on until we come at something which is
the onc untimate uncaused cause of all non-psychical things.
This fundamental nonpsychical cause is the Pradhana, other-
wise calied the Prakrti. It is essentially different from the
Purusa’s or consciouns principles and has all the characteristics
of non-psychical phenomena mentioned above, viz. it has the
Triguna or three attributes; it is deiveki i.e. itis undistinguish-
ablefrom its attributes; it is the Visaya or object of enjoyment
for principles other than it; itis Samanya i.e. enjoyable by more
than one self; it is Agetana or unconscious; and it is Prasava-
dharmi, i.e. it evolves non-psychical principles from within
itself. But although the Pradhina has the above characteristics
in common with its evolutes, it has not their further features
which have been mentioned before. It is not Fg¥G i.c.
it is selfeexistent and uncaused. It is not ffem ij.e. it s
eternally existent. It is not & ie. it is Hmitless
and all-pervasive. It is not ¥PFT ie. it is essentially
Jada ‘or inactive. It is not AT i.e. it is one and not
many in number or modes. It 15 not ANAF i.e. it is not
dependent on anything. Itis not &% ie. it has no decay
3
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or destruction. It is not @149 i.e. it is one whole and
not composed of subtler parts. And finally it is not TIXF
or controlied by any other foreign principle. The thinkers of
the Sarhkhya school contend that besides the infinite number
of conscious Reals, called Purusa’s by them, there is this
—the other Real, the Prakrti, which is the one uncaused
cause of all non-psychical phenomena. They point out that
all non-psychical things and phenomena arelimited in some
way; Mahat or Intelligence, for instance, is one; Abarhkara
or,Egoism is one; the Subtle Elements are five; Senscs are
cleven; the Gross Elements are five. This shows that the
ultimate cause of these must be one, all-pervasive Real,
JaMT IfeATg. The next argument is 973w . All non-
psychical phenomena are found to be characterised by
three unstable and disproportionate attributes, Sattva,
Rajas and Tamas; therefore, they must have as their
ultimate cause, one Real in which these attributes will be
in a state of equilibrium, It is next contended that every
act is found to have an agent who is capable of doing it.
The non-psychical phenomena which arc all of the nature
of products must refer to onc producer which is capable
of evolving them Jfda@: wg°=. The next Sarmkhya
argument s FiersEfaamny. The  non-psychical
phenomena are found to be Effects; they must have a
Cause; for, every Effect has its Cause. And lastly, the
Samkhya thinkers argue @faaTmiTaaca®d. At the time
of the Pralaya or the final destruction of the world, all the
phenomena of the three worlds, their gross objects and their
subtler elements, all cnter a state of FFFAAA in which they
are undistinguishable. This state which is otherwise called
ufa3® is the state in which they lie in Pradhana, un-
distinguished from it and from each other.

Jana CriticisM OF THE SAMKHYA THEORIES

The Jaina Philosophers, as we have stated already, agree
with the Sarnkya theory about the plurality of conscious Reals
but they reject the doctrine of the one, noa-dual Prakrii,
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as an ultimate principle evolving the non-psychical modes.
The Jainas point out that if, as contended by the Samkhya
philosophers, the evolutes, Mahat, Aharhkara etc., are
not different from the Pradhana so far as their essence is
concerned, you cannot spcak of any causal relation between
them'. For the same reason viz. that the Prakrti and its
-evolutes are identical, it is illogical to say that the former
is different from the latter. In other words, if you say that
the non-psychical things and the Prakrti have the identical
nature, you cannot in the same breath say that the former
are ¥Iwq, afred, semifs, afer, @3, afes, fon, a@o
and 9@, while the latter is quite the opposite of
these,

Then again, how can the Pradhana which is eternal be the
cause of the non-psychical phenomena? If im producing
the effects, the Pradhina be supposed to change its nature,
then the Sirhkhya theory about the immutability of the
nature of Prakrti is contradicted. If on the other hand, the
Pradhina be supposed not to change its nature in producing
the effects, then itis inexplicable why the order of evolu-
tion is as it is and not otherwise. Nor can it be said that the

" Prakrti changes not the whole but only a part of its nature,
in producing the effects; because it has been supposed to be
one Whole, not constituted of any parts. Then again is
an evolute, Aharhkira, for instance, identical in nature
with the evolvent, Mahat? In that case, there is no evolu-
tion, but continuation of one and the same thing. If again
the evolute be different in nature from the evolvent, you
cannot say that the former cvolves from the latter. The
Jaina philosophers criticise the #@EaX of the
Sarnkhya philosophers and point out that the five reasons
given in support of the theory by the Sarhkhya thinkers
may as well be used in a way so as to establish the opposite

' gq FEAT SAMIT SEAiAd  ag 9% w4 FI IFH
fraaanaTaa
(THTTASATOL )
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theory viz. that ar effect is non-existent before its rise. It
may be pointed out: (1) One would not strive to produce
what is already existent; (2) If a thing is already existent,
one would not go to collect it; (3) You cansay that any-
thing and every thing cannot comc out of anything and
every thing, only when you show that a particular thing
alone comes out of a particular thing; (4) A thing can be
said to be capable of producing another only when it is
produced; (5) Similarly, you cannot speak of a phenomena
as a cause unless an effect is produced by it. The factis, the
Jaina philosophers point out, that the Fomgarz, if it
means that the Effect is present before it is produced, is
not a correct statcment. They maintain it would be proper
here, as in all cases, to refer to the Syadvada or Anekinta
standpoint. The effect is present before it is produced; well,
this position is true only in the sense that it is present
as a potentiality. As an actual fact, however, it is non-
existent’.

Having thus prepared the grounds, so to say, the Jainas
finally assail the arguments which the 8arhkhya philosophers
use for proving the Pradhana as the sole non-psychical
Real. They point out: 1. The fact that the non-psychical
things are limited in some way shows that they are
not self-existent. The argument, 37 FLATNI does not
prove that the cause of these non-psychical phenomena
must be one; this argument is quite consistent with the
position that their causes may be more than one. 2. The
second argument UHWFAATY is also weak. The attributes,
Sattva ctc., consist, among other states, in joy, sorrow etc.
But these are psychical states and de not pertain to un-
conscious objects. So, the three attributes of Sattva, Rajas
and Tamas do not prove the existence of Prakrti. Even if
these attributes be held to pertain to the unconscious pheno-

P arg sdfaesfraste aced 9 afad=awa ) agsTaEr ga:
eriaReaar  SrEal  weReaargarR  fraefamarETmET
—FATTHSATIOL
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mena of our experience, it does not follow that these pheno-
mena must have the non-psychical principle of Pradhina
as their cause in which the atiributes have their abode and
which at the same time is eternal, non-dual and all-pervasive.
3. The third argument, Tf3¢a: 93]  has its force
where the producer is a conscious active agent. A person
who is conscious of his capacity fo do something, sets his
hands to it. So, from the premises that the non-psychical
things of our experience are products one may cenclude
not that the unconscious Pradhana is their cause but that
a conmscious agent is at their back. 4. The next argument
FROFETATIG  does not show that the Pradhana is
necessarily the sole cause of the unconscious phenomena of
our experience. 3. The Samkhya argument sfawrmdzarcae
is also is not sound. For, in the first place, the Pralaya
or cosmic dissolution is not an event which is admitted by
all. Then again at the time of the alleged dissolution, do
the natures of non-psychical principles of Mahat etc., con-
tinue or do they not? It they continue there is no Pralaya.
If they do not, then there is an absolute end of them, which
the Sarhkhya does not admit. Lastly, the Samkhya view
about #fFarT at the time of the Pralaya is self-con-
tradictory. If you say that the Pradhana is the cause of the
F@eq i.e. of the existing world, then this world be-
comes one homogeneous whole like its cause, the undiffer-
entiated Pradhina: and if that be so, how can we talk
of any indistinguishableness, at all, of different principles
of Mahat etc. at the time of the Pralaya, seeing that the
hypothesis of the Pradhana has already wiped off all
heterogeneity from this world?

The Jainas thus while agreeing with the philosophers of
the Simkhya school with respect to the doctrine of the
multiplicity of conscious Reals rcpudiate their theory of
the non-dual character of the non-psychical principle.
They maintain that the unconscious Reals are more
than one in number and in this respect their theory is
to some extent similar to the position of the Nyaya-
Vaifesika.
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Tue Jamna anp THE NYAva-Vasnesika VIEwS ABOUT THE
Non-psycHICAL REALS

It will be seen that Material clements, callcd Bhita's
by the Nyaya school and Pudgala by the Jaina are uncons-
cious Reals, admitted by both the schools. Similarly, Kala
or condition of change is another such Real, acknowledged
by both the schools. Besides, both the schools admit that
the conscious Reals are infinite in number. But while agree-
ing so far, the two schools of philosophers, the Nyaya-Vaidesi-
ka and the Jaina, have remarkable differences. One such
difference is this, that while the former school mentions
five kinds of clemental Matter-stuff, viz. Prthvi, Ap, Tejas,
Vayu and Akasa, the latter would affirm that the ultimate
Matter-stuff viz. the Padgala, is of one kind only. While
according to the Naiydyikas, Akasa is the subtlest kind of
material element, it is according to the Jalnas no matter
at all but a different kind of unconscicus Real. We shall
see that the Jainas mean Space by Akaéa. Dharma and
Adharma, again, are two unconscious Reals, according to
the Jainas, signifying conditions of Motion and Rest respec-
tively. These two Reals have no corresponding counter-
parts in the Nyiya-VaiSesika, indeed in any other system
of philosophy at all. On the other hand, Dik or point of
direction is a Real in the Vaifesika metaphysics. Dik accord-
ing to it is an unconscious Real which determines the direc-
tions of things. A is to the Eest of B, B is to the South of C
and so on; such a determination of the location of things
is made possible by the reality of the substance, called Dik
by the Vaifesika’s. Dik is real, eternal, all-pervasive and
one. The ten directions of it viz. East, North-East, North,
North-West, West, South-West, South, South-East, Up and
Down are due to one Dik being determined by different
positions of the Sun in the sky at different times. The
Jainas point out that the conception of Dik as a Real is
unnecessary. The points of direction arc better explained
by Akasa or space. Space is a Real substance admitted by
the Jainas who maintain that our determination of the
East is due to a particular point of Space (Akada-pradefa-
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sreni or scries of space-points) being marked by the rise of
the Sun and so on. The apprehension of Space is essential
to our apprchension of direction, ‘this is to the East of it’
etc. Tt is thus reasonable to c¢xplain our apprehension of
directions by a reference to Akasa or Space without
admitting the reality of a separaie Real called Dik.

Manas or the Mind is another non-psychical Real admit-
ted by the Vaifesika's. Obscrvation shows that our sensa-
tions come in, onc after another and not all simultaneously.
It is the Manas as a Real which prevents the sensations
from rising simultaneously. The Jainas look upon Manas
as the internal sense and refuse to regard it as an independent
Real. According to them, it is either Dravya-mancs or
Bhava-manas and the former is constituted of very fine
and subtle matter called Manovargand. As such it is purely
material in essence.

The Jarna anp THE NoN-JAINA AccouNTs OF REeALs
Now, to sum up, the problem of Reals is raised in the
systems of Indian philosophy and the Jaina answer to it has
been indicated above, alongside those offered by the other
systems. Reals are denied by the Buddbhistic Sanya-vida.
The Jainas would join with a section of the Sibdikas who
refute this nihilistic line of thought, but they would repudi-
ate the Sabdika doctrine of the Sabdadvaita and point out
that the Real is neither one nor does it consist in Noumenal
Sound. The Jainas would agree with the Vedantins that
the conscious principle is a Real but would differ from
them by urging that it is not the onc and the only fundament-
al Real in the world, but that there are non-psychical Reals
as well. The Jaina’s are one with the (arvaka materialists
in maintaining that Matter is a Real, but they would reject
their theory of the unsubstantiality of the psychical prin-
ciple. The Jaina philosphers join the Sarhkhya thinkers in
holding that the conscious souls are Real independent of
each other and many in number and that besides these
conscious Reals, there is the unconscious Rcality; but they
would differ from them by pointing out that the unconscious
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Real is not the one and the non-dual Prakrii of the Sarmkhya
philosophy, but that the non-psychical Reals are more than
one in namber. The Jaina’s are one with the Nyaya-Vaisesi-
ka school of thinkers that there is an infinite number of
conscious Reals on the one hand and on the other, there
are the unconscious Reals, Matter-stuff and Time. But the
Jaina’s and the Nyaya-Vaidcsika’s have their differences
also. According to the Nyaya-Vaiesika, Akada isa kind
of Matter-stuff, while the Jainas contend that it 1s not a
material Real but an independent Reality which we other-
wise know as Space. The Nyaya-Vaidesika maintains that
Dik or point of direction is a Real as well as Manas or the
principle of attention. The Jaina philosophers, on the
contrary, urge that these are not separate Reals but that
the former is included in the principle of Akasa or Space,
and the latter, in Pudgala or Matter.

Lastly, the Jaina thinkers differ from the Nyaya-Vaise-
sika and for the matter of that, from all other schools of
Indian thought in admitting two other unconscious Reals,
the Dharma and the Adharma which, they say, are the
two passive principles, helping the Motion and the Rest of
the moving and the resting substances respectively.



CHAPTER 3
THE PRINCIPLES OF MOTION AND REST

DuARMA AND ADHARMA

"TRE subjects that we take up for consideration in this
chapter are two of the non-psychical Reals of the Jaina
metaphysics, viz, Dharma and Adharma, the principles
of Motion and Rest. The customary mode of discussing
the Reals in the Jaina philosophy, invariably followed by
the thinkers of the past was to take up the most important
«of them, viz, the Jiva or the conscious Subject first and then
the Pudgala or the unconscious Matter, the defiler of the
pure nature of the psychical Real. Next in order come for
consideration the two non-psychical Reals, Akasa and
Kala, i.e. Space and Time in which the two foregoing
Reals, Soul and Matter have their being. Last of all are
taken up the two accompanying causes of Motion and Rest
of the moving and the stopping substances respectively,
the Dharma and the Adharma.

The ancients, of course, had a reason for following this
order. With them, the study of philosophy was not merely
a pursuvit of knowledge, but a search for the way to libera-
tion of man, who, with the thinkers of all the schools of
Indian Philosophy was a miserable being in bondage, sub-
jected to ceaseless pains and the fleeting pleasures of the
world. This honest search for the way necessitated a con-
sideration of the nature of man and what constituted the
fetters, for him. The Jiva and the Pudgala werc for this
reason the first subjects for consideration with the ancients ;—
the Jiva in whom all were direcily interestcd and the
Pudgala, which was the causc of his bondage. Space and
Time were connected with Jiva’s bondage, no doubt,
but not so directly as Matter. Dharma and Adharma,—
the conditions of Motion and Rest of substances—were
not recognised by the other schools of Indian Philosophy,
and although with the Jaina’s they were Reals, they were
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certainly not the direct defilers of the nature of the jiva
as the Pudgala but passive principles or Udasina Hetus as
they were like Space and Time, they were considered per-
haps to be less important than these. This was possibly
the reason why the considerations c¢f the nature of Dharma
and Adharma were always deferred till after a thorough
discussion of the natures of the Jiva and the Pudgala—if
not after that of the Kala and Ak3iéa, as well.

We have no such pragmatic end in view; our business is
simply to present the natures of the Reals, as recognised
in the Jaina metaphysics. Accordingly, we arc not bound
to make any apology for taking up the Udasina Hetus
or passive conditions of Jiva's bondage first. Of these
passive conditions again, we take up Dharma and Adharma
for consideration before the other two, because their reco-
gnition as unpsychical Reals is a peculiar feature cf the
Jaina Philosophy.

A. MorioN
ORDINARY MEANINGS OF THE WORD, DHARMA

The word ‘Dharma’ is one of the commonest in the or-
thodox Sanskrit literature. It ordinarily means, as the
author of the Amara-Kosa mentions, Punya or Sukrta,
merit or a good act. Not unoften it stands for Sadagara
or commendable customs or lines of actions. The Dharma
Sastra’s are books which lay down rules for good conduct
of peoples. The word, Dharmadhikarana (a law court),,
again shows that the word Dharma has sometimes a restri-
cted sense; it means the law, as administered by the courts.
of justice. These meanings of the word Dharma have ob--
viously no reference to Reals of metaphysics.

At places again, we come across passages like T¥ o
T which seem to take the word Dharma from the
level of personal acts to the higher sphere of a universal
moral law. Even this moral sphere is transcended sull at
some places where the word Dharma 13 made to stand for
a universal law or principle. Lastly in speaking of the nature
of a thing or a substance, the writers in ancient Sanskrit
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literature have often used the expression aegad where
the word Dharma mecans the ¥@Wig the essence oF the
essential attributes of it. These latter senses of the word,
Dharma have nothing to do with moral codes or legal
acts or ethical principles but point, though but vaguely,
to matters, to some cxtent metaphysical.

DuarMa IN BuppHIST LITERATURE

In the Buddhist literature also, Dharma is ordinarily
anderstood to mean a moral act or a system of moral prac-
tices. Occasionally, however, the Buddhists invested the
word with a super-ethical significance. In such casecs,
Dharma stood for the Cosmic Law e.g. ‘the Law of Progress-
ive Causality’ or ‘the Law of Impermanence’. In many
places, again, the Buddhists stepped further into the strictly
metaphysical sphere and identified Dharma with ‘the
nature’, ‘the essence’ or ‘the attribute’ of a substance.

DuarMA IN JAiINA METAPHYSICS

In the Jaina system, Dharma has a peculiar sense in
addition to its above-noted significance, ethical or other-
wise. It is described as the wfg®rea® or the cause of
Motion, a non-psychical Real, which, like the Kala or the
principle of mutation or Aka$a or space is formeless (g ) -
It is said to pervade the whole of the Lokakasa or ‘filled
space’ and has innumerable (Asamkhyeya) Pradesas or
parts. It is immaterial and eternal. It does not extend to
the Aloka or the infinite void space.’

THE NaATURE oF DHARMA
The absence of taste, colour, etc. in Dharma disting-

t The author of the Pancasti-k3va-Samayasara says—
qERAFAATE  wEAnd  AFLATHIE |
smwE qzs, fagewdar ey
Dharma is a substance which has not the qualitics of taste, colour, smell,

sound and contact. It prevades the whole of the filled space and is non-
composite, although it has innumerable parts.
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uishes it from Matter which has for its essential attributes,
taste, colour, touch and smelil.’

Thus, Dharma is necither identical with Matter nor with
Time. How then is it 2 Real? A Real is, as we indicated
in our second lecture =

FeqrEaassRqAd  aq  (FeEraieaRga-4-1’)

A real is a subsiance which has origin, decay as well as
persistence.

Its particular manifestations and modes come and go;
but it perslsts so far as its essential nature is concerned.”

The substantial nature of Dharma determines the motions
of moving things. In these motions which have their origins
and terminations, the particular modifications of Dharma
are manifest. But Dharma has a persisting nature of lts
own which is eternald.

OBJECTION TO DHARMA AND ADHARMA AS REALS

It may be contended that we have no Pratyaksa or direct
knowledge about the reality of Dharma and Adharma.
Qur perception, in other words, does not tell us that there
are Reals such as Dharma and Adharma which condition the
motion and the stoppage of things. How then can we admit
their reality? The Jaina’s answer that their reality is proved
by their functioning. We are bound to, and as a matter
of fact we do admit the reality of many things which we

: Arcording to some Jainas both Kila and Dharma are eternal and form-
1ess substances which have Prades$a’s or parts. But while the irreducible parts
of Kala are strictly scparate from each other, the parts of Dharma are wholly
adhesive, so to say, making Dharma 3!\6 or a continuous whole,

2 Tt is said :

s waii war Afg storeafy afeord feae

FERITATAMT  FIXOAYZT  FIEAFR 1 {2
Thid.

% This nature is deseribed as "3!‘{];6?5’&;” i.e, necither heavy nor light, In
other words, the movements of things show that there is an uncaused cause of
these movements which, though manifesting itself infinitely in thege movements,
is not exhausted in them. It persists. Any substance, continuing unchanged
in its essential nature amidst its infinite functionings is 2 Real. Hence Dharma
is a Real substance.
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do not actually perceive. The moving and stopping
things must have some substance which help their motions
and stoppages. This mode of reasoning leads us to admit
the reality of Dharma and Adharma. The Jaina’s point
out that all philosophers admit many Reals which are not,
however, the objects of our sensuous perception. Besides the
gross objects, for instance, supersensuous Atoms are ad-
mitted as Reals. The Sainhkhya philosophers admit the
reality of the supersensuous attributes, Sattva, ctc. of the
Prakrti as well as of the infinite number of Souls. The Jaina’s
argue that there is no inconsistency, if we admit the reality
of Dharma and Adharma, although they are supersensuous;
the phenomena of motion and rest necessitate it

Can DHARMA AND ADHARMA BE IDENTIFIED WITH AKA§A?
Can we not identify Dharma (and for the matter of that,
Adharma also) with Akasa or Space? In other words, can
we not say that it is Space which determines the motions
and stoppages of substances? Space also is immaterial as
itis devoid of the material attributes of smell, taste, ctc.;
it is also eternal, formless and a Niskriya Hetu or a passive
condition; lastly, its irreducible parts also cohere together
so closely that it is one, all-pervasive, continuous whole.
Why, then, admit the separate reality of Dharma
which also, as described above, has these features?
This attempt at identifying Dharma with Akéasa, the
Jaina’s oppose by saying, ‘“ayex faqeng’. They argue
that the determination of the direction of a thing
in relation to another is impossible without positing
Space; vet, the Vaisesikas admit Dik as a separate
Real. Simultaneity or successiveness of phcnomena
presupposes Space; yet Kila is an independent Real. Al-
though one all-pervasive Space is in contact with all the
conscious selves, the latter are admitted to be morc than one
in number. The Samkhya philosophers maintain that the
attribute Sattva is characterised by all-pervasiveness; yet the
separate reality of the other two Guna's, Rajasand Tamasis
not denied by them. Consciousness is the one characteristic
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of all conscious selves; vet their manifoldness is not denied.
“The five Skandhas, admitted by the Buddhists, viz., The
Ripa, the Vedani, the Samjfia, the Samskira and the
Vijiiana-—all presuppose the last; yet the independence
-of each Skandha is admitted by the Buddhists. The Jaina’s
point out that substances and phenomena may thus pre-
suppose one another but thereby their individuality or
independence is not to be denied. Dharma and Adharma
do presuppose Akada as their all-pervasive abode, but that
does not necessitate their identification with it. It is always
to be noted tha Akasa is what gives space to substances.
This function of giving space to substances is obviously
different from assisting the motion of a moving thing.
Essentially different functions prove the existence of essen-
tially different Reals, and hence Dharma must be supposed
to be a separate substance. There is another reason why the
function of Dharma cannot be attributed to Akasa. The
Jaina philosophers, as we shall see later on, divide Space
into two parts viz., Lokakasa or filled space in which the
<onscious and the unconscious Reals live, move and have
their being; and the Aloka or the Anantakasa, which is
infinite void space beyond the Loka, in which there are no
substances whatsoever, conscious or unconscious. But it is
to be noted that both the Loka and the Aloka are but parts
of one Real, the Akasa. Now, if Akisa were the medium of
motion, things would have gone into the Aloka and actually
moved there just as they do in the Loka or the world of
ours. The fact that the Aloka which is a part of Akata is
absolutely devoid of all substances {even the Siddhas or the
Liberated Beings cannot enter it) shows that there is a sepa-
rate Real which is abscat in the Aloka and which pervades
the Loka and thereby makes the distinction between the
Ioka and the Alcka possible and real. That is what is
meant by saying,—

wdr aFFmIer A@fg ForEdr)

Dharma and Adharma by their real nature make out
the difference between the Loka and the Aloka.
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THE MEANING OF DHARMA AS GATI-KARANAM

The definition, however, of Dharma as the sifgsreorqg
does not mean that it moves the things. Dharma is clcarly
stated to be a Niskriya or inactive substance. How, then,
can it be said to be the causc of Motion? It is the ‘Bahi-
rarhga-Hetw’ or the ‘Udasina Hetuw’ of the motion of a
thing, in as much as it only helps the motion of a thing.
A material substance or a soul moves of itself; Dharma does
not actually and actively move it; what it does is simply
to assist or make possible the motion.

The author of Dravya-Sarhgraha says, ‘‘Dharma helps
the movement of the moving Maiter or Soul just as water,
that of 2 moving fish; it does not move the non-moving”.
“The example of water and the moving fish is resorted to also
by Kundakundacaryya and other Jaina writers.

Id WE HASSIOT THWNEFL FATTHI |
ag agwent IwA =g famnfg o ’3n
~— G TIRAFATREITL

Know that Dharma helps the movement of Jiva and
Pudgala, just as water does that of a moving fish.

The Author of Tattviarthasira also has said “Dharma
is what helps the movement of things which are moving of
and by themselves. Souls and Material substances resort
to Dharma when they are to move, just as fish take the help
of water when they move.”” Brahmadeva illustrates the
indirect and non-active causality of Dharma in cffecting
the movements of things in the following way. A Siddha is
a perfectly emancipated soul having no connection with the
world of ours. He does neither help nor is helped by any
being on carth. He does not lcad a man to liberation.
Yet, when a man contemplates on the nature of a Siddha
in a reverential attitude and thinks that he too is like the
Siddha in his essential nature, posessed as he is of infinite
faith, kpowledge etc., well, the man gradually moves to-
wards the attainment of Siddha-hood. In this case, the
man moves towards liberation of and by himself; yet, the
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Siddha is in a real sense the cause of his liberation. In the
same way, Dharma, although it does not actually and
actively push or move things, is a real cause or condition
of their motion. :

DuARMA AS ONE OF THE CONDITIONS OF ORDER IN THE YWORLD
The Principle of Dharma does not extend beyond the
Lokakasa. This is the reason why the Emancipated Soul
although it has the inhcrent capacity to rise upwards stops
at the Siddhasila, the top of the Universe, and cannot move
in the Aloka or the Infinite Void Space beyond. The exis-
tence of Dharma within the confines of the Lokakasa is
onc of the marks which distinguishes the Loka from the
Aloka. In order that substances can exist in a world and
there be order and system in it, there must be motion 1 it.
It is thus that Dharma makes the Loka possible. At the
same time, it should never be forgotten that Dharma is
nothing more than the assisting cause of Motion. It is
because substances move and stop by themselves and
Dharma cannot move them when they are to stop that
things do not continually fly in space. Dharma is thus only
one of the conditions of the order or system in the world.

Dr. Seal’s VIEw, EXAMINED

Dr. Brajendra Nath Seal seems to think that Dharma is
more than ‘‘the accompanying cause of movement”’. He
says, ‘It is something more, it is the cause (or condition}
of the system of movements, the fact of an order in the
movements of Jiva and Pudgala.” He makes Dharma
somewhat like the Pre-established Harmony of Leibnitz
and bases his theory on the utterances of Prabhigandra,
‘grgwia  guagamia e, It is doubtful, however, if
Prabhacgandra really means Dharma to be such a cause
of the erder or systemr in the movements of things. Dharma
is, no doubt, one of the causes of such an order; but for the
purposes of the order or the system in the movements of
things, other principles in addition to Dharma, are necessary.
You cannot say that water alone is the cause of the well-
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ordered movements of a number of fish in a tank; for the
purpose of the well-ordered movement of the fish, the
nature of the fish themselves is as much responsible as the
existence of water in the tank. In Pramecya-kamala-
martanda, Prabhigandra says:

faar=:  aFoNaIETSIAT: G AT al T A iaan
grapniariartaRsaralearmoaraavliaaa) 991 9%
RAIIEASTeaad: ag araotataa @ Fafeadw arear faar &g
afafeafasrdoamawa |

These passages mean:

“The individual movements of alil the souls and the material
substances are dependent upon a common external condi-
tion because of the simultaneity of these movements just
like the movements of a number of fishes which are depen-
dent upon the water of onc pond. Inthe same way, the stop-
pages of all the souls and the material substances are de-
pendent upon a common external condition, because of the
simultaneity of thesc stoppages just like the staying of a
number of plums etc., in one pot. These common conditions
are respectively Dharma and Adharma; without these,
the above motion and stoppage are impossible.”

It would appear from the above passages of Prabha-
gandra that the simultaneous motions of a number of things
are an evidence of the reality and substantiality of Dharma.
Mere simultaneity of movements, however, is no more
order or system than their succession. There may be a simul-
taneity of movements however without there being any order
in them. A fish, for example, may run towards the north
in a pond, while a man may swim towards the east; a twig
which has fallen into the water may float towards the west
and a piece of stone may be going downwards in the water.
All these movements may be simultancous and these
movements are possible because of water, the medium
of motions in this case. Yet no one would see any order in
these movements, although they are simultaneous. Itis thus
that Dharma may account for the simultaneous motions of

4
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things without bringing about any order or system in them.
1t is conceived as a strictly passive substance. It may be
one of the conditions of ordered motions; but it is never an
active agent and as such, you cannot fix upon Dharma as
the sole cause or condition of the order or the systcem of
motions in the universe.

The truth is that neither Dharma nor Adharma nor
Akata nor Kala—none of these passive principles can be
said to bring about the order or system in the movements of
substances, either jointly or severally,although their existence
may be a help to it. Rigorous monism here would probably
introduce the principle of one ultimate Reality or substance,
to explain the order in the universe and Theism posits God
for this purpose. Jaina Philosophy is opposed to extreme
monism and to Theism as well. To explain the ordered
motions and for the matter of that, order in the universe,
we must fall back upon the nature of Jiva and Pudgala,
the two principles which move of and by themselves. The
principle of Life is essentially the same in all the Jiva’s,
so that their funciionings, activitics and movement must
be similar and havc even a family likeness. If in addition
to this, we take into account the fact that these Jiva's,
work within the bounds of the same Kila, Ak#sa, Dharma,
Adharma and Pudgala, we shall scc that an order and system
is bound to grow among them. As regards the ordcr in the
purely physical sphere, we think that Jainism would have
no objection to subscribe to the up-to-date scientific ex-
planation of it. Like thc scientists of the modern time, the
Jaina’s may say that the order in the physical plane is due
to the nature of the physical substances, their mass and
motion, the law of Gravity, the principles of attraction
and repulsion inherent in them. And they may add that
~ the existence of Dharma, Adharma, Akasa and Kala is a
great help, nay, a sine-gua-non, to the growth of order in
the purcly physical sphere. But the Jaina’s are opposed
to leaving the cosmic order to chance. They point out that
there is a soul in every minute part of the world. The
existence of souls in the universe helps the growth of order
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in material phenomena, because the matter or Pudgala
in the universe is from the beginningless time continually
shaping itself or being shaped in accordance with the needs
and inclinations of the infinite number of Jiva’s existing
and struggling in the world. Thus it is that order or system
in the movements of substances is primarily due to the
active nature of the substances themselves and that the
growth of this order is helped by the existence not only of
Dharma but of Adharma, Akidsa etc., etc.

AXALANKA’S VIEW

The author of Tativiriha-raja-vartika lays cmphasis on
the initiative taken by the substances in the matter of their
raoving or stopping and calls Dharma and Adharma simply
Upagrahaka. A blind man, he points out, takes the help
of a stick, when walking; the stick does not make him move
but only helps in his moving. If the stick were an active
agent, it would have moved even senseless and sleeping
men. The stick is thus an Upagrahaka of the blind man’s
motion. Light, again, helps the power of vision; the eyes
have the power of vision and light does not generate it.
If light were an active agent, it would have madec even
senseless and sleceping men see. Light is thus an Upagrahaka
of the power of vision. “‘In the same way’’ he says, “‘souls
and material substances move or stop of and by themselves.
Dharma and Adharma are only Upagrahaka or passive
conditions of their motion and stoppage. They are not the
Kart3 or active generators of motion and rest. If they were
Karta or active agents, motion and stoppage would have
been impossible”. He shows how Dharma and Adharma,
if conceived as active principles, would make motion and
rest impossible. Dharma and Adharma are cosmic princi-
pies, pervading the whole of the world through and through.
Now, if Dharma were to move a thing, Adharma would
khave at once stopped it, thus making motion absolutely
impossible in this world. In the same way if Adharma
were to stop a thing, Dharma would have at once moved
it, thus making stoppage absolutely impossible in this world.
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Akalanka-deva accordingly argues if Dharma and Adharma
were more than passive principles, motion and rest would
have been impossible in this world. Motion and Rest are
due to the functioning of souls and material substances.
Dharma and Adharma only help them and in a sense make
them possible.

As the author of the Pancistikdya-samayasira says:

w ¥ sl arAed) guw 7 e eroorgfamew
gate Wiqew  oIwxi, amm  gEe T =’y

THE VIEW OF THE AUTHOR OF PANCASTI-KAYA-SAMAYVA-
Sira

Dharma does not move itself nor generate motion in
other things. It is only a condition of motion in the con-
scious and the unconscious principles. May we not go
further and say that ordered motion and ordered rest also are
due to the functioning of souls and material substances and
not to Dharma and Adharma, either jointly or severally,
although these help them and as we have said before, make
them possible?

ADRSTA AS THE CAUSE OF MoTtioN anp REest

There is a class of thinkers who urge that it is Adrsta
which causes the motion or the rest of a substance and that
we need not admit the reality of Dharma and Adharma.
Adrsta, however, means the effect of good or bad deeds,
done by a conscious being. Admitiing for the sake of
argument that Adrsta is competent to effect the movements
of a conscious being, how are we toaccount for the motion
of a purely material substance which has nothing to do
with ethical acts and thereby with Adysta?

PrABHACANDRA'S REPLY

It may be contended that the material substances are
but objects of enjoyments of the conscious selves; they
move or stop in accordance with the needs or purposes of
the conscious beings; and the needs or purposes of the
conscious beings being determined by Adrsta, the corres-
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ponding motions and rests in unconscious objects may be
said to be due to Adrsta. To this contention, Prabha-
gandra’s reply is thatin cases where the unconscious objects
are related to the conscious selves as ‘the enjoyed’ to ‘the
enjoyers’, Adrsta may be admitted as one of the conditions
of the motions and the rests of the former. This, however,
does not mean that Adrsta is such a condition in all cases.
Where, for instance, the material phenomena are not in any
way related to the conscious beings, Adrsta cannot be said
to be the condition of motions and rests in the unconscious
things. According to Prabhagandra, Adrsta is a condition
of motion or rest in unconscious beings, only In some cases;
it is not. therefore, the invariable condition. Dharma and
Adharma, on the contrary, are the invariable conditions
of motions and rests in all cases viz., of all conscious souls
and of unconscious things, no matter whether the
unconscious things are related to the conscious beings or
not.

T ® FfFest FATIRATATHTRIGICIALATT J FIA
arar gaifaatiafa i

AxRALAMEA’S VIEW :

The author of the Tattvartha-raja-vartika, however,
says that even in cases where a material object is related to a
conscious being as ‘the enjoyed’ to ‘the enjoyer’, it would
not be proper to look upen Adrsta which pertains strictly
to the conscious being, as a condition of the motions and
rests in the material object. For in such cases, admittedly,
Adrsta is not in any way connected with or inhcrent in the
material object; and so, it cannot be said to be a condition
of its motion and rest.

WA ae7 GHIRT: ITR(CcaAfeq aeq gAgeifeefzg afatat
wag o g 5 FToN? wemwdTor feamey arAgm-
a9 fg w@eed Pepgarceamn segy femgefa goed
qRET. |

According to the author of the Tattvartha-raja-vartika,
then, Adrsta can in no case be a condition of the motion or
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the rest in unconscious matter; for, nothing can be a condi-
tion of a phenomena, unless it is inherent in its essence or
pervades it. Adrsta has admittedly nothing to do with
unconscious matter; as such, it cannot be a condition of its
motion or rest. It is Dharma and Adharma which pervade
all substances, material or immaterial, that can be the
conditions of their motions or rests.

FURTEER JAINA ARGUMENT AGAINST THE THEORY OF
ADRSTA

The Jaina’s bring another argument against the conten-
tion that motions and rests of a being are caused by Adrsta
j.e. effects of its own actions. A liberated soul-—Siddha as
he is called—is free from the effects of his past acts; no
Punya or merit and no Papa or sin can touch him. He is
above the effects of his previous acts and as such, beyond
the reach of Adrsta. All the same, however, he has motion
and rest. A liberated soul, according to the Jaina’s, has
the motion upwards to the Siddha-iila, the blessed place at
the top of the universe, and he has his rest there. A Siddha’s
motion and rest cannot be explained by Adrsta which can-
not and docs not touch him. The motion and the restin the
case of Siddha’s can be accounted for only by admitting
Dharma and Adharma as the two cosmic Reals at their
basis. Thus it is that Adrsta cannot be said to be the
invariable condition of motion and rest’.

B. REst

DuavrisM IN ANCIENT THOUGHT

The supposition of two opposite principles to explain the
phenomena of the world is peculiar to many systems, o
ancient systems of thought in particular. In Zoroastrianism,
we have the Ahuro Mazda, the good Principle and the
Ahriman, the evil one. In early Judaism and Christian
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theology also we meet with the Evil Spirit, sternly opposed
to God. Ancient India had its Devas and Asura’s. Coming
to philosophy proper, we are ever face to face with dualism.
Foremost of all dualisms, we have that between soul and
pon-soul, which is inherent in almost all the systems of
philosophical thought, The Sarmkhya states the problem
as the antagonism hetween the Purusa and the Prakrti;
the Vedanta re-states almost the same problem as that
between the Brahma and the Maya. The Cartesians could
ill reconcile the dualism between soul and matter. In Jaina
philosophy we have the dual principles of the Jiva and the
Ajiva. Besides this, we have the various other forms of
dualism in philosophical thought viz. the dualism of Being
and Non-being, Noumenon and Phecnomenon etc., etc.

Duarism or Motion aAnND REesT wiTH THE GREEKS AND
THE JAINA’S

The early Grecks found out another important dualism
viz., that between Motion and Rest. The Heraclitians
assertcd that there was no real rest and that cverything was
constantly in a flux or changing state and for the matter of
that, in motion. The school of Parmenides, on the contrary,
contended that motion was an impossibility and that rest
which was ever immutable was essential to reality. The
arguments in support of the contentions of Heraclitus and
Parmenides tend only to show the reality of both Motion
and Rest. A practical philosopher camnot ignore the one
and admit the exclusive reality of the other. It is no wonder,
then, that the Jaina’s who are upholders of the Anekinta-
vada and as such, opposed to all one-sided views, would
admit the reality of both Dharma (the Principle of Motiori}
and Adharma (the Principle of Rest).

CAN EITHER OF DHARMA AND ADHARMA BE SUPPOSED TO BE
LOGICALLY PRIOR TO THE OTHER?

Motion is accounted for by Dharma and Rest or stoppage
by Adharma, both of which are real substances included
in the class of the Ajiva or Non-soul. Both of them are



56 Reals in the Faina Metaphysies

cosmic principles extending throughout the Lokakasa or
“filled space’’. They are non-existent in the Aloka or “the
void space beyond”’. It is not to be supposed that Dharma
is “something more, it is the cause (or condition) of the
system of movements, the fact of an order in the movements
of Jiva and Pudgala.” According to the Jaina philosophy,
the Jiva and the Pudgala move of and by themselves and
the Principie of Dharma is strictly passive and as such,
cannot account for the order in the universe. Similarly,
Adharma also is a passive priaciple, The Jiva and the
Pudgala stop or come to rest, of and by themselves. If
there is any systematised or ordered Rest in the universe,
its cause is to be sought for, not in the Principle of Adharma
but in the essential nature of the Jiva and the Pudgala
themselves. It thus appears that neither Dharma nor
Adharma brings about the order that is found in the uni-
verse. Clan we, however, treat one of them as “logically prior”
to the other? Can we suppose that one principle tends to
counteract the effect of the other and thercby the order in
the universe is brought about as the resultant? Are Dharma
and Adharma similar to the principles of Love and Hate,
to the principle ‘‘guaranteeing motion within limits”
and the principle of “Gravitation’ respectively, or to the
“‘electromagnetic influences’, positive and negative, like
that inherent in the constitution of an Atom? We are afraid
they are not to be conceived thus. Dharma and Adharma
are strictly inactive substances and we cannot attribute
to them any sort of dynamic energising, just as we cannot
think of them as ‘“‘centripetal and centrifugal forces”™.

Dr. A. CHAKRAVERTY'S VIEW ABOUT ADHARMA

We have ventured to express in the foregoing paragraph,
our categorical disagreement not only with the view of
Dr. Seal, which has already been discussed in the section
entitled ‘Motion’, but also with the theory of Professor
A. Chakraverty. “The very fact”, says Professor Chakra-
verty, ‘‘that the structure of the world is permanent, that
the world is a cosmos and not a chaos implies the existence
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of another principle which guarantees the permanency of
the world’s structure and the world-form. This principle
has the function of binding the flying atoms to the world’s
centre. lts function then is distinctly inhibitive, to arrest
the flying atom. This non-psychical principle is called
Adharma or rest. But if Adharma alone were to function
in the universe there would be absolute rest and universal
cosmic paralysis; hence the necessity of a counteracting
force called Dharma. The function of this is to guarantee
free movement for the objects that move of their own accord
.or otherwise. This principle of Dharma or motion then is
merely to relieve the universal inhibition that would other-
wise result”. Elsewhere Mr. Chakraverty goes on: “The
Atoms and Jivas may be scattered throughout the infinite
space. Therefore, there must be something else. ... That
something must be able to maintain a coherent system of
Jiva’s and atoms, must have the function of preventing
the flying atoms; must limit the boundary of the world of
things and persons . . . . without Adharma there will be only
«<haos; there will be no world. Therefore, the Jaina think-
ers posited the existence of a fourth entity which binds
together things and persons. So the hypothesis of Adharma.”
Professor Chakraverty thus lays greater emphasis on the
principle of Adharma and concludes, “Adharma seems to be
logically prior to Dharma in the construction of the system”,
adding in the clearest terms, “‘hence Dharme is not the
‘system of movements’. Its meaning is distinctly subsequent
to that of Adharma.”’

ExamiNnaTioN oF Dr. A. CUHAKRAVERTY’S VIEW
We may at once say that we agree that ‘Dharma is not
the system of movements’. At the same time it is not quite
" accurate to maintain that it is due to Adharma that “‘the
structure of the world is permanent, that the world is a
cosmos and not a chaos’” or that it is Adharma “‘which
guarantees the permanency of the world’s structure and the
world’s form”. Professor Chakraverty is quite correct when
he says, “If there were Adharma alone . . .. there would
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be an eternal paralysis of Reality”’. The truth appears to
be that neither Dharma alone nor Adharma alone is com-
petent to bring about an order or system in the world.
Both Dharma and Adharma ““must be indispensable to the
completion of the world” and ‘‘they are tweo different
entities without which the system of reality would be im-
possible and incomplete”, as Mr. Chakraverty himself
admits. This, however, does not mean that although neither
Dharma alone nor Adharma alone can bring about the
ordered universe, it is the result of these two principles
counteracting the influences of each other. Such actions
and countcr-actions of the two Principles of Dharma and
Adharma (if we may be permitted to use the words ex-
pressing a dynamic scnse} are no doubt necessary but the
ordered and the systematised cosmos is primarily dependent
on the essential naturce of its constituents, the Jivas, and
the Pudgala, as we have already pointed out.

Coming to Mr. Chakraverty’s contention that Adharma is
logically prior to Dharma in the construction of the system,
we may point out that one is at liberty to coniend the other
way also, and say that the primordial reals may be con-
ceived to have been originally in ceaseless motion and the
ordered world is brought about by the subsequent function-
ing of the principle of Adharma in arresting this primeval
motion, the functioning of the all-primary principle of
Dharma. The ancicnt materialist Leucippus, for example,
supposed the atoms to be always in motion and the ordered
world to be a complex structure formed by these moving
atorns finally stopping and impinging on one another.
The modern theory of the world as evolving from a pri-
meval mass of incandescent nebular matter revolving
round its centre, by its gradual cooling down and slowing
down of its motion, practically presupposes the priority of
the principle of motion. At any rate, the contention about
the logical priority of Dharma can claim as much plausi-
bility as that about that of Adharma.
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ADHARMA, IN JAINA PHiLOSOPHY

In the Jaina philosophy, Adharma is thus not a mere
ethical principle meaning Papa (sin, vice or demerit) but
a real non-psychical substance, conditioning Rest or Stop-
page of other substances. It is described as the feafamamy
or the cause of Rest of souls and material substances. This.
does not mean that Adharma is an active principle stopping
substances in motion’.

Adharma is thus an ‘“‘Akartd’” i.e. passive principle.
It is no doubt the Hetu or condition of the stoppage of
substances; but it is never the dynamic, active or productive
cause. This is what is meant by calling Adharma the
“Bahiranga-Hetu”’ or “Udasina-Hetu” of Rest. It is eternal
(Nitya) and devoid of form or shape (Amirta) and the
sense-qualities of touch, taste, smell, etc. In these respects.
it is similar to Dharma, Kala and Akasa. Adharma is a
rcal substance in as much as it is possessed of distinctive
attributes and underlies various modes and instances of the
stoppagc of substances. As a substance, of course, Adharma
is similar to Jiva or the soul. Like the soul, it is also eternal
and immaterial. Adharma, however, as already noticed,.
is an Ajiva or non-psychical substance. '

Adharma like Dharma, Kala, Pudgala and Jiva is exis-
tent within the Lokakisa or filled space. It does not pervade
the Anantakasa or the infinite void space beyond. As
Adharma is existent within the Lokikasa, the number of its
Pradesa’s or irreducible parts cannot be infinite but has a

1 It is only an accompanying condition of rest—the *Thina-Sahayari”
of the “Thana-Juda® i.e. assistant in making stationary things stationary,—
as the author of Dravya-Samgraha says. “The Lords whose vision is absolutely
free from all covers (i.c. obstacles Lo clear vision) declare Adharma to be that
which helps the stoppage of substances which come to rest. When the Jivas.
and the Pudgalas are coming tostop, Adharma serves as their common support,
just as the earth of the cows.” {Tattvartha-sara, Chap. 3, Verses 35-36). The
earth does not stop the moving cows; yet the stoppage of cows is impossible
without the carth. In the same way, the principle of Adharma docs not stop
a substance in motion ; yet a moving substance cannot come to rest without it.
In this connection, the Jaina writcrs often compare Adharma to shade,
sAdharma is the cause of the stoppage of Pudgalas and other substances just
as Shade is that of people, scorched by heat or as the Earth, of horses, etc.”
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limit. The Jaina’s describe the Pradeda’s or parts of
Adharma, Dharma and Jiva to be “‘Asarnkba’ i.e. innu-
merable or beyond calculation.

It should, however, be noted that although Adharma has
innumerable Pradesa’s, it is to be treated as one substance.
It pervades the whole of the Universe (@Ww=siE) and
is an extended substance (Y4&). Adharma like Dbarma
is one continuocus extended whole (¥952:), in as much as
its Pradesa’s are inseparable.?

DHARMA AND ADHARMA, NOT ONE SUBSTANCE

Can we look upon Dharma and Adharma as essentially
but one substance? It is pointed out that the place {Desa)
of both 1s the same, in as much as both pervade the whole of
the Lokakasa. Similarly, the extent (Saristhana) of both is
the same. Both of them operate in the same time (Kila).
An observer would cognise (Darfana) both of them in the
same way. It may also be said that Dharma and Adharma
are interpervasive (Avagahana) substances in as much
they pervade ome another through and through. Both
of them are substances in the same sense, are formless
and are knowable. Is it not reasonable to regard them as
essentially but one substance? The author of the Tattvir-
tha-raja-vartika says that the function of Dharma is essen-
tially different from that of Adharma and as such, they are
to be looked upon as two different substances. Form
{Rapa), Taste (Rasa) etc., are found in one and the same
substance in the same ¢ime and so on. But shall we be justi-
fied in identifying the former with the latter?

EvALUATION OF THE JAINA THEORIES ABOUT DHARMA AND
ADHARMA

The Jaina theories about the principles of Motion and Rest
may not appcar to be of much interest from the view point
of the modern science of Statics, Kinetics and Dynamics.
But philosophically these theories are the foundations of

I In this respect Adbarma is different from Kala the particles of which are
strictly separate from each other.



The Principles of Motion and Rest 61

these modern sciences. The Jaina theories of Dharma and
Adharma may not give you the different laws of mass and
energy, of inertia and motion but they undoubtedly supply
the basis upon which an cmpirical science of these pheno-
mena may be and as a matter of fact, has been built. The
idealists, both ancient and modern, of all lands have denied
the reality of Motion. Zeno of Elea, for instance, used the
famous ‘Achilles Argument’ against the possibility or
reality of Motion. On the other hand, there have been
thinkers who have denied the rcality of Rest. Heraclitus’
theory about Fire as the primal substance which consti-
tuted the ‘nature’ of things, implied a ceaseless process or
flux without rest, with ‘a way downward’ in which Fire is
changed into things and ‘a way upward’ in which things
are changed into Fire. Such one-sided theories, denying
either the reality of Motion or that of Rest practically cut
away thc ground upon which the sciences of mass and
motion can grow. It mustbesaid to the credit of the Jaina
theories of Motion and Rest that they certainly supply the
metaphysical background for the empirical science about
them.

The Jaina metaphysics, as we have seen, states in clearest
terms that Motion and Rest of things are not caused by any
agencies outside of the things but that they are due to the
very naturc of the things themselves. Aristotle, on the
other hand, maintained that motions of things were due to
the first unmoved Mover, an outside agency, after all. The
Jaina theory of Motion is accordingly nearer to the present
day mechanical and scientific view of the world.

The Jaina’s, however, urge that although Motion and
Rest areinherentin the nature of conscious and unconscious
substances, accompanying causes are necessary for their
actual full play. These attendant conditions are the two
Reals, Dharma and Adharma, one helping motions and
the other, rests. These are cosmic principles and although
they do not actively cause the motions or rests of substances,
they are nevertheless, their invariable and indispensable
conditions. A fish, for instance, has the power of moving,
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but its free movement is impossible except in water. Like-
wise, although the living and the non-living substances
have in them powers of moving and stopping, their actual
motions and rests arc impossible without the Reals, Dharma
and Adharma.

ORJECTIONS AGAINST THE JAINA THEORY OF DuARMA AND
ADHARMA AND THE JAINA REPLY

Objections may be raiscd against this doctrine about the
cosmic nature of the principles of Dharma and Adharma.
It is said that motions and rests of things are infinitely
wvaried and it is not possible for onc and the single principle
.of Dharma or of Adharma to explain these varied phenomena.
One and the same Real cannot be the cause of a varied
multiplicity of things. The Jaina’s, however, arguc that
it is not impossible for one and the same phenomena to
explain quite a number of varied matters.”

Thus according to the Jaina mctaphysics, Motion and
Rest arc inherent in the nature of things. But their actual
full play is dependent on the Reals, Dharma and Adharma,
which, however, are thoroughly formless and inactive
agents. The question arises: How is it that such Udasina
Hetus or passive conditions as the Dharma and the Adharma
which are incorporeal, cause Motion and Rest in corporeal
things? How do Bahiranga-Hetus or outside agencies which
are formless, influence the behaviours of corporeal sub-
stances to whose naturcs they are foreign®?

- Causation of Motion and Rest in things by Dharma and
Adharma is made possible by their all-pervasive nature.
Dharma and Adharma as Reals are no doubt incorporeal
and different in nature from the things which move or stop;

t Prabhicandra points out that a dancing girl’s dance raises various
Feelings of gice, amour, disgust etc., in respective spectators. In the same
manner, it is possible for the two cosmic Reals of Dharma and Adharma to
be the eause of the infinitely varied motions and rests of the infinite number
of things in the universe,

‘2 We have seen how Brabma-Deva explains such a possibility by a re-
ference to the example of the totally unconcerned Siddha, influencing the
conduct of his admirers.
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but all the same, they pervade all things through and
through ( ®47a: ) and hence the motions and rests of the
corporeal substances are made possible by the simple
existence of Dharma and Adharma. The Jaina’s point out
in this connection that all philosophers admit that a cor-
poreal thing can be influenced by a principle although
it is foreign to it and strictly passive. The formless Real,
Akada, for instance, is supposcd by the Jaina’s to supply
space to all corporeal substances, though it is perfectly
inactive or forcign to them. The Purugsas and the Pradhana
of the Samnkhya philosophy are essentially diffcrent from
each other; yet, the Pradhina owing to its proximity with
the Purusas undergoes modifications into Mabhat, etc.
Vijiiana or a conscious phenomenon, according to the
Buddhists is throughly formless; yet, it is said to be the cause
of Nama and Rapa, names and forms. The Aparva of the
Vaisesika’s is incorporeal Reality; but all the same, it is
supposed to determine the destinies of all corporeal beings.
It is consequently possible for a foreign and incorporeal
Real to influence the activities of a thing by its mere exis-
tence, though it is strictly inactive. There is thus no incon-
sistency in the theory that Dharma and Adharma though
incorporeal and passive principles in themselves, occasion
the motion and the rest of all moving and resting things.

Is THERE ANY CONNECTION BETWEEN THE METAPHYSICAL
AND THE ETHICAL SIGNIFICANCES OF THE WORDS, DHARMA
AND ADHARMAT

in conclusion, we feel inclined to examine the attempis
0 trace a connection between the metaphysical and the
ethical significances of the words, Dharma and Adharma
in the Jaina philosophy. Dharma is the principle of Motion
and Adharma, of Rest. In Indian ethics, theword Dharma
significs Merit i.e. a good act, and Adharma, Demerit or a
vicious act. There is a tendency in some to think that the
metaphysical sense of Dharma is its old and original signi-
ficance which has determined its ethical significance later
on. Itis pointed out that the Jiva or the soul is ‘Uddha-goi’
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(Urdhva-gati) i.e. has a natural tendency to rise upwards
and Dharma as the principle of Motion is what helps the
soul in this its motion towards the blissful upper regions.
But a soul is enabled to go upwards only by doing good
pious acts. Thus, the word Dharma which originally meant
the principle that helps the soul in its motion upwards came
to signify a good or meritorious act. In the same way, it is
said, Adharma which is a principle helping the stoppage of
a soul in this universe came to be identified with Papa or
sinful acts which cause the continuance of the soul in the
Sarhsara. We confess we arc unable to accept these theories.
To us it appears that the above alleged connection between
the metaphysical and the ethical senses of Dharma and
Adharma could neither be logical nor chronological. There
can be no justification for our thinking that Dharma as
the principle of Motion is what helps the soul in its natural
tendency to rise upwards. In Jaina metaphysics, Dharma
is simply the principle of Motion. It helps not only the
Jiva but the Pudgala in its motion. And then, why shouid
we suppose that Dharma as the principle of Motion assisis
the soul in its tendency to move upwards? When a soul
goes down to any of the seven infernal regions it is Dharma
which helps it then in its motion downwards. Dharma as a
metaphysical principle thus assists the downward motion
of a soul as well and as effectively as it does its upward
motion and it is consequently impossible to trace any con-
nection between Dharma in its sense of a good act and
Dharma as the metaphysical principle of Motion. In the
case of Adharma too, it may be said that it is the principle
which assists the soul in its stay or stoppage in the blissful
upper regions, just as well it helps it in its stay in this
unhappy earth or miserable hells. It is thus impossible to.
connect Adharma, the principle of Rest with Adharma,
the ethically bad deed. Nor can it be said that as virtue
consists in activity, the ethical sense of the word Dharma
is in some way connccted with its metaphysical sense.
Supreme virtue or meritin Jaina ethics——in fact in all the
systems of Indian ethics—does not always consist in a state of
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activity. A calm state of Rest is always extolled and insisted
on and as such, virtue may be said to be more in Adharma
than in Dharma.

The fact is that the conceptions of Dharma and Adharma
as non-psychical principles of Motion and Rest arc pecu-
liar to Jaina philosophy and it is futile to aitempt to find
out a connection between their metaphysical and ordinary
ethical senses.
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SPACE

TaEoRY OF SPACE: ZENO, EMPEDOCLES, AND ANAXAGORAS!
Tue ELeatics: Poato: ARISTOTLE: THE AtoMists: PYTHA-
GORAS

IpEALIsM and Absolutism inall ages have been opposed to the
doctrine of a Real Space. “If Space is’, said Zeno, ‘it
must be in something; for, cvery thing that is, is in something
and so in space. Space then will be in space and so ad
 infinitum. Therefore, Space is not.” The argument on the
face of it ig fallacious. Why should a Real in order to be a
Real, be in something ? Pure Being, for instance, is the only
absolute Recality according to the philosophy of Zeno
himsclf; but it is not containcd in something. Thus it is that
although Empedocles, Anaxagoras and the Eleatics denicd
the reality of Space, it is admitted in some form by Plato,
Aristotle, the Atomists and c¢ven by the Pythagoreans.

Hospes: BERKELEY: NEWTON

In modern times, Hobbes described Space as “‘an imagi-
nary phantasm’ and following him Berkeley too declared
it to be “‘a phantom.” His argumecnt is that cvery assignable
magnitude of a body is dependent on subjective conditions
and that thereforc Spacc or absolute magnitude is nothing
more than an idca. But the subjective idcalism of Berkeley,
in its extreme form, receives its eriticism indirectly from
his own hands. Ifthe ““Esse’ of a thing is nothing more than
its “Percipi’’, how is a Percept to be distinguished from a
purcly imaginary Idca? Berkeley himself admits that in
the former case, there is an element of objectivity which is
independent of us, the percipients, whereas a purely imagi-
nary Idea is a creature completely dependent on us. The
element of objectivity in a Percept consists according to
Berkeley, in the Idca being present in the mind of God.
But if the hypothcsis of a God be eliminated from the
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theory of Berkeley, what remains is that our idea of Space
has for its background the objective existence of a real
Space, outside and independent of us. Thus the doctrine
of the subjectivity of Space inevitably leads one to Newton’s
theory about the reality of absolute Space.

KANTIAN THEORY OF SPACE, AS AN INTGITION OF OUR MIND
TRENDELENBURG'S VIEW. THE VIEW OF THE MATHEMATICIANS

But the theory of the subjectivity of Space has received
its strongest support from the philosophy of Kant. Accord-
ing to him, Space is no real substance but is only the sub-
jective condition of sensibility. In having a sensation, he
says, we must locate it in Space. Secondly, although we can
hink of all things in space to be non-existent, we can not
think of Space itself as non-existence; itis an ¢ priort neces-
sity. Thirdly, we do not arrive at a general idea of Space
from an observation of a number of individual spaces,
but the intuition of Space is already in our mind and the
particular individual spaces arc found to be contained in
it. The possibility of the science of Geomctry which has
spatial determinations for its subject matter, without
‘any reference to expericntial observation or experiments
and the certainty of its theories, shows that Space 1s exclu-
sively an intuition of mind and nothing more. In criticism
of the Kantian theory that Space is purely a subjective
clement supplied by our mind, it is pointed out that our
experience is one total whole, in which 1t is not possible to
scparate the subjective from the objective element, in the
manner Kant does. It may also be urged—as has been done
by Trendelenburg—that the arguments of Kant in support
of his theory of the subjectivity of space, do not bar out the
possibility that Space may be both, i.e. it may be a subjec-
tive intuition and at the same time, an objective Real as
well. Then again, the empiricist psychologists reject the
Kantian contention that our experience does not give us the
idea of Space. They, on the confrary, urge that our idea
of Space is no a priori intuition but is really evolved in us by
observation and outside experience. Lastly, with respect
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to Kant’s argument from the science of Geomeiry, it is
pointed out by eminent mathematicians that Space, as
conceived in the Euclidean geometry may be an intuition
as contended by Kant. But other conceptions of Space are
possible and as a matter of fact, have been developed by
modern mathematicians who have shown howthere can be
non-Euclidean geometries as well. These non-Euclidean
geometries are based on notions of Space, widely different
fromthose in the system of Kant and show that Space need
not necessarily be a subjective intuition.

THe VEDANTA GRITICIEM OF THE NYAYA THEORY OF SPACE
AS A REALITY

The school of extreme absolutism in India wasinterested
in nothing but the ‘“‘one and the secondless’” Brahma.
The philosophers of this school accordingly denied the
reality of every substance which was not Brahma. Space
was no exception to them and these thinkers put forward
various objections to the doctrine of reality of Space. As
will be noticed presently, the thinkers of the Nyaya and the
Vaidesika schools of orthodox philosophy upheld the
doctrine of the reality of Space as also the Jaina’s—and
these Vedantins criticised their pesition. A real Space,
they poinied out, must be possessed of both general and
special characteristics. But as Aka$a is one, it cannot have
any general characteristics—characteristics which are called
general, being found to be common to a group of individuals.
You cannot define Space as that which gives space
(Avekasa), for such a definition is purely verbal. Nor can
you point to Sound as the special characteristic of Akdsa.
Sound (Sabda), according to the Vedantins is no quality;
ag it is perceived to be great ete. The theory that dkasa is
Vibhu or all-pcrvasive is also untenable. Space is said
to be connected with all things having forms (Miurta).
But how is it possible? To be connected witha thing having
a form, Space itself must have a form and if Space has a
form, it canot be all-pervasive. The Nyaya doctrine is that
Space is something formliess, the reality of which is always
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established by inference (4numane). These Vedantins con-
trovert this position also and point out that Space is an
object of our visuzl perception; where the eyes are inopera-
tive, it is the soul that intuits Space. Space, according to
these absolutist philosophers of the Vedanta school, is not
eternal nor self-existent, it is a K@rya or product.

Tre VEDANTA VIEW EXAMINED

In this way, the Vedantists, opposed as they are to any
doctrine admitting the reality of anything beside the Brahma,
reject the doctrine of real Space. But the Vedanta conten-~
tion nced not be taken very seriously. For, even according
to the Vedinta, next to Brahma, the absolutely Real,
Akasa or Space is the very first of the derivative realities.
The Vedantins admit that so far as our Vyavaharika Jagat
or the world of our semsuous experience is concerned,
Akasa or Space is a Real. Itis the Buddhists who are stout
in their opposition to the theory of Real Space and it is
interesting to find the greatest of the Vedanta exponents,
viz. Sankara and Ramianuja vehemently criticising their
theory.

Tye BUDDHIST VIEW OF SPACE: EXAMINED BY SANKARA

The Buddhist looked upon Akasa as Sinpa, Nirgpakhya
and Avastu i.e. unsubstantial and unreal. According to
them, it is Abarandbhive or negation of occupation. It 1s
practically a total void, which is occupied by nothing.
The great Sankara has criticised this negative theory of
Akasa, put forward by the Buddhists. In the first place he
quotcs the Vedic texts which admit the reality of Akasa.
He quotes also the Buddhist texts such as :

qfady wrad fegfa=ar ?
arg: feafraan ?
FrTiFm: R Fsam:
where it is admitted that Vayu or Air has Akisa for its

support; this shows that even according to the Buddhists,
it is a Real.
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AN TEIAT TRITH_ |
Again the Buddhists, while denying thc rcality of the
Akada say at the same timc that it is eternal. Sankara points
out that to cail a non-existent unrcal, eternal is meaningless;
to be eternal, Akasa must be a Real.

FgaeI faeaanficadE @ dwafa, acaraaagiainaragesa L
aigiawr g wzifzeg aeg@ae @ fTeareman |

Eternality or non-cternality cannot be predicated of the
unsubstantial; for, reference as the subject or an attribute
can be madc onlyin connection with a substance. If you
make the predication of a subject and an attribute, the
object of your predication must be a substance likc a
pitcher etc., and not an unsubstantial unreal.

The reality of Akasa is proved by the phenomena of
Sound which according to the Vedic school isan atiribute.
The Buddhisis seem to contend that a bird’s flying in the
so-called Space is possible, only if Space be a negation,
i.e. devoid of all positive matter which can offer resistance.
Sankara points out that in that case, if one bird flies in
Space, the flight of another bird is not possible in it. For,
as soon as the first bird ilies in Space, its character as an
absolute void is desiroved; so that the flight of another
bird becomes impossible in it. The Buddhists contend that
by the flight of one bird, the character of Space as an ab-
solute void is not destroyed, because only the portion occu-
pied by the first flying bird is obstructed, the other parts of
space continue to be void and the flight of other birds is
possible in those parts. Sankara points out that it is illo-
gical to speak of an unsubstantial veid as baving different
parts. He argues that if Akasa be admitted to have parts
it must be held to be a Real.

ST T STAROTHATAATHIN ATPAEAA AN, QI AAATS Rq
fagarca  gIAtIEl RE@mloAaFTacasan | JATarArS
waafocliifa 99 damonnay fafgey aafg ssgaawa
SATHTA LT ATSACA |
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Tz BUDDHIST VIEW OF SPACE: ExaMINED BY RAMARUJA

The Vedantist Ramanuja urges that Space is perceived
as a Rcal and hence it cannot be looked upon as a mere
negation,

arEre fARAemar 9 OEArATIRIE AT AT -
anfy st Satalgeafada 1 sda f s & =/

qafit @x wg: 3fd, WAICTIRaawa |

Just as we have perceptions of land etc., as positive
abodes, we have the perception of Space also as a positive
substance, as a place where, for example, a hawk is flying
or a vulture is flying.

Tue BUDDHIST VIEW OF SPACE: EXAMINED BY THE JAINA'S
On a similar line is the Jaina criticism of the Buddhist
negative theory of Space. The author of the Tattvar-
tha-raja-vartika  says,
wTaq, AreT AT {HivE awdi, FTATATHTIATT (g AL §
gl fF FRO4?  arma, af@gd: | FuT AT -
et eute S UL DS GRINREEREA

Tt may be said that Spacc is no real substance in as much.
as it is simply the negation of Avarana or occupation
This is not correct. Why? A name etc. are incorporeal
and as such cannot be said to be occupied; still, they
are known as existing. In the same way, Space also is
to be admitted as a real substance.

Another argument in support of their doctrine of spatial
unreality seems to have becn advanced by the Buddhists
which has remarkable similarity with that of Zeno, already
noticed. If Space be the abodc of all things, it must also
have its own abode and this, too, in its turn and so on.
This Regression or Anavasthd goes to show that Space
is not recal. The Jaina’s point out that only in the case of
Space which is ali-pervasive, it cannot arise—the =all-
pervasive Space being its own abode’.

t The author of the Prameya-kamala-mirtanda says ¢

a7 fafaeratat aummmTRTERTaRTEAT A R AR eIt
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THE JAINA CRITICISM OF THE VEDANTA POSITION

But although the Vedantins and Jaina’s agree in seiting
aside the Buddhist docirine of the spatial unreality, they
differ on a very material point. The former urge that Space
isrealin sofar as our experiential world is concerned. Apart
from the world of our experience, it has no reality. The
experiential world itself has no reality of its own. Brahma
is the only one absolute Reality and the Vyavaharika
Jagat or the world of our experience has only a derivative
reality. Akasa or Space likewise has no independent real-
ity of its own; its seeming reality is derived from Brahma,
of which it is said to be the first emanation. Opposed to
the Vedinta theory of the non-dual Brahma as the Jaina’s
are, its theory of derivation of Space from Brahma is
obviously unacecptable to the Jaina’s.

Tue SAMKHYA THEORY OF Spaci: THE NYAvA AND THE
Jamna criTICisM

Nor is the Sarmkhya theory about the derivative reality
of Akasa admiticd by the Jaina philosophers. According
to the thinkers of the Samkhya school, Prakrti is the primal
Real, out of which evolves the Mahat or the principle of
cosmic Intelligence. Therefrom evolves Aharhkara or cos-
mic Egoism. Next in order are evolved the five Tanmatras
or Subtle Elements, of which one is Sabda or Sound-potency.
According to the Sarnkhya philosophers, Space is an evolute
from this Subtle Sound. This Samkhya thcory about the
derivation of Space from Sound is criticised by the Naiya-
yika’s who contend that Space is a self-existent cternal
Real. The Jaina’s also reject the Samkhya theory of Space.
The Jaina’s point out that the Sarhkhya thinkers maintain
that a Purusa or soul is cternal, inactive and indestructible
and as such, no evolute comes out of it. The Prakrti also is

wliqsqn, 2093eqT | XY TEEEAAE  FAEAl  aARTR g
IR, FANCEIERL TG ARASRIFERT I -
i a R T oA aCAIG AT | FFF QTSI TATAEATGRI= |
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conceived by them as eternal, inactive and indestructible;
how then is evolution pessible in the case of Prakrai? If
thus Praksti cannot evolve, the derivation of Space from
it is impossible.

ssarafase srFralafaT®, REOTCUAITER, AR |

Then again, a pitcher which is an evolution from Prakrii
is admittedly destructible, corporeal and limited; how then
can Space, evolving as it does from Prakrti be eternal, form-
less and all-pervasive?

fea gq1 wraararafasiceafaaeE qd@uadTacd 1 JaHaeE
FIT

The jaina’s thus contend that the Sarnkhya theory of the
derivative reality of Akasa is inconsistent. Space, according
to them, is self-existent and eternal. On this point, there
is thus unanimity betwecen the Nyaya and the Jaina schools
of thought.

THE NYAYA THEORY OF SPACE

On the other hand, although the Nyaya philosophers
oppose the Vedantins by maintaining that Space is self-
existent and cternal, they agree with them thatitis material
in essence, that Sound is its distinctive altribute and that
we infer the existence of Space from its attribute Sound.
They contend that Space is an all-pervasive substance but
all the same it is a material elemcnt like the materal
substrata of Earth, Water, Air and Firc.

SeACE, TRANSLATED AS ET#ErR: HAECKEL'S THEORY OF
ETHER: SOMEWHAT SIMILAR TO THE THEORY OF AKA§A OF
THE VERIC $CHOOL

Akagéa is the Indian name for Space. Akaéa is also trans-
lated as Ether. Scientists have not yet been able to determine
the nature of Ether finally. ‘“Although, however, the exis-
tence of Ether”, said Haeckel, “‘is now received as a posi-
tive fact by nearly all physicists and although many effects
of this remarkable substance are familiar to us through an
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extensive experience . ... yet we are still far from being
clear and confident as to its real character. The views of
the most ecminent physicists who have made a special study
of it, are extremely divergent; they frequently contradict
each othcr on the important points’”. Professor Hacckel’s
own views about Ether are given below and it would be
interesting to compare them with the corresponding
doctrine of the Nyiya, Vaidesika and the Vedanta
schools.

t. “Ether”, according to Hacckel, “‘fills the whole of
space . . . . as a continuous substance; it fully
occupies the space between the atoms of ponderable
matter”. This is also the view of the Vedic school,
regarding the nature of Akada.

2 and 3. “Ether”, according to Haeckel, “‘has probably
no chemical quality and is not composed of atoms’”.
““I postulate for ether” says he, ‘‘a special structure
which is not atomistic’>. The Vedic theory of Akada
agrees with this.

4 and 5. “It (Ether) is neither gaseous . . . . nor solid”.
“Ether may be called imponderable matter in the sense
that we have no means of determining its weight ex-
perimentally”. The theory of the Akasa of the Vedic
schools of philosophers may not dispute thesc points.

6 and 7. “The ctheric consistency”, says Hacckel, “‘may
probably . . . . pass into the gaseous state . ... just
as a gas may be converted into a fluid and ultimately
into a solid, by lowcring its temperaturc”. ““Conse-
quently, these three conditions of matter may be
arranged . ... in a genctic, continuous order. We
may distinguish five stages in it: (1) the etheric,
(2) the gaseous, {3) the fluid, (4} the viscous (in the
living protoplasm) and (3) the solid state.” The
etheric, the gaseous, the fluid and the solid states of
matter are readily admiited by all the Vedic schools
of philosophers in India, including the Nyaya and the
Vedanta. But there is a difference of views regarding
the question whether “the etheric consistency map
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probably pass into the gaseous state.” The thinkers of
the Nyaya school look upon Akasa as a scparate and
un-transformable matter while the Vedanta explicitly
admits that Vayu or gaseous matter has its origin in
Akada, in its Tamas aspect.

8. (Ether) ‘“‘is in cternal motion™, says Haeckel and
regarding the naturc of this motion he says, ‘it
is immaterial whether we conceive it as a vibration,
strain, condensation, etc.” It will be seen presently
how the thinkers of the Vedic school admitted the
possibility of some sort of vibration or waving in
Akasa, H1Ha<T as they called it.

So we sce that of the above cight fundamental charac-
teristics attributed to Ether by the present-day physicists,
almost all are in a similar way attributed to Akasa by the
Vedic school of philosophers. Therc is thus considerable
justification for identifying the Indian Akasa with the Ether
of modern science. Like Ether, Akdsa is “imponderable”.
So far as what is called “‘consistency’ is concerned, Akasa
like Ether is “ncither gaseous nor fluid nor solid”.
Regarding “‘structure” also Akasa like Ether is "not
atomistic, not made up of separate particles (atoms) but
continuous’.

WHERE THE TWO THEORIES DIFFER

Notwithstanding ali that, however, there is onc point, and
and a most important point too, in which Akasa differs
from Ether. This is with respect to ‘‘chief functions”. Light,
radiant heat, clectricity and magnetism arc the chief func-
tions of Ether. The Indian thinkers attributed these pheno-
mena to Tejas, an element diffcrent from Akasa. According
to them, “Light and radiant heat” were due to the func-
tioning of what they called Bhauma Tejas, while “electricity
and magnetism” were accounted for by Divya Tejas.
The functioning of Akasa is different. It is what forms the
basis of Sound. Sound abides in Akdéa and is called its
Guna by the thinkers of the Vedic school. Thus with
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respect to what Haeckel calls ‘“‘chief functioning”, Akasa
and Ether are different.

Tae NYAYA THEORY OF SOUND, AS THE ATTRIBUTE OF AKASA

As stated above, Akasa is a material substance according
to the Vedic school of philosophers. It is characterised by
its attribute, Sound. In other words, the phenomenon which
we call Soundis an attribute and not a substance or object.
The Naiyayika’s point out: a Sound can never be touched;
it can pass through extremely gross substances; nothing
pertaining {0 Sound is perceived either before or after the
appearance of Sound; it does not move any of the subtlest
of substances. All these show that Sound is not a substance
but the attribute of a supersensuous substance.

We are led to the hypothesis of this supersensuous sub-
stance, the Akdsa from the naturc of Sound. The author of
the Bhasa Pari¢ccheda has said:

wd: wadl Fmafe: Ay TEad |
HfaainaEa ageafdeg e
FLINESHFARNGTATATGR, FLATHAT 1 TR—Q8%

All Sound is due to Akdsa and is perccived when it is
generated in our organ of hearing. Its origination has
been described to be like waves. Some, however, say that
it originates in the manner of Kadamba flower-tips.

yraxgid afginfanalfeoaraaizad g @837 HIal 9999,
9 ATITIEHEF: FAT AARTH qgad i) staeIe g OF
faef =zrasyr saraEy i wian

~—fagragsarasy

The commentator makes the meaning of these lines clear
in this way:

It is pointed out that from the first original Sound, other
Sounds are generated on all directions; from them again
other Sounds and so on; when any of these waves, Fifagar
comes in contact with our sense-organ of hearing, we come



Space 77

to hear it. It need scarcely be said that in this Nyaya doc-
trine of sound, we have a foreshadowing of the modern
theory, which is thus shortly expressed:

“As the result of the vibration of any portion of matter
. . . . there will be, in gencral, waves produced in
the surrounding medium . ... These waves are
propagated through a medium from the vibrating
body and in case they rcach the ear of a hearing
individual, a sound sensation is in general produced.”

—*“Hearing’—Dictionary of Philosophy and Psychology.
The thinkers of thc Nydya and the Vaifesika schools
maintained that this medium in which the waves or
fifsg<n are produced and through which they are pro-
pagated is a supersensuous material substance, Akasa,
According to them sound is an attribute of this substance
and from the phenomenon of sound, we infer the existence
and reality of Akasa.

Tue JAINA CRITICISM OF TEE NYAYA THEORY

The Jaina’s do not seem to object to the wave-theory
of Sound; but they contend that the phenomenon of Sound
does not point to a supersensuous matter as its medium.
According to them, Sound is not an attribute of a subtle
matter but a modification of matter itself. It is 9rgafes,
material i.e. a modc of matter. Ratnaprabha, the Jaina
commentator brings in the analogy of odorous particles and
criticises the Nyaya arguments in support of the coatention
that Sound is an attribute and not a mode of matter. He
urges that the fact that Sound cannot be touched need not
show that it is an attribute. Odorous particles also cannot
be touched; but the fact is not denied that these particles
are material modes. In the case of Sound too, its non-
touchability only shows that the vibrating medium generat-
ing or propagating it, is very subtle. According to Ratna-
prabha, the gross character of Sound is proved by the fact
that like odorous substance, itis modified by the phenomcena
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of the hearer being near to or distant from it or of the air
blowing alongside or against it and so on'.

Sound is not a formless attribute but an actual mode of
matter, having form. An attribute of a substance does not
undergo modifications; only a substance can be modified;
s0, if Sound is found to be modified, it must be held to be a
corporeal mode of matter. Now, instances of modification of
Sound are very frequent. The chirping of birds is drowned
in the loud sounding of a clarion or in the growls of an
elephant or a lion. Sound vibrations coming in contact
with certain metals are modified into causcs of other Sounds.
Sounds entering caves are retarded and come back as echoes.
All these show that Sounds are variously modified and as

“itis only a substancc and not an attribute that can be modi-
ficd, Sound must be held to be a mode of matter. Ratna-
prabha next points out that odorous particles also are found
to pass through very dense objects e.g. closed doors, etc.,
but thesc very small particles are particles of maiter, all the
same. Similarly the fact that Sound can pass through dense
matters does not necessarily prove that it is an attribute;
it shows that its substrata are very minute particles of matter.
It should be observed at the same time that neither Smell
nor Sound is found to pass through absolutely closed and
dense matters; this shows that Sound is a mode of matter
like smelling particles. As regards the Nyiya conicntion
that Sound is an atiribute and not a mode of matter on the
ground that nothing in connection with it is perceived either
before or after it is heard,—:he Jaina’s point out that in
the case of a flash of lightning also, nothing before or after
it, is perceived, though all the same it is a mode of matter.

t The author of Raja-Vartika in commenting on :—

sfirearfy gadarse 9F: ¥s3 ge@wyqTRaeqd |
. means this by saying—
Tgt qroREAY wies sailargiane, qar fagraaifzasiaafiy
agfrezadifegsd g4t Feadaq) Tl@qr sTuRaied EcEL

aater ) fefoigaufay 9 afagan wlrgdmaameseata
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Lastly the Jaina’s urge that particles of odorous substances
are not found to move even the tinicst of hairs at the nostrils;
so, the argument that sound is an attribute and not a mode
of matter because it docs not move the subtle particles in its
way, cannot be regarded as sound. In conclusion, Ratna-
prabha points out that our perception does not tell us that
Sound is an attribute of supersensuous substance, Akasa.

THE THEORY OF SPACE IN SOME NON-JAINA SCHOOLS: JAINA
GRETICISM

Akasa, according to the Jaina's, is thus not a matter-stuff.
This view as shown above is obviously opposed to the theory
of the Vedic schools of philosophers on the one hand,
and to the contention of the early Pythagoreans whose
““[Inlimited” was at once infinitc Space and infinite Stuff,
thus identifying Space with primeval Matter. In this
connection it is to be recalled that with the Jaina’s, the
principles of Motion and Rest, Dharma and Adharma are
Reals. Space is generally determined by the movement of a
thing from one point to another. It appcars that in ancient
India there was a class of thinkcrs who contended that
motions and movements of bodics as well as their stoppages
were accounted for by Akasa. Kanada seems to point in
2.1.29 of the Vaicsika Satra’s to the position of such
philosoophers:

“{They maintain) Akasa is proved by the movements,

etc, of bodics.”
The atomists in ancient Greece thought that the hypothcsis
of Space was nccessary to explain Motion. With Berkeley
pure Spacc was thc mere possibility of bedily Motion.
Trendelenburg, who has criticised the Kantian subjectivity
of Space, holds also that Space is not the presupposition
but the product of Motion. The Jaina philosophers criticise
all these attempts to identify Space with the principles of
Motion and Rest and in our discourse on Dharma and
Adharma we had already an occasion to notice this criti-
cism of the Jaina’s. We need not reproduce the argumecnts
in extenso here. It would be sufficient to mention here
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that Dharma, Adharma and Akifa are all non-psychical
substances, co-extensive, formless and co-incident too} hence
they are one, if considered from this point of view; but their
functions being essentially different, they must be held to
be distinct substances. As the author of the Pancasti-
kaya-Samaya-Sara saysi—

TERTIFATTINT AIEHET qAFIfAmET )
qwfafagar s craRag Lol

PraTo’s THEORY OF SPACE

What then is Space? Plato differed from the Pythagoreans
who identified it with the subtle primeval matter; nor did
he feel inclined to connect it with Motion. Plato’s theory
of Space, no doubt, is far from clear. He likened Idea to
the father and the sensible things which according to him
were image of the Ideca, to children. He likened Space
to the mother which is impregnated by the Idea, so to say,
and which gives birth to the things of our experience. But
he does not explain how Space is impregnated by the
Idea and how the sensible things are produced. Some have
found the principle of absolute idealism in the above
metaphorical utterances of Plato. It is said that according
to Plato, Spacc is the ““motker” through which the absolute
Idea realises itself in the finite phenomena of our expericnce.
Understood in this way, the Platonic doctrine of the Idea
as the father, Space as the mother and the Finites as the
offspring scems to have a remarkablc similarity with the.
theory propounded in the Bhagavad-Gita:

ar gifadgeaso afma ™ IR |
HAT: TAAAACA, a7 WA AT 4
gaqifay Fga, adT Swafta ar:
GIE T R ECCHE R B e E Rl
Mahat Brahma, O descendant of Bharata, is the uterine
organ of genesis (@f¥). I causc impregnation in it

All objects are generated thereby. Mahat Brahma is
the uterine organ of genesis and I, the germ-giving
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Father, of all corporeal beings that are generated in ail
the uterine organs of genesis.
Indian commentators generally understood Prakrti or Maya
by Mahat Brahma. If the word, Space, be substituted for
Mahat Brahma, the doctrine propounded in the Gita in
the above passages becomes literally Platonic.

Other thinkers, however, maintain that the above meta-
phorical expression of Plato mean that Space is the intuition-
nal form, put upon the real substratum in order to produce
the sensible phenomena of our experience; viewed in this
light, the Platonic theory forseshadows the Kantian doctrine.

Plato himself, however, admits that it is very difficult
to explain Space. He has hinted that Space 15 eternal and
ever-self-identical; it is indestructible and utterly formless.
He says Space is a third class of being, differing from Ideas
on the onc hand and from scusible things on the other. All
these show that the Platonic theory of Space has some resem-
blance to the Jaina account of it and it seems that its
approach to the Jaina theory is almost complete when it
says that Space is the substance which “‘receives” all things.

ThE JaiNa THEORY OF AKAdA

The word, Akada, etymologically may mcan three things:
(i) That in which all things are revealed. (2) That which 1s
self-revealing. (3) That which gives Avakasa or Space to
all things.’

Of these three meanings, the Jaina's say that Akasa as
a Real has only the third.?

This Avakisa or the characteristic of giving Space to
substances is otherwise explained by a reference to the act
of Avagiha or entering into Space by the other substances.

TR MEATANg ——¢Y, A iqTagTs

1t As the author of the Tattvirtha-sira says:—
STEITFISATI, TAGHTHRTAT o AT |
TENHASE o, FUARITALATdd: 1)

2 GRS AT fasET W —-%od g

Be it known that what is capable of giving spacc to Jiva, etc., is the Akiéa,

6
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Akaga allows Avakida or space to all things entering into
it; and all things have Avagiha or entrance into Space.
So according to the Jaina's Akd$a or Space is the Real
in which all other Reals viz. souls, the principles of motion
and rest, matter, time or the principle of change find their
abode and we have seen that Space itself is its own abode as
well. The Jaina’s illustrate Avakisa and Avagahana by
saying that while a swan puts itself into the water of a pond,
the swan has Avagahana into the water and the water allows
Avakisa to the swan. The mode of Avakasa and Avaga-
hana is like that also in the case of Akaga.’

Alkiasa is infinite, eternal and formless and is included
in the Ajiva or the class of non-psychical Reals. Its Pradesa’s
or subtle parts are said to be infinite in number. Each
Pradesa of Akdsa is capable of accommodating at least one
Pudgala atom, one irreducible particle of Kila, one such
of each of Dharma, Adharma and Jiva.

TuE Loka aNDp THE ALOEA

Akada is conceived by the Jaina’s to consist of two parts-
Loka and Aloka. The Loka is the part which accommeodates
the souls, the material susbtances, the principles of change,

1 As the author of the Raja-vartika says:

aYT Gl ATHHAEH - - - - - AT AAILIAAT: HIFTTATGAT |
In this conneclion, onc may question, ‘‘That portion of the water which ac-
commodates a swan cannot accommodate any other thing at the same time;
tiow then is it possible for the AkEéa to accominodate the souls, material atoms,
as well as the principles of motion and rest, the principle of mutation,—all these
substances at one and thesame time” 7 To explain this, Brahma-deva intraduces
the example of lights:

gRAIIFA  AAITTIF |

He says just as the lights of numerous other lamps are also possible in a
room where there is already the light of one lamp, all the Reals, Dharma,
Adharma, etc., may find their accommodation in Akasa at one and the same
time and in one and the same part of it. It may be impossible for two gross
material things to eccupy one and the same place but not so, if the substance
be absolutely subtle like Dharma, etc. The author of the Raja-vartika makes
it clear by saying:

wyer {5 axeaa: sfogersd, 7 quan)
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motion and rest, in sum, the world of ours. Etymologically,
the word Loka may be derived in three ways, which are
thus pointed out by the author of the Tattvartha-rija-
vartika;—
(2} IUTMEY: AN BF GE@EEIAT TASEIL T BT
F: gALET 7 HEHT |
Loka is that in which happiness and miscry are experi-
enced as effects of virtuous and victous deeds. What
is it? The soul.

() =l Tmagrendwifala SE0
Loka is that which sees or gets the objects.
e iFIraNiaeasaoSendAT SI5ad T T S

{3) Loka is the region which is perceived by the omniscient.
It is said that although the first two derivations point to
the observing subject only as the Loka—by implication
it refers to the principles of motion, rest etc. The third
derivation makes the word Loka include all substances,
Dharma, Adharma ctc. which are scen by the omniscient.
Some object to the third mcaning by saying that although
the substances, Dharma etc., are included in the Loka,
as objects of an omniscient’s apprehension, it excludes the
observing subject. This objection is groundless. The ob-
serving subject is essentially seli-conscious and consciousness
of outside objects is impossible without self-consciousness;
so that when it is said that Loka includes all substances which
are seen by the omniscient, it does not exclude the observing
subject. Thus the third derivation of the word, Loka, also
is quite consistent with the saying in the Jaina scripture:

NIHEEEl  IE
Loka is inclusive of the six substances viz:~-Soul, Matter,
the two Principles of Motion and Rest, the Principle

of Mutation and Space,

Another objection to the third derivation is that since void
space also is within the range of the omniscient’s vision,
this definition would include Aloka within the Loka. The
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author of the Raja-vartika sets aside this objection by
saying that in many cases language permits the restriction
of the range of a meaning of a word. Hence the word Loka
has been given a restricted sense, excluding from its purview
the Aloka or void space, although Aloka is within the
knowledge of the omniscient. In this conncction, the author
of the Raja-vartika gives practically a fourth derivation of
the word Loka, which is connected with and which supports
the third definition, e says:

TAeTT T4FT Sray 9; 9 31F: 309 7 IIeEmedamIsm) Siegy
TAT ATSTFET FNHATIT:

The place, staying where the omniscient secs all subs-
tances is the Loka. The omniscient does not stay in
the Aloka when he sees the Aloka. Hence Aloka can-
not be Loka.

Beyond the Loka is then the Aloka or the Anantakasa, the
infinite void space, encompassing the Loka or the finite
universe. In the Aloka, all substances and principles, e.g.
soul, matter, motion, rest or change are entirely absent.
The liberated souls have their being in the Siddha-§ila,
which is a blessed place at the top of the Lokakasa, or filled
space, beyond which is the infinite void which even the
Siddha’s are incapable of entering.

Voip Spack: THE JAINA, THE ARISTOTELIAN, THE EPICUREAN
AND THE STOIC THEORIES

Tt would be seen that even according to some of the
earliest Greck thinkers e.g. Anaximander, Anaximenes.
and the Pythagoreans, Space was ‘the unlimited’. Aristotle,
however, thought that Space was a relation between bodies;
accordingly he denied the exisience of any empty or ‘void
space’ encorapassing ‘‘the filled space’. With him, Space,
like the world, was finite. The Epicureans, on the other
hand, admitted the existence of Void Space, both within
and outside the world. Strato, however, maintained the
curious docirine that there was no Veid Space outside
the world but that inside the world there was Empty Space
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which accounted for the interpenetration of bodies by light
and warmth. If we leave out of account the last two theories
{viz. of the Epicurean and of Strato), as of minor impor-
tance, we have two prominent theories of Space viz. the
one of Aristotle, denying the cxistence of Veoid Space out-
side the world limit and the other, of the Stoics, which denied
its existence within the world but admitted its infinite
expansion beyond. The Jaina theory is apparently similar
1o that of the Stoics and is opposed to the Aristotelian
doctrine of finite space.

Tt has been said that according to the Jaina’s, the Aloka
or Void Space is absolutely deveid of any Real. If this
be so, some argue, how can it be said that Space is what
gives accommodation? For, Aloka admittedly does not
accommodate any substance. The argument is unsound
in as much as it loscs sight of the fact that although Aloka
does not contain any substances, its capacity to accomme-
date them is never denied.”

SPACE, A PASSIVE SUBSTANCE: BALADHANA: AN ACCOM-
PaNYING Cause

It is to be noted that although Space is admitied as a
Real in the Jaina metaphysics, it is but an inactive sub-
stance. Its capacity to accommodate substances in it does
not mean any active energising on its part. Substances
have extensions i.e. occupy positions because of themselves;
Akasa does not actively come forward to give them space.
Still, it is a Real, the existence of which we are bound to
admit. This passive function on the part of Space is

t For, it is a part of Space afier all and the author of the Raja-vartika, puts
the matter extremely well, by referring to the example of the swan. There
may not be, savs he, a swan entering into the water of a certain pond; but
this fact does not prove that the water of the pond is devoid of the
capacity of accommodating.

79T EREATENIGFEAAIIAITEIE qoeq 7 grad adr
FEAMEeATATET RS SRR TR I FIZNA: |
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technically called “Baladhana’. “Baladhédna’ is opposed
to active causation which is denicd to Space.’

The Jaina thinkers refer to the example of the sense-
organ, Eye, in this connection. It is the soul that sees.
The organ of sight has not the power of seeing. A dead man
does not see although he has his organ of sight intact. Even
a living man, if he has his attention diverted elsewhere,
docs not see, although he has eyes. All the same, however,
the scnsc-organ of sight is the accompanying cause of our
visual perception and visual perception is impossible without
it. In the samec manner, although substances occupy posi-
tions, of and by themselves, and although Spacc is in no way
active in giving them accommodation, it is an accom-
panying cause of spatial occupation; nay, spatial occupa~
tion, is impossible without the spatial principle. Hence
Space as a Real must be admitted.

DATA FOR THE JAINA INFERENCE ABOUT THE REALITY OF
SpPacE

We have seen how the philosophers of the Nyaya
and other Vedic schools looked upon Sound as an atiribute
of Space and contended that from the phenomenon of Sound,
inference about the reality of Space was to be made. The
Jaina philosophers controverted this contention and pointed
out that Sound had nothing to do with Space. What then
are the data for the inference about Akasa according to the
Jaina’s? Their answer to this question 1s essentially similar
to that to the similar question about Dharma and Adharma.
The Jaina’s point out that although all things have the
capacity to occupy spaces, the phenomena of their simul-
tancous occupation of spaces necessitates the hypothesis
of a Real which serves as the common attendant

T Prarggaanagi Rl 1 §iad
T ge Ferargaray e 3R wwadET
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or accompanying cause or condition of these space-
occupations.’

I Almost in the same language in which he established the reality of Dharma
and Adharma, Prabhicandra says with respect to the real existence of Akasa,

grafafasgeaas: TR A AT T IO

The expression I is important here. In the case of Dharma and
Adharma, it was pointed out that although things had the capacity to move
or stop, the phenomena of their simultaneous movements and stoppages proved
the reality of common attendant causes, viz., Dharma and Adharma. In the

~ same way, inthe case of Akafa also it is said that although substances have the
capacity to occupy places the phenomenon of their simultaneous occupations
of spaces proves the reality of Akada as the common attendant condition of these
space-occupations. We have scen how the expression IA led Dr. Seal
to think that Dharma was “something more than the attendant cause of motion,
asitwas the principle that brought about the order or system in the movement
of substances in the universe,' We ventured to disagree with the view of Dr.
Sealand we pointed out that the word H{UY, did not imply that Dharma
was responsible for the ordered movements in the world of ours. The use of the
expression I in connection with the argument about Space, supports
our contention that the word was not intended for explaining any order or sys-
tem that we find in the world, If the word had such an implication, Akasa
also would have some claim over some such order or system. The fact is that
the Jaina philosophers infer the reality of Akida from the phenomena of simul-
taneous space-occupations by substances, just as they think that the phenomena
of the simultancous motions and stoppages of things proved the reality
of Dharma and Adharma. The phenomena of the simultaneous motions and
stoppages of things was not meant by the Jaina’s to imply that Dharma was
the cause of the erdered motions in the world, any more than it was their
intention to contend that the simultancous space-occupations by things
proved that Akfisa was the cause of some sort of gystem in respect of some
ardered phenomena,



CHAPTER 5

TIME

ReansTy oF KALA 15 NOT RECOGNEED BY SOME JaINa
THINKERS AND THERE ARE SOME WHO ADMIT IT

It should be noted at the outset that there were some
old philoesophers of the Jaina school who did not recognise
Kila or Time as a separate Real. According to them,
Kila or Time was a paryiya or mode of the other Reals viz.,
Dharma, Adharma, Akisa, Jiva and Pudgala.

In Anuyogadvara (Satra 124), we are told that there are
six Dravyas viz., Dharma, Adharma, Aka$a, Jiva, Pudgala
and Addhi-samaya. The last, it.e. the Addha-samaya is
otherwise called Kila, which is said to contain an infinite
number of Samaya’s.

CuarAcTERISTICS oF KAra, as A REaL

In the Uttaradbyayana, Kala is described as being
characterised by Vartana. The author of the Tattvartha-
dhigama Sitra’s states that the characteristics of Kala
are Vartana, Parinima, Kriyd, Paratva and Aparatva.
To reconcile the latter description with the former, some
maintain that the characteristics of Parinama, Kriya,
Paratva and Aparatva are included in the Vartani, which
according to the Scriptures is the sole feature of Kala.

There are, however, some thinkers among the Jaina’s
who recognise the independent reality of Kila and in the
present chapter, we are concerned with the doctrines of
these philosophers.

KaxtiaNn DocTRINE OF TIME

Nothing is commoner than to speak of what is with us
as a thing of the prescnt time, of what is no more as past
and what is yet to come as one in future time. We say, time
is either past or present or future. Now, the question is:
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How do we come to have an idea of the temporal order of
phenomena? It is said that the idea of fime is innate in us.
This contention finds some support in the Kantian doc-
trine, according to which time is a form of intuition, an
a-priori form of the inner sense—a sort of a coloured glass,
as it were, through which the percipient self views the world.
Although the a-priori character of the idea of time may be
admitted in the cpistemological sense i.e. in the sensc that
it is a presupposition in all our expericntial facts, the
Kantian doctrine is psychologically untenable. Our idcas
about the temporal order of phenomena are connected with
our perceptions of change and difference in these phenomena
along with a sense of continuity in them and are certainly
developed from them. A thing, A, for instance, while
maintaining its essential nature is found to be modified into
Al; this modification of A is a change in A and is called
Parinima. Secondly, the thing. A, which was stationary is
found to have activity, Kriy3a, as it is called. While active,
A presents itself as, say, Al. The activity may be due to
some efforts in which case the Kriya is called the Prayogika;
or it may be spontaneous or Vaidrasika. In any case, percep-
tion of activitty in a stationary thing, gives an idea of some
difference in it. Next, A may be viewed in relation to a
different thing Al, for instance. In that case, it may appear
as distant or Para from Al; that is, A may appear t0 come
long after or long before Al. Or, it may appear as near,
Apara to Al, i.e. simultancous with it. In all these four
cases of A viewed in relation to Al, we have the idea of a
change or difference along with ihe idea of continuity. Our
idea of a temporal order is based on and developed from
such apprehcnsions of change with a continuous series.
“All accounts of time”’, it is said, ‘‘agree in connecting it
with change. A changeless content..... is not in time.
But though change is essential to time, time is not the mere
qualitative form of change. Nor is it mere succession or the
mere abstract relation of succession. For succession to be
temporal, a relation of the terms is required such as to form
a continuous and measurable series’”’. We have shown above
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that our perceptions of Parinama, Kriya, Paratva and
Aparatva 1n things give exactly the apprehensions of change
and difference in a continuous series of related phenomena.
Hence the theory of the Jaina’s seems to be quite in a line
with that of the modern psychologists when they say:

SragTi SR FTSHeT  afcorraegar an)
YTE AOEE F {SueigEga s ¢ JQanEsr
The great sages declarc that Parinama or modification,
Kriya or activity, Paratva or temporal distance and
Aparatva or temporal proximity indicate the temporal
series of our cxpericnce.

Reapiry or TIME, DENIED By THE VEDANTA: BY SPINOZA:
BY BERKELEY: By KaNT; BY TRICEMULLER: (OBJECTIONS
TO THEIR THEORIES

It is thus that our idea of Time is not innate in us but
is a psychological development. But what is Time in itself?
Is it a real or a mere unsubstantial idea? The Vedianta
which denies the real existence of the world cannot be expect~
ed to admit the reality of Time. “If you maintain” says
Anandajfidna, ‘‘that time is the distinctive cause of our idea.
(of succession, etc.,) your position is not tenable because
consciousniess which is all-pervasive can establish such
relationship; so that from the order or sequence of effects,
i.e. phenomena, you are not justified in inferring the
real existence of Time (Tarka-sarngraha)”. In the west,
Spinoza similarly looked npon Time as an imaginary re-
presentation, wholly, witkout any background of reality.
To Berkeley also, Time is no Real but is simply the succes-
sion of ideas. We have already referred to the doctrine of
Kant, according to whom Time is only an intuition of the
mind and has no reality outside it. To all these theories
denyirig the reality of Time, the obvious objection is that
they are based on a rejection of what is given by our actual
observation. Our experience posits the reality of the tem-
poral element; even Kant admits that Time is the presupposi-
tion of all experience. One may be justified in contending
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that our mind cvolves or infers Time because Time, as a
Real external to it, necessitates it. The samc objection
may be pressed against the theory of Teichmuller. According
to Teichmuller, Time is a bare abstract concept. Just as
the concept of ‘Mammal’ has in it nothing of the specific
nature of a sheep, a cow or a lion, the concept of Time
also gives us no idea of actual magnitude. Time is simply
a ‘perspective order’, given to the objects of our cxperience
by our Ego. All determination of duration is after all rela-
tive and we cannot say that our separation of the present
from the past or the future by the alleged time-intervals
corresponds to the actual state of things in themselves. Teich-
muller actually hints that as the temporal order does not
pertain to rcality, the whole history of the world’s events
should be viewed as being together all at once. The obvious
objection to Teichmuller’s theory is that his denial of Time
as a reality has led him to deny the reality of change also.
But change is a2 phenomena which is given by our direct
observation and as such, its reality is undemiable. Even
if we leave out of account the external things it is impossible
for us not to admit that our subjective ideas are felt to succeed
one ancther. Here at least there is the idea of change
involved in our apprehensions of succession of ideas. If then
there is real change in the subjective ideas, there is no reason
why we should not admit it in the external things also.
Since change is a phenomenon which cannot be denied, the
admission of Time as a Real explaining change seems to be
inevitable.

DENIAL OF THE REALITY OF CHANGE AND CONSEQUENTLY
THAT OF TIME BY SOME PHILOSOFHERS: JAINA OBJECTION

We have already shown how we have apprehensions of
Parinama etc. and how our idea of Time is based on these
apprehensions. The Jaina’s contend that Parinama’s or
modifications in things are not imaginary subjective ideas
but are objectively real. Therefore, Kiala also, which accounts
for Parinama in things is a reality. In India, a class of
thinkers denied like Teichmuller the reality of change or
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modification in substance and their argument was that as no
modification was real, there was no real Time as well.
A sprout grows from a seed. 1t is said that the seed is modi-
fied into the sprout. But does the seed really modify itself
into the sprout? This is impossible, the objecctors say. For,
the question arises: Does the seed exist in the sprout? If
it does, then you cannot call it a sprout. If it does not, then
you cannot say that the sprout is the seed modified. Hence
it is said that a change or modification of a substance is
impossible and Time as the principle of change is uarcal.
The Jaina’s refute this objection by saying that a modification
is real. One mode of a thing, sced, for instance is changed
into another mode, the sprout, but the subsiancc or the
material basis underlying both seed and sprout persists.

afesrararg: agawsasingmeaify Fa  Tareza)

TIME SENSE IS A PECULIAR SENSE AND CONSEQUENTLY, TIME
is A piISTINGT REeEALITY

This is the way in which modifications are possible and do
occur. Hence change is a reality and time as its principle
is also real. At the same time, it is to be noticed that Time
cannot be identified with the modifications or the activi-
ties ctc., of a thing. Time-sense is a peculiar sense of simul-
taneity or successiveness of phenomena, which is distinct
from the sense of their being modifications or activities.
This distinct sense of a temporal order requires a distinct
Real i.e. Kala as its cause.

THE JATNA VIEw OF TIME As A REALITY Is SOMEWHAT AKIN
To NEWTON’s: TOo BErGsoN's: To KANADA'S

Time is thus a reality outside and independent of us as
well as of the objects of our obscrvation, according to the
Jaina’s. Their vicw is to some extent similar to that of
Newton who locked upon “‘absolute, true and mathematical
time”’ as something which ““in itself and from its own nature
flows equally without relation to anything external”.
Although Time is the condition of change, it is according to
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Newton immutable. This is the Jaina view also. In modern
times, Bergson is well known for his theory that Time is a
real factor in evolution. Among the systems of orthodox
Indian philosophy, the Vaidesika was conspicuous for its
open recognition of Kala as a reality. ““The reality of time”
says Kanada ‘‘is inferred from the observation of phenomcena
as successive, simultancous, of long duration or of short.
Its susbstantiality and cternality are established in the
same way as those of Air”. {Vaiesika Satra, 2.2.6.-8)

PraTo’s THEORY OF TiME

Plato admits the objcctive reality of Time, but contends
that it was created by the grcat Demiurge or the architect
of the universe. This theory of the creation of Time by God
involves the difficuliics of all creation theories. Why should
thc Demiurge creatc Time at all? Plato’s answer is un-
intelligible; he resorts to meaningless metaphors. He says
that Time is “‘a moving image of cternity”, introduced
into the world to add to its perfection in order that the world
may rcsemble the eternal nature of the Gods as much as
possiblc. In the Middle Ages, St. Augustinc enquired into
the nature of Time and at places he seems to have main-
tained that Time considcred in itself is nothing; it has a
seeming reality only; the distinctions of past, present and
future are not grounded in facts. What we presently attend
to, is thc present; what we presently recollect is a thing of
the past and what we presently expect is in future. Present,
past and future times are thus creations of our mind, being
creatures respectively of the mental faculties of attention,
recollection and ecxpectation. Really, however, all objects
of our cognition are present, it is only our facuitics which
put on them the temporal order of past, present or future.
But St. Augustine does not seem to stick to this subjective
view of time. For, in many places, he clearly admits that
Time is objectively real, although he contends that it is a
creation of God. Leibniiz also looks upon ‘Lime as a sort
of divine thought; but he clearly states that Time is of the
nature of “cternal verities”, which is not a mere abstraction



04 Reals in the Jaina Metaphysics

from experience but quite independent of the things ex-
perienced. It would thus appear that if the element of
-divine creation which can scarcely be reconciled with the
admittedly eternal nature of Time be eliminated from
the theorics of Plato, St. Augustine and Leibnitz, their
doctrines of Time would agree with the Jaina theory, so far
as the question of its objective reality is concerned. It is
worthy of notice in this connection that the Nyaya and the
Vaigesika schools admit the existence of God; but they say
that Kala or Time is eternal and not a creation of God.
‘Their theory of Time is thus similar to that of the Jaina’s
who nevertheless deny the existence of a ¢reator God.

“Tre NEO-PLATONIC THEORY OF T1ME: SCHELLING’S THEORY

The Neo-Platonists admitted that Time was not only
real but in a sense objectively real also. It is objectively real
in the sense that our momentary selves and fleeting conscious
states do not create it. They maintained that Time was the
life of the soul, contained, beheld and involved in it. Ploti-
nus urged that Time was practically the ccaseless energy
.of the soul seeking to realise its infinite and eternal being in
matter. As it is impossible for the soul to do so all at ence,
it goes through a series of successive acts or moments. This
Neo-Platonic theory was subscquently revived by Schelling.
According to it, Time is real, in a sense, objectively real
also, but all the same involved in the very being of the soul.

"THE SAMKHYA THEORY OF TIME

The Sirmikhya theory of Time, though not very clear,
may be construed in a way which would give it a very
remote resemblance to the above Neo-Platonic doctrine.
According to the Samkhya, Kala is the Samgaii or conjunc-
tion of the Purusa and the Prakrti, the two self-existent
and eternal Reals. The implication of this Sarhgati doctrine
may be said to be: 1. That, on the one hand, Purusa or
the infinite soul, coming in contact with Prakrti, finds itself
finite and compelled to realise its nature in a scries of succes-
sive acts i.e. in Kdla and 2. that on the other hand the
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infinite Prakrti is compelled to undergo a successive series of
evolutionary modifications. The Purusa and the Prakrti,
when they come in contact with each other (Sarhgati)—
find themselves limited by Time, i.e. compelied to pass
through temporal successive series. Kala, which is indepen-
dent of one’s momentary conscious states and impermanent
modes of physical objects and thus objectively real to them,
is nevertheless involved in the nature of the Purusa and
the Prakrti, when they become Sarigata and thereby
limited.

THE SAMKHYA AND THE NEO-PLATONIC THEORIES, EXAMINED
IN LIGHT OF THE JAINA THEORY
We are not concerned here with the true nature of the
soul or matter nor with the manner of their conjunction.
We are concerned with the question: What is Time after all,
according to the Neo-Platonic and the Sarikhya theories?
It is said to be invelved in the nature of the soul and matter.
"The naturc of the soul, however, consists in consciousness
and that of matter, in material properties of cxtension,
etc. Time is neither consciousness nor any of the material
" attributes. Thus ‘involved in the nature of the soul and
matter’ does not mean that Time is identical with either
soul or matter. Itissomething other than the soul or matter,
which, as the Samkhya and the Neo-Platonic thinkers
themselves admit, accounts for the series of their mundane
modifications. This is exactly the Jaina view of Time.
Kala or Time does not pertain to the essential nature of
substances. Its ‘being involved in their nature’ means that
Kala is associated with them, being the extcrnal condition of
their modifications, in and through which they persist
in their essential nature.”

t Akalanka-deva means this by saying:
gaara e 9%, TECGTIRE,

You cannot say that Kila is involved in the existence (or the essential nature}
of things; for, it {i.e. persistence in their cssential nature) is dependent
on Kala.
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T)ME 1S NEITHER SOUL NOR MATTER NOR SPACE NOR THE
prINCIPLES OF MoTioN aND REst: THEORIES OF PYTHAGORAS,
OF THE Sto1cs, OF THE EPICUREANS, EXAMINED

Time is thus neither soul nor matter. Can we identify
it with Space or Motion, Akdsa or Dharma and, for the
matter of that, with Adharma—the other three Reals of the
Jaina metaphysics? The early Greeks connected Time with
Motion. According to Pythagoras, Time was the moving
spherc itself. To this Pythagorean theory, somc of the schol-
astic philosophers of the Middle Ages objected on the ground
ithat if Time was identified with the motion of the celestial
sphere all the parts of Time would be togcther, since the
parts of the sphere moved at once. The Stoic thcory of
Time was that it consisted in a determination of the extent
of Motion while according to the Epicureans it was an
accompaniment of Motion. Seme of the Greek thinkers
again went so far as to identify Time with Motion
itself.!

We speak, for instance, of the past movement of the sun,
its present movement and its future movement. This shows
that Time as an cxternal and independent Real is associated
with the various movements of the sun and cannot be said

to be generated by them.

! Brahmadeva refers to a similar class of thinkers in India who maintaincd
. that Time was generated by a moving thing- A Nimefa (time consisting in a
swinkling of the eyes) was causced by the movement of the eyelids; timings by
the water-clock were due to movments in water, movements of hands, all con-
nected with the clock; a Day is caused by the moving sun and so on. Brahma-
deva sets aside this theory by pointing out that the effect of material things
in motion would bear the stamp of matcriality. Food, for instance, whichis the
effect of rice Loiled, has colour {black, white, etc.) smell (good, pleasant, cte.)
touch (soft, hard, etc.) and taste (swect, cte.}. If time weree nothing but an
effect of material things in motion, it would have had colour and other atiri-
butes of matter. Akalanka-deva raises another objection to the theory of

identifying Time with Motion. He says:
arfzerdfify 3w, agvmrEld  gea TER !

We cannot say that the movement of the sun generates Time; for Time is
presupposed in the solar movements.
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ARISTOTLE’S THEORY OF TIME: EXAMINED IN LIGHT OF THE
JAINA THEORY

According to Aristotle, Time is ‘‘the number of motion
relative to beforc and after”. By ‘number’ he means a point
numbered. Time is constituted of distinctive points, which
can be counted or numbered, analogous to distinctive posi-
tions in space, successively occupied by a point in motion.
Continuity of Time is but continuity of Motion; continuity
of Motion again, is dependent on spatial extension or magni-
tude. With Aristotle, time, motion and spatial cxtension
are thus convertible terms. We have already seen how
Time cannot be identified with Motion in as much as it is
presupposed in the movements of the things in motion.
Nor can we identify Time with spatial magnitude. The
Samkhya school of philosophers hint at such a theory when
they say:

“Direction (Dik) and Time (Kila) are derived from

Space {Akaga)”. 12. Pradhina-karyadhyaya.

Space, however, supplies the location or extension where
movements of objects take place; it has nothing to do with
the operation of the movements themselves. These move-
ments of the things are conditioned by a Reality which is

different from Space and this Reality is Kila according to
the Jaina's.

wrrgrafaadfy 99, @ vafesornar wisEag

Kaila, then, is a separate Real, not to be identified with
or accounted for by Soul, Matter, the principles of Motion
and Rest, or by Space. Itsreality is proved by the temporal
order in which things are found. The temporal order in
the things of our observation is not our mental creation
but it is really associated with the order of things in them-
selves. Substances are found in various medifications,
activities, proximities and distances—all related to one
another. With these is associated @ rez! duration or tem-
poral order in such a way that with the observation of these
modifications, activities, etc. in things, we have the appre-

hensions of these being past, preserit or future.
7
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Tee Vyavanira KALA OrR Samava

Timings as present, past or future are called Vyavalhara
Kala or Samaya, i.e. Phenomenal Time by the Jaina’s. Itis
characterised by the duration or ‘Sthiti’, as it is technically
called, connected with a certain phenomena.

gagafiazze M AT &Y FET gATAARIN
qfcraiiassal  q2asFar T IIAST 1

Phenomenal Time is that which condidons a change in
a thing and which i inferred from modifications in it.
This Phenomenal Time, as we have seen, is not generated
by or identical with the motions of bodies. But although the
Phenomenal Time in itself is essentially different from the
motions of bodies, we measure its extent or duration by a
reference to these motions.’
' By the movements of celestial bodies, the phenomenal
times such as hours, days, months or years arc measured.
To emphasise the fact that the movemcnis of the celestial
bodies are but measures and no generators of Time, the Jaina
writers take care in adding that phenomecnal timing is
possible in spheres, e.g. in heavens and hells which are
beyond the solar course. That other standards of Time are
possible, is acknowledged by modecrn psychologists also.
“But other orders of Time are conceivable and indeed,
in a sense, actual. Such for example, is the time of
dreams, of works of imagination like an cpic or a play;
such too is absolute or mathematical Time” (“Time—
Dictionary Of Philosophy And Psychology).

Tur Nifgava Kara or Noumenar TiMeE

The Phenomenal Time is obviously impermanent. It
may be of short or long duration; but it has its commence-
ment and termination and hence it must be a modification
of some Real which is its substratum. This substratum

1 As the author of the Tattvartha-sara says:
sifaifaufefsssl  ageadsaaan
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which forms the basis of the Phenomenal Time is the
Niscaya Kiala or Noumenal Time.®

What is this Noumenal Time, Nifcaya Kaila, Dravya
Kila or Paramartha Kala, as it is variously called? The
Jaina philosophers say that the Noumenal Time is esta-
blished by Vartana:

FTEABAG] T YIEI3T 1 R} FAHAG:

What 15 Vartana ? The author of the Tativartha-sara
describes Vartand in the following way:

yeqeiigmenar, sfazsatagard
FTAfE. [ATIAT THAT qT WE AN 0
The author of the R3ja-virtika makes the meaning of the
cxpression Vartand clear by saving:

gxferafaatfafy gaa gatdiET gamfon gsir aaah

- afemearizafgaeaerast  sfaselddea  sfa wae agfavar
FIAT

- Fach of the six substances, Dharma, etc., has many
modes, some originating, some decaying and some persist-
ing. The substantiality or the Dravya-hood of a thing
consists in its persisting in existence with its modes. There is
an indivisible duration of Time in which this substantiality
of a thing i.e. its continuity amidst changing modes may be
perceived. Vartani has for its object this continuity amidst

T The question, of course, may be: Why should we go behind the Phena-
menal Time and paosit the existence and reality of a Transcendentat Time?
Brahmadeva in reply to this objection points out that Samaya, as shown
before, has a beginaning and an end. It is accordingly a Paryaya, an evan-
escent state, which is impossible without a Dravya or persisiing substance
behind it, as its material cause and support. Food, for iastance, is a Prayiva,
an cffect; although fiie, fuel etc. are operating conditions towards its
production, it points 10 rice as the Dravya or the substantial cause A potter,
his wheel, ete. are no doubt necessary for the production of an carthen
pitcher; vet it refers to clay, as its Dravya cr material cause. Lastly, one is,
2 human being, sometimes; he remains in hell or heaven, sometimes. These
states suppose some substance Le, the soul which persists in these states. It is
thus that any phenomenoa which is a Parydya always refers to a Dravya which
underlics it and out of which it ariscs and into which it disappears. Samaya
thus proves Kaia, the Noumenal Time. .
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changes, the substantial persistence which is perceivable in
one indivisible point of time.
Vartand is a matter of inference.

FIAATTART  AEGICFTAAR], T |

as Akalankadeva says. We put rice in a boiling pet and
apply the msual fire, water, ctc. Some time after, we find
the rice in a boiled condition. This period of time which is
taken in boiling is divisible into many parts and these parts
are further divisible into smalier periods and so om, until
we come at infinitesimal points of time which are not
further divisible. Let us suppose that the period taken in
boiling consists of 14,0600 such indivisible points of time.
‘We now turn to the boiling rice. What s it in each of these
10,000 indivisible units of time? The rice was raw but after
the given period of time, it is found in a boiled condition.
It must be supposed that in each of these 10,000 ultimate
points of time, the process of boiling, a change, was cease- .
lessly going on in the rice; for, if in each such moment,
change be not supposed to have been taking place in the
rice, its boiled condition after the given period would be
impossible. Expressed in a slightly different way, the rice
is undergoing modification in each such moment. At the
same time, we must also suppose that although in each
of these 10,000 ultimate units of time there is modi-
fication in the rice, the essential nature of rice continues;
otherwise there would be no beiled rice at all. So what we
get in one particular ultimate moment is neither the pure
substance of rice only, nor the medification of rice only,
but the essential nature of rice in a process of change. The
Jaina philosophers say that Vartand is the perception of this
content of an ultimate indivisible unit of time. This con-
tent is the continuity of the essential nature of 2 thing along
with its modification.

The changes and modifications are real and the Vyava-
hira Kala or Phenomenal Time is connected with them,
as we have already seen. These are Paryaya’s or modes
which are temporary. They must find their explanation in
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some substantial basis and Vartana gives us that in each
of the ultimate moments, we have a perception of con-
tinuity of the essential natare of the thing under observation
amidst its changes. Analysing the contenis of the Vartana-
experience, we have on the one hand the modifications and
the changes in a thing; on the other we have the persisting
substance as the basis of these evenescent modes. Now,
corresponding to and accompanying these modifications
in the thing, we have the time-sense pointing to the Vyava-
hara Kila or Phenomenal Time. And then, just as the
changing modes in the thing under observation find their
explanation in a persisting substratum underlying them,
the evanescent units of the Vyavahara Kila also must point
to the Nifgaya Kaila, as their stable basis.

It is thus that the Vyavahira Kala or Phenomenal Time
is the principle of change in substances “‘zexgfiazessr"’,
as we have seen. Phenomenal timings are evanescent and
Vartani leads us to infer that Dravya-Kala or Noumenal
Time is the substantial basis of the phenomenal times which
are but the changing modes of it. The Noumenal Time
which is the real basis of the phenomenal temporal order,
i¢ thus the cause of changes in things. This, however, does
not mean that Time is an active agent; for Kila does not
actively move or work to bring about changes in things.
Like Dharma, Adharma and Aka$a, it is also a Nigkriya or
passive condition. Substances change or are modified of
and by themelves and Time has no operative hand in it.
Yet, Kala, is, in a true sense, the cause of changes in things:

oreAT AdarTAr, gearr et
FFAETA, BT, TTQ FIFIAA_N
T Wew ggEded, fafewoea fagad
aat fafummasfy, gqadafasad n 3-¢3y agadere

Things exist of and by themselves, with their modes;
Time effects change in the things and hence is a condi-
tion of it. Its passivity does not oppose the fact of its
being a condition, because it can be looked upon asa
condition even if it be simply an attendant phenomena.
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Shortly put, the position is that Time docs not actively
work to produce changes in a thing; yet changes are im-
possible in a thing without time. Kila is thus called Hetu-
Karta by the author of the Tattvirtha-sira. Brahmadeva
illustrates the Hetu-Kartrtva or the passive causality of Kala
by referring to the example of fire. ““Things change of and
by themselves™, says he, “‘and their own essential nature.
Vartana is the accompanying cause of the modifications of
those things, like the basal stone in a potter’s wheel, like
fire in the matter of studying in winter time. This Vartana
is the characteristic of Real Time”. He means to say that
Real Time, although it does not cause the changes in things
is nevertheless an invariable "accompanying condition of
them. The stone underneath the potier’s wheel does not
cause motion to the wheel; but in the matter of the move-
ment of the wheel, this stone is indispensable. Fire, again,
does not cause one’s study in Winter; but study is impossible
without fire. S5 i5 the case with Time. 1t would be seen
that the word Vartand is used by Brahmadeva in a slightly
different sense. ‘Here Vartana does not mean “wgaarqafa:’”
a perception of continuity in a substance amidst change
but “gmygafiadgagaified ar agAT Av@d’ an accompany-
ing cause of the modification of a thing.

OPPOSITON TO THE JAINA THEORY OF THE REALITY OF
‘TiME: EXAMINED

The opponents of the Jaina theory of Time contend that
Time is no reality. They point out that in the Jaina Agama
itself, “Samaya’ (a duration or a measure of time) is descri-
bed as the time taken by an atom in crossing over a Pradeda
of Akasa and that the same Agama clsewherc talks of the
crossing of the whole universe in the course of the Samaya.
What does this show? This shows that Time is no reality;
it is more or less a convention. The objection is based on a
mistaken identification or connection of Motion with Time,
which we have alredy noticed. “Devadatia by moving
slowly”, says Brahmadeva, ‘““traverses a distance of 100
yojana’s in one hundred days; he may, however, acquire
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superhuman powers and swiftly pass over the same distance
in one day. Time is real notwithstanding the different
results, ¢ffected by differences in speed™.

How TiME 18 A REALITY

Time is a Real according to the Jaina philosophers
in the full sense of the term. In the Jaina philesophy, as
we have already observed more than once, a real thing is
characterised by its three aspects, respectively called
Utpada or origination, Vyaya or annihilation and Dhrauvya
or persistence. In other words, whatever is real is consi-
dered to come into manifestation, to go into annihilation,
so far as a particular manifestation or modification is con-
cerned and to persist, so far as its essential substance is con-
cerned. The same fact about a Real is otherwise stated by
the Jaina philosophers by recognising 1n it two aspects, the
Paryaya or the mode and the Dravya or the substance.
The former is the series of tcmporary modes which come
(Utpada) and go (Vyaya) and the latter is the essentiality
which is constant {Dhrauvya). Time, as a rcal substance
has three aspects of the Utpada, the Vyaya and the Dhrauvya
and its two aspects of the Paryaya and the Dravya may also
be distinguished.

Let us suppose the phenomenon of a man’s clenching
his fingers into a fist. Now, when the clenching of the
fingers occurs (Utpada), the previous statc of the fingers
is necessarily at an end (Vinada or Vyaya). Yet so far as
the fingers are concerned they continue to be substantially
the same {Dhraunvya). Or, again, when pure knowledge
arises (UJtpada) as an effect, its cause, undisturbed contem-
plation is at an end {Vyaya); and yet the same soul in 1ts
pure substance underlics both the phenomena (Dhrauvya).
In the same way, a certain material phenomena indicates
the time which we call, say, the present; when this present
time ariscs, (Utpada), the time which preceded it is at an
end {Vyaya); and the noumenal time underlies both these
phenomena of time {Dhrauvya). Thus it is that the three
aspects of Time, its origination, its annihilation and its



104 Reals in the Faina Metaphysics

persistence, may be easily distinguished and that according-
ly Time is a substance.

TiME AND OTHER REaLs

Time as a substance is obviocusly similar to the Soul but
in as much as it is essentially unconscious, it is distinct from
the Soul and similar to the other Ajivas. Time is Amdaria
or formless; in this respect, it is similar not only to the Soul
but to the non-souls except Matter. Kila is described
as Niskriya 1.¢. devoid of activity and is different from Soul
and Matter which are Sakriya or active; other Nigkriya
substances are Dharma, Adharma and Akaga.

TuE VAISEsikA THEORY OF KiLa

The philosophers of the great Vaidesika school of Kanida,
as we have seen, agree with the Jaina’s in maintaining that
Timeis areal substance. They arguethat the old age of a man,
for instance, is said to be subsequent to his youth; similarly,
some phenomena are simulfaneous; some are said to last leng;
some again are of short duration. Such experiences of suc-
cession, simultaneity, etc., lead us to posit the existence of
Time. The old man himself is not the cause of the judgement
that his old age is subsequent to his youth; nor do the
motions of thesun (i.e. the days which intervene between his
old age and his youth) give risc to the said idea of succession.
Accordingly something real, called Kala or Time, which is
related hoth to the man under obscrvation and the motions

' . .

of the sun, must be admitted as the cause of our ideas of
succession, etc. This Time is a real substance and is eternal.
But the Vaifesika thinkers differ from the Jaina in contend-
ing that Kala is onc homogeneous, all-pervasive substance,
having no parts. It is one whole. We talk of moments,
hours, days and years. But this does not show that Time is
essentially many in number. In these varied subdivisions of
Time, one and the samec essential reality is manifested.
These subdivisions are the various modifications of the same
substance. Time-phenomena, like the motions of the sun,
(which determine the measures of Time) present one and the
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same Time in various limitations, called moments, days,
years, etc. Hence thereis butone Time. Its apparent variety
as past, present and future, etc. are due to differences in
Upadhi or limitations. In other words, according to the
Vaisesika’s, Time i1s one and because the phenomena occur
in varied orders, Time appears to us to be varied as present,
" past and future.

THE JAINA OPPOSITION TO THE VAISESIKA THEORY

The Jaina philosophers are opposed to this doctrine of
oneness of Kala. They point out that the varied order of
the phenomena indicates nothing but variation in Time
units:

¥ o AT Fo AFLoA WHIFTIALT  SAAFICFTANEAFAATLIAL: |

In setting aside the Vaisesika theory of the quencss of
Time, Prabhagandra says: How can you talk of a past Time
unless you admit real distinctions of Time units? If you
say that Time is really one but we call it past when it is
related to a past event, the objection is that an event is past
only when it is related to a time-stuff which is different
from the present time-stuff. Time iIs thus presupposed in all
temporal series. If, on the othér hand, it be contended that
Time is one, which of itself can be present, past or future,
it may be pointed out that this admission of distinctions in
Time contradicts the doctrine of its oneness.

[EESUT RS S PHERTEIRE

Prabhacandra shows that if Time were one, all pheno-
mena would have been simultaneous.

“grawa FfasEatarsFeEkaIIFiNafarEme -
FFIqFT A=)

In the case of oneness of Time, we could not talk of long
or short duratiops. The phenomena which occur in many
points of Time are of long duration and those which engage
fewer points of Time are of short duration. The question of
long duration (fa%w) or of short duration (fatst) cannot
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arise, if Time were one homogeneous whole, and so also
the questions of long (93} or short (s9%) intervals.
The objectors may contend that Time is one and that its.
variety as past, present or future are due to differcnces
in Upadhi or limiting factor. Prabhidcandra says that this:
doctrine of Upadhi is dependent on real distinctions in the:
effect-phenomena. You presuppose oneness of the subs-
tance; but as soon as you find out variety you say that it
is Upadhi or the limiting factor that makes the one appear
as many. The Upadhi of Kéila is as unwarranted a supposi--
tion as the theory of its oneness. The plain principle is:
The multiplicity in our experience requires multiplicity im
causes for their explanation. If we have distinctive Times i
our experience, they must have distinctive real Time-units
as their grounds.

KaLanu’s

The ultimate Time-units arc indivisible and are called
Kilanu’s by the Jaina’s. The use of the word, Anui.e. atom
in connection with K3ila should not lead us to think that the
Jaina’s look upon Kala as a material mass and its ultimate
parts as material atoms. From what has already been said,
it should be sufficiently c¢lear that the Kalinu’s are not
material atoms. These ultimate units of Time arc conceived
as the last units in the act of dividing Time into smaller
and smaller durations. The question is of great psycho-
logical interest and may be bluntly put thus: Is therc any
Icast span or extent of duration which cannot be divided
into smaller parts further? For, we know, we can divide an
hour into minutes, a minute into scconds; butis there any
smallcst period which is grasped by the mind but further
subdivisions of which are absolutely impossible? Those who
think that our timings are essentially relative would say
that there can be no duration which is not further sub-
divisible. This would lead either to the theory that Time has
no cssential reality or to the theory that underlying the
empirical durations which arc infinitely subdivided and
which thus negate themselves, there is the one ultimate
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transcendental Time, of which our experiential timings
are only evanescent manifestations or artificial and unreal
limitations. On the other hand, there are psychologists
who maintain that ‘“there is a least amount of time which can
be sensibly experienced”. The objective counterpart of this
psychological fact seems to be presented by the Jaina’s
when they say that Kila is not 2 homogeneous whole but
that it is constituted of infinitesimal parts which are not
further subdivisible. A Kalanu is thus a duration which
cannot be cut into smaller durations.

Sr. AUGUSTINE’S VIEW oOF TIME

The Jaina’s not only believe in the real existence of the
Kalanu’s or the objective counterparts of ultimate limits
of perceivable durations but they go further and contend that
these Kalanu’s are strictly discrete i.e. separate from each
other. Here again there is another question of great psy-
chological interest. We say, ordinarily, Time is one; but
within it, we find out the distinctions of past, present and
future. Our actual experience, however, does not give us
‘before’ or ‘after’; but it always yields ‘now’. Psycholo-
gically, we have no experience of the past or of the future.
St. Augustine, to whose theory of Time we have already
referred, puts this fact extremely well by saying that, truly
speaking, we have not the three times, a past which is
past, a future which is not yet and a present between the
two as a transition point. What we have is always 2 ‘now’—
a positive, solid and self-sufficient present. St Augustine
pointed out that things of the present Time are of course
present. But what we call things of the past are also present
things, appearing only in memory. The future things simi-
larly are also present things, peeping through our faculty
of expectation. 1t is thus that our experience gives us ‘now'’s’
only. These ‘now’s’ are strictly discrete and not flowing points
‘of transition. Yet these ‘now’s’ appear to build up one
unitary and continuous Time and to give rise to temporal
distinctions of pasts and futures. The question is: How are
these possible?
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ARBTOYTLE’S VIEwW OF TiME

Time, according to Aristotle, as we have seen, is only a
determinant of Motion. The phenomenon of Motion has
within itself distinctions of the various positions in Space,
occupied by the moving point. These spatial positions
which are time-points may be compared with Kélanu'sof the
Jaina’s. Like Kalanu's, they are strictly distinct, occupying,
as they do, different positions in the series; they can be
numbeéred, summed, and counted, as Aristotle says. Past,
present and future are dependent on the distinctive positions,
in Space, of these time-points. Every time-unit, according
to Aristotle, is a ‘now’. In this respect, all the time-units
are the same; and this is what explains our idea of the
oneness of the Time, taken as a whole, while its continuity
15 accounted for by the continuity of Motion.

THE JAINA VIEw, HOW FAR AKIN TO ARISTOTLE’S VIEW

The Jaina’s look upon Time as an independent Real,
which ig not connected with Space or Motion. Still, their
doctrine is somewhat similar to that of Aristotle. Kilinus
are strictly discrete,

eEwITar sasavawaer fafosar

as the author of the Tattvartha-sara says. This characteris-
tic of the particles of Time distinguishes it from the other
five substances. The minute part of a substance is called
Apu and when these Anw’s are combined inseparably, the
substance constituted of them is called an ‘Astikdya’ or
extended substance by the Jaina's. Jiva, Pudgala, Akaga,
Dharma and Adharma are Astikdya’s or extended substances
because their minutest constituents are mixed up and in-
separably combined with one another. Such is, however,
not the case with Kala. There are, no doubt, the Kalinu's
or the ultimate time-units but each of these Kilanu’s is
strictly separate from each other. The minute parts of
Time are never mixed up with one another. This strictly
individual character of each Kilanu has its psychological
counterpart in the fact, already noted and admitted by
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Aristotle, that every time-unit is an independent ‘now’
and not a tramnsition point, emerging from the past and
flowing towards the future.

We have seen how the past and the future, according to
Aristotle, depend on distinctions of positions in Space,
successively occupicd by a moving point. Although the
Jaina’s do not connect real Time with Motion or Space,
they explain the distinctions of past, pressent and future by
resorting to the example of the phenomena connected with
a point in motion. The author of the Tativartha-sara says:

agiqarcd: diqaagartvg e

Y07 Feafaq §F FEAeg qfan

FETCE: qCTAS, HICHA, Sq9IW: AAWA
gearoTrafy  FrATETET G AT W
TAGIRAGE AT AATHFAH
vaifreagreen qafa: fefgfsaan 3-wi-43

A man wanting to pass a row of many trees passes by them

one by one. While passing on, he has trees which he
has already passed, trees which he is in the act of
passing and trees which he is yet to pass. So with
respect to the row of trees, there come up the distinc-
tions of past, present and future. In the same way, say
the teachers, distinctions of past, etc, etc., arisc when
substances feel (i.e. undergo) their respective modi-
fications and come in contact with the time-units
{one after the other).

Tt would appear from the above that distinctions of past,
present and future do not really pertain to the Kalanus
or ultimate time-reals. They are all simultaneous; their
psychological counterparts are the feelings of ‘now’. This
fact, as already observed and as pointed out by Aristotle,
accounts for our apprehension of Time as one. At the same
time, the Kalanus are all distinct and it is they that condition
changes in things. For this reason, although the terms past,
present and future are applicable only to the modifications
of things and their accompaniments, the Vyavahira Kala
or our empirical timings, they are, by transference of epi-
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thets, applied to the real time-units which condition those
modifications and underlie our experiential timings. The
Jaina’s mean this by saying that the application of the dis«
tinctions of past, present and future to the Kilanus or
Dravya-kaia is Gaupa or Aupacarika,

WHERE THE JAINA’S DIFFER FROM ARISTOTLE

Aristotle, as we have already pointed out, accounted for
the continuity of Time by the fact of the continuity of
Motion. Such a theory was not open to the Jaina’s whose
Kalanus were strictly static substances. All Jaina descrip-
tions of Kila, however, compare it with a heap of jewels.
"The author of the Tattvartha-sara, for instance, in des-
cribing the Kailanus says:

SIEIEIR P L SR SURILC S TSI

‘TIME-UNITS, COMPARED TO A HEAP OF JEWELS BY THE JaINa’s
Similarly, the author of Dravya-sarngraha says:

ot fRs @ F@0T od@ TN (2599UE:)

It is generally supposcd that the comparison of Time
with a heap of jewels is meant to point out that the time-
units are strictly separate from each other and are never
mixed up. A jewel is, no donbt, a hard substance which
does not lose itself in another jewel. But it is nevertheless
a bright thing which has brilliant glow all about it. This
halo of jewels makes a heap of them appear as one conti-
nuous substance, although each of them is individually
separate from others. Sirictly static and discrete units
cannot otherwise put on the appearance of one conitnuous
whole. I think that the Jaina philosophers had a purpose
in view in describing Time as a heap of jewels, viz. that
thereby they wanted to offer an explanation of the apparent
continuity of Time which is really a conglomerate of strictly
discrete units.”

1 The theory that ‘Kila’ consists of Kalanus or infinitesimat points of Time
is the theory of the Digamvara Jaina school. The Swetamvaras do not admit
that the Kila is a conglomeration of ‘Kilanus’.
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"THE ARISTOTELIAN AND THE JAINA VIEWS OF TIME, SIDE
BY SIDE

From the comparison of the Aristotelian and the
Jaina theorics of Time which we have attempted above,
one need not think that the former presenis a dynamic
view of Time while the latter, a static and as such the two
theories are cssentially opposed to each other. Closer
observation, however, will show that Aristotle gives an
empirical and scientific account of Time ie., how
inspite of 1ts apparent umity and continuity it has distinctive
units within itself- and how inspite of these immanent
distinctions, Time has the appearance of a continuous whole.
Aristotle In presenting a scientific and psychological account
of Time was perfectly justified in comnecting it with the
phenomena of Motion. The Jaina’s have also done the
same thing; they have also counected it with the Kriya
or the activity of a substance. Accordingly, it may be said
that the Aristotelian theory of Time is not at serious variance
with the Jaina account of it. But it should be observed
at the same time that this is so, so far as the Time of our
experience or what is called the Vyavahara Kila by the
Jaina’s is concerned. Both the Aristotelian Time and the
Jaina Vyavahiara Kila accompany the changes or movemenis
connected with a substance. The jaina’s go a step further;
they give a further account of Time in whch they want to
present the metaphysical aspect of the question. They
show that accompanying the changing aspects of things and
underlying our temporary time-senses, there are Kalinus
or the ultimate stuffs of real Time. This ontological side
of Time is apparently outside the range of Aristotle’s
discourse.*

' FIETET ) IRATI AT

It should be noted that there are some Jaina philosophers who recognise
Kailaor Time as a separate Real. But a great numbee of Swetamvara philaso-
phers do not recognise Kila or Time as a separate Real. According to them,

Kaila or Time isa Paryiya or effect of the other Reals viz :—Dharma, Adharma,
Alkiga, Atm3 and Pudgala.



CHAPTER 6

MATTER

MaTrER IN EARLY GREECE

It may definitely be said that inspite of the leanings to-
some sort of idealism, the admission of some Real other
than and opposed to spirit has continved to assert itsclf
throughout the whole period of philosophical history. With
Thales water, with Anaximenes, air, with Heraclitus, fire
was the primordial Real and with Empedocles, earth, air,
water and fire were ‘‘the roots of things’’. The Unlimited
of the Pythagoreans was also the matter-stuff. In Plato, we
have the faint foreshadowing of the dualism of form and
matter which is confirmed in Aristotle. The Neo-Pythago-
reans and the Neo-Platonists admitted the reality of the
non-psychical element and the atomists of the school of
Democritus and Leucippus openly asserted the reality of
material atoms. Although Parmenides is generally conceiv-
ed to have been an idealist, opinions have nevertheless differ-
ed regarding the nature of his Being, Parmenides describ=
ed Being as ‘‘a finite, spherical and motionless plenunt’®;
this account is almost identical with that of the atoms, given
by the school of Leucippus. Hence, there seems to be some
force in Burnet’s contention that ‘“‘Parmenides is not, as
some have said, the father of idealism; on the contrary,
all materialism depends on his view of reality.”

D=EscarTEs, SpiNnoza, LEmnitz, Lorzg, GiorpaNo BruNoO

Descartes frankly admitted the reality of both spirit and
matter and if Spinoza repudiates the substantial character
of extension he does the same thing with respect to the
finite consciousness also. Although the monads of Leibnitz
and Lotze are looked upon as spiritual individuals, they
may as well be thought of as ‘“metaphysical points’”, ever
developing from within in accordance with their inward
life or force., As a matter of fact, Giordano Bruno to whom
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Leibnitz was indebted for his monadology and who, it is
true, distinguished the monads from the atoms of Democritus,
nevertheless promulgated that a monad is not simply
spiritual in character but has a corporeal and material aspect
as well.

MATTER IN KanTt, FicuTE, SCHELLING, SCHLIERMACHER,
ScroPENEAUER, HEGEL

Coming to the philosophy of Kant, we find that beyond
the empirical sense-facts, he admits the existence of meta-
emapirical Reals. These Reals he variously calls Noumena,
as opposed to Phenomena, Dinge-an-sich as opposed to
Erscheinungen and Transcendentaler Gegenstand as oppo-
sed to Vorstellung. But these unknowable Reals do not
exhaust themselves in the cognising Ego’s which underhe
Erkenntni-ss-vermogen (Intellect) das Gefihal der Lust
und Unlust (Feeling) and das Begehrungs vermégen (Voli-
tion); the objects of the sense-data or Erfahrung also have
their corresponding things-in-themselves. The whole philo-
sophy of Fichte consists in an unwilling confession of the
opposition between the Ego and the Non-Ego and a struggle
“with doubtful success to explain the Anstoss or the possi-
bility on the part of the former to evolve the latter from
within itself. In Schelling the fundamental dualism of nature
and spirit is clearly acknowledged and his philosophising
consists in attempting to show that they are complementary
to each other. The Panlogism of Hegel, of course, denies
independent reality to maiter but his metaphysics involves
the admission that matter is not absolutely unrcal in as
much as it is but a moment or mode of the scli-csirangement
of the Absolute. Schleirmacher, although he lays great
stress on ‘‘the religious consciousness of the unity of the
intellectual and the physical world in God” has nowhere
denied the real antithesis between the two. The basic cos-
mical principle is no doubt “Will”, according to Schopen-
hauer; but this fundamental Will is essentially unconscious
and in iis various grades of evolving objectification, it appears
as the physical forces of inorganic nature, as automatic

8
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response to the stimulation from outside in the vegetable
world and in the animal kingdom it produces for itself a
special organ, the brain.

SeenceEr, HAECKEL, LEwEs

Inspite of the prevalence of the doctrines of Bradley
and his school, the present age is pre-eminently the age of
realism. The “transfigured realism’ of Speuncer, believing,
as it does, in ‘“‘some objective existence manifested under
some conditions’ is akin to the position of Ernst Haeckel
who says:—“We adhere firmly to the pure, unequivocal
monism of Spinoza: Matter of infinitely extended subs-
tance and spirit (or Energy) or sensitive and thinking sub-
stance are the two fundamental attributes or principal
properties of the all-embracing divine essence of the world,
the universal substance”. The *‘reasoned realism’” of Lewcs
and what Spencer calls the ‘hypothetical realism’ are not
materially different from his theory; they differ from the
latter only in respect of the psychological way of getting
at the not-seif. If we leave out of account their attempt at
giving their systems a monistic colour, the realism of Spencer
and Haeckel would appear to be but modified forms of
‘natural realisrn’, which attributes independent reality to
both mind and matter.

MATERIALISTIC THEORIES IN INDIAN Privosoray

In the Indian systems of Philosophy a persistent tendency
to recognise matter as an independent reality is not less
prominent. Some of the earliest Upanisads make mention
of thinkers who do not believe in the doctrines of the soul
and its continued existence.

CARVARKA SCHOOL

The (arvaka’s were certainly out-and-out materialists,
in asseriing, as theydid, that matter was thec only fundamental
reality.

SONYAVADA
Among the Buddhists, the Sanvavadin’s denied the
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reality of all things including matter. In criticism of this
nihilistic position, it is pointed out:-— ‘T T FITANT
wfag] ST WagisFIqRANAT T AFASTGIUH | TR
IS ! |

Some sort of reality is admitted and established by all
forms of knowledge; unless very cogent reasons are adduced,
extreme nihilism cannot be adopted as a philosophical
position.

YoGAgAra Sovripsism

The Buddhist Yogagara school accordingly reject the
Sianyavada or absolute nihilism. According to them,
however, Vijfidna or mental states are the only reality.
Qutside mind, there is nothing real. Matter according to
these subjective idealists is unreal. It is true that we talk
of extramental material things. This, however, does not
show that these material things have independent reality.
In our dreams, we see many material things, but these are
not real. Just as in our dreams, the things scen are creations
of our minds, the so-called material things of our experience
are really evolutions from our minds. The variety in the
outside material things is determined by Viasania or mental
tendencies left by the previous states of the mind. In criticis-
ing the above solipsistic contention, the Vedinta takes up
exactly the position of matural realism and says :— ‘Fra7a:
I995e8 | |

Things external to our mind cannot be said to be non-

existent as there is the perception of reality.

SARVASTIVADA

The analysis of experience would show that the object
of our experience is not felt to be identical with the experi-
ence itself. In the same manner, the analysis would f{urther
show that the difference of one object of our knowledge
from another is felt not to consist in the difference in cogni-
tion itself; objects are felt to be different because they are
felt to be different in themselves. The analogy of dreams
does not hold good in the case of the objects of our percep-
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tion. The objects of our dreams may be creatures of our
‘minds; ‘but the objects of our perception have a stability
peculiar to them; which shows that they have rcality
independent of our minds. Lastly Viasana is incapable of
generating the sense of variety of outside things unless
there be real things external to mind and there be real
variety in them. The Buddhist Sarvastivada school accord-
'ing]y admit the reality of external things and for the matter
of that, of matter.

MAYAvADa -

The Sankara school of the Vedanta deny the reality of
everything beside the Brahma, including matter. They
uphold the doctrine of the only one Real which is rigidly
self-identical. All the same, howewver, they have got to
explain the manifold of our experience. This manifold
they Jook upen as vnreal and its appearance as real they
attribute to Maya. It is to be noted that this May3d which
explains the manifold is conceived not to be absolutely
unreal. It is described as neither real nor unreal. This
shows how difficult it was for the Mayavada school to deny
‘the reality of the world of matter. The other schools of the
Vedanta, however, admit the reality of unconscious matter
either directly or indirectly. The Agit or the unconscious
manifold, according to the Viistadvaita school, for in-
stance, is real in itself and is not a creation of the Brahma,
~although closely connected with him. Sankara himself
upheld the doctrine of the practical reality of the material
manifold and vehemently defended it against the absolute
nihilism of the Buddhist Madhyamika school.

ReaLiTy oF MATTER ADMITTEED IN THE SAMKHYA-YOGA,
-THE NYAYA-VAISESIKA AND THE JAINA SYSTEMS

In Saxmkhya-Yoga again, we have the reality of the Sthila
Bhata’s or material elements and Tanmiatrd’s or subtler
matters, admitted in unequivocal terms and although the
reality thus attributed to matter is a derivative reality, its
-ultimate principle, the Pradhana is acknowledged as essen-
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tially unconscious and unpsychical. The position of the
Nyaya-VaiSesikain respect of matter is equally unambiguous.
Its Bhiita’s are material elements and although the Nyaya-
Vaisesika admits the agency of I$vara or a divine Demiurge,
the Paraminu’s or material atoms are said to be uncreate
and eternal. Finally, it seems that the Indian approach to
natural realism is almost complete in the Jaina philosophy
which does away with all theories of the Creator God and
maintains that our perception as a veracious guide and
reasoning as well convince us of the reality of maitter.

MATTER CALLED PUDGALA BY THE JAINAS

Matter is called Pudgala by the Jaina ph1losophers The
word occurs in some places of the orthodox and the Buddhis
writings as well, but there it means either soul or body.
Pudgala has thus a peculiar sense in the Jaina metaphysic.
Matter is said to be Pudgala because on account of combina-
tlon etc. it has sometimes its extent increased and on
account of separation etc. it has sometimes its extent
decreased.

Rzfevar (afadw: qiwg weATeiy qEuemEr @aras: Foy
qrweT  EfE 1 IRuETaE @

MATTER, HOW FAR SIMILAR TO AND DIFFERENT FROM OTHER
ReaLrs

As an unconscious substance, it is an Ajiva and is different
from the psychical principle and similar to the principles
of motion and rest, space and time. On the other hand,
matter is similar to the soul in this important respect that
hoth are conceived by the Jaina’s to be active principles
and to have forms while the other four substances are Nis-
kriya or inactive and Amirta or incorporcal reals. The
indivisible parts of Pudgala, like those of the soul, the space
and the principles of motion and rest, are all mixed up and
thus constitute one whole body. Matter is thus an Astikaya
and different from Kaila, the Anpu’s or the infinitesimal
parts of which are strictly discrete.
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MATTER, MOST IMPORTANT OF THE NON-PSYCHICAL
SuBsTANCES

In a sense, matter is the most important of all the non-
psychical principles, so far as the soul is concerned. The bond-
age of the psychical substance is caused by its contact with
matter and its dissociation from the latter is its emancipation.
The other four unconscious substances are absolutely passive
principles and as such, have no hand either in the matter
of its bondage or its emancipation. The unemancipated
soul has its being in Space, is helped by Dharma and
Adharma in its motion and rest and by Kala in its various
modifications. According to the Jaina’s, the emancipated
soul also has its being on the Siddha-§ila, a portion of Space
after all and the principles of Motion, Rest and Mutation
continue to be passively related to it even in its state of
emancipation. It is Pudgala which thus determines whether
the soul is in bondage or emancipated.

SUBSTANCE, ATTRIBUTES, MODES

A substance in Jaina philosophy has its Guna’s or dis-
tinguishing Attributes; and it is in continuous Modifications
which are called its Paryiya’s. The relation between a
substance and its attributes and the relation between a
substance and its successive modes have always been pro-
blems in philosophy. This is not the place to discuss the
various attempts on the part of thinkers to solve the pro-
blems from time to time. We simply mean to state here
that according to the Jaina’s, a substance is impossible
without its attributes and modes and the attributes and the
modes also are impossible without the substance which
underlies them.

o5org faqg e’ eafaeren @ gooar wfew 1921

= faor & qom qoifg =r faom o gwafziel

(r=faTerag)

ATTRIBUTES OF MATTER

The attributes of matter are touch, taste, smell and
colour @WH-(H-Tra-ANT=q: Y3@h: : as the author of the
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Tattvarthadhigama Satra says. Of these, touch is said
to be of eight kinds, soft {Mrdu), hard (Kathina), heavy
(Guru), light (Laghu), cold (Sita), hot (Usnpa), smooth
(Snigdha) and rough (Raksa). Taste is of five varieties: —
pungent (Tikta), sour (Katuka), acid {Amla), sweet
(Madhura), and astringent {Kagaya). Two kinds of smells
are recognised viz—fragrant (Surabhi) and bad {Asurabhi).
Hues are said to be of five kinds:—they are blue (Nila),
yellow (Pita), white (Sukla), black (Kysna) and red
(Lohita). Without entering into finer details, we may say
that the thinkers of the other schools as a rule, admitted
that the atiributes of colour, taste, smell and touch inhere
in matter. This doctrine seems to have been a very ancient
one and a common conception among the philosophers of
old.

ACCORDING TO THE JAINAS, SOUND IS NOT AN ATTRIBUTE
BUT A MODE OF MATTER

But what about Sound? The thinkers of the Nyaya and
the Vaidesika schools maintained, as we have already notic-
ed, that Sound is a quality, inherent in an invisible, all-
pervading substance, Akasa. The Jaina’s do not recognise
Akada as a material substance; nor do they look upon
Sound as a quality of matter. According to them, Sound
is a2 mode of matter; it is raatter itself modified in a certain
way.

Mones oF PuncaLra

With regard to the modes of Pudgala, the author of the
Pancasti-kaya-samaya-sira speaks of its four possible states
or conditions viz:—Skandha, Skandha-pradesa, Skandha-
deéa and Paramianu. The first is matter in its gross form,
material body having all the physical qualities without
exception, while the last is the primary atom. Skandha-
deéa is described as a part of Skandha and Skandha-pra-
deéa as an unseparated minuter part of Skandha-defa.
Thus while Skandha is a complete molecular constitution,
Skandha-desa and Skandha-prade$a are incomplete masses
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although both of them are aggregates of Paraminu’s.
According to some Jain, philosophers Skandha-desa should
be looked upon, not as a ‘half” but only as a ‘part’ of
the ‘Skandha’; the Skandha-pradeta, “not as 2a haif of the
Skandha-desa, but as an unseparated minutest part of the
Skandha. The Paramanu is the ultimately separated minutest
part of the ‘Pudgala’. Of the four modes of matter, just
described, Skandha and Paramanu are the most important,
for they exhibit matter in two of its extrcme forms. We
shall consider the nature of each of them and we take up
the last first viz,

MATTER IN ITS SUBTLE FORM

MATERIAL ELEMENTS

Farly philosophising began with a search for an ultimate
element or elements which would explain the gross modes
of matter of our sensuous experience. The ““chow’is a
part of the fourth book of the Chinese historical records,
the “Shoo king’” and in it a reference is made to a document
supposed to date from 20600 B.c. in which earth, water,
fire, metal and wood are described as the five elements.
We have already seen how with Thales water, with Anaxi-
menes air, with Heraclitus fire and with Empedocles
earth, water, air and fire were the elementary reals. Euro-
pean thinkers of the middle ages generally stuck to this Greek
docirine of elements, so much so, that when Parcelsus in
the sixtcenth century asserted that sideric salis, sulphur
and mercury werc the three elementary principles,
Boyle indignantly wrote: ‘‘Aristotle’s hypothesis had not
been called in question till in the last century Parcelsus
and a few other sooty empiricks ... having their cyes
darkened and their brains troubled with the smoke of
their furnaces, began to rail at the Peripatetick doctrine
which they were too illiterate to understand and to tell
the credulous world that they could see the three ingredi-
ents in mixed bodies, which, to gain themselves the repute
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of inventors, they endeavoured to disguise by calling them
instead of earth and fire and vapour, salt, sulphur and
mercury to which they gave the canting title of hypostatical
principles”.

ELeMeENTS IN INDIAN PHILOSOPHY

The orthodox schools of Indian Philosophy recognised
Ksiti, Ap, Tejas, Marut and Akaga, genrally translated as
earth, water, fire, air and ether as five Bhiita’s or ultimate
clements. The Buddhists denied the reality of Akasa. We
have already seen how according to the Buddhists, Akasa
was simply the absence of Avarana or resistance and no
positive substance. The Jainas are opposed to this view of
the Buddhists and contend that Aka$a is a substance. But
although the Jaina’s maintain that Akasa is 2 substance,
they are opposed to the view of the Vedic school that Akasa
is a form of matter. The four material Bhiita’s, admitted
by the Carvakas and the Buddhists are thus Ksiti, Ap, Tejas
and Marut. The Jainas call them Dhatus and look upon
them as modifications of Pudgala and not as ultimate matter-
stuff.

Itis needless to state that modern researches have establish-
ed that the so-called elements, recognised by the ancients
are really compounds and that there are about 64 elementary
or simple substances which cannot be further separated into
simpler clements. There is no gainsaying the fact that if the
ancicnts meant that earth, water, air, etc. were ultimately
simplc substances which composed the gross bodies of our
experience, then their docirine of clements must be con-
demned as wrong. The question is whether the Indian
doctrine of the Bhiita’s must share the same fate.

Inpiay ELEMENTS AND GREER ELEMENTS

We venture to think, however, that the Indian approach
to the problem of the composition of thingsis not exactly
the same as that of the ancient Greeks and other non-Indian
thinkers, ancient or modern and as such, the Indian doctrine
of theBhiita’s need not be identified with that of the elements.
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The non-Indian thinkers with the power of analysis that
was then at their command saw that all the gross material
objects of their experience were either the four substances
of earth, air, water and fire or thelr combinations or trans-
formations. Accordirgly they arrived at the conclusion that
these were the uitimate and primary elements. The Chinese
saw that wood and mctalic objects could not be accounted
for by earth, water, ctc. and therefore they admitted the
elementality of wood and metal too. By confining their
attention to the ingredients that made up the gross material
objects of experience, the early Greeks took up a scientific
stand and in a manner prepared the way for the present
day science of chemistry. Later researches have no doubt
shown that what they thought to be elements were really
compounds which were constituted of simpler substances;
but the aim of the present day chemistry is still the same as’
that of the ancient Greeks viz: to find out the clementary
substances that combine to make a gross body. The Indian
mode of starting, however, was different. The Indians also
began with the gross objects of experience. They saw that
these objects were objects of four or five modes of sensuons
experience, visual, tactual, olfactory, tasting and auditory,.
in accordance with the sense-organs of the eye, the ear etc.
The gross material objects of sense-experience have the qua-
lities of touch, taste, colour, smell and sound. It was taken
for granted that the gross material objects of sensious
experience were made up of simple substances. It seems to
us that the problem with the ancient Indian was not so much
to find out the elements as to determine what should be
the nature of those elements in order that they may be
competent to explain the gross material objects, as we have
them in our sensuous experience. The Prthvi of the Indians
as an clemental substance is not a bit of earth, as earth was
with the ancient non-Indian thinkers; it is said to have
the attribute of Smell. Similarly, the Ap of the Indians is
not a quantity of gross matter, it is what accounts for the
Rasa or Taste. In the same way, Tejas is not fire but is
what lies at the root of our sensations of Colour. Marut
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of the Indians is not gross air but is the material background
of our tactile sensibility. And lastly, Akasa conceived as 2
material Bhiita is not even ether, a gross substance after all
in an extremely fine form but is what makes possible our
sensations of sound.

' BuOTAS ARE NOT BITS OF GROS§ MATTER

The Guna’s or the atiributes, posscssed by the Bhiia’s,
really imply that they lie implicit in the latter; in other
words, the Bhiita’s are conceived as ultimate substancces
which evolve or give rise to the various qualitative
phenomena, e.g. colour, taste, etc. which are associated
with the gross objects of our experience. The Bhita’s of
Indian philosophy thus are not gross substances of matter
in finer forms, as with the Greeks but are substances.
which are infinitely more subtle than the elements of the
non-Indian thinkers and which may as well be looked upon
as almost immaterial, being the barest background of the
matcrial qualities of colour, smell etc. that are met with in
the gross bodies.

" BUT ARE BACKGROUNDS OR POSSIBILITIES OF SENSE-
PERCEPTIONS

It may be urged against us that our above contention is un-
warranted. The Indian Bhiita’s have been definitely said
to be possessed of the atiributes of colour, taste, etc. This
clearly shows that the Indian conception of Prthvi is that it
is a smelling substance, that of Ap is thatitisa liquid subs-
tance and so on. It would thus appear that if the elements
of the Grecks were gross matters in their finer forms, the
Indian Bhiita’s also were no less so, the gross scnsible qua-
lities of colour etc. being atiributed to them. We venture
to submit that this objection is founded on a misconception
of the nature of inherence of qualities in a substance. It
is true that if the material quality of colour, for instance, be
found in an explicit form in a thing, the thing is bound to
be gross. But the qualities of a substance may not always
be explicit in it. Even then, the Indian thinkers do as a
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matter of fact attribute those qualities to the substance.
We shall have occasion hereafter to refer to Vatsiyana’s con-
ception of 2 mode of Tejas which has neither the brilliance
nor the heat of fire explicit in it (JFTFASTETAISTEL).
According to the Naiyayika’s, sound is a quality of Akasa
which is one all—pervasive substance. Yet, sound is neither
everywhere nor always heard. We have alrcady rcferred
to the Jaina reply to the objection to the docirine of the
substantiality of Aloka. We have seen how the objectors
contended that in Aloka, admiitedly there was no ohject,
so that the question of giving space to objects which is the
attribute of Space, cannot arise in the case of Aloka, a part
of real space after all. We have seen how the Jaina philoso-
phers defended the substantiality of the Aloka by pointing
out that although the attribute of giving space to objects
was not explicit in the Aloka, it was nevertheless implicit
in it. Again, as will be seen hereafter, according to the
Jaina’s, the liberated soul rests in perfect peace, far away
at the top of the universe and is not affected by nor affects
the course of the rmundane spheres. It has no nced of
exercising nor ever exercises any power which thus lies in-
choate and unused byit. Yet, Ananta-virya or infinite power
is said to be one of the Ananta-gatustaya’s or four infinite
attributes of a liberated soul. It thus appears to us that the
Indian thinkers attribute a guality to a substance, although
the former is not explicit in it. The Bhiita’s are substances
in subtlest forms; the material qualitics, attributed to
them are not cxplicit in them; they are described in terms
of those material qualitics because they are their backgrounds.
They are not thus bits of gross matter but only potencies,
almost immaterial in character,

Thus if the non-Indian standpoint with respect to the
elements was empiric, that of the Indian philosophers was
clearly metaphysical. The former consisted in finding
out, if possible, the ultimate simple substances; the latter
wanted to show what must be the nature of the elements,
whatever they may be-—in order that the sensuous qualities
of the gross matters of our experience may be explained.



Maiter 125

»~

The Greek and the Non-Indian theories of clements were
wrong, in as much as what they considered to be elements
were found to be compound substances. The Indian theory,
on the other hand, we venture to think, cannot be taken
exception to. Its Bhita’s are only the potential substances
which form the basis of all material objects having sensuous
qualities. The Bhiita’s are thus the potential backgrounds
or basal possibilities of the sensuous gualities in the gross
material matters. As such, they are the ultimate material
reals, infinitely simpler than the elements and bereft of all
traces of grossness, the very last meta-empirical bases of
all things material.

RESEARCHES TOWARDS REDUCING DIVERSE ELEMENTS TO ONE
ULTIMATE MATTER-STUFF

Recent spectroscopic observations have led the scientists to
surmise that at least some of the elements may be further
decomposed. This means that those elements may not be
the simple substances which we think them to be but are com-
pounds of simpler bodics. Indeed the idea is getting widely
prevalent in the scientists’ world that although we have not
~ yet succeeded in decomposing them, most of what we call
elements may be compounds and that all matter may
ultimately be of onc kind only. Thales, Heraclitus and
Anaximenes attempted, as we have seen, to reduce all matter
to one elemental substance but their elements were too gross
to be such ultimate principles. The possibility of reducing
all material substances into one clement was foreseen by
Aristotle who called this ultimate principle Materia Prima.
Boyle also had some idea of “but one universal matter of
things”. It is interesting to trace a similar tcndency to
minimise the distinctive characters of the Bhiita’s in some
of the schools of Indian philosophy. The Carvika’s appear
to have upheld the doctrine of absolute discretencss of each
of the four elements. The Nyiaya-Vaidesika of course up-
holds the theory of five independent elements. But the diffe-
rence between the Bhiita’s is to some extent mitigated when
it is said that Prthvi has the four attributes of smell, taste,
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colour and touch, Ap, those of taste, colour and touch,
Tejas, those of colour and touch and Vayu that of touch:
(3-1-62-63 Nyaya Satra’s). The Buddhists, itis true, attribut-
ed a distinct characteristic to each of the four Bhuita’s viz . —
Khara i.e. roughness or solidity to Prthvi, Sneha or liquid-
ness to Ap, Uspa or heat to Agni and Irana or movement
to Vayu.
qhreafeaeama:  SIEAGICHTRTATAn | FRTFISA )

onn 2.2.18. Vedinta Siira.

But the passages from the Buddhist texts which we have
quoted in our discourse on Space go to show that there is
at least a relationship of dependance among the four cle-
ments. As a matter of fact, the Buddhist position on this
point is exactly similar to that of the Nyaya-Vaisesika, as
will appear from Ramanuja’s comment on the Vedanta
Satra, referred to above. ¥ T 70T EIIETIEPTHEaWTET:
gifrar: GIFA: STCE-TIREANAT AT STETR ST AR
TR TR AT

The Vedanta goes a step further and brings Akasa also
within the scope of assimilation. According to it, sound is
the attribute of Akasa, sound and touch are the attributes
of Vayu; sound, touch and colour, of Tejas; sound, touch,
colour and taste, of Ap; and these four with smell are the
properties of Prthvi. The Vedanta takes the final step in the
assimilation of elements, when it says that Vayu comes out
of Akasa, Tejas out of Vayu, Ap out of Tejas and Prihvi
out of Ap. The S8amkhya philosophy attributes one parti-
cular quality to one particular Bhitta e.g. sound to Akada,
touch to Vayu, colour to Tejas, taste to Ap and smell to
Prthvi. But the mutual independence of the Bhata's is
nullified when it is said that the five Tanmatras or subtle
.causes of the Bhita’s evolve from the unitary principle of
Ahankara. It seems to us that the Samhkhya theory of
evolution gives us an insight into the nature of the ultimate
material principle as conceived by the Indians. The gross
bodics evolve from the fine bodies or Bhiita’s, these from
subtler principles, the Tanmatras. Underlying the Tan-
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‘mitrd’s is the Ahankira which evolves from the Mahat,
which again arises from the most ultimate, the primary
Real, the Pradhana. The Pradhana has been described as
the Samyavastha or the state of equilibrium of the ultimate
material Guna’s. This equilibrium or homogeneity of
absolutely indistinguishable material forces becomes un-
~stable and tends towards heterogeneity, which is the Mahat
in its material aspect. This heterogeneity of contending
forces again, is not absolute but in its turn it tends towards
a unification or concentration which is the Ahankéara, con-
sidered from the materialistic standpoint. Ahankira or
the unitary principle in which the germs of multiplicity are
held together, gives rise to the five Tanmitras or subtlest
bases of grossness, which in their turn develop the Bhitas
or the subtle material elements. This shows how the ulti-
mate material principle, as conceived by the Indian thinkers
is infinitely subtler than the elements, recognised by the
present day scientists.

Jama Tueory ofF Pubcapa, ONe ULTiMATE MATTER
We have seen already how according to the Jaina's,
" touch, taste, smell and colour are the properties of matter.
Although they say that colour is the distinctive attribute of
the Dhatu, Tejas, smell of Prthvi, taste of Ap and touch of
Viyu, it will be seen that the Jaina’s deny the qualitative
difference among the atoms which are the “Dhatu-¢atuska-
karapam” argagsssixas,  or the causal bases of the
four elements. It seems to me that Sarhkara’s criticism
.of the theory ¥% &9 I i.c. each of the four kinds
-of elemental atoms has all the four attributes, really refers
to the doctrine of the Jaina’s. It follows that the primary
matter, according to the Jaina’s is but of one kind which
consists in a potentiality to develop the qualities in the gross
material bodies of our experience’.

1 The author of the Prameya-kamalamartanda distinetly says:~—
7 @ w1 qieAmFeaeaddd QT aEeE e
agifg—surizma Fi; aformny aPacagr gliaenteag)
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TreEORY OF CONTINUCOUS MATTER

The above contention of ours that while the ancient
Greck doctrine of matter cannot be reconciled with the
results of modern researches, the Indian theory is not shaken
by them, will find further support from a consideration of
the nature of atoms. The atomic theory, as is well known,
is based on the assumption that if we go on subdividing
and analysing a gross material body, we shall atlast come
across infinitesimally small particles of matter which cannot
be further subdivided and which are strictly discrete and
separate from each other. These ultimate irreducible
matter-stufis are atoms. There have been some thinkers
both in ancient and modern times who have not admitted
the doctrine of atoms as indivisible reals constituting matter.
To the opponents of the atomic theory, matter is continuous.
Anaxagoras, for instance, maintained that there was no
vacuum in space, that it was a complete plenum filled with
matter which was a totally continuous substance. Descartes
who denied the reality of atoms and who was on this point
followed by Spinoza, contended that extension was the
attribute of matter, so that matier was really an extended
substance and extension was really being filled by matter
in all its parts. In recent times, we have got the theory
of matter of Helmholiz, who maintains that it 1s an incom-
pressible and homogeneous perfect fluid which is continuous,.
so much so that it is devoid of all viscosity.

Artomic THEORY

A question of somewhat similar nature seems to have been
agitated in ancient India. The controversies centred round
the problem whcther matter was infinitely divisible. The
Nyaya-VaiSesika philosophers, the Sarvastivading of the
Buddhist Vaibhasika and Sadirantika schools as well as the
Jaina’s maintained the doctrine of the real existence of the
Paramanu’s or atoms. According to them, the process of
subdividing matter cannot go on infinttely., They contended
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that this Anavastha or infinite regression must be made to
end somewhere; for otherwise a mustard seed and the
Sumeru mountain both of which were premised to be in-
finitely divisible, would be of the samc mass and density.
At a certain stage then, we are bound to have the aioms
which are reals and which are the last limits to the process
of analysis of matter. On the other hand, there were some
thinkers of the Buddhist school who denied the reality of
atoms and contended that the process of analysis and sub-
division of a gross material substance would at last bring us
face to face with the Siinya i.e. the absolute void or nothing.
The Vedinta school, on the contrary, rejected this nihilistic
position but at the same time criticised the theory of atoms.
Samkara, for instance, takes up for consideration the
Vaitesika contention that the atoms are the ultimate sub-
stances which have no parts and as such, they are neither
gencrated nor destroyed. The Vaisesika view is based on the
assumption that things come into existence when ther parts
are united, and arc destroyed when their parts are separat-
ed. Samkara points out that origination does not neces-
sarily consist in a joining together of parts nor annihilation,
in their separation. Ice and curd, for instance, are formed
out of water and milk although no new parts or substances
arc added to them. Similarly, on the application of fire,
butter and gold are destroyed (i.e. their hardness is anni-
hilated) although there is no question of separation of parts
here. Annihilation, according to Sarikara, is thus not a mere
sundering of parts but a return to the causal state ‘Karana-
bhavapatti’, as he calls it. Origination similarly, is not a
joining together of parts but a development or evolution
from the causal substance. The Vaidesika’s admit, for
instance, the cternal existence of an infinite number of
Parthiva Paramanu’s or earth-atoms. Sarhkara points out
that these atoms are admittedly of one and the same
class. This shows that a still more elemental substance
Prthvi, transcending these atoms underlies them, which
is their Karana or causal basis. We may therefore very well
conceive of the origination as well as the decay of atoms,
9
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in as much as when they evolve out of their elemental cause,
they may be said to originate and when they rcturn to it,
they are annihilated. The Vedinta philosophers thus
deny the elemental existence of material atoms. Matter,
if it is real, is not atomic, it is one continuous whole. The
doctrine of Maya conccived as an all-pervasive cosmic
principic as well as the Vedantic theory of Akasa as the
first material element out of which come the other clements
and which actnally permeates all matcrial substance, cer-
tainly point to a doctrine of material continuity and not to
that of an infinite number of sell-centred atomic reals.

SAmkHYA TaEORY OF CONTINUOUS MATTER

The Samkhya conception of Prakrti also as the one ulii-
mate cosmic matcrial principle unmistakably lends support
to the theory of real matter as a continuous substance.
In fact the author of the Samkhya Siitra’s criticises the atomic
theory by saying that the atoms cannot be the basic reality
as they are limited in extent, ‘qixfegasas 7 &1, AT 1
(3¢ fawareara: ) thereby implying that real matter is one
continuous and all-pervasive substance.

Greek Atomic THEORY

On the other hand, the atomic theory also has had its
prominent supporters from ancient times and is generally
accepted by the present-day physicists. Inspite of the fact
that the science of hydrostatics may be built upon the
hypotheses of a continucus fluid, it may safely be said that
the physical sciences in gencral and the science of chemisiry
in particular, are based upon the assumption of the rcal
existence of atoms. The theory of atoms was propounded
by the early Greeks obviously in opposition to the
abstract monism of the Eleatic school. “Lcucippus’, says
Aristotle, ‘‘thought he had a theory which was in har-
mony with sense-perception and did not do away with
coming into being and passing away nor motion nor the
multiplicity of things. ... He said that what is rcal
is, strictly speaking, an absolute plenum but the plenum
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is not one. On the contrary there are an infinite number of
them and they are invisible owing to the smallness of their
bulk. They are in perpetual motion and by their coming
together, they cffect coming into being and by thcir sepa-
ration, passing away’’. The cssentials of the Greek atomic
theory were thus three viz:—(1) There are an infinite
number of smallest possible maiter-stuff, called atoms which
are absolutely hard and impenetrable, each occupying a
definite space; (2) Gross bodies are made up of these atoms,
which being in perpetual motion come in contact with and
impinge themselves on one another; (3) All qualitative
differences in gross bodies are explained by the differences
in the arrangement, size, form and situation of their con-
stiluent atoms; in other words, all qualitative differences
in the material things are reduced to quantitative ones
in the atomns.

BoscoviTca’s THEORY OF ATOMS

As in the case of elements, the Greek theory of atoms has
undergone considerable modifications in the hands of the
modern scientists, so much so, that it has changed beyond
recognition, if not altogether given up. Even thosc modern
thinkers who adhere to the Democritian theory of space-
filling atom reject the doctrine of its indivisibility and con-
tend that an atom comprises within it matter which is
ideally infinitely divisible but the parts of which have in
fact never been nor can be scparated from each other.
Others have questioned the space-filling character of the
atoms. Leucippus, as we have said above “‘thought that he
had a theory which was in harmony with sense-percep-
‘tion”’. But does scnse-perception tell us that matter is an
extended substance, filling a definite position of space? 1
hold a book in my hand and try to press it. What I actually
feel then is not that the book is an extended substance but
is that I am pressing and acting upon the book which in
its turn is equally pressing and reacting upon my hand.
In other words, what ‘I’ perceive then is only a pressure
and pressure is only a force. Qur ideas of extension are
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later developments from this primary experience of force.
Accordingly Boscovitch rejected the Greek theory of atoms
being extended substances and held in consistency with
what our sense-perceptions give us, that atoms are only
centres of force. They are no doubt in spacc but they need
not be conccived as space-filling substances, They may be
said to have a mass; but, for this they need not occupy space;
for the purpose of their mass, it is enough that they are endow-
ed with inertia. According to Boscovitch, then, atoms are
gecometrical centres of force in space, having no extension,

J. G, Maxwerr’s CriTicisM

With all this, however, Boscovitch attributes a peculiar
force of repulsion to the atoms, whercby one atom when
brought into apparent contact with another repels it ab-
solutely; so that it is impossible for two atoms to coincide
or occupy one and the same place. Thus although the theory
of Boscoviich divests the atom of the attribute of impene-
trability, he seems to introduce the very same character-
istic by the back door. There is no doubt that we must
endow the atom with the power of repulsion along with one
of attraction. To say this, however, is very different from
laying it down as a universal law that the power of repulsion
is ultimate and absolute in an atom whereby it repels ano-
ther atom without limit whenever the distance between the
two diminishes without limit, making it impossible for the
two to coincide in any circumstances whatsoever. Referring
to this part of Boscovitch’s theory, J. G. Maxwell says:—
“But this seems to be an unwarrantable concession to
the vulgar opinion that two bodies cannot co-exist in the
same place. This opinion is deduced from our experience
of the behaviour of bodies of sensible sizc but we have no
experimcntal evidence that two atoms may not sometimes
coincide. For instance, if oxygen and hydrogen combine
to form water, we have no experimental evidence that the
molecule of oxygen is not in the very same place with the
two molecules of hydrogen. Many persons canot get rid
of the opinion that all matter is extended in length, breadth
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and depth. This is a prejudice of the same kind with the
last arising from our expericnce of bodies consisting of
immense multitudes of atoms”. Extension and impenetra-
bility are thus not the essential atiributes of the ultimate
atom, as conceived by the Greeks and all ideas of definite
boundaries to it must be abandoned.

VaiesikA THEORY OF ANU, Dvyanuka, TRYANUKA,
CATURANURA, ETC.

We are definitely of the opinion that the Indian theory
of atoms is essentially different from the Greek and is nearer
to the modern scientific conception. According to the
Vaisesika’s the Tryanuka’s or the Caturanuka’s i.e. com-
binations of one dyad with one atom or combinations of
two dyads are practically the last limits to grossness. They
are said to be Mahat i.e. gross; Dirghatva, however, is ano-
ther characteristic, attributed to them, which makes them
vesemblc the geometrical lines which have length butno
breadth. It is said that the Dvyanuka’s or dyads which
form their constituents have a mass (Parimana) which is
not only different from that of the Tryanuka’s and Catu-
ranuka’s in quantity but also in kind. The mass or Pari-
mana of a Dvyanuka is called Hrasva and Anu. lis mass
is not only subtler than that of a triad but is said to be
of a totally different sort. Taking the geometrical analogy
again, we may say that while a triad is a gcometrical line,
a dyad is only a geomctrical point which has existence but
no magnitude. Paramanus are the ultimate atoms of the
Vaidesika’s. The Parimana or mass of these atoms is called
Parimandalya, which in its turn is said to be different in
kind from the Hrasvatva and Agnuiva, the quantitative
aspects of the dyads. This Parimandalya or mass of the
ultimate atom is manifestly devoid of cxtension and in a
sense, more immaterial than matcrial.

AN AToM wiTH THE JAINA'S IS LIKE A MaTHEMATICAL
PoixT
Coming to the Jaina theory of atom, we find the anthor
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of the Pancgasti-kdya-samaya-sira describing it as Nanava-
kdso-na-Sdavakase. The atom is spatial as well as non-spatial.
It is spatial because it has its existence and activities in
points of space. Lest this should mean that the atom is
therefore a substance having extensions in length, breadth
and depth in space, care is taken in the next breath in des-
cribmg it as non-spatial. The atom of the Jaina’s is thus

more like a mathematical point than an extended minute
particle of the Greeks.

IMPENETRABILITY OF Artoms CRITICISED

With respect to the doctrine of the impenctrability of
atoms also, we find that the Indian theory is far in advance
~of the Greek theory. We have already said that the Vai-
bhastka and the Sautrantika schools of the Buddhist philo-
sophy admitted the reality of material atoms. Their atomic
theory, however, was subjected to unrelenting criticism by
the Sanyavadins and the Vijfianavadins, the nihilist and
the subjective idealist sections of the Buddhist thinkers.
Vasubandhu in his Vimidati-karika, for instance, contends

‘GTHT FAAX AR IO §EIAT T

On account of the possibility of its simultaneous contact

with six other atoms, an atom must be said to have six parts.
Sarkara also raises the same objection against the atomic
theory, when hec says:— gzwmmi afcfegwcars maway &
yTeRt 7w 47 qrEgfiead: ST o) aransarivamai o
The objection may be explained in the following way.
A gross material object which can be perceived is said to be
made up of atoms. But are the atoms ultimate substances,
the further subdivision of which is impossible? This
cannot be. The combination of the atoms with one atom
means that from the north, the south, the east, the west
the up and the down i.e., from the six {or more) directions.
of the given atom, six {or more) other atoms come and get
themsclves combined with it. What does this combination
imply? The combination means that the given atom with
which the six {or more) other atoms are combined hassix
or {more) parts in the six (or more) directions, with which
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six (or more) parts, the six (or more) combining atoms come
in contact. Vasubandhu and Sarnkara contend that thereby
an atom must be held to have parts; and that if it has parts,
it cannot be the ultimate substance; for, a part is concelv-
ably sub-divisiblc into further parts and so on. This objee-
tion to the atomic theory will be considered later on. Here
" it is soflicient to state that both the Madhyamika and
the Vijianavada schools of Buddhism contended that the
process of analysis of matter would at last bring us face to
face, not with atoms or ultimatc reals but with void or
absolute nothingness. The Indian upholders of the atomic
theory rcfused to subscribe to this doctrine on the ground
that it deprives the world of matter of all positive reality
and leads to the view of the outside world as based on and
consisting in nothingness. Accordingly they maintain that
atoms are the ultimate recals and constitutc the ultimate
bases of the material world.

CrrrieisM ApprLies To THE Case oF THE GREEK THEORY
OF ATOoMS

Whether the Vaibhiasika and the Sautrdntika thinkers
actually held that the atoms were hard and impenctrable
matter-stuffs is doubtful. But though we arc thus not in a
position to decide how far Vasubandhu’s criticism of their
atomic theory is justifiable, it is manifest that it can be
applied with considerable force against the Greek theory
of atoms. The Greek atom was only 2 hard material par-
ticle with which other such particies could be combined;
this shows, it must have parts, however impenctrable it was
conceived to be. As a matter of fact, what was considered
to be an ultimate atom has becen successfully bombarded
by present day scicntists and shown to be a conglomerate
of minuter stuffs. It cannot be said that the samc fate
awaits the I[ndian atom. For, it is infinitely subtler than the
Greek atom, the electron, the proton, the aeon and so on.
According to the Nyiya and the Vaifesika thinkers, the
Paraminu is Niravayava i.e. absolutely devoid of paris,
a barest material existence point. With all the powers and
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contrivances of modern science, such an almost immaterial
point is manifestly indivisible. The abstract character of
the Indian atom will be further clear from the Nyaya reply
to the objection grounded on the Akasa-vyatibheda plea.
It is said that the Nyaya theory of Akasa as a substance
which pervades all things cannot be reconciled with the
theory of atoms. It is pointed out that if Akasa does not
permeate the inside of an atom, its all-pervasive character
becomes impossible; on the other hand, if it be held to per-
meate the inside of an atom, the atom cannot be said to be
the ultimate plenum. It would be said that this objection
would be valid and unanswerable if the atoms be held to be

impenetrable substances. But the Naiyayika’s steer clear
- of it by saying that the question of permeation of the interior
of atoms by Akisa does not arise, as the atoms have neither
an intcrior nor any exterior. A compound product alone
has an interior which is covered by an exterior and as the
atom is not a compound product but a simple self-existent
external real, it has no interior or exterior.

e fges MAasaeq FIONATAAR FE JEATA N ¥IRIRO)
(Fawg)

What else, then, can the Indian atom which has neither an
inside nor an outside, nor any parts at all, be but the bare
mathematical point although material in character?

JaINA DEFENCE OF THE Atomtc THEORY

The Jaina philosophers refer exactly to the same abstract
character of the atom by saying that it has neither an Adi
i.e. beginning nor any Madhya i.c. middle nor any Antai.e.
end. Yet it cannot be looked upon as a non-existent product
of imagination. Try, as we may, we can never fix upon
anything like the beginning or the middle or the end of
consciousness; yct, consciousness is an admitted reality. In
the same way, an atom is a real, although wc cannot speak
of any forepart, middle part or the hind part of it®.

! The author of the Rijavartika says:—

‘srifenemasaramraraiata 9 fasred

Indeed, the repudiation of the atomic character of impenctrability is unmis-
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It is ncedless to add that this Jaina theory goes directly
against the Greek theory of impenetrablc atoms and is the
nearest approach to the modern position that an atom is a
geometrical point of force to which cxtension and impene-
trability are inapplicable.

COMBINATION OF ATOMS

The next question that arises in connection with the doc-
trine of atoms, is: How do the atoms combine with one ano-
ther in order to form gross materials? We have seen that
the theory of the Greek materialists was that the atoms were
in perpetual motion and that *‘by their coming together
they effect coming into being and by their separation,
passing away”’. Although the #present day mechanical
theory also in its extreme form contends that the world is
the outcome of the combinations of material atoms, it
tries iis best to eliminate from it the element of blind chance
as much as possible. Even In ancient times nccessity was
felt for not leaving every thing to atoms and their motion.
Anaxagoras, for instance, introduced Nous, a sort of intelli-

kable in the Jaina philosophy. Itissaid that Pudgala can have numerable and
innumerable Pradeda’s or minute parts as well as an infinitc number of them.
Now, it is an admitted fact in the Jaina metaphysics that Lokakasa or occupied
space is limited and that Pudgala is found within it only, How can infinite

parts of matter be contained within finite Space? ‘3?&" Wﬁ'ﬁ?ﬂ' @Eﬁ:
Fasasesen wreaifazor fafy o

To this objection, the anthor of the Rajavirtika replies:— dW fa

w7 gew  qicmmnrEngRemea . aeawaed g
geraryT qfoar | o E oSSRl Aot
FEMEAATTR TR GIAATEIRT a7 hHiendAd  ARASTAFT-
qiagema A fags

The objection is not valid, Why? Because stuffs in the subtle state can coin-
cide with one anather. An infinite number of subtle atoms stay in one and the
same point of space. These have such an irresistible capability of ceincidence
that it is never impessible for an infinite number of them to stay in ene and the
the samc point of space.
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gent world-principle which brought about the ordered
universe. We find thc ground work of modern theistic
theorics consisting in the hypothesis of a world-creator
and world-governor in the Anaxagorcan doctrine of Nous.
But this is clearly a step beyond the bounds of strict mecha-
nical materialism. The outlock of Stoic philosophy was no.
doubt pantheistic and according to it the world-reason was
at the basis of the cosmic system. Nevertheless the Stoics
tried their best to adhere to the materialistic doctrine as
much as possible. The world-reason of theirs was conceived
as a warm, vital breath permeating all things matcrial and
constituting thejr immanent moving principle. These
atiempts at eliminating chance from the world system,
consisted however in introducing a principle, foreign to the
elementary atoms. Empedocles, on the other hand, attri-
buted love and hate 1o the elemenis themselves whercby
their combinations and decompositions were determined.
Epicurus similarly adhered to the moving atoms themselves
and for the purposc of accounting for their combintions
without a reference to chance, he ascribed to them a capa-
city for zoluntary deviation from the direct linc of their
movements. [tis obvious that attribution of 2 sort of menta-
lity to the atoms would not be acceptable to a materialist.
Bergman cxplained combinations of atoms by what he called
their elective attractions. This elective attraction presupposes.
the law of ‘chemical affinity’, in accordance with which the
ultimate particles of an element unite with those with which.
they have affinity. This again implies that elements having
not the chemical affinity would not combine. Thus the
old Democritian theory of the moving atoms being combined
by chance is considerably meodified, if not replaced by the:
modern doctrine of atoms having the forces of attraction:
and repulsion inherent in them, by mecans of which they
combine with or repel onc another according to definite
and well-established laws.

ATOoMS ARE ACTIVE
The Indian theory of atoms likc the Greek onc ascribes
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power of motion or activity to the atoms. In the Svetasvatara
Upanisad, we meet with the passage :—IeaTg¥al wufq graqd
FraiyHy FAaA 89 T EECIECCERRI T L SR ELE]
Udayana says that thc expression ‘Patatra’ there refers to
atoms which are so called because they arc in motion.

Y f winhoar oacxeauRRTaR=AIT |

The Jainas in the same way distingaish Pudgala from the
other non-psychical substances, such as space, time and the
principles of motion and rest, which are passive and des-
cribe it as Sakriya or active. But in the matter of the com-
bination of atoms, the Indian philosophers eliminate the
element of chance as much as possible.

COMBINATION OF ATOMS

Indian schools of philosophy are as a rule anthropocen-
tric, rather psycho-centric in their outlook. What arc other
than the conscious principle. i.e. the material scrics are
conceived as so constituted as to be either the conscious
prineiple’s objccts or means of enjoyment and experience.
The Nyaya-Vaiscsika holds that the creation of the world
and for the maiter of that, the combination of the self-
existent and cternal atoms is effected by the I$vara in order
that the souls may have the objects and the mcans of their
experience and enjoyment. The Creator again in his act
of creation does not act in an arbitrary way; he shapes the
worldly series out of the atoms in accordance with the
Adrsta of the conscious sclves i.e. in a manner that one
might reap what he had sown. The Creator’s powcr over
the atoms, again, is not absolute. They are not only self-
existent uncreates but in the maticr of their combination
they have laws of their own. Their combination is possible
only when there are what arc called Sneha and Dravatva
in them. The word, Sneha ordinarily means attachment or
stickiness and the word Dravatva means ordinarily liquidness.
In the casec of the combination of the supersenucus atoms,
Sneha and Dravatva cannot cvidently be taken in their
popular sense. May we not be justified in thinking that
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Sneha and Dravatva as conditions of atomic combination
mean only that it is affinity and attraction which join the
clemental corpuscles?

THE JalNA THEORY OF AToMIic COMBINATION

The Jaina philosophy does not see the necessity of a world-
creator. According to it, atoms combine without the inter-
ventlon of a God. This, however does not mecan that the
world is the result of 2 fortuitous combination of atoms, a
combination purely due to chance. The Jaina’s believe
neither in the creation nor in the destruction of the world
at particular points of time. According to them, thc cos-
mic course is beginningless and endless. Matter is eternal
but in its unmodified essence, it docs never exist.
Gross matter on decomposition terminates in atoms and
atoms in thcir turn are forming or are capable of forming
gross things; matter Is continually going through modes
after modes, so that in the casc of the Jaina’s the question
of matter remaining permancntly either as atomic or as
gross docs not arise’.

I Thisisthe reason why the author of the Raja-Vartika refusesto regard atoms
either as uncaused cause or as eternal. It is gencrally assumed that because on
ultimate decomposition, we come to atoms which are not further divisible,
we must treat them as ‘Parama-Karanam’ or ultimate i.e, uncaused causc,
‘Nitya' or eternal Le. indestructible, Even the author of the Pancasti-kiya-

samaya-sira describes atoms as ‘@oglg @I WY a4y & fgemwr
qIATY & gq3n )’

That which Is the Anta or terminating point in the process of decomposition
of gross things is the ultimate atom which is eternal,

Akalanka Deva, on the contrary, conrtends Lhat “ﬂ‘tur?ﬁ EF{?E?}&IEI-
gferartars’ Fafs=ag sEa)’

To say that the atom is the Antya Karana or ultimate cause is not quite
correct; because in same respects, it also is 2 Karya i.¢. has its cause,

Atoms are comc across only when gross things are decomposed,
WER: IMMRC ) FarGIaTaga |
so that in some sense atoms also have their cause.

faa zfa wmwm ergfraimtera
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ATOMS ARE NOT ETERNAL AGCORDING TO THE JAINA’S

That is to say, we cannot spcak of atsms as eternally re-
maining in sclf-identity; where by the operation of the laws of
chemical synthesis, atoms combine and form a gross thing,
they can well be said to have lost their nature and been
replaced by other reals. What coatinues is the material
essence underlying them and atoms are only passing phases
of matter. The Jaina’s accordingly maintain that atoms are
no more ultimate and eternal than the grosser compounds.
The latter arc being constantly decomposed into the former
and the former arc constantly being turned into the latter.
All that we can say is that matter in its essence is eternal
and indestructible of which the atomic and the gross arc the
two changcable aspects or modifications.

Born Aroms aAND GROSSER BODIES ARE PassiNg PHAsEs OF
MarTER

This peculiar standpoint of the Jaina's regarding the
atoms Aced not be brushed aside summarily. For the doc-
trine that it is the atoms that existed from the beginningless
time and that thereafter at a certain point of time, the
molecular bodies began to be formed out of them, is after
all an assumption. It may as well be said that it is the
elemental molecules that have existed at all times and that
atoms come out only on their decomposition. ‘“The for-
mation of the molecule”, says Maxwell, “is thercfore an
event not belonging to that order of nature under which
we live. It is ar operation of a kind which is not, so far as
we are aware, going on earth or in the sun or the stars,
either now or since those bodies began to be formed. It
must be referred to the epoch, not of the formation of the
earth or of the solar system, but of the establishment of the
existing order of nature and till not only these worlds and sys-
terns but the very order of nature itselfis dissolved we have no
reason to expect the occurrence of any operation of a similar

To say that the alom is eternal is also unreasonable, because on
account of the operation of the forces of Sneha ete, its non-cternality
becomes evident.
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kind”’. Our observation and scientific experience yield only
this that matter is capable of modifications. These modi-
fications consist in combinations of atoms, their decomposi-
tions and again in fresh combinations and so on. These
combinations are notdue to the interventions of the Creator
nor are left to pure chance. Modifications of matter are
strictly determined by the conditions and circumstances,
then prevailing. There arc the infinite number of souls in
the world in various stages of developments; there are the
principles of motion and rest; there is space in which ali
substances are contained; there is time, the principle of
continuous mutation; there arc the innumerable material
forces. All these are realities in every moment and the modi-
fication of a material phenomena of a given moment is
determined by these factors. ‘@ gFTorwaeagicea? auaret-
faaritaende Pramme Srg-{aq ... .-
as Ratnaprabhagarya says.

CoMBINATION OF ATOoMs, DEPENDENT BOTH ON INTERNAL
aNDp ExteErvar CAUSEs

As regards the manner of atomic combination, the Jaina’s
maintain that this is due to the operation of two forces,
qualities or Gunas, as they call them, of Sncha and Riksa.
According to the Greek materialists’ conception, atoms
combined when per chance they happened to come in contact
with each other. Combination was thus left to pure chance,
an external blind agency after all. We have already referred
to the theory of elective attraction of Bergman. Lavoisier
and others improved upon this theory and established that
combination cammot be said to be due simply to the fact
that one factor elected to attract another. The combination
of the two constituents in a compound is dependent on
their mass, so that the mutnal attraction of the two com-
bining substances was governed by the same law by which
the planatory bodies attract each other. Thus the combina-
tion of one atom with another must be said to be due to
both external and internal factors i.c. forces both outside
and inherent in the combining particles. This law seems
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to have been recognised by the Jaina thinkers who pointed
out that Sncha and Ruksa, the two forces operating in the
matter of combination of atoms with all their various modes
and manncrs of operation were dependent on causes both
external and inhereni in the nature of the atoms.
ATFFIFIFRMAA, T guaarania | and feaatfagamy
wAATE Ted T sgdigma |

SNEHA AND DravaTva: SNIGDHA AND ROksa

Like the Nyaya-VaiSesika expressions, Sneha and Dra-
vatva the Jaina Snigdba and Ruaksa also cannot be taken
in their literal and popular sense. It is only safe to assume
that they signify only the grounds or forces which account
for the combination of atoms. The Jaina's maintain that
an atom with the minimum degree of Snigdha or Riksa
cannot combine with another; that atoms with equal degree
of either Snigdha or Riksa cannot combine with others of
their own or of the opposite state; that, in order that an atom
may unite with another there should be a difference of two
degrees of Snigdha or Riksa between them. All these
assertions of the Jaina physicists, we confess, are unintelli.
gible. At the same time, it is possible to trace in them a
vaguc conception of the important law of chemical combina-
tion of elements. Dalton discovered that the atoms of one
element which combine with those of another element bear
a weight which is different from that of the other. These
respective weights of the two combining atoms are de-
‘finite and their ratios can be denoted by numbers. In a
similar way Gay Lussac demonstrated that a definite zolume
of oxygen combined with exactly twice its bulk of hydrogen
and pointed out that there 15 a definite relation between the
volumes of two combining gases and also between their total
volume in the combined and in the uncombincd conditfions.
1t is thus established that there are laws governing com-
binations of atoms. Molecules of a given element consist
of similar {Sadra, as the Jaina’s call them) atoms while
those of compounds are conglomerates of dissimilar atoms;
-but the proportions in weight and volume in which the
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elements unite together are definite and constant. As we
have said already, the early Greek physicists were ignorant
of these laws of atomic combinations but in the mysterious
Jaina doctrines of the Snigdha and Riksa, there seems to be
a vague recognition of them.

Nature OF AToMIC COMBINATION

The ncxt gquestion that arises in connection with the
combination of atoms is in respect of the nature of combina-
tion itself. What is meant by saying that one atom has com-
bined with another? The early Greck Materialists, as we
have seen, maintained that the atoms, hard particles as
they were, simply impinged themselves upon one anothes.
The doctrine of impenetrability of atoms has been exploded
and as Maxwell points out, the atoms may coincide. It is
also to be noted that if atoms be the hard, space-filling
substances of Dcmocritus, they become unfitted for the
construction of perfcct geometrical forms so that the Greek
theory of atoms may be said to have failed to explain atomic
combination. Boscovitch, on the other hand, endowcd
atoms with an ultimate force of repulsion. Two atoms said
to come in contact with each other, do not actually do so.
All that is meant is that as they are being brought closer
and closer, a distance is at last rcached at which the mutual
repulsion becomes so great that their absolute coincidence
cannot be effected by any amount of force. The combination
of atoms, forming an extended thing thus does not mean
their actual contact, it is really action at a distance, although
to all intents and purposes, the atoms may be said to have
come in contact and combined with each other.

VaiBEASiKA IJOCTRINES

In India, the Vaibhasika’s of the Buddhist school main-
tained that atoms have Sarmyoga i.e. are actually combined,
when they form a gross body. There was, however, a
dificrence of opinions among thcm as regards the nature of
this combination. Bhadanta Subha Gupta is said to have
held that there was an actual uniting together or mixing
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up of the combining atoms. Other thinkers of the Vai-
bhasika school maintained that although the atoms com-
bined to form a gross body, there remained always an
intervening space bctween them. Yet a third view among
some of the Vaibhasika philosophers was that atoms
when combining came in closest contact with each other,
" so that no space intervened between them. The first of these
views is represented in modern times by the school of
Maxwell while the second and the third are implied
in the theory of Boscovitch.

VasUBANDHU’S (CRITICISM
The first of the above Vaibhiasika doctrines of com-
bination is criticised by Vasubandhu:—
‘qovii  gETARTeaTa, favs: GyReiatAE: v

If the six combining ateoms coincide with each other, the
result is nothing other than an atom.
That is to say, Vasubandhu peints out that if the atoms are
Niravayava having like geometrical points positions but no
magnitude, any number of them by combining with each
other would fail to produce a gross thing having magnitude.
'The second view is criticised on the ground.

‘zazerat fg oY foedr @ 3 79 WA’
If the two atoms continue to remain two independent
atoms by having an intervening space between them,
how can we say that they are combined?

Vasubandhu’s criticism of the third theory of the
Vaibhisika’s has already been stated:—

‘gEHT FATE AV, GLRATAE qSAATN

If a combination of six atoms coming from six dircctions
be possible with one particular atom, then the latier
must be held to have six parts (epon which the former
six get themselves impinged).
The atoms, however, are premised to be absolutely simple
and to have no parts. The Soinyavdda and the Vijilana-
vada sections of the Buddhist school end their criticism of
10



146 Reals in the Jaina Metaphysics

the Vaibhasika and the Sautrantika theories of atomic
combination by saying:—
FeaTy, %Fafwmr el Aife qea |
(aaFT—gaeaadar)

DOCTRINE OF PRATIGHATA

It must be admitted that the above criticisms of the theo-
ries of atomic combination have considcrable force. It is
still a problem how the atoms, supersensuous mathematical
centres of force, having no magnitude as they are conceived
to be, can by their combination give rise to extended
bodies. To explain extension, somc Indian philosophers
said that the atoms alleged to have combined, do not really
unite but approach one another as much as possible. In
other words, the combination of atoms docs not mean their
actual Sariyoga but their Pratighata. The word Prati-
ghata sounds like Boscovitch’s ultimate force of repulsion
inherent in an atom which prevenis two atoms attracting
each other from coinciding with each other. It is doubt-
ful if the theory of Pratighata would fully account for our
ideas of combination of atoms. Mere approaching cach
other or staying side by side, of the atoms would not explain
our experience of the oncness and the grossness of amaterial
body. It appears that the Vaibhasika’s did not admit any
assimilating principle in the atoms, so that a gross body in
accordance with their theorics, was after all a loose conglo-
mcrate of independent atoms and not the unitary whole
of our experience. Italso appears that they failed to cxplain
how the atoms, absolutely insensible substances as they
were, could give rise to a sensible body having a mass or
density. U'nity and massiveness of a gross material body of
our scnsuous experience remain apparently unexplained
by the Vaibhasika’s. An aggregate of independent particles
is not one unitary whole; nor can an infinite number of
absolutely insensible particles by their addition preduce
a scnsible gross body. Are we then to submit to the con-
clusion of scme of the Buddhist thinkers:— & = wra) a37gq%

ad & exeafy feyar | st @gaarerd (asafa ey’
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Each of the atoms is independent; it is impossible for
them to really combine with each other; our imagina-
tion only presents them as combined.

Nyava-Varesika CrrTicisM

The philosophers of the Nyaya-Vaifesika school opposed
the above Buddhistic doctrine. According to them, the object
of our perception is a real unitary and massive whole and
not a matter of imagination. The combination of atoms
is not a mere Pratighata and Pratyasatti or approach to
cach other short of coalescence. It is a real combination,
called Samgraha, a mode of Samyoga. This Sayhgraha
or real combination which is more than Pratighata, is
effected by Sneha and Dravatva, the forces working at
and for atomic combination. As the author of the Upas-
kira to the Vaifesika Sdtra’s says:—

‘gugr fg edggacadiia: gavriaaa:y’

ATOMS HAVE NO PARTS—NIRAVAYAVA

This Samgraha prescnts the atoms as combined, so much
so, that if one part of the thing constituted by the combined
atoms be held (Dharana) or drawn (Akarsana), the whole
of it and not some of the atoms only, is held and drawn.
As regards the Buddhistic objection that all Sarhyoga or
contact implies parts in the united objects, so that in the
case of two combining atoms we are to admit parts in the
atoms, the Nyaya-VaiSesika reply is that it cannot apply
in the case of the atoms which are Niravayava or absolutely
devoid of parts. We can say that one atom combines with
two other atoms on two sides of it; the former may intervene
between the two and may prevent the latter from coming
into contact with each other. But this does not mean that
the atom must have parts. All these are possible for a
Niravayava atom, only if it be held to have the power of
touching i.c. the capacity to combine. As Vatsdyana
saysi— ‘TqFATOE  TFUAAIREL AR, wEEmE q
siccercicl
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We are always to remember that an atom is absolutely
simple, Niravayava. A gross or Sivayava substance when
combining with another may be supposed to have parts
of it combined with the parts of the other. But in the case
of the combination of simple substances, this supposition
would be wrong. Simple substances combine because they
have the capacity to combine. In this connection the Nyaya
thinkers point out that Sarhyoga does not neccssarily imply
that ihe things in contact with each other must have parts.
In the case of our perception, we talk of a contact between
the soul and the mind, none of which has any parts. It is
true that atoms combining with a particular given atom
come from different directions of it and that thereby the given
atom appears as if it has parts in its different directions.
This is, however, a mere supposition, an imaginary con-
ception helpful to our understanding of atomic combina-
tion. It is called ‘Bhagabhakt’’, a false idea that therc are
parts where in reality there are no parts. The real state of
affairs however is that an atom is absolutely Niravayava,
that its combination with another is due to its inherent
capacity to combine and that the phenomena of atomic
combination does not necessitate the supposition that atoms
are constituted of parts.

Nvyava TaeEORY OF COMBINATION OF ATOMS

The Naiyiyika’s point out that although the atoms are
insensible, it is possible for their combination to produce a
massive thing. The Vaibhisika's held out that our experi-
ence of massiveness or Mahatva is based on a comparative
estimate. One atom may be insensible; a combination of two
atoms also may be insensible but a combination of many
more atoms will give us the perception of a massive thing.
- Massiveness according to them does not pertain to the
nature of the thing. We call a certain thing massive, as
opposed to an insensuous substance because the former
is found to have greater quantitative stuff than the latter.
Mahatva or massiveness is thus different from Anutva or
atomicness only in degree or quantity—not in kind and the
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experience of the former is based on Atisaya-jiiana or a
comparative estimate of quantities. As we have already
seen, according to the Nyaya-Vaifesika the Parimandalya
or the Parim3na of an atom is different {rom Mahatva or
the massiveness of a gross thing not only in quantity but
also in quality and kind. The massiveness in a gross matter
is somcthing essentially and qualitatively different from
atomic quantity. The experience of massiveness is thus
not the result of Atisaya-jfiana or comparison of quanti-
ties of a gross thing and the atomie matter but is a new and
qualitatively different one altogether.

PERCEPTION OF THE WHOLE

Regarding our cxperience of the oneness in the gross
thing the Vaibhisika’s contend that itis but the perception
of the atomic aggregate. Although the atoms constituting
a gross thing are many in number their ‘Samasti’ or aggre-
gation appcars to us as one undivided whole. The Nyiya
contention on the contrary is that our perception of oncness
also is a unique expericnce and is different from the experi-
ence of an aggregate of discrete parts.

Unigue SENSATION OF EXTENSITY OR VOLUMINOUSNESS

In modern psychology, we find similar doctrines con-
cerning matters of perception. Our pcrception of an ex-
tended thing consists in our apprehension of discrete but
co-existing points having certain quasi-distance between
them. But in our perception of the thing, this is net all.
We have a peculiar feeling of the undivided wholeness of
the thing undcr obscrvation. This sensation of the thing as
onc whole is different from its expericnce as an extended
substance having distinguishable dimensions and appear-
ing as a continuous, co-¢xistent manifold of positions.
Some have called the former, a fecling of ‘voluminousness’
or ‘massiveness’. To distinguish this sense-experience of
one whole from our perception of extension, fames and
Ward have called the former ‘extensity’ or ‘extensiveness’.
Herbert Spencer contended that this fecling of massiveness



150 Reals in the Faina Metaphysics

is but a developed form of our sensation of co-cxistent space-
points. In a way, then, Spencer attempted to get extensity
out of extension and his theory is comparablc to the Vai-
bhisika doctrine that our experience of the oneness and the
wholeness of a thing is due to our perception of the aggre-
gated atoms constituiing it. Ward, on the contrary main-
tains that “‘the feeling of crude extensity” ‘‘discernible
in each and every scnsation is an original one”. “We do
not first cxperience’”’, says he, “‘a succession of touches or of
retinal excitations by means of movements and then when
these impressions are simultancously presented, regard
them as extensiveness, but before and apart from movement,
altogether, we experience that massiveness or extensity
" of impressions in which movements enable us to find posi-
tions’’. The thcory of Ward is thus similar to the theory
of the Nydya-Vaifesika regarding the originality and the
unigucness of our experience of Ekatva and Mahatva in a
gross thing constituted of discretc atoms.

AVAYAVA AND AVAYAVI _

The Nyaya-VaiSesika explains this unique experience
by their doctrine of Avayava. They call atoms Avayava's
and point out that although atoms constituting a gross thing
are many in numbcer and magnitudeless points in them-
sclves they when combined give rise to altogether different
characteristics, Vijitiya, as they call them, viz. of mas-
sivencss and oneness. Thus when we say that we per-
ceive a gross thing, we do not perceive the atoms, nor a
mere arithmetical sum-total of them. We perceive then
an altogether ncw thing, called Avayavi by them which is a
strictly one whole substance. This Avayavi is an indivi-
sible whole which with 1ts wholeness is present in every part
of the thing under observation, so that the perception
of a part of the thing gives an immecdiate impression of the
thing in its totality. This is in consistency with the posi-
tion of natural realism taken by the Nyadya-Vaisesika
according to which our percepts have a corresponding
counterpart outside us, so that our experience of oneness
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and wholencss must have a real Avayavi as its objective
background.

Jamva Treory oF REaL COMBINATION OF ATOMS

The Jaina’s do not bclicve in the real cxistence of the
Avayavi in the way in which it is done by the Nyaya-Vaisc-
sika. All the samc, however, they reject the Buddhist
objections to the real existence of the atoms on the ground
© of impossibility of their combination. The Jaina’s assert
that atoms really exist and they combine. The atomic
combination is a real combination and not a mere asso-
ciation. It is due to the two forces of assimilation inherent
in atoms viz: Snigdha and Riksa. 2w feanremat{rasaar
ARSI |
"They point out that our experience of a thing is that of it
as a connccted whole; unless there is real and esscntial
conncction among the constituent parts of it, such an ex-
‘perience is impossible. If the constituents were not really
connccted, they would have been perceived as disconnected

discretes. ‘grarqrarag aar fafrese: scfepara: T v

The constitueénts are perceived as rvelated; they are not
perceived as unrelated; why should we then imagine them
as unrelated?

‘f T GrER T THT SIEHHITETaGSAYas]  FeTAr o

If the atoms be held to be mutually unrelated practical
functioning would be impossible. No one would think of
the possibility of holding or ‘collecting water unless the
‘constituents of water would enter into real combinations
~with each other and form a measurable quantity.

s Prriaia SOATRASH AT TSAIT oS
‘Trormleargads: | | GEnSIdAEERaEFEdd R

Sraraataar e )

If the combination of the parts were not real, it would
"be impossiblc to draw ‘the other part of a rope or stick
by pulling one part of it.
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The Jaina’s point out that the Buddhists conceive of two
modes of combination only Tafeqqr and umam+ ; that
is, the Buddhists think that a substance combining with
another must cither lose itself in the latter or come in
partial or apparent contact with it. But other kinds of
combination are possible, in which the two combining
substances may preserve their underlying basis and yet
evolve characteristics which are new in some respects.
Water and barley, for instance, may be combined; in the
combination neither barley nor watcr loses itself; yet from
their combination, a new compound comes into existence
which is neither barley nor water. This is a mede of com-
bination in which each particle of one of the combining
substances permeates or mixes itself with a particle of the
other substance. Another mode of combination is that
in which all the particles of one of the combining susbtances
do not combine with those of the other, in which there is
but partial contact, but out of which, all the same a new
thing cmerges. An instance of such a combination in grosser
matters would be the cleanching of fingers. In cleanching,
the fingers do not wholly touch cach other; yet what results
from cleanching is a fist,—a new phenomenon, in some
respects differcnt from the fingers. With regard to the former
mode of combination, the Buddhist objection ‘fqesisopwm:
w11 * has obviously no application. Regarding the latter mode
of combination, the Buddhists, as we have seen, point
out that it involves diffcrentiation within the atom. The
Jaina’s reply to this by saying that if the differentiation
means a differentiation in the nature of the atom, the ob-
jection is harmless, in as much as it is admitied that an
atom has the capacity in combining with various other
atoms, coming from various directions of it. If, however
by differentiation the Buddbhists mean that an atom Is to
have parts, the objection is unfounded; because it is the
uliimate and simple stuff devoid of any parts'.

* As the author of the Prameya-Kamala-Martanda points cut:—

‘Y9 PG TIETTy T, TEATOIE aQisAiRas:
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COMBINATION OF ATOMS ACCORDING TO THE JAINA’S

In short, the Jaina position is that atomic combination is
real; it is due io thc capacity inherent in the atom; com-
bination does not imply that an atom has parts; the result
of combination of atoms is that although the same under-
lying substancc continucs and persists in the atoms and
their eompound, the latler presents characteristics which
are in somc respects different from those of its constituents.

NATURE OF AToMs

The above brings us to a consideration of the last peint
in the Greek theory of atoms. We have seen that the school
-of Democritus and Leucippus reduced all qualitative differ-
ences in the material things to quantitative ones in the atoms.
‘The position of the present day physicists continues to be
essentially the same. It is maintained that the qualities
and characteristics that are met with in the gross material
things of our experiencé arc explained by the ultimate atoms
and their positions and functionings. Colour, for instance,
is no attribute inherent in matter. Its scnsation is due to
wave-lengths and modes, manners and intensitics of retinal
-excitations, caused by them. Physical sciences of today,
have demonstrated how our sensations are caused by matters
in motion or different collections of them. This, however,
docs not mean that bare abstract matter bercit of all capa-
cities and attributes is alone sufficient to explain the varied
scnsations. The sensation of taste, for instance, is different
from the sensation of colour. What is this difference due
to? The position of natural rcalism which is taken by the
physicists precludes them from making any relerence to
the idealistic standpoint according to which the cognising
subject has a hand in the shaping of the sensation. We are
thus to seek the explapation either in the external stimuli
.causing thc excitation of the scnsc-organs or the sense-

TeTamisEgardl ar @) aft @aarel 9 sEEgeeaat &
fafmamrepafegaEaoia  @RETITET @EEr @NT O9E-
G938 | FAFAGE AT AVAY VT ARRAATITAE A
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organs excited by the stimuli. But both the stimuli and the
receiving organs. are matter or modes of matter. It is thus
matter in which we are to find out the grounds for our
different sensations.

QUESTION Is METAPHYSICAL

This, however, does not mean that the atoms or ultimate
stuffs of matter must be invested with the explicit charac-
teristics of gross material substances. In other words, the
metaphysical necessity of supposing matter to be the grounds
of our varied sensations does not imply that the atoms them-
selves are to be of actual colours, tastes, or smells. It means.
that for the purposes of our scnsations, it is not -enocugh,
that there be material atoms endowed with simple inertia,
and certain powers of attraction and repulsion but that
they should be the ultimate grounds of our varicd sensations.
The question is not one for the physical sciences which are
perfectly - justified in demonstrating how or under what
conditions e.g. in what modes of mattcr or their functionings .
the different sensations arise.. It is metaphysical, in as much
as it enquires what should be the nature of matter in order
that it may be the grounds of our sensations.’ -

In our consideration of the nature of elements, we saw
that the Indian standpoint was metaphysical. The attri-
bution of Riipa and Sparfa, for instance, to the element,
Tejas, did not mean that this ultimate element or the ele-
mental atoms were actually hot and brilliant substances.
There we referred to the view of Viaisayana that there
may be Tejas in which - Rapa and - Sparsa were not
explicit (WFgugeueeaiswcaa:). It appears that when
Indian philosophers ecndowed the elements and the
elemental atoms with attributes, found in gross sensuous.
matters, all that they meant was that it is in the elemental
matter that we are to find the grounds of our different
sensations.

AL i

SENSE ATTRIBUTES AND THE, MATERIAL ELEMENTS -
The sense-atiributes of Ripa eic. attributed to the pri-



Matier i55

mordial Bhiita’s and atoms by the Buddhists did not signify
the material qualities as we find them in the gross matters.
‘Those attributes when applied to the ultimate elements
were described as ¥F gagTEd: i.e. barest capacities or
potentialitics.

~ The fact that by attributing colour, taste, cic. to the
elements or the elemental atoms, the Indian philosophers
did not mean that these were actually coloured or tasteful
substances likc those gross articles of our tasie or vision,
will be further evident from the Jaina view about the nature

of the Pudgala’.

In A SENSE, THE. ‘SECONDARY’ (QUALITIES ARE AS GOOD AS A
‘PRIMARY’ QUALITIES
The ground of the varieties of our sensations are to be sought
for in ultimate matter. This does not mean that the ultimate
atoms themsclves are actually coloured or tasteful; they
have the capacities to develop the sensuous characteristics
in gross matters, An eminent science scholar of the present
day secems to admit this, when he said: ““All this shows
‘that there is something, whatever it may be, in the objects
themselves, representative of sensations and a realist is Ted
to think that the so-called sccondary qualities of Locke are
just as primary as-any other. (“‘Review of Philosophy and
Religion”, Vol. 1I, No. I; “Modern Concepts of Matter’’,

p- 24).

I Brahma-deva presents this m,atter__extremely well, when he says—

qarfy  aasTAAEARRAgEERITagesy  SENEEEIw,  qar
TGN AHGIEHAIRT 79T T LFTEHEaTH-
fag Nawea Sgeaadited, 699 FERIETEMES - eTi-
e ez waT <enfeegoe  FREaTmeEl  aniEg-
STHEREE  gdl  ferweRa i gl ®aTa-
TYETTTAREET

The substance of the above is as follows. If we compare the nature of the sonl
with that of matter, we find that just as the four infinities of Apprchension,
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Aroms Have NO QUALITATIVE OR QUANTITATIVE DIFFER-
ENCE IN THEM

There is another point regarding the Paramanu which
we want to notice very bricfly before we finish our consi-
deration of the nature of an atom. Pudgala has been des-
cribed by the Jaina’s as characterised by touch, taste, smell
and colour. The Paraminu as the ultimate stuff of the
Pudgala must accordingly be thought of as a potentiality
which makes those sconsuous phenomena explicit m the
Skandha, a material mass. Now, touch has been said to be
of eight kinds, taste, of five, smell, of two and colour, of five
varicties. Of the eight kinds of touch smooth and rough,
heavy and light are obviously met only in the gross bodies
and cannot be associated with atoms. The Jaina philoso-
phers, however, maintain that one atom has a simple taste,
colour and smell and only a pair of compalible touches.
Are we then to suppose that atoms are of different kinds,
rather of diffcrent stuffs, so that some are red colour atoms,
some blue colour atoms, some cold touch atoms, some hot
touch atoms, some acid taste atoms, some sweet taste atoms,
some fragrant smell atoms, some loathsome smcll atoms and
soon? We think, the fundamental doctrine of the Paramanu,
as enunciated by the Jaina’s would not permit the recog-
nition of any such gualitative differences in the atoms.  Atoms
in themselves are all strictly similar to each other, not only
quantitatively but also qualitatively. This mcans that all
the varicties of touch, iwo kinds of smell, five modes of

Cognition, Joy and Power are inherent in every soul, the four attributes of
Ceolour, Taste, Smell and Touch are inherent in cvery matter. Tn & pure soul,
unaffected by matter, the four aforesaid psychical characteristics are Atindriva
i.c. independent of the sense-operations. In the same way, in pure atomic
matter, the four material attributes are Atindriya i.c. lie as implicic capacities,
In a soul which is in bendage to Karma on zecount of Raga oc Dvesa i.e.
atiazchment and envy, the psychical attribuies of knowledge etc. hecome impure
i, blurred and limited, In the same way, whea the atom's because of the ope-
rations of the forces of Snigdha and Raksa undergo combinations into dyads
-ete. their attributes of colour cte, become impure i.c. become of the nature
of the atiributes ol gross sensuous things, The implications of the above
almost classical uticrances of the commentator of Dravya-Sarigraha are
unmistakable,
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taste and five kinds of colour are implicit in each and cvery
atom. Every atom is capable of producing any colour, any
taste, any smell and any touch. What then is mcant when
the Paramanu is said to be of only one single taste, colour
etc.? We think, herc the nature of Paramanu is considercd
with reference to its corresponding gross material
mass. A Skandha or a molecular mass, as every one knows,
can have only one tastc, it cannot have all the five tastes
at one and thc samc time. So, as regards smell, it is either
agreeable or disagrccable, cannot be both. Similarly, with
regard to colour, it is cither red, or yellow, or of any other
colour and cannot be of more than one colour at one and
the same time. And lastly, as regards touch, a material
gross thing can have two i.e. a pair of such touches as hot
and hard and so on and not all the eight kinds of touch all
at once. Lt appears that when the atom is said to be of ane
taste cte. ¢te., all that is meant is that so far and so long as
you consider thc characteristics of a particular Skandha,
you must attribute the same gualities 1o its constituent
atoms. Thereby, however, the capacity of an atom to deve-
lop diffcrent characteristics in different Skandha’s under
diffcrent circumstances is not denicd. When we have a
particular Skandha, manifesting particular characteris-
tics, we are to attribute only those particular characteris-
tics to ite constituent Paramanu’s; this does not mean tnat
those Paraminu’s can on no account cvolve dafferent
characteristics, Whilc commenting on the doctrine that a
Paramanu has a single taste, colour etc. Professor Chakra-
varty says, ‘“This description would naturally introduce
qualitative diffcrence among atoms and yet according
to the author there can be no qualitative differcnce among
atoms as thcy arc identical material units”. He stops
abruptly, creating an impression that we ar¢ here face to
face with a manifest contradiction in the Jaina theory, a
riddle which it is impossible to explain. The contradiction,
we think, would disappear if we remember that an atom is
said to be of one colour, one taste etc. only in reference to the
gross thing of which it is a constituent part. A Paramagu
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in itscif has a potentiality for any of the sense-phenomena.
“Thus in the technical terms of the Jaina epistemology,
we may say that from the viewpoint of their Dravya or
essential substance, all the atoms are similar and there is no
qualitative difference among them but that from the view-
point of the Parayaya’s or modifications of that Dravya,
an atom has only one taste, one smell etc., so that there is
to be admitted a qualitative diffcrence among the atoms'.

IMpORTANCE OF ATOMS

We thus draw our discourse on Paramiann’s or atoms to
a close. These arc in a sense most important of the non-
psychical substances. According to the Jaina’s, it is the
Paramanu which by its motion from one space point to the
immediate ncxt determines the minutest instant of time;
in other words, an instant or the shortest point or period
of Kala corresponds to the motion of a Paramanu from the
spatial point occupied by it to the immediate ncxt. A Para-
manu is thus the measure gf time. The quantity or densily
{Dravya) of a material mass as wcll as the extent of space
(Ksetra) oceupied by it, depend obviously on the Parama-
pu’s, the constitutive elements of the mass. The temporal
order (Kala) of the mass also is dependent on the Para-
manuw’s. And finally, the Paramanu’s through their aggre-
gation and disintcgration determine the varied modi-
fications {Bhava) of a material substance. Ior those reasons,

*'While expounding the above vicw of ours, we arc not unmindful of what
Akalanka statcs in this connection, “The Paramanu’’, says he, *is to be known
as of one taste, one smell, Why? Because it has no varied parts”. He argues
that while a peacock, as a gross thing, may have different colours, you cannot
attribute more than one colour to the atom. Closcly vicwed, the assuriion of
Akalanka does not go against what we havestated. When he saysthata peacock
has varied colours, all that he means is that the different parts of a peacock’s
body have different colours. We agree with Akalankain admitting thata parti-
cular colour, and no other colour, is to be attributed to these atoms which
constitute that part of the peacock’s body which bears that particular colour.
But this does not mean that they arc never capable of producing any other
colour., Akalatka must have meant that when those atoms combined to make
that particular part of the peacock’s body, they developed only that one single
colour, the capacity for producing other colours being allowed to remain
-dormant, rather, in abeyance, in them, for the time being.
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aParamanu is looked upon as a ““Pavihatiid” of ““Sarhkha” i.c.
determinant of the number or quantity of a material mass.

MATTER IN ITS GROSS FORM

‘Matier inits gross form is called Skandha. 1t is a complete
molecular constitution. In a Skandha, we have the material
qualities of touch, taste, odour and colour, in their explicit
manifestation”,

COMBINATION, MODES OF
We may, however, consider here some of the gross modes
of matter, as stated by the Jaina’s. '

f Ttis defined as “Sayala Samattham’ (Sakala-8amasta) il.e. a complete
molecule, Such a molecular body is said to be capable of existing in any of
the six forms.

i. Badara-badara, a solid thing. Under this class, come those substances
which we ordinarily cail solid and hard.

2. Bidara—a liquid thing. The characteristic of such a substance e.g. water,
is that its parts hecome combined as soon as they are separated.

3. Siksma--badara,~-a substance, appearing as solid. Instances of such a
sushstznce arc darkness, lightning, shadow,—a mass of which can neither be
broken nor separated nor caught hold of.

4. Badara-siksma,—a small particle, capable of being perceived. A substance
nnder this class is very minute, although it is perceptible by the senses of touch,
taste, smell and hearing.

5. Siaksma,—a particle so small as to be imperceptible, Karma-pudgala
is a substance of this nature which is so minute as to be superscnsuous.

6. Shksma-Soksma,——an extremely .small particle. Such a substance is
minuter than even the Karma-pudgala. It is Skandha all the same and may
be an aggregate made up of two Paramianu’s only.

“The six forms of melecular aggregates”, says Kunda Kundiciryya, *are
Earth, Water, Shadow, the objects of the four senses, Karma and Molecules
beyond Karma”. Obviously, thislist is only iliustrative and not a complete one.
Bandha or combination, for instance, is a mode of matter according to the
Jaina's which does not find its place in the above list. The author of Dravya-
Sathgraha mentions the following modes of matter,—

T2 gl ggal 9 gETaSaaTan |
ISAETEARIEAT PHoLATd  ISHAT W
LE (=7 99g:)
Sound, combination, minute, gross, shape, separation, darkness, shadow,

lustre and heat are modes of material susbsiance.
Even this classification bardly gives 2 complete list of gross matters.
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Combination : Combination is of two kinds. Thesc are
respectively the Prayogika i.e. caused by the effort of Jiva or
Soul and the Vaisrasika i.e. not caused by the cffort of Jiva
{Soul). The former is of two kinds viz. the combination of
two unconscious substances and the combination of living
substance with non-living substance. The latter, the Jiva-
jiva Visaya-bandha is cither due to Karma or to No-
Karma. The Bandha duc to Karma is of cight modes in
accordance with the eight kinds of Karma. Combination
due to No-Karma is of five forms viz:—the Alapana {e.g.
the tying of a chain to a cart), the Alepana (e.g. painting
a wall), the Sarhdlesa (c.g. joining, two pieccs of wood, as the
carpenter does), the Sarira (e.g. the union of limbs in a body)
and the Sariri (e.g. the union of two different bodies).
The Vaisrasika Bandha may be either bcginningless as
in the case of the parts of Akdfa, Dharma and Adharma
which are attached to one anothcr or may have a
beginning as in the case of the union of colours in a
rainbow.

Minute, Gross, Shape, Separation, Heat and Lustre . As has been
pointed out before, these are also modifications of matter
according to the Jaina’s. Of these, Shape or Sarhsthina
is of two forms in as much as it may be stablc and definable
e.g. the shape of a trlangular or a circular thing or it may
be unstable as the shape of cloud. Bheda or separation may
be of six kinds viz:—(1) Utkdra (separation by sawing),
(2) Cirna (separation by grinding), (3) Khanda (separation
by breaking into parts), (4) Carnika (separation by win-
nowing etc.), (5) Pratara (scparation by cutting into slices}
and (6) Anucatana (separation as In the case of sparks, flying
from a mass of burning iron). Heat or Atapa is that caused
by such things as sun’s rays etc. while Lustre or Udyota
is light without heat as in thc casc of the moon’s rays.
Stksma or minute and Sthila or gross are relative terms.
Atoms are the last limits to minuteness. Hence minuieness
is either Antya or terminal as in the case of atoms or Apek-
sika or relative. In the case of grossness also, we have the
Antya or terminal which is attributed to the cosmic system
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as a whole and the Apeksika due to the various degrees of
grossness found in molecular bodies.

DarkxNEss oR SpHabow: MmAmsa View: NvyAva-
Varfesika ViEw: Jamnva View

Darkness and Shadow: According to the Mimérhsa school
of thinkers darkncss and shadow are substances. Their
reason is that these phenomena are found to have motions.
When a man gocs, his shadow goes with him. Similarly,
shadow and darkness arc found to be in different places
at different times. This shows that they have motions and
all moving phenomena are substances. The philosophers
of the Nyaya-VaiSesika school are opposed to the Mimarhsa
contention. According to them, shadow and darkness are
but Abh#va’s or non-existence of light. Where light atoms
are obstructed or prevented from entcring, there we have
their non-existences. The obstruction of some of the light
atoms leaves shadow, while that of a considerable number
of these causes darkness. The alleged motions of shadow
and darkness are not their motions but are series of obstruc-
tions, caused to light-atoms. On the other hand, according
to the Jaina’s, darkness and shadow are forms of matter i.e,
material masses and not negations of light. In criticising the
the Nyaya position, Ratnaprabhi¢arya argues in the follow-
ing way:—

RATNAPRABHACARYA'S ARGUMENTS

“Darkness and shadow are perceived with the eyes in
the same way as light, so that if the latter be held to be a
substance, there seems to be no reason why the former are to
be but negations. Inference also dees not support the nega-
tive vicw ol darkness and shadow. For, what is the reason
or mark (Hetu) for such a conclusion? Is it because those
are perceived to be different from substances? This is not.
the case, however; for, darkness and shadow are as much
positive perceptions as a pitcher etc. Had they been but
negations, we could not have such positive perceptions
with regard to them but have only negative apprehensions

11
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sach as, ‘here theve is no pitcher’, etc. In the same way,
the reason for the negative view of darkness and shadow
cannot bc put in this way, ‘because these are due to causes
which are diffcrent from those that produce a substance’.
An cffect, according to the Nyaya position is due to
‘intimate’ (Samavayi), ‘non-intimate’ (Asamavayi) and
‘immediate’ {nimitta) pre-conditions. The Jaina thinkers
object to this vicw of causation. Even admitting the Nyaya
theory of causalion, thc ncgative view of darkness and
shadow is hardly justifiable. (If you ask} What is the
cause of darkness?—{we¢ may similarly ask) what do you
say about the cause of light? (If you say that the causes
of light are the molecules of light) (we may say, that the
causes of darkness are) the molecules of darkness and sha-
dow. Thirdly, the reason for the negative view of darkness
and shadow cannot be sald to be ‘becausc darkness and
shadow bccome apparent when light is said to be non-
existent’. For, it cannot be said to be a gencral rule that
“anything appearing when any other thing disappears must
be an unsubstantial ncgation of the latier. It may also be
pointed out that a similar line of argument would prove that
light is but the necgation of darkness. Light appears when
darkness disappears. If it be contended that light has the
positive atiribute of heat it may bc said that darkness also
has the positive atiribute of coolness. How then can it be
said that darkness is but the negation of light? The fourth
argument in support of the negative view of darkness is
thus cxpressed by Samkara and Nyayabhusana. The condi-
tions that are rcquisite for the perception of light are found
to bec requisite also for the perception of darkness; hence
the former is a substance whilc the latter is its unsubstantial
negation. The Jaina thinkers point out that a similar linc
of arguments would show that light is but the unsubstantial
negation of darkness and that a pitcher and cloth would be
but unsubstantial ncgations of cach other. Fifthly, the reason
for the negative conclusion about darkness is said to be
‘becausc therc is no cause productive of the alleged substance
- of darkncss’. Sridhara points out that there cannot be any



Matter 163

molecules of darkness as no tactual sensations arise from
darkness. The Jaina’s rcfute the position of Sridhara by
showing that as a matter of fact darkness does give rise to
tactual sensation viz:—the scnsations of coolness. They also
argue: ‘Darkness does give rise to tactile sensations as it
has form like the carth. The fact of darkness having form
is not unproved’. Expressions, for cxample, that ‘darkness
is black’ show that darkness is perceived to have a black
form. The next argument in support of the Vaisesika posi~
tion that darkness is but negation is bascd on the fact that
it is outside the categories of substance, attribute and acii-
vity. The Jaina reply is that the doctrine that darkncss 1s
not a substance is unproved. Similarly, the argument for
the negative view of darkness cannot be built on the fact
that it is opposed to light. Water is opposed to fire but is not
for that reason an unsubstantial negation. Next,-—it cannot
. be said that there is nothing to support the doctrine of the
substantiality of darkness. The very expressions vizi—
‘deep darkness’, ‘waves of darkness’ cte. indicate that dark-
ness is conceived as a substance. Lastly, it may be pointed
. out that there is difficulty in conceiving darkness as but the
" negation or non-existence of light. For, of what kind of non-
existence would it be? Darkness cannot be the ‘prior-non-
existence’ of light, for it would then be impossible for
darkness to reappear after once light has appeared. The
‘prior non-existence’ of a thing cannot occur after once the
thing has come into existence. Similarly, darkness cannot be
ireated as ‘posterior-non-existence’ of light; for it would then
be impossible for light to reappear after once darkness has
come up. The ‘prior non-cxistence’ bas no beginning and
the ‘posterior-non-existence’ has no end. Thirdly, darkness
cannot be the ‘reciprocal non-existence’ of light, as it can
appear even on a wcll lighted day. Fourthly, darkness
is not the ‘absolute non-existence’ of light in as much
as darkness is due to its own peculiar causes and condi-
tions™.

(From my translation of Pramana-naya-tattvalokalan-
kara).
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The Jaina’s are thus upholders of the theory that darkness
and shadow are modes of matter.

We arc not to decide here which of the two theories of
darkness,—the Nyaya and the Jaina,~s correct and
acceptable. To us, debates like the above are no more than
intelicetual treats in these days of physical scicnce. We
simply want it to be noted in this connection that Ananda-
J#iana, the Vedanta thinker while criticising the Nyaya
doctrine of the reality of substances states: “To hold that
substances are nine in number is not correct; for, the reality
of darkness as the tenth substance, may also be established
by reasoning’.

Crasses oF SouUNDs

Sound: Sound, as already noted, is neither a primary
susbstanice nor an attribute (of Akasa), according io the
Jaina’s. It is a modification of material mass, which in
itself is Adabda i.c. unsounding. According to the Jaina
writers, sound is of two kinds viz.—linguistic and non-lingu-
istic. The latter is either natural (Vaisrasika) like the sound
of thunder or adventitions (Prayogika). The Prayogika
sounds may be of four modes viz:—Tata, Vitata, Ghana
and Sausira. Of these Ghana is the sound produced from
cymbals and other such metallic instruments whilc Sausira
is that produced from wind-instruments like a pipe. As
regards Tata and Vitata we have slightly varied accounts’.
The linguistic or Bhasilaksana sounds arc either expressed

1 “Qaund® says the author of the Pancasti-Kaya-Samaya-Sara “is produced
by Skandha’s which are aggregates of Paramapus, When thise come in
contact with onc¢ another, sound is generated™.

The author of the Tativiartha-raja-vartika says that Taia is the sound pro-
duced by an instrument covered by skin ({arma-tatanit}, while Vitata is that
coming [rom a stringed instrument {Tants-krta). Brahma-deva on the contrary,
quotes 2 passage, “Tatais to be known as thesound of a stringed instrument hike
Vina cte. while Vitata, as that coming from an instrument covered by leather
¢.g.a Pataha. The account of the author of Amarakoéa seems to be In agreement
with the latter description with this variation that he calls Vitata, Anaddha™.

The Tirthathkara's or the omniscient teachers, it is also said, deliver their
discourses in Anaksara Dhvani's which arc called Divya, a sort of letterless
divine language.
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in letters of alphabcet or not so expressed. The latter are
called Anaksara Dhvanis and it is contended by the Jaina’s
that the lower animals express themsevles by such sounds.
Linguistic sounds consisting of letters of the alphabet
form the basis ol the spoken and thc written languages of
various nations.

It is in this connection that the guestion of supreme in=
terest vizi—the relation of the words signifying objccts to
the objects significd by the words, arises. The problem of
the origin of language is also indirectly conmccted with
this guestion. In our imroductory discourse as well as
those on the problem of reals and on space, we have indicated
the ways in which the various schools of Indian philosophy
approach this problem. At the risk of some repetition, we
shall, however, restate the Indian theories once more here.

It is to be conceded, as Bhartrhari said:—

7 Wisteq Temall AF A TSRILARIGA |

safagfaasmra g3 w7 T&a aEasg
All knowledge, the whole contents of it, calmly analysed,
will be found to consist in words. What then is the rela-
tionship between the words and their corresponding objects
and how are we to account for it?

SaBpika THEORY oF Sounpd As THE UrLTiMATE REALITY

We have alrcady seen how the Sabdika’s maintained
that a word signified its corresponding objcct because there
was the essential relation beiween them. Just as the Vedanta
contended that Brahma was the only reality and the cosmic
manifold, its expression or modification, the Sabdika’s
pointed out that Sabda or sound was the only real and the
world of objects on the one hand and the world of corres-
ponding names on the other were its manifestations:—

yaite faga msgagy 9T9 geedH))

faaddsawiad qfFaT Sat & U aEEdE

VEDANTA AND THE SABDIKA VIEWS
According to the Vedantin's, the totality of the gross
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substances, their subtle causes, the equilibrious state trans-
cending them and the abstract pure being itself are but the
aspects of the Brahma respeciively as Virat, Hiranyagarbha,
Avyakta and Sanmiatra. The individual soul in its
corresponding psychical states of awakening, dreamful
sleep, dreamless decp slumber and pure consciousness
appears respectively as Visva, Taijasa, Prijia and Cin-
matra. The Sabdikas with whom word is the fundamental
reality conceive of four similar aspects of it. The Vaikhari
are the sensuous sounds i.e. the words uttered by us. The
Madhyama are the subtle sounds, not audible through the
gross senscs of our hearing, that are internal cognitive phe-
nomena. The Pa$yanti is the supersensuous sound trans-
cending both the¢ preceding while the Parad-Viak is the
ultimate  self-luminous reality. The Sabdika thinkers
maintain that as word is thus the essential basis of the
objects of our expericnce as well as of the expressions signi-
fying them a word is capable of signifying its object. The
Sabdika’s point out that unless we posit the real and eternal
existence of sound as a substance, our every day expressions
such as ‘We read the Veda’s three times’, ‘this is the same
letter B’, become meaningless. These expressions prove
that even after the first reading of the Vedas or the first
utterance of the letter B is over and inaudible, the sounds
continue to exist in a subtle and supersensuous state which
makes their subsequent cmergence possible.

Buponist TaeorY oF WorD

In our first discoursc we saw how Dharmottara and other
Buddhist philosophers criticised the Mimarsaka theory of
the reality and substantiality of sound. They pointed out
that if there were a rcal relationship between a word and
its object, the itwo would have been found as actually
associated together. In other words, as an example—
wherever the word pitcher was uttered, we would have met
with an actual pitcher there and wherever there was a
pitcher we wounld have experienced the sound pitcher also
there. The Buddhists contend that the nature of a word
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makes it impossible for it to express the real nature of its so-
called object. For what is a word? A word is the outcome
of conception. We find some common characteristics in
all cows; the cxperience and the idca of these common cha-
racteristics build up a concept and this concept clothed in
a word is the word, cow,—which 1s thus the result of concep-
tion. And as a word is thus a Vikalpa-yonii.e. the resuit of con-
ception, itsignifics only the concepti.e. the group of general
characteristics. But what is the naturc of a real object?
A real object is characterised by a strictly individual
functioning { wigfFameiive ). Nothing that does not actually
do anvthing is real. A glass of water is real becawpse it
quenches one’s thirst. A concept of water is not real
because the concept would not quench one’s tharst. A
real object is thus strictly particular ( T@mgW ) as the
Buddhists call it. A word which, as shown above, is the
outcome of and stands for a general concept only is inca-
pable of expressing thc particular and real nature of the
object.

NEGATIVE SIGNIFICANCE OF A WORD -

What then 13 the function of the word, cow, for instance,
according to the Buddhists? It does not directly signify
the anima! Cow. When we hear thc word cow,—there
arises a negative apprehension in wus, an apprehension
consisting in a negation of all beings other than a cow. The
primary function of the word cow is thus to remove all
our idcas about beings other than a cow. For this reason,
the Buddhists described a word as consisting in Apoha
or Anyapoha i.c. negative apprehension about others. Sub-
sequently other concepts and ideas are mixed up with
this Apoha or primary ncgative apprehension, as a result
of which we come to understand the meaning of the word
cow. The word cow thus does not direcily and immediately
signify the actual animal. When we hear the word cow, the
first apprehension that arises in our mind is that of a remo-
val or cessation of all ideas of things other than a cow;
thereafter apperception works upon this primary per-
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ception, as a result of which, we come to understand that
cow is the animal significd by the word cow. A word is
thus not directly related to the object signified by at.

Nvyava CriticisM oF THE MiyAMsA THEORY OF SCUND

The philosophers of the Nyiya school also object to the
Mimarhsa theory of words. They point out that if there
were a relationship of Prapti (an ecssential rclationship
between the two related, such that one yiclds the other)
between the word and its object, our mouth would have
been filled with food as soon as the word, food, was uttered;
our mouth would have been burnt as soon as the word,
fire was uttered and our mouth would have been pierced
as soon as the word, sword was uttered.

qUIIEEIREATITINGT  GFIeiATa: | -¢-43 A
Similarly, when there is an object, we do not find any vocal

organs or cffort to make sounds,—with the result that there
is no sound. As Vatsayana points out:—

‘gaifrasisaeg ¥fd eqTaRRMTg HARTTLIq 1
Different nationalities use the samc word in different senses,
which shows that there is no fixed rclationship belween a
particular word and a particular object. The Naiyayika’s
point out that if a word and its object were essentially reia-
ted, the mcaning of the former would have been clear 1o all;
but this is not the case. A word signifies its object only to
him who knows its meaning already, which indicates
that the relation between the word and the cohject is net
essential but one established and built up by an agency
external to them. The Nyaya philosophers reject also the
Mimamsad doctrine of the cternity and the substantiality
of sound. They point out that a sound and for the matter
of that, a word is generated by material masses coming
against and separating from each other; it 1s found to come
to an end when it is no longer heard; the intensiy of a sound
varies or can be made (0 vary. As regards the Mimamsa
contention about the re-cmergences of the same sound,
the Naiyiyika’s point out that we have never the scli-same
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sound more than once. The reading of the Veda’s three
times or the fact of having the same letter B for more than
once, does not mean that as a matter of fact we have the
identical sound or identical group of sounds cvery time.
What we actually have in these cases are but diffcrent
sounds, although similar to a considerable extent. All
these show that sounds and words are neither substantial
nor eternal. Sound is an attribute attached to Akaéa accord-
ing to the Naiyayika's.

But although the Nyaya thinkers join thc Biddhist in
«criticising the Mimarhsa theory of the eternity and the sub-
stantiality of a word, they are opposed to the latter’s doc-
trine that the word is unrelated to its object. The Naiya-
yika’s reject the Buddhist doctrine of Apoha. A word,
they say, do not give rise to a negative Idea at 1is
inception.

TAFIEH SR I SHTHSTA : |
fagamy T3z afondssmadn

NvAva Criticism oF THE BuppusT THEORY OF APOHA
We have a positive idea about its corresponding object as

soon as we hear a word,

feeg Toraat N W IEE wEE

fafyeamaarga =fa: et gadd
If it be said that the word cow yields only a negative idea,
then for the positive idca of the thing signified by the word
we arc to look for another word:—

afz wiffcead @ea: Andisataadd

sAFT wife afag Hrraraad et
It cannot be said that the word which at its inception yiclds
only a necgative idca lecads aficrwards to the positive idea;
for, it is always impossible to do contradictory things;
a word cannot have both the senses, one negative and the
other postitive.

Nvyava CriticisM oF DIGNAGA’s VIEw
The celebrated Buddhist thinker, Dignaga contended
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that it is not impossible for a word to have two functions,
if the two functions are closely connectcd. Take the case
of the word, Blue, in the expression, Blue-Lotus. The word,
Blue has a sense of its own but at the same time, it has
another function viz:—expressing the character of the
Lotus. The Naiyayika’s point out that the relation between
Blue and Lotus in the expression Blue-Lotus is a relation
between an adjective and a substantive (fasisw-{eagsa);
such relationship can subsist only where both the words
have positive senses, each ol its own; the scense of one of
the words affects or colours the sense of the other word.
The sense of the word Blue does not gencrate the sense of
the word, Lotus. Butin the case of the one single word, Cow,
we have only one scnse a negative one, according to the
Buddhists and this negative sense is said to generate the
positive scnse. These alleged senses in one and the same
word cannot hence be said to be related as an adjective
and a substantive.

Worns HAVE A PosiTiveE SENSE

The Naiyayika's further point out that the word cow may
not indicate a particular cow; butit cannot be said to yield a
purely negative idea on that account; it stands for something
positive, a collection of characteristics common to a
number of cows. The general characteristics of a thing arc
as much positive and real as its particular behaviours.
The word cow thus indicates a positive and a real aspect
of the animal cow. It is thus that according to the Nyaya
thinkers, the Buddhist theory of Apoha falls to the
ground.

fagzay TRAE FATSIETHeTIY

KrnowLeEpcE OF An OBjrcT FROM A WORD IS INFERENTIAL
ACGORDING TO THE VAISESIKAS

The philosophers of the Vaifcsika school also opposc the
negative theory of the Buddhists, Thev point out that a
word and its objcct are rclated. But any and every word is
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not related to any and every object. A particular word
signifies only a particular object and only that man under-
stands what object is signified by a word, who knows
already the meaning of the word. The Vaiscsika’s thus point
out that the knowledgc arising from hearing a word is
mediate, depending, as it does, on a previous knowledge of
the meaning of the word, which they call Sanketa. The
Anumainika or inferential knowledge,—e.g. the reasoning
that that hill has fire becausc it is found to have smoke,——is
similarly dependent on a previous knowledge of the invari-
able relation between smoke and fire and the Vaisesika’s
accordingly include the Sabda-jfiana or the knowledge from
words within Anumana. The Nyaya thinkers of course do
not accept this Vaifesika position, on the ground that the
knowledge of an object which we get from hearing its
corresponding word is essentially different from inference
based on syllogistic reasoning. Both the Naiydyika’s and the
Vaisesika’s, however, agree that the word is not unrelated
to its object and that they arc not essentially related.

VAcva-VAcaka RELATIONSHIP

What then is the relation betwecn a word and its object ¥
It is a relation of Vagya-Vigaka. The word signifies the
objcct and the object is signified by the word,—this is the
rclationship. The significance attached to a word, the
fact that a particular word is to signify its corresponding
particular object is called the Samaya or Sanketa, and
only he who knows this Samaya or Sanketa is in 2 position
to understand an object on hearing its corresponding word.
The Naiyayika's contend that it is the Creator who fixed
the Sanketa’s of words and revcaled these significances
of words to the early sages. Mankind has learnt them from
these sages and it is the business of scientific grammar 10
find out and determine the rcal sense of a word, as fixed
by God. Lt goes without saying that according to the Naiya-
yika’s, therc would be besides these fixed words having fixed
meanings, a large number of werds in every language which
are coined by men for practical purposes from time to time.
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Jamna’s Rejeer tHE MimAMsA THEORY
The Jaina philosophers agree with the Buddhists and the
Naiyayika’s in rejecting the MImarnsd contention regarding
the substantiality of sounds and the essential relationship
between a word and its object. They point out:—
‘wezwiiied g Aiordeed ST wfewrty
gxfeaeg @ox: HYAATA ST Fd qATLFIT
An object of the colour, blue etc., though unsounding is
perceived by our eyes while a sound which has ro colour is
perceived by our ears. How then can a sound and an
object be identical?
They point out—
‘g M ATHEATHT:  FeRAgEd
If the world were but the modification of sound it would
always be sounding.
wogRAEeAsatt e AR gdbanrigniscay av¥gt 7 @ wfE
SN B S EL G e el
If the objects in their essence were sounds, one who does
not know the mcaning of a word (sound) should have no
doubt about the object signified by it, on hearing the
sound . ... On the other hand, onc’s organ of hearing

would have been burnt or hurt on hecaring the words,
fire or stone.

Jamsa’s Reject tHE Buppiust Tueory

At the same time, the Jaina's like the Naivayikas are
opposcd to the Buddhists’ theory Apoha. They peint out—

frsareiqgariyaiing sdifafaday qafzashg fafs-
TEFET  geagaw: | FeafaauerEtafny 1 axa St
e rRrfaEmisd Esdls T afgwaeT: iy ggemasn
AN (| WgFa a qmeRT dfgga@rnag gl e
g 7, gre fafusifoon faqasifzon ar =aq mfzmEags
weeT wETATerea | falafmmaamdearany a0 $ads-
THTT g9 7|

The contention that a word vields a negative apprchension
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i1s against the matter of experience; for, the words, cow
etc. are felt to yicld positive ideas about their objects.
If they yiclded only ncgative ideas, other words are neces-
sary for the positive knowledge about those objecis.
If it be said that the same word yields both the negative
and the positive knowledge, we say this is impossible;
afirmation and ncgation are essentially different and one
and the same word cannot generate two such contradic-
tory forms of knowledge.

Jamna’s Rejecer ree NyAya THEORY

But although thc Jaina’s agree with the Naiyayika’s in
opposing the Mimarhsa and the Buddhist doctrines of words,
thecy do not accept the Nyaya contention that it is the world-
creator who has fixed the original meanings of words.,
They do not believe in the cxistence of the world-architect,
so that it is impossible for them to ascribe to the significance
of a2 word, a divine origin. How then has a word comc to
have the mcaning attributed to it?

NaTurarL AND CONVENTIONAL POWERS IN A WORD TO
SieniFy OBJECTS

The Jaina’s take notice of the fact that one and the same
word has diffcrent senses in different countries, nay, in one
and the same country. This goes 1o show that in the matter
of fixing the meaning of a word, peoplc using the expression
have a hand. This is Samaya or the course of the mcaning
of a word, determined by a man. He alone understands the
object on hearing iis corresponding word, who is already
conversant with this Samaya. The Jaina’s further point
out that in the casc of a word and its meaning, the establish-
ment of the Samaya is not all. A Samaya is the significance
fixed by man. But in order that a word may signify an ob-
ject something more is metaphysically necessary. The word
itselfl must have the competence to signify an object.
It must bave a natural capacity or TATWAmATALE
to cxpress an object. The Jaina's maintain that not all
sounds have this capacity. According to them, although



i74 Reals in the Faina Metaphysics

all sounds are modifications of maiter, only those sounds
which are due to peculiar collections of atoms giving
risc to peculiar molecules called Bhasa-vargana have this
capacity called Yogyata. The Jaina’s contend that all
words have this supersensnous and natural capacity
to signify all objects. In this connection, we have seen, the
Jaina’s compare a word with fire. Fire has the capacity to
burn all objects but what particular objects arc to be burnt
by it on a particular occasion are dectermined by the cir-
cumstances prevailing on the occasion. In the same manner,
every word has the capacity to signify every object in the
world. But what particular meaning it actually has in a
particular country is indicated by the Samaya or Sanketa
which is fixed by the men of the country. This is what
they mean by saying:—
[T FEAATATT FHAASTATE  FFAITIFN T |
(FRAFHEATIOS: )

ORIGIN OF LANGUAGE

A patient consideration of the above different Indian
theories about the relation of a word to its object will ac-
quaint us with important problems regarding the question
of the origin of language. In every language, as we know,
there are many words which are pure coinings. These have
-obvicusly no sort of correspondence with the objects they
are made to signify. There are other words however, in a
language, the scnse of which does not appcar to be wholly
dependent on the whims of man, but seems to have been
determined by outside agency. Some thinkers maintain
that all original words in a language were absolutely in-
dependent of human foistings. Just as Lo a primitive man,
the picturc of an axe itself conveys the idca of the axe, so
all primitive words in a language wcre originally but imi-
tations or effects of sounds of natural pheonomena. Man
was more or less a passive agent rather recepient, when his
language was being made for him by outside phenomena.
“It is through imitation”, says G. Eduard Sievers “‘that
all signification bececomes directly suggestive. The first written
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signs are ... the depictions of visible objects and could
be nothing else; and by the same necessity, the first uttered
signs were the imitations of audiblc sounds. To reproduce
any sound, of which the originating cause or the circums-
tances of production are known, brings up of course before the
conception that sound along with the originator or circum-
stances of origination or whatever else may be naturally
associated with it. There are two special directions in
which this mode of sign-making is fruitful imitation of the
- sounds of extcrnal nature . ... and imitation of human
sounds. The two are essentially one in principle. ...
" There are natural human tones indicative of fecling . ...
which cither are immediately intelligible to us.... or
have their value taught us by our earliest experience.
If we hear a cry of joy or ashrick of pain, a laugh or groan,
we need no explanation in words to teil us what it signi-
fics, any more than when we see a sad face or a drooping
- attitude. So also the characteristic cry or act of anything
outside ourselves, if even rudely imitated, is to us an effective
_ reminder and awakener of conception. We have no reason
- {0 question that such were the suggestions of the beginnings
. of uttered expression’’. Mimarisa theory about the relation
of words to their objects having been determined not by
human conventions but by some thing which was not under
. man’s complete control, is a form of an objectivist docirine
and undoubtedly points to the carlier stage in the
devclopment of language which consisted of a number
of imitative sounds only. Some have maintained on the
contrary that all words have been definitc and deliberate
coinings by man. This may be going too far, but coinings
and conventions have ccrtainly been matters of fact in the
history of the devclopment of a language. Sievers, whom
we have quoted above, says:—“This is a regular and esscn-
tial part of the process of name-making in all human speech
and from the very beginning of the history of speech: in fact
.... the latter can only be said to have begun when
this process was successfully initiatcd, when uttered signs
began to be, what they have ever since continued to be,
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conventional or dependent on a mutual understanding.
Thus alone did language gain the capacity of unlimited
growth and development’. A great part of language is pure
invention by its speaking-people and consists in vocal
vesiures clothing their subjective concepts. The Buddhist
denial of all direct relationship between words and objects
may be said to emphasisc this subjective factor in the deve-
lopment of language. The Nyiya school also seems to do
the same thing. Yet a third point in connection with the
question of the origin and development of language is that
we arc to remember that the primitive man heard the sounds
emanating from various natural phenomena and observed
how these sounds were connected with things in nature.
He then subjectively reproduced those sounds and symboliscd
them in such a way that they came 1o convey the idea not
only of those natural phenomena but of the general charac-
teristics of those as well as of other allied phenomena. For
example, the primitive man hears the roaring sound of
thunder. He finds that the sound, roar, is connected with
thunder. To him, the sound, roar, naturally suggests thunder.
He then works upon this natural suggcstion and seeing
that this sound has the capacity to signify other allied pheno-
mena, he goes a step further and invents the word, roar,
which is made to stand for not only the roaring characteris-
tics of thunder but {or the sounds of other roaring substances
as well. The language of primitive people thus began
with a certain natural suggestive powcr in sounds and ended
with human working upon it...... “.. .. language
is a step’’, says Sievers, “‘beyond this {incre observing and
interpreting natural sounds) and different from it.  To make
language, the intent to signify must be present. A cry wrung
out by pain or a laugh of amusemcnt, though intelligible
is not language; cither of them, if consciously reproduced
in order to signify to another pain or pleasure is language.
Vague hints about these elements in the development of
language viz:—the natural suggestive power in sounds and
its shaping and modification by man, can be traced in the
Jaina doctrines of Taraifa® qwed and ®9T in words.



Datter 177

It thus appears that the Indian theories just considered
need not be mutually exclusive; they represent different
factors in the origin and development of language, which
may be described as:—(1) purely imitative, (2) purely
conventional and (3) originally imitative but subsequently
suggestive and conventional.

Karma :—The doctrine of re-incarnation of soul is peculiar
to Indian systems of philosophy which distinguishes them
from. the philosophical systems of other lands.

‘e 5 gA gaad o qEEa v

Whoever is born is sure to die and whoever dies is sure o

be reborn. (unless of course he is finally liberated).
This series of births and rebirths which is said to be begin-
ningless constitutes Sarhsdra for a Jiva and Indian cosmo-
fogy 1s not so much an account of the genesis of the cosmic
system as a whole, as that of incarnations of the psychical
beings in it. A dying man will be reborn. Why? Because
he has done acts in this life as well as in previous ones, the
fruition of which he is to experience in his next—re-incarna-
tions. Acts done in one’s life thus not only preparc the way
for his next life but also its mode. The principle under-
lying the series of psychical re-incarnations is: ‘What a
man sowcth, that shall he also reap’. In the words of the
Brhadaranvaka (4.4.5).

FarFrd Farardt wafei waFEy angdafer oewrd o
RETE qUF: IO FHUT WATT, TT: 9T, ToHd FEI qarATeT |

SouLs ARE TO EXPERIENCE THE FRUITS OF THEIR OWN
Karma’s

These acts of one’s life are called Karma'’s, the good or bad
effects of which it is impossible for him to avoid. This law
of Karma is inexorable and is admitted almost in all the
diffcrent systems of Indian philosophy, however much
they may diffcr in themselves. Sihlana Misra, a poct belong-
ing to the orthodox school in ancient India, sings,—

‘areErgag ey 9t faras,

grfaly faarg fassg ar mawew)

12
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SEIEEUESACIRE I
FIAT T TS FAFSTAAHT N [-qadFd 1
Soar above the sky or go to the end of a dircction; dive
decp into the sea or stay wherever you please; the effect
of the good and the bad actions which you did in your
previous births will never leave you but follow you like a
shadow.
Buddha is reported to have dcclared—
‘T qEad T GeaAE, 9 @A (qax qiagy
7 faeafa |1 srhr a9y, Sreafad g=9aq 7w 3var | ‘gFRa
Neither in the sky nor in the depth of the sea nor in the
caves of the mountains, there is any place in the universe,
staying where one can avoid the effects of his bad
deeds.
In the same strain, the Jaina philosophcr Amitagati says:—
g 9 FH GREAAT I B q@F owy gAIgEE
gy g AfE &Y TEZ, T@ §9 FH (@D qard
CIEIEHERCl
A Being enjoys the good or the bad effects of Karma
which he himself did previously; if it were possible for a
Being to exprience the fruits of acts donc by another person,
—_well, one’s own actions are then fruitless.

Tuis LEaps To THE DOCTRINE OF RE-INCARNATION
Indian philosophy, as we stated elsewhere is essentially psy-
chocentric. Its fundamental principle is that the world and
all the things in it are intended for the cxperiencing souls.
The course of the world is but the progress ol the souls and
as Karma is at the root of the re-incarnating psychical scrics,
it isfnot only an cthical principle but a cosmic law, explain-
ing the nature and the purposc of the world as a whole.
Sihlana Misra whom we have already quoted, accordingly
begins bis book with the significant invocation:—
g fafaef 7 avn saata
Indecd, it will be shown hereafter how with the Indian
atheistic svstem, the law of Karma was supreme and all



Maiter 179

in all, while the theistic systems with one or two exceptions
made the activities of the Creator strictly conform to and not
transgress the limits set by it.

SaMSARA, ACCORBING TO BUDDHA

Cessation of Karma leads to the final liberation but so
long as there is Karma or any tracc of it, Sarsara or the
flow of reincarnations is inevitable. Buddha said:—

“Ajiiina (ignorance) begets Sarnskdra (tendency); this

leads to Vijfiina (apprehension); from it, emerge Nama

(name) and Bhautika Deha {material body); from them

come the Sat-ksetra {six spheres or centres); these gene-

rate Indriya (the senscs) and Visaya (the objects); from
the contact of the senses with their objects, there arises the

Vedana (affection); Vedana leads to Trsna (longing to

get); this, to Upadana (appropriation); this, to Bhava

{being); this to Janma (birth); this to Vérdhakya (oid

age), Marana {death), Dubhkbha {pain), Anusogand

(remorse), Yatana (miscry), Udvega (anxiety) and

Nairasya (despair). Thus flourishes the kingdom of

Pain”.

From the above, it will appear that incentive to Karma or
spring of action consists primarily in a contact of the consci-
ous flow with any object of the senses. This contact generates
Vedana i.c a tendency or leaning towards it which in its
turn leads to Trsna or a thirst for the object. This longing
for getting the thing makes us work for its appropriation
and our lifc or being consists in such series of efforts; these
life’s cfforts leave their traces which make man re-incarnate
himself after death.

SPRINGS OF ACTIONS AGCORDING TO THE NYAYA

The view of the Vedic school of thinkers as represented
by the author of the Nyaya Shira’s is scarcely less claborate.
An analysis of 1.1.2, Nyaya Satra shows that Mithyajiiana
leads to Dosa, Dosa to Pravriti and Pravrtti to Janma.
Mithyajfiana or false knowledge consists in {alsely identi-
fying onc’s self with what it is not e.g. with one’s Sarira or
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body, Indriya or external senses, Manas or the intcrnal
sense, Vedana or the series of pleasurable and painful feel-
ings and Buddhi or intelligence. This Mithyajitana (falsc
knowledge) or Ahankira (looking upon not-seli as sclf)
is also called Sankalpa. Sankalpa is explained by Udyota-
kara as an active or volitional attitude towards an object
previously perceived. Vatsdyana, howevcr, identifics
Sankalpa with Mithyajfiana and Ahankara, which, as
shown above, arc modes of cognition only and the author
of the Tatparya Tikd in further explaining his position
says that Sankalpa consists in a recollection of a previously
perceived thing as pleasurable or painful. In other words,
the wrong knowledge concerns itself not only with objccts
foreign to one’s self but it thinks them as pleasurable or
painful. The former aspect of the false knowledge is called
Nimitta Sarjiia or apprehending a thing and the latter,
Anuvyanjana Samjfia or clothing a thing with pleasur-
ableness or painfulncss. This primary false cognition leads
to Dosa. Dosa is described as Pravartani-laksana i.e. what
leads to activity. Dosa’s thus are the immediatc springs
of action and consist in either Moha i.c. stupefaction or
Raga i.e. an attitude of attachment or Dvesa i.e. an afti-
tude of aversion. Moha is the first product of Mithya-
jfiana and comsists in fallacious determination. It is very
near to Mithydjfiana and as such, among its modes we
find the mention of Mithyijfiadna itself. Besides Mithya-
jfiana or mistaken idea, Vigikitsa or dubitation, Mina or
self-conceit and Pramida or delusion consisting in a deter-
raination to do a thing which one knows he ought not to
do and a similar detcrmination not to do a thing which
he knows he ought to do are said to be modes of Moha.
Visvanitha includes Tarka or Sophistry, Bhaya or fear
and Soka or grief within Moha. Raga is characterised by
Asakti or attachment and Dvesa by Amarsa or aversion.
Although all the three Dosa’s are incentives to action, Moba
is described as Papiyan i.e. worst, because it is the root of
ali evils. The two feelings of attachment and aversion,
Raga and Dvesa cannot arise in 2 being unless it is already
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Midha or stupified i.e. steeped in wrong apprehension.
Midha consisting, as it does, in Mithya-pratipatii or wrong
apprchension forms the basis of Raga which paints the
object of the wrong apprehension in rosy colour (Ranjaniya-
Sankalpa) and of Dvesa which looks upon it as an object
to be avoided (Knopaniya-Sinkalpa). Kima or sexual
craving, Matsara or a tendency to prevent others, without
any reason whatsoever, from having their own ways, Sprha
or a desire to appropriate the things of others, Trsna or 2
thirst for worldly objccts including miserliness and a desire
that such and such a thing of mine may not be destroyed and
Lobha or avarice are the different modes of Riga. Some e.g.
Viévanitha look upon Moha or deceitfulness and Dambha
or pride as included in Raga. Krodha or rage which brings
about violent modifications in one’s body and sense-organs,
Irs3 or malice towards a person who appropriates things
which are the common properties of a number of persons,
Asiiya or malice at the mcritorious attainments of others,
Droha or a detcrmination to kill another and Amarsa or
impotent rage are the various modes of Dvesa in which
Viévanitha includes Abhimana or a feeling of disgust
towards one’s own self when one fails to take revenge upon
an evil-doer.

Pravrrri, DEARMA AND ADHARMA ACCORDING TO THE
Nviva PuiLosopny

The above-mentioned Dosa’s are the springs of our action.
They lead to what is called the Pravrtti or activity. Pra-
vrtti may be viewed citherin its aspect as a Karanai.e. a cause
or as a Kirya i.c. an effect. In its causzl aspzce, it consists
in activities of our tongue (as a speaking organ), of mind
and of body. In othcr words, being guided by the above
Dosa’s we do the Karma’s or acts of speaking, thinking and
making various bodily efforts, which acts are either Subha
i.e. good or Asubha i.e. bad. These Karma’s give rise to
certain attributes in the soul, which are called Dharma or
merit and Adharma or demerit. These attributes of the
soul, Dharma and Adharma, are also called Pravriti’s,
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Karya Pravrtti’s or Pravrtti’s as effects of the aforesaid
Kiarana Pravrtti’s. Dharma and Adharma arc called
Pravriti’s, because they are the causes or potentialities
generated in the soul which produce the succeeding psychical
statc and its re-incarnation serics.

Nyava DoctriNe oF Karma

The Nyaya theory of Karma may thus be shortdy stated.
Duc to Mithyajiiana or wrong knowledge, there arise
Moha or stupelaction, Raga or attachment and Dvesa or
aversion. These make onc do Karma’'s or acts of speaking,
thinking and doing bodily efforts. Karma’'s generate in the
doer Dharma and Adharma, potential forces for good or
bad which survive the physical death of the doer and help
the making of a fresh body for him, in order that he may
cxperience the good or bad effects of those Karma’s. Itis
to bc noted that according to the Nyaya theory, Karma’s
are not the direct causes of one’s rebirth or a new body.
Their direct cifects are the generation of the forces of
Dharma and Adharma which account for the doer’s re-
incarnation in a fresh corporeal frame. Dharma and
Adharma constitute what is technically called Adrsta
which mediates between the Karma or the ethical act of the
doer and his assumption of a new body.

Buppnist Tueory oF Karma

According to the Jaina’s also, it is Karma that accounts
for the finite, unhappy and embodied state of the soul.
But their doctrine of the Karma is otherwise different in
many respecis, {from other Indian theorics. We know, for
instance, that the Saakhya view is that the soul in its purity
is untouched by the Karma’s. It never deoes the Karma’s
nor enjoys their effects. The Jaina view on the contrary is
that although the essential nature of the soul is not destroyed
by the Karma’s, it is the soul that does the Karma’s and
enjoys their fruits, The Buddhist view by acknowledging
that “from the contact of the senses with their objects there
arises the Vedana which leads to Trsnd and that Trsna leads
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to Upadana which again leads to Bhava and this to Janma”
establishes a real rclation between the Karma’s and the
conscious agent and is to some cxtent similar to the Jaina
theory. But the above causal nexus is considerably weaken-
ed, nay, completely broken, by the Buddhisis themselves who
adhere to their doctrine of the strictly momentary and non-
persisting existence of thc psychical principle. In sum, the
Buddhist theory amounts to this that the doer of the Karma
is not the enjoyer of its fruit. This is practicaily giving a
go-by to the theory of Karma itself and the Jaina's opposc
this view by contending that the same psychical principle
persists through doing the Karma’s and experiencing their
effects. This is in essence the Nydya theory also. But while
the Naiyiyika’s maintain that it is God who intervenes
between the Karma and its fruit and joins them, the Jaina’s
reject the theory of God and hold that Karma leads to its
effect by itself directly and automatically.
According to the Jaina's,

wratafre el wTfRImEE  HiEsET |
EES ESEARRE R K

Bondage of the soul of duc to Bhava or emotional disposi-
tion which is attended with Rati (Lust), Raga (attach-
ment), Dvesa (aversion) and Moha (stupefaction).

How trE Sovr Cowmes To BONDAGE

Thesc four Bhiva’s or psychical emotions are called the
Bhava Pratyayas. The Bhiva Pratyaya’s are generated by
Mithyad Darfana (wrong belief), Avirati (unrcstraint),
Pramada (recklessness), Kasaya’s (improper feclings) and
Yoga (a state of psychial torpor), which five arc collectively
called the Bhiva Karma’s. A soul thus modified by its
Bhava Pratyaya’s and Bhava Karma’s becomes such that
peculiar material particles which are foreign to its nature
freely flow into it and corrupt its naturc. This is the bondage
of the soul, its Sarsarika state, its unhappy encasement in
a material body and its various other limitations. This
investiture of the soul with a body and other limitations



184 Reals in the Faina Metaphysics

is not effected by a God according to the Jaina’s but is
due to the inflow of a peculiar class of material molecules
into it. These material molecules, of and by themselves,
freely enter into the soul and arc called Dravya Karma’s.
The Karma, with the Jaina's, is thus not merely an ethical
act as with the philosophers of the other Indian schools but
it stands, on the one hand, for the psychical feelings (Bhava
Karma’s) which are springs of our action and on the other,
for the actual material corpuscles which, as the resuit of the
said Bhava Karma’s or psychical feelings get themselves
attached to the soul coanstituting 1ts corporeal frame.

How TnE Sour caN BE UNITED wiTH MATTER

This raises the question of the manncr in which Karma-
particles unite with the psychical principle. It involves the
perennial problem of metaphysics which has appeared from
time to time as the problem of the relation between mind
and the material body. Descartes admitted the dualism
and his attempt at bridging the gulf between mind and
body practically left the problem where it was. Malebranche
and the orthodox occasionalists introduced God to effect
the union of the two manifestly opposing principles, almost
in the way in which the Nyaya thinkers propoundcd the
theory of the all-knowing and all-powerful I$vara as the
connector of the spiritual force of Adrsta with the material
molecules forming an animal’s body. Lcibnitz also was a
belicver in God and he pointed out that although the iwo
principles, soul and matter were apparently opposed to each
other, there was a pre-cstablished harmony among them.
The Jaina solution of the problem, if like Leibnitz’s a
solution at all, begins with a tacit acknowledgment of this
pre-established harmony minus the hypothesis of God. In
other words the Jaina’s assert that the nature of a finite un-
liberated soul and the nature of the Karma-molecules are
such that one is modified in consonance with a modification
in the other. The Jaina discussion on the subject brings
home the difficulty of uniting soul and matter, if once an
absolute dualism between them is admitted.
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Nemigandra presents the Jaina position in the following
pregnant versei—

g el FAE Y gfosadt o

FIAFFATITIN GEOAT FFATIO 114

FaqE; |

From the practical or cxperiential standpoint (Vyava-

hira), the soul is the cause of Karma modification. From

the imperfectly ontological standpoint (ASuddha-nis¢aya-

naya), the soul is the cause of its own conscious dispositions

(c.g. attachment, aversion etc.). According to the purely

metaphysical view {Suddha-ni$gaya-naya) it is the cause

of its own purc, essential states’’. :
In other words, if we confine our attention to the essential
nature of the soul and of matter, we find that they are never
destroyed ; the integrity of cach is permanent. Hence from
this standpoint which is called the Suddha-Naya by the
Jaina’s, thc essential nature of both soul and matter remains
incorruptible, so that ncither of them can enter into an
unending and inseparable connection with the other. On
the other hand, we know, the soul has its modifications il.e.
its subjcctive states, the Bhava-Karma’s and Karma-matter
also, its modes which account for the genesis and growth
of various limbs in a body. But cven in these cases, we can
only say that the soul is the causc of its own states and
Karma-matter, of its own modes. This is the position of the
Ni§caya-Naya, according to which the modes find their
explanation in their own underlying substance and not in
anything forcign to it. But our observation shows that the
psychical principle and its material embodiment axe as a
matter of fact closely joined and mixed up; we know
that our psychical disposition are conditioned by material
and bodily states and the latter also arc similarly affected
in consonance with the former.

WTE wvafuiaE) 59 g7 MIEHe g9k |
As the author of the Paficasn-kiya-samaya-sara says,
We may of course say that the soul is never the Upadana-
Karana or the essential basis of matter. We may also say
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that as the soul’s direct causality consists in developing
its own psychic states only,

‘Teg wA HEA AJIT TV ATEH ATAET

and the direct causality of matter similarly consists in
evolving the various material meodes only,
weq fo oa geaft ¥ agdw eqaarT 1----- -

neither of the soul and matter is ever the Nimitta-Karana
or direct attendant cause of each other. But the fact is there
that the psychical dispositions and cmotions bring in
Karma-matter into the soul and modifications in our bodies
similarly give rise to varied psychical tendencics. So, a
relationship, a capacity to modify each other, although
indirectly, must be admitted in between soul and Karma-
matter. This is the standpoint of the Vyavahara-Naya as the
Jaina’s call it.

Besides the above reason which is a matter of ebservation
the Jaina’s adduce another argument why a rclationship
between soul and Karma must be admitted:—and if the
foregoing was the experiential and scient:ific ground, we
may call the following a moral one. The inflow of Karma-
matter into the psychical principle is said to yicld pleasure
or pain to the latter. Now, if there be not a rcal interaction
between the two, how can we talk of the soul enjoying the
fruits of Karma and of Karma, yielding its fruits to the soul?
If the psychical scries and the material Karma-series form.
two independent series, the enjoyment of the fruits of one’s.
own Karma and moral responsibility become impossible
for man. The author of the Pafi¢asti-kaya-samaya-sara
says:—a¥q - - - -goalg wfg @y soreifa  srranny fGeate
T 5% ASwls war awEA AT GuH)

If Karma operates in its own way and the soul also-
in its own, how can thc soul be said to experience
the cffect of Karma and Karma to yield its fruit to the
soul?
Thus the Suddha-Naya and the Vyavahira-Naya view-
points taken by the Jaina’s arc but the restatemenis of the-
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theory of psycho-physical parallelism and the doctrine of pre-
established harmony. But they did not confine themselves
to this impossible position but candidly acknowledged the
fact of our actual and moral experience that the psychical
principle and bodily matter arc really connected and inter-
mixed. It is of course doubtful if the Jamna’s with their
theorics of esssential opposition between the natures of
soul and matter have succeeded in explaining this rcal
intermixture. They try to do this by pointing out—

Frmeme fefadl avrswm §fg ekt

The whole of the universe is completely filled up with
matter,—so that it is impossible for a soul to exist anywhere
where there is no matter. It may be said that even this fact
of co-existence is hardly competent to account for the rcal
relationship fully. But dualism cannot do more. The alleged
unsatisfactoriness of this explanation is not peeunliar to the
Jaina philosophy; it is a difficulty with all forms of the dua-
listic doctrine, a difficulty common to thc Nyaya-Vaide-
sika, the Arisioielian and the Cartesian schools.

Banpaa, Union or Sour wites KArRMA

The Bandha or the union of the soul with Karma-matter
is caused by stupefaction, attachment etc. as already noted-
This statc is preceded by the state which has been called
Asrava (Literally, inflow). This penultimate state of
Asravais the state in which the soul on account of its Bhava
Karma's of wrong bclicf, unrestraint, recklessncss, improper
feclings and state of torpor, is in such a condition that
Karma corpuscles freely flow into it. ‘The Jaina system gives
detailed accounts of the emotional tendencies which cause the
soul’s bondage and of the psychical feelings which help the
inflow of the non-psychical molecules. Corresponding to the
various stales of the soul, we have variocus forms of Karma-
maiter also. The subjective attitudes which cause the
Asrava and the Bandha may be reserved for consideration
elscwhere when we shall be dealing with the nature of the
soul. As regards Karma-matter the Jaina’s generally con-
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sider it from four view-points viz—its Prakrii or meodes,
its Sthiti or duration, its Pradefa or the minutest part and
its Anubhaga or nature of its fruition. We shall barely state
the Jaina account of these.

Four STANDPOINTS FROM WHICH KARMA-BANDHA IS TO BE
VIEWED

(i} The Prakrti of Karma: Under this head, the Jaina’s
describe the various kinds or classes of Karma-corpuscles.
Primarily, the Ghatiya the destructive and the Aghitiya
i.e. the non-destructive are the two modes of Karma. The
Ghativa is so called because it destroys i.e. suppresses the
infinite cognition and other natural attributes of a soui.
The Jhanavaraniya, {(knowledge-obscuring), the Darsana-
varaniya {intuition-obscuring), the Mohaniya (deluding)
and the Antariya (obstructive) are the four modes
of the Ghatiyai Karma. Under the Aghitiyda come the
Vedaniya (fecling), the Ayuh (age), the Nama (specics
etc.) and the Gotra (lincage). These eight again have their
further sub-divisions. Karma is thus primarily of eight
kinds, it is of 148 sorts in all.

(i) The Sthiti of Karma: The outflow of Karma from
the Jiva is called Nirjari. The Nirjara is of two forms viz:
the Avipaka or Sakama and the Savipaka or Akama.
Owing to the practice ol severest penances, Karma may flow
away from the sou! without yielding its fruits; this is
Avipaka or Sakima Nirjara. If, on the contrary, Karma
is not forcibly made to flow away in the above manner, it
would be sticking to the soul until it has made the soul feel
all its fruits, when it lcaves the soul; this is Savipika Nirjara.
The Jaina scripturcs give an account of the period of time
for which Karma sticks to a soul in cases in which the soul
gets the Savipaka Nirjara instead of the Avipaka. This period
is called the Sthiti-bandha i.e. the time for which a soul 1s
to remain in bondange. Sthiti is of two forms viz:—the
Pard and Apari, the maximum duration and the mini-
mum duration.

{iit) The Pradesa of Karma: A Pradefa is the point in
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space, obstructed or occupied by one single atom. Accord-
ing to the Jaina thinkers, onc Pudgala atom, one Pradesa
or point of Dharma, onc Pradesa of Adharma, one minutest
point of Kila and one Pradesa of Jiva may rcmain at one
and the sume time in one and the same Pradesa of Loka-
kasa or ‘““the filled space”. The Jaina’s maintain that the
Jiva and the Karma are mixcd up cver since the beginning-
less time. This doctrine implies that every Pradesa of a
Jiva is permcated (and in-formed) by the Karma-pudgala
through and through; the soul is thus in a state of bondage;
its pure and essential attributes viz;—knowledge, intuition
etc. arc suppressed and as a consequcence of all this, the Jiva
is suffering in this painful Samsara or incarnation-series
ever since the beginningless time.

(iv) The Anubhkdga of Karma: The bondage of a soul is
caused by the inflow of Karma. The Karma bondage is
acute or weak according as the frutt of a Karma is acute or
weak. The Anubhiga-bandha of a Karma is determincd by
the acuteness or weakness of the Karma-fruit. Anubhaga
is the power of Karma to yield a peculiar fruit and is
otherwise called Anubhéva.

We have seen that when there 1s inflow of Karma nto the
soul, its pure attributes of intuition, knowledge etc. begin
to be suppressed and the Jiva moves in the Sarsara, born
and reborn, suffcring griefs and sorrows. The effect of 2
Karmais in strict accordance with its nature. The inflow, for
example, of the knowledge-obscuring Karma obscures the
Jiva’s power of purc cognition; the inflow of the intuition-
obscuring Karma obscures its power of pure infuition and
so on. The cffect of the suppression of the natural attri-
butes of the soul is bondage, miseries of worldly existence,
pain, sorrow, gricls, despair, birth, death and sufferings
untold; why mention them? Who has not expcrienced them ?

Right faith, right knowledge and right conduct,—called
“the three Jewels”’ ,—reveal the way to liberation. But so
tight is the grip of Karma that overwhelmed with woes
and vicissitudes as a Jiva is in this werld, it would not ordi-
narily tread the way to liberation. And lots of unfortunates
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there are, who although on the way would often lose sight
of it, who would stumble or would turn back to the whirl-
pools of the world. The way to liberation seems to be so
rough and inaccessible because the hold of Karma on the
soul is very tight.

PARIsAHA’S

The stages or states through which a fortunate being has
got to pass, in order to attain the blissful emancipation are
called the [ourteen Gunasthanas in the Jaina philosophy.
The Gunasthana’s need not be described in detail here.
Wonderful, however, is the power of Karma, so much so
that it throws numerous obstacles in the way to liberation
which are apparently insuperable. A patient, calm and
determined ‘“‘way-farcr” has got to put up with thesc
unquestioningly and ungrudgingly. These obstacles are
called the Parisaha’s which are twenly-two in number.
Liberation or Moksa is inattainable unless the Parigaha’s
are conguered. Ksut (hunger), Pipasa (thirst), Sita {cold),
Usna (heat), Darhfa-madaka (bites of gnats), Nagnya
(nakedness), Arati (dislike), Stri (women), Caryd (walking
a long distance), Nisadya (sitting perfectly unmoved),
Sayya (lying on hard ground), Akrosa (abuse), Badha
(assault), Yagna (alms), Alabha (not getting what is asked
for), Roga (illncss), Trna-spar$a (touch of thorny £rass),
Mala (dirt), Satkira-puraskdra (honour and insult),
Prajia  (pride of knowledge). Ajfiana {ignorance) and
Adaréana (want of faith) are the Parigaha’s. The “way-
farer’> who wants to attain liberation must conquer these
Parisaha’s. He must put up with hunger, thirst, cold, heat
and bites of gnats etc. e must not be ashamed of remain-
ing in nakedness. He must never be idle and must always
avoid the company of women. Long distances he must walk
on foot patiently. When in conicmplation, he must not move
from his seat although serpents, lions or other ferocious
beings may be near him. Hard, uncovered ground must be
his bed and he must bear without protest abuses, insulis
and assaults. Although in need, he must not ask for anything.



Matter 191

Scantiest food given in alms,—even this he may not get;
yet he is never to complain. He would be ill but he
must not lose his sclf-control. Thorns and thistles, dirt
and mud, honour and insult, nothing should disturb the
equanimity of his temper. He must not be proud of his
knowledge nor sorry for his ignorance. He must not lose
his faith in the fact of the final emancipation, although
he may not have any of the superhuman attainments in
spite of his long and best efforts. These are the twenty-two
Parisaha’s, the conquest of which makes c¢mancipation
attainable.

But what is at thc basis of these Parisaha’s which obstruct
the way to one’s liberation? It is Karma. The Jiana-
varaniya Karma produces Prajia and Ajhidna. The
Adarsana-Parisaba is due to Darfana Mohaniya Karma.
The Antaraya Karma produces the Alabha Parisaha.
Nagnya, Arati, Stri, Nisadya, Akrofa, Yag¢na, Satkéra-
Puraskara are based on the Qaritra Mohaniya Karma.
The rest of the Parisaha’s are due 1o the Vedaniya Karma’s.

CoNQUEST OF THE PARISAHA’S

It seems that Karma is almost inseparable from the Jiva.
The “way-farers’’ who have not reached the tenth of the
Gunasthana’s are called the Badara Sampariya. The
Jaina's say that in a Badara Samparaya, all the twenty-two
Parisaha’s are possible and on the other hand, the “‘way-
farers” in whom all the passions save and cxcept a very slight
degree of Lobha have been destroyed arc called Stksma-
Samparaya; these are in the tenth Gunasthana. The Upa-
$anta Moha “‘way-farers” arc in the cleventh stage; the
Caritra Mohaniya Karma has been suppressed in them.
The Ksina Moha are those who are in the twelvih Gupas-
thana and whose Moha has been totally annihilated. Such,
however, is the power of Karma that even in the Stksma
Sampariya, the Upa$ania-Moha and the Ksina Moha
saints, the Parisaha’s except the Nignya, Arati, Sui,
Nisadya, Akros$a, Yacna, Satkdra-Puraskira and Adar-
$ana arc present. The super-man who has totally up-rooted
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all the four forms of the Ghatiya Karma in him and has been
possessed of the pure omniscient knowledge is the Jina or
Arhat. The omniscient Arhat is in the thirteenth Gunas-
thana and the Jaina sacred books cail him Isvara—the Lord.
Even in so exalted a Being the Parigaha’s—Ksut, Pipasa,
Sita, Usna, Darh$a-masaka, Carya, Sayyi, Badha, Roga,
Trna-spar$a and Mala,—are present implicitly though
not in an explicit form.

It is only the blessed Siddha’s who are above the Pari-
saha, absolutely free from the influence of Karma. At the
topmost peak of the universe, called the Siddha-3ila, a place
of undisturbed peace and tranquility, free from Karma, from
Bandha, from Sarhsara, from Parigaha, live the Siddhas,
“from eternity to eternity’’ possessed of the four blessed
Infinities.

Jiva, 1N BoNDAGE SINGE THE BEGINNINGLESS TiME, U~Tin
17 18 FINALLY LiBERATED

From all that have been said above, it is not to be thought
however, thatthesoul is originally pure and that at a certain
point of time it lost its purity by coming in contact with
Karma-matter and had a “fal’’’. The Indian systems are
unanimous on the doctrine that it is from the beginningless
time that the soul is in bondage and that on account of
Karma, whatever it may be, it is moving in the re-incar-
nating series. The Jaina doctrines of Asrava and Bandha
do not refer to any chronological “‘for the first ime”. The
soul is in Bandha or union with Karma-corpuscles from the
beginningless time and the latter are ever flowing into it.
As a matter of fact, the Jaina’s assert that every Pradesa
or infinitesimal point in Lokakasa or mundanc sphere has
in it one Pradesa of both matter and soul. Soul and matter
are thus mixed up in the world and this mixture i1s an un-
stable grouping, so to say, cver viclding to fresh groupings
and re-groupings, until on emancipation, the two principles
are finally and once for all separated. But it is the Karma-
forcc which determinces the bodily and other environments
of the soul from births to births. This doctrine of re-in-
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carnation has not of course been acceptable to the thinkers
of other lands but the Indian doctrine that all evolutions
enshrouding and attached to the psychical principle are
duc to subjective factors seems to be countenanced by a
section of the voluntarists of the present day. The great
philosopher, Schopenhauer with his celcbrated theory of
the bodily frame as ‘‘the objectification of the will” comes
very near to the Indian doctrine when he says “Upon this
(i.c. the objectification of the will) rests the perfect suitable-
ness of the human and animal body to the human and ani-
mal will in general, resembling though far surpassing the
correspondence between an instrument made for a purpose
and the will of the maker and on this account appearing as
design i.e. the teleological explanation of the body. The
parts of the body must therefore completely correspond
to the principal designs through which the will manifests:
itself: they must be the visible expression of these desires.
Teeth, throat and bowels are objectified hunger; the organs
of gencration are objectificd sexual desire; the grasping
hand and the hurrying feet correspond to the more indirect
desives of the will which they express. As the human form
generally corresponds to the human will gencrally, so the
individual bodily structure corresponds to the individually
modified will, the character of the individual and thercfore
it is throughout and in all its parts characteristic and full
of expression’’. This is almost stating in a different langu-
age the Indian doctrine in general that it is Karma which
shapes our bodily frame and the Jaina theory in particular
that the sense-organs, the bodily structure as a whole, its
various limbs and sub-limbs, are respectively determined
by the Jati-karma, the Sarira-karma and the Angopanga-
karma. At the same time, it would be wrong not to notice
the distinctions between Schopenhauer’s principle of Will
and the similar principles in the Indian philosophical systems.
The Buddhistic doctrine of Tanhi as a subjective thirst
striving for and expressing itself in objective realisation in
Bhata, Bhautika, Citta, and Qaitta i.e. in material and con-
scious series, resembles Schopenhauer’s Will; we miss in the
13
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former only the unitary and cosmic character of the latter.
In the Vedantic Maya on the contrary, we have the unitary
and cosmic character of a world principle but Miya, at least
in Sankara’s Advaita system, is more a static and intellec-
tual principlc than a dynamic and volitional cause as the
Will of Schopenhauer. The Prakrti of the Sarhkhya is an
unconscious world-force like Schopenhaucr’s Will, evolving
the universe as well as the maiterial cnvironments of the
microcosm. But essentially, it is too material to be like the
cosmic Wiil which according to Schopenhauer gives birth
to the seli-conscious and the cognitive series. In the Nyaya,
we have the Pravrtdi backed by the Dosa’s or psychical
tendencies which accounts for the physiological frames and
in the Jaina system, we have similarly the Bhava-Pratyaya’s
and the Bhava-Karma’s which help the formations of bodies
and their parts. Like Schopenhauer’s Will and unlike the
Samkhya’s Pradhana, the Dosa’s, the Pravriti’s, the Bhiva-
Pratyaya’s and the Bhiava-Karma’s are psychical forces.
But not only do we miss the unitary and the cosinic character
of Schopenhauer’s Will in those generative forces of the
Nyaya and the Jaina systems but we find that these are
not the only factors in body-making. The physiological
structure according to Schopenhauver is the objectified
Will itself while the bodies and their parts according to the
Nyaya and the Jaina systems are collections of material
atoms which, although they move in obedience to the
psychical forces of Adrsta and Bh&va's are cssentially
independent of them.

KARMA, HOW IT IS CONNECTED WITH ITS PHALA?

Finally, there crops up in this connection, the guestion
of relationshrp of Karma to its Phala or cffect. The question
is connected with the bigger question: How does the world
originate? It is saild that a section of Indian philosophers
noticed that the act of a person is not always found to be
attended with its desired or expected result. It is not un-
common that a virtuous man suffers and that a vicious man
prospers. These philosophers accordingly concluded that
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Karma is not necessarily connected with its alleged effect.
In other words, according to them “There’s a divinity
that shapes our ends Rough-hew them how we will”. This
Divinity is an irresponsible arbiter who acts according
to his own will, supremcly indifferent to all our desires
and acts. Madhavigaryya in his Sarva-Dar$ana-Sarngraha,
ascribes this doctrine to a class of thinkers, called
the Nakuliéa Pasupata, in explaining whose contention,
he says—

‘wrifefrdag B=oTrd od1 @99 |
AT FITIRE: AOEH T FILOHITO W

Nakuria PisuraTas’ View

But their doctrine is practically a disavowal of the law
of Karma itself. The problem therefore becomes this:
‘Karma is to bear its fruit unfailingly; yet it appears, not
unoften, not to hear its fruit.” The Nakulifa Pasupata’s
account for the latter part of the problem by denying the
validity of the former. The Naiydyika’s, however admit
both the aspects of the problems and solve the riddle by
saying that it is God who intervenes and connccts the Karma
with its effect.

EaT: FITW TEVEHS FOARGAI )
T gEy FATAE wenfasadiu’  GopIiEEraRy i

Nyava View

Whatever differences there may be among the commenta-
tors in interpreting those Nydya aphorisms it is clear that
according to the Nyiya thinkers, the all-knowing God
alone knows what act is to be connected with what effect
and that, when and in what manner, Until and unless he
decides, a Karma remains fruitless. But it is not really
fruitless; it is bound to produce and bear its fruit. Karma
is but an unconscious principle and to join it to its effect,
a conscious being is necessary. This supreme Being 1s Isvara
who is all-wise and as such, he connects 2 Karma with
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its proper effect in proper time and on proper occasions.
This position is practically accepted by Sarikara, when he
says—

e e faqwt gfed fafed fesdma sfo Sq
Tatd gy iy garm )

SAMEEYA VIEW

The philosophers of Samkhya school alse admit the
inexorableness of the Iaw of Karma and inspite of their
doctrine of the unconscious Prakrt as the fundamental
principle of the cosmic evolution, they are obviously oppos-
ed to the Nakulida Pasupata theory of an arbitary God.
They plainly admit—

Fadfesam gfezdfsamy ¥ aEaInans: |

Although the Pradhiana is the one principle of the cosmic
evolation, the variedness in the evolutes is due to the
variedness of Karma.

The Sarnkhya philosophers, however, reject thc theory
of God as connecting Karma with its effect. According to
them, Karma itself produces its own fruit.

Frarafuafsy serfefa: 4w afeg R
gt Lrear:

Mimamsi View : Buppaist VIEw

On this point, the Sarkhya doctrine finds its support in
the contention of the Mimamsi school who also do not
believe in the existence of the supreme Creator and accord-
ing to whom, also, Karma itself leads to its own unfailing
effect. The Buddhist philosophers also do not see the neces-
sity of a God for joining Karma to its fruit. A person, for
example, stcals; the effcct is that he becomes a thief. The
Buddhists maintain that the act of stealing itself lcads to
the stealer’s becoming a thief. They point out that the act
of stealing is a Vij)iidna i.c. 2 point of consciousness. This
Vijfiana or conscious wave loscs itself in the Vijfiana Pravaha
or unbroken flow of cognitive continum, What remains
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in the next moment is the Sarhskara or the persisting mark,
a peculiar trace (of the act of stealing). This Sarhskara again,
generates the Vijiidna or apprehension of the next moment,
—which is nothing other than ‘the person’s becoming a thief.’
It is thus that the act of stealing which is the Vijiiana of
the first moment genecrates ‘‘the person becoming a thief,”
which is the Vijiina or cognitive state of the next
moment.

Jamna ViEw

The Jaina theory regarding Karma and its Phala 1s that
Karma is thoroughly self-determined and is not dependent
on God in any way. The Jaina’s maintain that from the
apparent fruitlessness of Karma it is not right to conclude
either its real fruitlessness or the existence of God. The
Phala of Karma is irresistible. The Effect of an act may
take time to be explicit but the Karma is never fruitless.
It is no doubt a matter of common experience that a sinful
man is prosperous and that an honest man suffers untold
miseries, But this does not prove that Karma is ever
-fruitless. Ratnaprabhagarya says:—

‘ar Tgaradistt aufy: sgoqaamsfy aifanfa:, & 3w 90-
graeq wdafea: quma gqmraaften qmer 3 wes @Al-
qre &9 srearmR SfesTay AT faaw sigwEnny i

The prosperity of a vicious man and the miscry of a man
“devoted to the worship of the Arhat are respectively but
the effects of good deeds and bad deeds done previously.
The vice and virtue will have their effects in their next
lives. In this way, the law of causality is not infringed
here.

AprpArRENT FAILURE oF THE Law orF Karma ExprLAINED
It is thus that according to the Jaina theory the Phala of
the Karmaisirresistible. Karma itself producesits own effect.
There are certain laws of precedence among the Karma’s,
according to which, the fruition of some of the Karma’'s
may be deferred baut it is never absolutely barred. Karma
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by itsclf generates and bears its own fruit and no divine
intervention is necessary in this process of operation.

Body : Karma, as we have scen, is matter, peculiarly or
rather suitably modified, because of its proximity to the
conscious principle. Karma supplics to and builds up for
the soul, the various instruments through which it functions
in the mundanc spherc.

FARATSHARING: GIASTAT | 4 1 FEATAHTTHGAA |

Matter {coming in contact with soul) is variously modified
as Body, Speech, Mind and Acts of Inhalation and Ex-
halation. In the various classifications of Karma, it will
be found that Prina and Apana (acts of inhalation and
exhalation) are due to the inflow into the soul of the
material particles called Ugchhvasa-Karma. We have scen
how according to the Jaina’s, Sound and for the matter of
that, all Speech, linguistic or non-linguistic are modes of
matter. Similarly, the internal organ of Mind, the No-Indriya
or Anindriya as it is called by the Jaina’s, as well as the
Indriya’s or the peripheral sense-organs are material modes.
The Jaina doctrines of Manas and Indriya will be examined
in the next two sections. Sarira or Body, which, as will
appear from the classification of Karma, is a result of
Nama-karma, is intended to be dealt with in the following
lines.

Body is admittedly the outer and gross vesture of the soul.
The author of the Nyaya-Siitras characterises Body as,—

Ffrzaratam: g -3 amEgE |

CONSTITUENTS OF BODY ACCORDING TO THE VARIOUS INDIAN
ScrooLs

Body is the locus where-from efforts are made, in which
the sense-organs are located and wherein happiness and
misery are felt. This description of Body as the physiologi-
cal basis of perceiving, feeling and volitional activities,
it need scarcely be pointed out, is scientifically exact.
Considerable differences, however, seem to have prevailed
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in Indian philosophical circles as to the ultimate constitu-
ents of our gross body, Some thinkers seem to have main-
tained that Ksiti and Ap were the two elements of Body
whilc others held that as Body was characterised by smell,
an amount of liguidity and heat, the three elements of Ksita,
Ap and Tejas were at its basis.
Trigeeadss GIAWNITEE 1 3~3-}% FATAYAA,
A third schoo! contended that in addition to the above
three, the element of Vayu was there because the acts of
inhalation and cxhalation were found in the body.
frmragamTSd = AIREE | 3-3-%% [AEgEy,

The Vedanta school, on the contrary, seems to have main-
tained that as Body was characterised by smell, an amount
of liquidness, heat, acts of inhalation and exhalation and
lastly by porousness, it must be held to be si==awifas ie.

constituted of the elements of the foregoing four elements
and of Akasa in addition.

TrERaIREgIaRraaA v afAfaE 33— SHEYEY)
The author of the Samkhya Sibira’s rcfers to the above
debate in 15, 16 and 17 of the Vairagyadhyaya.

gEAfasl 3 1 SrpAfastacad ) gawiiesf

His own position, howcver, seems to be indicated in 102 of
the Parapaksa-nirjayadhyiya, where he says,—

T qrertfas g AATIEETEE |

Body is not made up of five elements; it is impossible for
many elements to combine and be constituents. The theory
is that Ksiti is the basal clement of the Body and the other
four elements are only ¥YeZwiE or assisting attendants.
Kanada also criticises the doctrine of the multi-elemental
character of Body.

q=aRAE A (FUd1  ¥-3-3 A FWAFH | ¥—-3-3

He also maintains that Ksiti is the elemental basis of Body
and the other elements help the basal element in making
up the body by entering into a relation with Ksiti which
he calls sopgam:. The author of the Nyiya-Siitra’s in the
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same way maintains that Ksiti or Prthvi is the constituent
element of Body which is characterised by smell
TS| 3-3-R%  FHIAGHT,

although A@AT: or assistance of othcr elements in the
building up of the Body is not denicd by Vitsivana.
We have not met with any elaborate examination of the fore-
going views about the elemental basis of Body in the Jaina
treatises. The Jaina’s no doubt admit the four different
elements (which they call Dhatu’s),—Prthvi, Ap, Tejas and
Vayu; but as we have seen, according to them, these so-
called elements are not ultimate. The ultimate matter is
one, the Pudgala, which according to them is characterised
by four attributes of smell, iquidness, visibility and touch.
Body is made up of Karma, a mode of Pudgala after all,
in which all the above four attributes of the primal matter,
are necessarily found,—this is perhaps the Jaina explanation
which thus steers clear of the [oregoing academical
disputations.

KinDs oF Bopies

Besides of Audarika or the gross physical body, the Jaina’s
admit four other kinds of bodies. To the celestials and the
infernals, they say, belongs a Body which they call Vaikri-
yika and which is said to be endowed with eight superhuman
powers e.g. continuing as one, becoming many at the same
time, assuming subtleness, expanding to a considerable
magnitudc, changing forms etc. etc. Another kind of Body
is admitted by the Jaina’s, called the Aharaka, literaliy
meaning ‘assumed’. Lt is so called because such a Body is
evolved by a sage from within his Audirika or gross Body
and is sent to the preceptor for the solution of some doubts
arising in the sage or for some similar good purposes. In
Indian non-Jaina systems also, Bodies of gods are supposed
to have superhuman powers. Some kinds of Aharaka
Bodies, again, seem to be supposed te belong to persons
for some express purposes. In 1ii of the Para-paksa-nir-
jayadhyaya of the Sarhkhya Satra’s, for instance, we are
told of the Sariikalpika (literally, ‘born of will’) Bodies
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of divine world-rulers like Manu etc. and of Samsiddhika
{literally ‘purposely evolved’) Bodies of persons like
Dhrsta-dyumna, who was created in fire for the purpose
of killing Drona. From the stand-point of the ordinary
mortals, the three Bodies viz:—the Audarika, the Taijasa
and the Karmana are the most important, in as much
as these three are the Bodies which every earthly
creature is bound to have and to carry, until the
final liberation is attained; the Vaikriyika Bodies are
ordinarily for the celestials and the infernals, although in
rarc cases a mundane creature by dint of penances can
have such a Body, while the Ahiraka Body is for parti-
cular sages for particular periods and for particular pur-
poses only. It is said that it is impossible for a soul to have
simultaneously, the two Bodies of the Vaikriyika and the
Aharaka; only one of these can be had. Thus it is that a
soul can have only four Bodics at most and never all the
five at one and the samectime, When a creature, human, sub-
human, celestial or infernal dies and until he is reborn i.e.
in the period of Vigrahagati, he has only two Bodices viz:—the
Taijasa and the Karmana. In his living period, he has these
two and cither, one of the remaining three or the Andarika
along with either of the Aharaka and the Vaikriyika.

The Taijasa literally means ‘brilliant’. The Vaikriyika
is said to be subtler than the Audarika, whilc the Ahédraka
is described as subtler than the Vaikriyika. The Taijasa
Body is subtler than the Aharaka and is described as *born
of briiliance’,

‘Aartafrar Jaws

Like the Karmana, it is a constant vesture of the soul until
it is finally emancipated. All grosser Bodies are dependent
as much on the Taijasa as on the Karmana and cvery mun-
dane lifc affects the mode of the Kirmana and the Taijasa
Bodies. It is thus that between the Kirmana and the Tai-
jasa on the one hand and the other grosser Bodies on the
other, there is a relationship of interdependence which the
Jaina philosophers illustrate by referring te that between
a seed and its corresponding plant,
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The Taijasa Bodv is said to be characterised by the
brilliant whiteness like that of a conch.
‘ARIIFTRAISHT 707 1
It is this internal Body which gives lustre to the grosser
external Bodies, the Audanka, the Vaikrniyika and the
Aharaka.
‘FYrFeed (FagreR T agm dftg 2 v
It is said that there may be occasions when this Taijasa
Body in a sage may comc out of his gross Body and then
return to it. A sage practising extreme penanccs may for
somc reason be at the highest pitch of anger when the
brilliant Taijasa Body may suddenly shoot forth from his
Body and burn down the object of his anger. On the other
hand, a sage may feel extreme pity on which cccasion
again, his Taijasa Body may similarly come out and do
some good act. In the former case, the Taijasa is called
the Aéubha or harmful and in the latter, the Subha or
beneficial.

Tangasa Bopy wiTH THE JAINA’S AND WITH THE VEDIG
ScrHooL

The Taijasa Body of the Jaina’s which thus gocs out of the
animal’s gross body upon its dcath and stays within it
during its life time giving lustre to it, is apparently, similar-
to the Sakgma or the subtle Body, otherwise called the
Linga Sarira which according to the Vedic school is un-
destroyed and goes out upon the death of the animal. In
103, of the Para-paksa-nirjayadhyaya, the author of the
Sarnkhya Satra’s, refers to such subtle Body which he calls.
Ativahika as distinguished from the gross or Sthila Body.
This Sittksma Body is also called the Taijasa because the
Sruti or the Scripture has stated that the substance in
which, at the time of an animal's death, all its physical
and vital principles with their functions lose themselves is.
T¢jas.

‘srerEaate 1

What thus persists after the animal’s death over and above
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its soul, is this subtle Taijjasa Body. The Vedanta lays down
that the heat felt in a living Body is really the heat of this
indwelling Taijasa Body,

qedT ANTIUW  FEAT | ¥--2¢ 1

and that because at the timc of dcath, this Taijasa Body
leaves the outward bodily tabernacle, the latter becomes.
cold. The Taijasa Body of the Jaina's is supposed to be
so subtle that when it comes out of the gross Body of an
animal, it is not only invisible and imperceptible but it
can pass anywhere and through any substance, however hard
or thick the latter may be. The author of the Raja-Vartika
says,— FATsHfqoeareq genaizomd JAraas geeear do9-
Frovy Gifea T gzerfay sgraTd----- | EETGREE T
doawraaTa e wfaara:

In the same way, Sarikara says that on account of its ex-
treme subtleness the Taijasa Body can pass unscen from.
anywhere to anywhere through any substance and that its.
movement is irresistible. It is because of this its extreme
subtlcness that the Stiksma Body is not destroyed when the
~ gross Body is burnt down on the funeral pyre. Lastly, both
the Vedic and the Jaina schools maintain that when an
animal re-incarnates itself the Taijasa Body enters the new
frame.

Notwithstanding the above points of similarity bctween
the Taijasa Sarira of the Jaina and the Vedic schools, we
think they cannot be identified,—one bcing essentially
different from the other. The ingredients of the Taijasa
Body of the Jaina’s seem to be peculiar modifications of the
Tejas i.e. substratum of brilliance only; while those of
the Taijasa Body of the Vedic school are not only Tejas
but the other cicments of Ksiti, Ap, Vayu and Akasa
as well.

Sarnkara says:—TENTT ISR ST FaCATEqERA AT
UgA(QY asTgeaTAa N’
and his interpretation he supports by Sruti.

‘afadima sElTEl NAET  STErREETeaEa: |
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Not only this. It is said that at the time of the animal’s
death, the subtle potentialitics of the sense and the motor
organs of the internal sense, Manas and of the Prina or
the vital principle come and attach themselves to the soul. -
Thus the author of the Atma-Bodha says that the Linga
Sarira or the subtle Body which accompanies the soul
of a dead animal (T@rwEETfAIEER ------- e
afTwiyT | ) is made up of the five pure material elements
and cndowed with the potentialities of the five vital prin-
ciples, of the internal sense of Manas, of intelligence and
of the ten (sense and motor) organs.

(9=% grraNgfy famm  gafEae) ao==wa wanEkRy
eI WA IE_)

The Sarkhya school also describes the subtle Body almeost
in the same way :— gaddsfogT e

Anirudha Bhatta explains the Satra. vmziamiog gewag
T | gErEsaaity esugenmnft wifrzenfo S

How THEY DIFFER?

Accordingly, the Linga, Stiksma or Taijasa Sarira, of the
Vedic school is a subtle Body in which the grosser physical
Body with its vital functions as well as its sense and motor
activities lies in an implicit statc. The Taijasa Body of the
Jaina’s may or may not have a share in the formation of
the gross physical Body but is certainly not its potential
cansgc.

The Karmana Body is so calicd because it is constituted
of the Karma Pudgala.

‘FAMiaE, wAur wag f@ G s
In a sense, of course, all Bodies arc Karmana, in as much
as all of them are made up of Karma-molecules. The Jaina
writers, however, point out that all Karma molccules are
not of the same character; Karma-matter which forms the
basis of the Audarika, for instance, is certainly different in
many respects from what makes the Vaikriyika and so on.
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Although so far as their ultimate substratum,—Karma is
concerned, all the five Bodies are esscntially the same, they
are functionally different and ihere is no harm, i the appcl-
lation Kirmana is reserved for one of them only. The
Karmana Sarira is the subtlest of all Bodies, subtler than even
the Taijasa and like the latter, it is a constant companion
of the soul in its beginningless migrations, until it is finally
emancipated. It 1s, as it were, the basis or ground upon
which the structures of thc other Bodies are built. All the
Bodies come into existence through the Karmana Body.
This is what is mcant by

‘T g3 wonfewar Araimdamtatiefen s T
T FHIAFTALT, )

As already observed in the case of the Taijasa Sarira, other
Bodies in their turn, constantly react on the nature of the
Kiarmana Sarira. As a matter of fact, the Jaina’s admit
a sort of incrcase and decrease, Upacaya, and Apagaya,
Aya and Vyaya in the quantity of the Karmana Sarira and
point out that like all other Bodies, the Karmana also is
characterised by continuous Visarana or guantitative change.
. Like the Taijasa, the Karmapa passcs unseen and imper-
ceptibly from one dying gross Body to a new Body and no
substance is dense enough to obstruct its course. When a
soul attains the final liberation, the Kirmana Body drops
down once for all and for all times to come.

The word, Karmana Sarira, in the sense in which it
is used in the Jaina philosophy is not found in the Vedic
systemns. In the second Brahmana of the third chapter of the
Brhat-Aranyaka, the question is pointedly raised as to the
abode of the soul when its gross vesture dies ‘clement

to clement’ the answer given is,—"dg ¥gaq: FHEITEHL : |
AT I FANGY: FA &3 wAagg: i’

1t is said that at that time it is in Karma that the soul lives.
This of course is the nearest approach, on the part of the
Vedic philosophy to the Jaina conception of the Karmana
Sarira. Yet, it should never be forgotien that Karma is
not material in character in the Vedic philosophy. Accord-
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ingly, Karma as the abode of the soul can only mean Adrsta.
According to the Vedic philosophy, the subjective Adrsta,
a sort of ‘soul-force’ as it were,—is instrumental in making
up the Linga Sarira or the subtle Body for the soul.

‘Trze Tarjasa Bopy oF THE VEDIC SCHOOL 18 NOT THE SAME
AS THE TArjasa Bopy orF THE JAINA’s

It secms to us that the Vedic Taijasa Sarira, the Lifiga,
the Ativahika, the Saksma Sarira, as it is variously called,—
is more akin to the Karmana Sarira of the Jaina’s than to
their Taijasa Sarira. The Karmana Sarira is the group of
material forces or potentialities which form the ground
work or basis of the other grosser Bodies. That is also the
relation between the Linga Sarira and the Sthila Sarira of
Vedic school. There are of course minor differences between
the Vedic and the Jaina schools as regards the functioning
of the gross and the subtle Bodies. The Sarnkhya philoso-
phers, for instance, maintain that pleasures and pains are
primarily felt in and through the subtle Body and that
because the subtle Body leaves the gross Body at the time
of the latter’s death, the latter does not feel them then.

FEATATE WNME ) TSRORE g Mm AR ZFan
A oREwE
The Jaina’s on thc contrary contend that the gross Body
has the full-fledged sense-organs which makes the fechngs
of pleasure and pains in them possible; the Karmana
Sarira has not the developed sense-organs and for this reason,
it is impossible for one to feel pleasures or pains through
the Karmana Body, in the disembodied state of the physical
death. The author of the Rija-Vartika says:—
‘sfigagmforar gsrdmmEeferanim =y 1 forgat gar-
wdifmaasdt xealzn (o Aotz fawm waat warfa
AT FHOTATT Fead

Tue Tagasa Booy orF TeHE VEpic SCHOOL IS IN SOME
RESPECTS THE SAME AS THE KARMANA OF THE JAINA'S

Still, it is pertinent to think that it is the Karmana Sarira
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of the Jaina’s and not their Taijasa Sarira that resembles
in many respects the Taijasa Body of the Vedic school.

Indeed, we have no hesitation in confessing that we have
not quite understood the relation or utility of the Jaina
Faijasa Sarira with respect to the Karmana and the other
grosser Bodics. The Taijasa Sarira according to the Jaina’s
as we have secn, is a brilliant inncr Body, which is a
eonstant companion of the soul and which is different
from the Karmana. The Vedic school does not admit such
a Taijasa Body. The Taijasa Body which is admitted by
it accompanies the soul no doubt in its migrations but it
is identical with the Saksma Sarira which is esscutially the
Jaina Kirmana Body itself.

The cminent Jaina writer, Mr. C. R. Jain maintains that
the “Taijasa Sarira is a coat of luminous matter thrown
over the Karmana Sarira and forms an atmosphere or
aura of light round it, “*“Taken together, the Taijasa and the
Karmana Sariras form only one organism”. In Jaina
philosophical treatises the Taijasa Body is generally described
as a Body different from the Karmana. If, however, we
arc to unite it with the Karmana,——why, the same thing may
be done in respect of the Audarika as well. We may say
that the Audirika Sarira is a coat of non-luminouns matter
thrown over the Karmana Sarira and forms a rough vesture
over it’. We may also say, “Taken together, the Audarika
and the Kiarmana Sarira’s form only one organism.” So
it scems to us that Mr. Jain’s account of the Taijasa
Body does not attribute any special functioning or utility
40 1t.

C. R. JaIN's VIEw aBOUT THE KARMANA AND THE Tapjasa
Bobizs

Elsewhcre, Mr. Jain says:— ‘The Taijasa is composed of
electric or magnetic matier and is a necessary link between
the outmost body and the Karmana Sarira”. We have not,
howevecr, in the Jaina literature met with such a conception
of the Taijasa Body, the conception, namely, that it is a
necessary link between the gross Body and the subtle Kar-
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mana Body. Mr. Jain supports his contention by saying,
“Thenecessity for a link of this kind lics in the fact that the
absence would render the gulf between spirit {soul) and
gross matter unbridgeable, making it impossible for the ego
to come in contact with or to use his bodily limbs’’. Mr. Jain
further supports his position by guoting Dr. J. Bovee Dods:
“Itis evident that therc is no direct contact between mind.
and gross matter . . . Hence it must be true that the highest
and most ethereal inert matter in the universe being the
next step to spirit can come in contact with mind. And
electricity, changed into nervo-vital fluid (which is living
galvanism) is certainly the highest and the most ethereal
inert substance of which we can form any conception”.
In examining this view, we can at once state that once an
absolute and essential duvalism is admitted between spirit
and matter it is guestionable if cleciricity “‘changed into
nervo-vital fluid” ‘‘can come in contact with mind”’; for,
although it 15 ““the highest and the most ethereal inert matter
in the universe™’, it is still matter and as such, is incapable
of coming in contact with spirit. Moreover, we are afraid,
there is a little confusion in Mr. Jain's line of thinking.
All that his quotation from Dr. J. Bovee Dods establishes
is that electrical matter, as the most ethereal of substances is
competent to serve as an intermediary between spirit and
matter. Mr. Jain wants to connect the Kirmana with the
grosser outer Bodies. The Karmana is not spiritual nor psy-
chical in essences; it is the subtlest of matter, yet maiier after
all. Evolution of the onter grosser Bodies from the potential
Karmana need not require any intcrmediary Taijasa Body.
In the Vedic systems, the grosser Body is said to evolve from
the Staksma by the force of Adrsta or the laws of Dharma
and Adharma. In the same manner, the Audarika Sarira
of the Jaina's may be said to be brought about by the
forces, inherent in the subtle Karmana. Accordingly, we
think, the Taijasa Body of the Jaina’s is neither “‘a neces-
sary link* between the Karmana and the Audarika nor
is In any way functionally mstrumental in evolving the latter
from the former. The Taijasa Sarira is a unique conception
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among the Jaina’s and has not its parallel in the system
of the Vedic thought.

How Tiieg CELLS GIVE RISE TO A Boby

We arc afraid in our discussions at some length about the
subtle Body, the Siksma or the Karmana Sarira, as postu-
lated by the Indians, both Jaina and Vedic,—we may be
charged with talking about a matter which is wholly con-
jectural. Accordingly, we may be pardoned if we attempt
to show in the following lines how at least a prescatable
case for the subtle and potential Sarira, as conceived by the
Indians, can be made out without seriously contradicting
the principles of modern science.

PRE-FORMATION THEORY OF SCATULATION

The ultimate material basis for the body of an animal
is to be traced in the ‘Cytula’ or the ‘Stem-cell’ as it has
been called, which again is the result of the combination
of two separate cells viz: the male spermatozoon and the
female ovum. The question arises how the two parent
cells which consist in protoplasmic matter give rise to a
‘Body with 1ts varied limbs and sub-limbs. This is the funda-
mental and the most baffling preblem in biology. The
biologists of the 17th and 18th centuries represented by
Hartsoeker and others put forward a doctrine which is
called the Pre-formation theory. According to these think-
ers, the complete animal body with all jts parts was contain-
ed in the minutest form in the protoplasmic cell either of the
father or of the mother (according as they attached greater
importance to the paternal or the maternal factor), so that
the growth of the full-fledged animal body was only an
‘unfolding’ of what were already ‘infolded’. The extreme
protagonists of this theory e.g. Haller and others went
so far as to say that not only was the Body with all its parts
contained n the egg but that the embryo in its turn contain-
ed the ova of the following gencration, that these again, the
ova of the next and so on. This has been called the theory

of Scatulation according to which the germs of the whole
14
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human race for instance, of all times were ‘infolded in
minute and minutcer forms in the generating cells of the
first man’.

EpricENEsis: PANGENESIS

The theory of Pre-formation i1s an exploded doctrine and
has bcen replaced by the theory of Epigenesis or new for-
mation. It points out that the body of an animal is not a
preformed minute organism, contained in the generating
cell but is a scries of ncw constructions from and out of it.
Darwin’s theory is a theory of Epigenesis in as much as it
is opposed to the doctrine of Pre-formation but he chooses
to call his theory Pangenesis. He supposed that the cells
of all thc various parts of an animal’s body throw off ultra-
microscopic granules, called Gemmulae by him which are
at first dispersed throughout the whole system but are
thereafter collccted from all the parts of the system at the
time of rcproduction. These collections or packets of Gem-
mulac constitute ova and spermatozoa and as they had
originally emanated from all the cells of all the tissues of an
organism, they subsequently develop themselves into those
very parts of the organism from which they had emanated.

DarwiN’s THEORY REJECTED

Darwin’s theory of Pangenesis is now generally rejected
by other upholders of the theory of Epigenesis. ‘These
contend that differences in the parts of an organism are
not due to any essential diffexcnces in Gemmulae but are
caused by the mutual influences of the cells. The nature
of each ccll is determined by the other eells surrounding it
and the cclls thus mutually influenced and modified, account
for the growth and development of different parts of an
organism. Different parts or limbs thus are not duc to any
essential difference in the basic Gemmulae but are caused
by the peculiar environments of the cells.

DIFFICULTY OF THE 1HEORY OF EPIGENESIS
"~ The above theory of Epigenesis in its extreme form is
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questioned by many biologists of the present day. They think
that it is impossible to account for the orderly growth of
limbs and organs by mere positions and mutnal influences
of the original cells. To expect the growth and development
of an organism from a number of unaided cells is akin to
the aticmpt of ultra-materialism at explaining the origin
of the ordered universe from a chaos of material atoms.
Accordingly, Weisman and others maintain that the capa-
city to develop the limbs and organs must be supposed to
be inherent in the nature of the sexual cells themselves.
Weisman’s scheme begins with Biophores, the most funda-
mental of the cellular substance, These Biophores are
supposed to lic orginally in the nucleus of a cell and then
to pass out into its general protoplasm and rule its activities.
A number of Biophores constitntes what is called a Deter-
minant. Determinants correspond to the number of parts
of an organism independently variable. Thesc Determinants
cohere together and form an Id, which is thus a microcosm,
so to say. Idis the basic substance for the new orgamism and
is possessed of all its activities. The nuclear material of a
dividing cell breaks up into a definite number of what are
called Chromosomes. Weisman calls the Chromosomes
Idants. Chromosomes or Idants are more complex than
protoplasm and are really constituted of the microcosmata,
the above-mentioned Ids.

How 11t GOES AGAINST THE THEORY OF EPIGENESIS
Weisman’s theory inspitec of the fact that conjecture
plays a considerable part in its concepiion of Ids, Deter-
minants ete. is undoubtedly a rcmarkable theory. It is
the subject of sustained observation and scicmtific investi-
gation in present days. It replaces the docirines of Pan-
genesis and Epigenesis by a new conception of the germ-
plasm in which the capacities to develop into parts and limbs
of an organism are held to be inherent. If the Darwinian
-doctrine of the Gemmulae having their genesis in the cells
.of the various parts of the organism and developing them-
selves into those parts from which they originated, as
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well as the other doctrine of Epigenesis according to which
the varied parts of all organism were due to the peculiar
posittons and the mutual influencing of the germ-cells,
were untcnable, no course seemed to be left but to return
to the old theory of Pre-formation and Weisman’s theory
is practically the theory of pre-formation shorn of its absurdi-
ties. Roughly speaking, the germ-cell according to Weisman
did not contain an actual minute creature with all
its limbs, as according to the Pre-formationists but was
the basis of hidden complexities which under suitable
conditions accounted for the varied parts and limbs in a
full-fledged body.

WEIsMAN’s THEORY AND THE DOCTRINE OF THE KARMANA
SARIRA

May it not be submitted that to say that the germ-plasm
has the capacities and the complexitics to develop the parts
of an organism is almost similar to the doctrine of the Linga
or the Karmana Sarira which is no more than a collection
of potential forces working out the gross body of an animal?
The Indian doctrine may be presented as not only not to
contradict any of the scientific standpoints but to throw
lights (of course, in its own way) on many of the dark
and as yet uncxplained problems of biology. Take for
instance, the germ-plasm itself. Observation and experi-
ment have shown that it is not an absolutely and inert dead
matter. The Indian theory fully acknowledges the fact and in
its own way indicates the nature of the germ-plasm by
supplementing its material aspect by the doctrine of the
Linga Sarira. The germ-plasm is not simply a material
mass but is the vehicle or basis through which the body-
building forces work. Why, it may be asked, do the Biophor-
es leave the nucleus of the cell, pass into the general proto-
plasmic matter and rule its activities? How is it that the
Determinants are formed of the Biophores, corresponding
to the number of parts in an organism? What makes the
varied Determinants cohere in a planned and orderly
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manner, within the microcosm of the Id? These are ques-
tions in Biology as yet unanswercd. The Indian theory
attempts to offer some cxplanation by saying that the Linga
Sarira is a collection of forces directing the plastic germ-
matter in a definitc manner and towards a definite end and
purpose. Biology has been forced to admit that the germ-
plasm has rudiments of life in it. It is apparent that even
the hypothesis of life is scarcely sufficient to answer the
guestion indicated above. Definite manncrs of operation and
operations towards a definite end require more than life
for their guidance. The millions of male ciliated cells, for
instance, pressing round the ovum are all living substances;
how is it that only one out of these millions penetrates to
the nucleus of the ovum in order that the two sexual cells
of both parenis may coalescence into the formaion of the
impregnated cgg-cell ie. the individual stem-cell or the
‘Cytula’, as it has been called? Attempts have been made
to account for this coalescence of the nuclet of the sper-
matozoon and the ovum by saying that they are drawn
togcther by “‘a mysterious force’’, by attributing to them “a
chemical sense activity’”, by supposing that the two parent
cell nuclei approach each other guided by an instinct of
sensitive perception akin to “‘smell”’, by ascribing to the two
nuclei, a sort of mutual amorous attraction “‘a kind of
erotic chemicotrophism™. Thesc are at best figurative expres-
sions concealing the admission that the fact of coalescence
of the parent cells is inexplicable cven on the hypothesis
of life. Indian philosophers on the contrary say that the
joining of the parental nuclei is not a fortuitous event;
the coalescence is effected by the Linga Sarira with the
self immanent in it, in order that a new gross Body may be
made for its re-incarnation. Take next the question of
varieties of Body. How is it that in the onc case a lion’s
body and in the other, a human body, two different Bodies
are formed from the cell substance? Weisman of course
premises that each Id contains not only the general but
specific possibilities also of the new organism. The expen-
ments of Hertwig, however, show that the cells are not
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predestined unalterably for particular roles but have a
fundamental identity of the germinal substance. If so,
then the question re-appears as to why from two cells,
essentially similar two altogether different Bodies are grown.
In 8, Vairagyadhyaya, the author of the Samkhya-Satra’s
takes up the question and cxplains sufeqaz: FUfagard
Varieties in corporeal forms are due to the Saksma
Sarira or the body-building forccs being peculiarly modified
by effects of one’s Karma in one’s previous life.

AcQUIRED CUHARACTERS OF ANCESTORS

In the above lines, we have dealt with the problem of the
genesis of what is called the “innate character” of the animal
Body i.e. its assumption of the normal shape of its imhbs and
sub-limbs, common to all the individuals of thec species.
The next question in connection with the animal Body
is its relation to the parcnial bodies. It is ordinarily said
that a child inherits from his parents and sometimes from
grandparents also in cases of atavism, not only their pecu-
liarities of character and temperament but even those of
their bodies. A Scotch Highlander’s son, for instance, is
ordinarily tall like his parents while people of the dolicho-
cephalic race have ordinarily heads of a pecaliar type.
From evidences of this nature, it is argned that ancestral
characteristics, technically called ‘‘the acquired” features
are inherited. It may be said that if the acquired charac-
ters be thus transmissible, if, that is to say, the peculiari-
ties of the child’s body are caused by the peculiarities
in his parent’s bodies the hypothesis of the Siiksma Sarira,
as an independent and external force acting upon the germ-
plasma becomes clearly superfluous. But the question of
the inheritance of acquired features is not so simple as itis
ordinarily thought to be.

HERITABILITY OF ACQUIRED FEATURES
‘The cases of the acquired features in a2 Body have been
broadly brought under three mainheads. First of all, there
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are the cases of Mutilaions. Sccondly, modifications arc
ceused in an animal body by Environments and lastly,
changes in the bodily organs arec often brought about by
Kinetogenesis i.e. through use or disuse. As regards the
cases of Mutilation, it is well known that the effects of simple
and single muiilations arc not inherited. It was at one time
thought that mutilations which have a persisting impress
on the organism modify it in such a way that their effects
would affect the succeeding generations. Darwin thought
that the remarkably small prepuce in the Mahomedans of
Celebes afforded an instance of the heritability of long conti-
nued mutilations. Without entering into further discussions,
it may suffice to state here the net result of scientific obser-
vations, which is that cven the effect of long-continued
mutilations are not inherited. The experiments of Naegeli
and De Candolle on plants show that the inheritance
of the effects of changed conditions is quite uncertain.
Lastly, observation and experiments in a similar manner
have failed to prove conclusively that cffects of the use or
disuse of an organ are inherited. Closcr estimate of evi-
dence goes to show that in a great majority of cases con-
clusions about the inheritance of acquired characters
are hasty and unfounded. The Scottish Highlanders, for
instance, have many individuals among them who are of
any ordinary human height while the Spaniards who are
dolicho-ccphalic people have many who are extremely
round-headed. In very many cases, again, likeness of the
son to his parents or grandparents need not necessarily
mean that the former has actually inherited the acquired
fcatures of the latter; the likeness may bc explained by
the supposition that similar epigenetic influences have
produced in the offspring results similar to these produced
in the ancestors.

DIFFiCULTIES OF THE DOCTRINE

Cases, of course, there are where the peculiaritics in the
features common to the offspring and the ancestors cannot be
satisfactorily accounted for by the reference to the epigenctic
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factors. If in these cases, we are to admit the doctrine of the
inhcritance of acguired characters, we must at the same time
note its difficulties. In determining the character and the
features of the offspring, it is contended by some that they
do not reappear in the chiid in the sclf-samc form in which
they were impressed on the parents. Each of the parents
contributes a certain part to the child, so that its features
are of a blended sort intermediate between those of each
of the parents. In this blending, of course, the contribution
of cither of the parents may be more effective than the con-
tribution of the other, in which case the former is said to
be “‘pre-potent”. De Vries’ experiments on plant-hybrids,
however, show that there is nothing like real mingling or
blending but that the child posscsses some of the charac-
ters of cach of the parents; these characters continuing in
some sort of separateness from each other. Accordingly,
somc of the biologists think that it is reasonable to hold that
the ancestral characters which are transmissible appear
in the offspring not in a blended manner but in their
pristine purity or ‘‘exclusiveness’ so to say. The question
then, is: How isit possibic? In what manner can an acquired
character of a parent be inherited by the offspring?

TRANSMISSION OF ACQUIRED CHARACTERS

Darwin’s theory of Pangenesis, as we have scen, supposed
that the cells in all parts and organs of an animal body
threw off minute Gemmules which constituted the germ-
cells. There was then no essential difference between
the body cells and the germ-cells. A modification in any
part of organ of a Body modified the Body cells in a cor-
responding manner and the germ-cells also in an indirect
way. These germ-cells thus modified in a peculiar manner
were supposed by Darwin “‘to be transmitted from the
parents to the offspring and were generally developed in the
generation which immediately succeeds but were often
transmitted in a dormant state during many generations
and were then developed”. According te Darwin, then,
peculiar features being common to the ofispring and its
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parents are accounted for, as follows: A certain organ or part
of an animal is affected; this modifies the body-cells; the
modification of the body-cells causes modification of the
germ-cells; the modified germ-cells are transmitied and the
offspring gets by inheritance these celis with these modifica-
tions; these modified cells develop the scif-same modifications
in the self-same paris or organs of the offspring. The Neo-
Lamarkians in their advocacy of the theory of the inheri-
tance of acquired characters hold a view essentially similar
to that of Darwin viz:—that it is the parental germ plasm
affected in a pcculiar way that is transmitted and in
the offspring produces a modification similar to thatin the
parent. But one of the many aspects of the difficulty of this
theory rclates to the development of the modification in the
offspring. There is of course the germ-plasm transmitted
from the parents to the offspring. But in this mass of germ-
plasm, there is not yet .the full-fledged organ to be modi-
fied in the given manner. In fact the modified germ-plasm
in which the acquired characters of the parental adult are
translated with the help of epigenetic factors and which
retranslates those characters into the offspring this time
without the help of thosc cpigenctic factors is something
‘which is inscrutable,

‘WEmsmMaNn’s THEORY OF THE DIFFERENGE BETWEEN GERM-
Prasm axD Soma-Prasum

Another aspect of the difliculty of the Darwinian theory
becomes apparcnt when we consider the views of Weisman.
Weisman shows that the germ-plasm is essentially different
from the general soma-plasm,——so that when there are modi-
fications m the body-celis due o epigenetic factors, the germ-
plasm remains unaffected and unmodified. It is the parental
germ-plasm which by amphimixis forms the basis of the
general features of the child’s body,—features which are
common to the species, and if this parental germ-plasm
continues unmodified and incorruptible from individual
to individual, it is clear that the acquired characters in a
parent cannot be inherited by the offspring.
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How 7o Expraix THE HERITABILITY OF PARENTAL
CHARAGTERS

The question thus remains unanswered still,—how is it that
the acquired characters of the parent are found in the off-
spring? Some biologists, though unable to shake the founda-
tion of the theory of Weisman suggest that the body-cells
modified in the peculiar way, may in some way influence
the germ-plasm, so as to gencerate in it a tendency to give rise
to modifications, similar to those caused in thosc parental
body-cells. Professor Haeckel, for cxample, says that ‘‘the
new characteristics which the individual has acquired during
life may rcact to some extent on the molecular texture of the
germ-plasm in the egg-cell and the sperm-cell and may thus
be transfcrred to the next generation by heredity in cer-
tain conditions (naturally, only in the form of latent energy)™.
This is difficult to nunderstand, if, as contended by Weisman,
the germ-plasm is essentially diffcrent from the body-cells
and remains unaffected by the modifications in the latter.

The Indian theory of the Stksma Sarira, as the principle
moving and dirccting the operation of the germ-plasm
may be considered in connection with the doctrine of the
inheritance of acquired characters which is beset with the
difficuldies, stated above. The Saksma Sarira is a collection
of latent forces capable of cvolving and devcloping the
germ-plasm into a Body, not only with its innate charac-
ters i.e. the gencral features common to the species, but as
influenced by Dharma and Adharma, with its peculiar and
individual characteristics also, alleged to be its “‘inherited
characters”. The Indian doctrine is that a Siksma Sarira
does not work upon any and cvery germ-plasm at randomn..
It chooses, rather is drawn towards that germ-plasm which
is most suitable for the developing of its general and indivi-
dual features. The Siksma Sarira that has the capacity of
evolving a lion’s Body would thus be drawn towards the
germ-plasm of a lion. And in the same manner, the Stksma
Sarira which on account of its acts done in its previous lives
is to incarnate itself in a Body having certain uncommon
and peculiar features would be naturally drawn towards the:



Matter 219

germ-plasm of the people of the family in which those features
are conspicuous. This is the Indian solution of the problem,
however fanciful it may appear to the scientists. It is inter-
esting to scc how this doctrine is consistent with the present
day empiricist positions while stecring clear of their difficul-
tics. It shows how the offspring may rescmble the parents
in their general and some of their individual features. It
points out with the advanced scientists that the merc epi-
genetic factors are not sufficient to account for this resem-
blance. It agreces with the theory of the school of Weisman
that the resemblance is not due to the germ-plasm being
modified by the modifications in the body-cclls. Lastly,
while the theory of Weisman practically fails to account for
the resemblance and while the theory of Haeckel and others,
attempting to explain it by a reference to the adaptability
of the germ-plasm to the influences of the medified body-
cells appears to be hardly consistent, the Indian theory
attempts to offer an explanation where cxplanation is not
practically forth-coming. With Weisman it admits that the
germ-plasm is not modified by the modifications in the body-
cells. With the other school again, it acknowledges the
instrumentality of the germ-plasm in the gencsis in the
offspring of the so-called inhcerited characters.

DocTRINE OF THE SUKsMa SARIRA ExprLAINs THE RACIAL,
THE ANCESTRAL AND THE INDIVIDUAL FEATURES IN AN
ANimavL

Weisman’s theory of the general features of the animal
Body cvolving from the germ-plasm may be said to refer
to the ‘“‘auto-taxic’’ character of the evolution. It points
out that all the developments as well as the variations arc
due to vital tendencies to development, immanent in the
germ-plasm. We have seen how the germ-plasm by itself
will all its capacities to develop was not sufficient for the
work of body-building. A guiding principle for the organi-
sation of its potentialities and its operating towards definite
ends was nccessary and the Siksma Sarira with the re-
incarnating Real immanetn in it may well be that directing
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principle. The thcories of Darwin and Lamarck again,
ascribing the appearance of ancestral acquired characters
in the offspring {0 causes external to the germ-plasm, em-
phasise m a way the “Taxonomic” character of the evolu-
tion. Here again, we have secn how the Indian theory of
the Stksma Sarira being drawn towards the germ-plasm
suitable for its purpose, attempts to cxplain with some
plausibility the phenomena of the resemblance in special
featurcs of the offspring to the ancestors. It is to be observed,
however, that besides the general fecatures common to the
race and the peculiar features found in the ancestors as
well as their offspring, the offspring Is posscssed of many
characteristics which are siricily individual. What about
this apparently “‘Ataxic’” aspect of the evelution of an
animal’s bodily features? To say that the development of
these strietly individual features is due to pure chance, 18
unscicentific. The explanation of these peculiar features by
the extremc unholders of the theory of Epigenesis is that
they arc probably due to peculiar collocation of cells.
Weisman, however, would not go outside the germ-plasm
itscif and would cxplain these peculiarities by a reference
to his doctrine of amphimixis or peculiar blending of the
patcrnal masses of germi-plasm. The fact, however, of these
individual peculiaritics being in complcte harmony with the
other general features as well as the so-called inherited
characters points strongly towards a principle which at once
accounts for the former as well as for the latier. Such
underlying principle is the Stksma Sariva working through
the germ-plasm and developing in a planned and definite
way all the three bodily features in an animal, the racial,
the ancestral and the individual,——leaving nothing to chance
or disorderliness.

MEeaNING or INDRIVA

Sense-organs: Indriya or a sensc-organ is so called as it
is the Linga or the Karana i.e. the instrumcnt of Indra,
the soul, the omniscience of which is suppressed because of
its assoclation with Karma and which, thus finite as it is,
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requires the aid of the senses for the purposes of its cogni-
tion. All the systems of philosophy recognise the five sensc-
organs of touch, taste, smell, hearing and vision. The
author of the Nyaya Stitra’s maintains that senscs are made
up of fine matters of which their respective objects are made.
It is said that Ksiti is the constituent clement of the sense of
smell; Ap of tasie, Tejas of viston, Vayu or touch and Akisa,
of hearing. The Vedanta view is not essentially different from
this. According to it, the sense of hearing is made up of
pure (Apanchi-krta i.e. unmixed with other elements) Akaéa
in its Sattva aspect. The sense of touch similarly comes out
of pure Vayu in its Sattva aspect, and in the same mannecr,
pure Ap, Tejas and Ksiti in their Sattvic aspects form the
respective bases of the senses of taste, sight and smell.
Kapila, however, points out that it is wrong to suppose the
Adhisthana (abode) e.g. the Eye to be the sense e.g. of
vision. The sense according te him is supersensuous
{Atindriya). He admits the non-psychical character of the
Indriya’s when he says that they are evolved out of Ahan-

kara. The Jaina philosophers hold that the Indriya’s are
Paundgalika or maiterial in ecssence.

AsPECTs OF A SENSE-ORGAN

The sense-organs according to the Indian systems are
not gross matter, as is often wrongly supposed. They are
material in essence, no doubt, but the matters constituting
their bases are matters in their most subtle form. They are
non-psychical instruments for the psychical principle.
The Jaina theory according to which the sensc-organs are
Paudgalika or material, nevertheless emphasises this aspect
of the Indriya in a most conspicuous way and may be short-
ly stated thus:—The Indriya’s, the Jaina’s point out, are
primarily divided into two classes viz:—Dravyendriya or
material organ and Bhavendriya or subjective organ. Nir-
vrtti and Upakarana are the two sub-classes of the former;
each of these two again has two parts or aspects, respectively
called Bahya or external and Antara or internal. Nirvrtti
is that aspect of the sense-organs which is operative in the
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matter of generation of knowledge and Upakarana is that
which protects Nirvriti, the main or the principal part
of the sensc-organ. When on account of the annihilation
or the mutigation of knowlcdge-enveloping Karma, a part
(Prade§a) of the soul becomes purified, it i.e. the puri-
ficd part of the soul assumes the shape of the scnse-organs
¢.g. the Eye cic. This purificd part of the soul which thus
assumes the form of the sense-organs is thc Antara-nirvrtti.
The limb of the part of the physical body in which is located
the Antara-nirvriti is called the Bahya-nirvrtti. The sub-
stance called the Upakarana which exists inside and pro-
tects the Nirvetti aspect of the Indriya is the Antara Upa-
karana. The black, the white fields etc. which are within
the Eyes are for example, thc Antara Upakarana. The
Bahya Upakarana is those paris of the sensc-organ which
exist outside and protect it e.g. the eye-hairs, and eyc-lids
etc. The Antara-nirvriti, the Bahya-nirvrtti, the Antara
Upakarana and the Bahya Upakarana are all modes of the
Dravyendriya or material sense-organ; for these are but
the modes of the soul and matter (Atma and Pudgala).
Labdhi and Upayoga are the two aspects of the Bhéaven-
driya or the subjective sense-organ. Labdhi is the gain on
the part of the soul consisting in the annihilation and the
mitigation of the knowledge-obscuring Karma. Upayoga
consists in the soul’s modification into conscious attention.
When the knowledge-enveloping Karma is annhilated
and mitigated the soul is posscssed of Labdbi; on account
of this Labdhi the soul attends to the Dravya-nirvriii
aspect of the Indriya’s. This attentionis Upayoga. Labdhiis
due to the annihilation and the mitigation of the knowledgc-
enveloping Karma; the knowledge by the sensc-organs is
impossible without Labdhi. Sensuous knowledge, again
is impossible until and unless there is Upayoga, unless and
until, that is to say, there is some subjective effort (atten-
tion), to have the sensuous knowledge. Labdhi and Upa-
yoga are the aspects of the soul and the means to its know-
ledge; hence these are called the Bhivendriya or the
subjective senses. Thus although the Jaina’s always contend
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that the Indriya’s are Paudgalika or materal, they take
care in mentioning that the material basis of the sense-
organs is not ordinary dead and unconscious matter'.

Jawa anp NvAva views oF THE INDRIYA

The Jaina theory of the sense-organsis thus slightly different
from the Nyaya theory, according to which, the scnse-organs
are rigidly material and unconscious instruments in the
hands of the soul. The Jaina’s maintain that being impreg-~
nated by the soul, the scnses become conscious and feel
pleasure and pain,——just as a ball of iron being well burnt
appears as red like fire itself.
‘sz fqreatafaraformg iy TreanEmTR -
[T AT Falea

The Nyiaya theory, on the contrary, is that it is not the func-
tion of the senses to feel pleasure or pain, that it is the Manas
which operates in the matter of fecling pleasure or pain;
but that both the sense-organs as well as the Manas are
unconscious and that it is the soul which has the sensuous
knowledge and the pleasurable or the painful feelings; that
the Indriya’s in the former case and the Manas in the latter
are the unconscious Karana’'s or organs of the sensing and
the feeling soul.

How SexsaTioNs ARE GENERATED

A question of some present-day interest secms to have
been much debated in ancient India, regarding the manner
in which the sensc-organs help the generation of the sen-
suous knowledge. The philosopher of ancient Greece held
that as only the like could come in contact with the like,
it was impossible for the soul which was subile and con-
scious t0 come in contact with a sensuous object which was

1 The Kiarmic matter, coming in contact with or rather heing impregnated
by the conscious principle itself, become conscicus, tr‘{aq"‘qq'ﬁ:urrqr{g
USRRaTg FHO: TISIHTTAH, as the author of the Raja-Vartika
!icints out.
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obviously gross and unconscious. Accordingly they felt the
necessity of admitting a medium which could effectuate a
working connection bctween the object of cognition and
the cognising principle. They thought that thc material
objects of the senses gave out subtle particles which were
carried through the currents of air and which, subtie as they
werc could come in contact with the sense-organs. These
material particles which were thus the medium of lertzum
quid, so to say, made perception possible and were called
“Efftuvia by Empedocles and Aristotle and ““Eidola”
by Democritus and Epicurus.

Sensss Come v CoNrtact wite (OBJEGTS

Of course, when we have the tactual sensation of an object,
it is clear that our sense-organ of touch is in actual contact
with the object of touch. Similarly, in the case of tasting a
thing, our tongue is in contact with it. No one would deny
that even when an object, the smell of which we perceive,
is at a distance from us, our olfactory sense-organ is in
touch with the object through the “‘effluvia” or “‘eidola’
arising from it. The sense organs which thus actually come
in contact with their objects in order to give rise to sensations,
are called “‘Pripyakari” in Indian philosophy and the
Indian philosophers of all the schools agree that the
senses of touch, taste and smell are all Prapyakari in this
SCnsC.

No—AECCORDING TO BuUDDBISTS

With respect to the sense-organ of hearing the Buddhist
philosophers contend that it is not Prapyakart. In
other words, they say that in the matter of an auditory
sensation, the sense of hearing does not come In contact
with the object in any way. They point out that in
cvery sound there is what they cal a femRmrsRar.
This means that whenever we hear a sound, we have as an
integral part of the sound somc such apprehension as that
“this cloud-roar is from the eastern direction”, ‘“this singing
of the bird is from the wood”’. It cannot be said that in such
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cases our sense-organ of hearing comes in contact with the
direction (Dik) or the place {(Defa), where the sound originates.
Accordingly the Buddhists conclude that our auditory
sense-organ is not Prapyakari i.e. it does not come in
contact with the object in the matter of its sensation.

YES—ACCORDING TO THE JAINA’S AND THE NATYAYIRA’S

In reply to the above Buddhist contention, the Jaina’s
point out that although in the matter of olfactory sensations
also, we have the Vyapade$a’s or apprehensions e.g. ““This
sweet smell is from the midhavi-bowers” or ‘this sandal
scent is from the southern direction’, the Buddhists look.
upon the olfactory sensc-organ as Prapyakdri. Why, them,
should not the auditory sense be Prapyakari? The Buddhists
may contend that in the case of smell, smell is the object
of sense and that the olfactory sense-organ comcs in contact
with smell only and not with the place or direction. They
point out that the place and direction, connected with
smell, are really cxtrancous matters, the apprchensions of
which along with smell are really due to recollection and
association. The Jaina’s refute this Buddhist contention by
pointing out similarly that sound is the object of the sense
of hearing and that the latter comes in contact with sound.
only, to which the apprehensions of the direction and the
place of sound arc really extrancous, joined by recollection
and association.

WHERE THE JAINA AND THE NYAYA VIEWS DIFFER

The sense of hearing is thus Prapyakari according to the
Jaina’s, which is the Nydya vicw also. We have, however,
seen in what respect the Jaina theory of sound is different
from the Nyiya. The Nyaya school admits the reality of a
subtle material substance, calied the Akasa, which is the
abode of sound and the waves produced in which, when
carried to our sense-organ of hearing produce our sensations
of sound. The Jaina’s, however, do not admit the reality
of Akasa as a material substance; according to them, sound
is Paudgalika i.c. a mode of matter itself, When our sense-

15
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organ of hearing comes in contact with the peculiar modi-
fication of matter, connected with sound, we have the
auditory sensation of sound.

VisvaL SENSATION

. As regards our visual semsation, the modern theory is
that when our eyes are fixed upon an object, vibrations
are caused in the Ether which is the subtle substance, per-
vading the space betwcen the eyes and the object,—which
vibrations affcct the retina, It appears thus that in the
matter of our visual perception the sense-organ of sight is
not wholly unconnected with its object; rather, the organ
may be said to come in contact with the object of vision
through the intervening subtle susbstance, Ether.

MoperN ETHER aND TEjas

According to the thinkers of the Nyaya and other ortho-
dox schools of Indian philosophy, the sense-organ of sight
also is Prapyakari i.e. it gcnerates visual sensation by coming
in contact with the object. ‘They seem to have made some
approach to the modern theory by thinking that this contact
is effected through a medium or intermediary substance
which they called Tejas. Although according to them, this
Tejas was the constituent substance of the visual organ also
and in the matter of visual perception, it was conceived to
emanate and go out from the visual organ towards the object,
the intermediary character of the Tejas in the matter of
visual perception was nevertheless frankly admitted.
Accordingly, it would be interesting to find out how far
this Indian Tejas resembles the Ether of modern science.

Various Kinps oF TeJas

First of all, it should be noted that it would be wrong to
identify Tejas with what we ordinanly call Fire. Tejas as
Sarira Tejas or bodily element is supposed to constitute the
body of the beings in the Sun. It is Tejas, again, which as
already observed, is thc constituent substance of the sense-
organ of vision. The third form of Tejas 15 the Visaya Tejas
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or objective Tejas. It is said to be of four modes. The first
mode is called the Bhauma Tejas, of which our ordinary
Fire is an instance. Electricity ctc. are the instances of
what is called Divya or Abindhana Tejas. The digestive
activities are said to be the functioning of the third
mode of objective Tejas, called the Audarya Tejas. The
brilliance in gold and other minerals is due to the mede
of Tejas, called the Khanija Tejas. It is clear that not all
these modes of Tejas are fire or modes of ordinary fire.
That it is wrong to identify Tejas with ordinary fire is
further evident from the fact that the Indian philosophers
expressly held that Te¢jas in many cases is insensible. In
fact, the Naiyayika’s admitted four forms of Tejas. The
first form of Tejas was that in which there were both visi-
bility and heat. Sun’s rays were the instances of this mode
of Tejas. In the second mode of Tejas e.g. the light from a
candle, there was visibility but no heat. We have an in-
stance of the third mode of Tejas in the heat in a quantity
of hot water, where there is heat but no visibility. In
the fourth mode of Tejas there was neither heat nor
visibility.

Nviva ConceprioN oF TEJAs

“Phenomena of radiance and electricity” are said to be
the expressions or functionings of the Ether of modern
science and in this respect, it is similar to the Divya mode
of Tejas, described above. The phenomena of radiance,
however, is not explicit in the Ether which serves as the
medium in the matter of visual sensation but all the same, the
medium is Ether. The Naiyiyika’s also seem to have had
some such conception in explaining the nature of Tejas
which was responsible for the genesis of visual perception.
We have seen that the Tejas which generated visual percep-
tion was an elementary substance, which instead of calling
it the etheric mediwm the Naiydyika’s chose to describe
as the substance emanating from the sense-organ of sight
towards the -object of vision. But in describing the nature
of such Tejas, Vatsayana says:—
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FATIRsIAINaamE ettty 323
(FIPrg AREEE-Tan)

The visual Tejas is characterised by insensibility and

inexplicit visibility and imperceptible heat.
The Visual Tejas which is perfectly invisiblc is the fourth
niode of Tejas described above and is thus similar to a con-
siderable extent to the intermediary Ether, in the case of
visual perception in which the ‘“‘phenomena of radiance
and electricity” are not explicit

Tcjas thus resembles Ether. Both of them have for their
explicit characteristics ‘‘the phenomena of radiance
and electricity”. In the matter of visual perception too,
they are similar. Ether in such a case is not explicitly
radiant and the visual Tejas is ‘3{1&\113‘&!{'{}?&:’ and
wucger:, There is a third point also in respect of which
Ether resembles Tejas. Ether is an  extremely subtle
substance and can pass through hard and apparently -
impeneirable bodies. “That Ether penctrates transparent
bodics is shown by the passage of light through them”.

The same thing is said of the visual Tejas. Vatsayana
points out—

q 9 FASITIAT TAILA f‘q'ﬁsawfm ETEIR A
(g angamET-aTsaT)

Glass and other such transparent substances cannot
obstruct the visual rays.

It is thus that with regard to functions there is consi-
derable similarity between Tejas and Ether. But here the
parallel ends. For, if from the phenomena of their function-
ing, we turn our attention to the structures of Ether
and Tejas, we find they are widely different. Tejas 1s
atomic. Ether, on the centrary, as we have seen in our
consideratton of Space, is “‘not atomistic’’, ‘‘not madec up
of separate particles (atoms) but continuous” (in the
words of Haeckel). In this respect, Ether is essentially
different from Tejas and similar to Akasa to some
extent.
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Buppuist OpposiTioN TO THE NYAvA THEORY OF VISION
Thus it is that according to the Naiyayika’s, all the five
sense-organs including those of hcaring and vision are
Prapyakari. We have scen how the Buddhists are opposed
to the view that our auditory scnsations are due to the audi-
tory sense-organ coming in contact with the object of hearing.
The Jana’s agreed with the orthodox thinkers in refating
this Buddhist contention. As regards the visual sensations,
the Nyaya theory, as stated above, is that Te¢jas which
constitutes the material basis of the organ of vision emanates
from the eyes and generates the sensation of sight by coming
in contact with the objects of vision. The Buddhists are
opposed to this theory also. According to them, the organ
of vision is not Prapyakiri. If Visvanatha is to be relied
on as truly representing the Buddhist contention while criti-
cising it, the Buddhists thinkers seem to have held that the
black round substance on the eyes was the organ of sight
and that as this substance cannot be said to come in contact
with the object of vision, the sensc-organ of vision cannot
be said to be Prapyakari. The orthodox schools pointed out
that the Buddhist position is fundamentally wrong. The
" organ of vision is not the gross black round substance on
the cycs. According to the Sarhkhya philosophers, all the
sense-organs are supersensuous havng their basis in Ahan-
kdra. As Ahankara is a pervading (Vyapaka) and not a
spatially limited reality, the sense-organs including the
organ of vision are really continuous and as such, do come
in contact with their objects while pereeiving them. The
Nyaya, of course, does not endorse this Sarikhya doctrine.
As we have scen, according to the Nvyaya, the organ of
vision is not srAYfa® or immaterial, as urged by the
Samkhya thinkers, but is essentially wifas or material
The Nyaya maintains that the subtler element, Tejas which
forms the material basis of the organ goes out of the eyes
and comes in contact with the object while generating its
sensation. Thus in a different way, the Nyiya arrives at

the conclusion, same as that of the Sarhkhya and opposed to
the Buddhist.
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JAiNA AGREEMENT wITH THE Buppmist ViEw oN VisioN

The Jaina philosophers, however, agree with the Buddhists
on this point. Their contention is that Tejas, the function-
ing of which consists in the phenomena of light and radiance
cannot be said to cause our visual sensations; for, we have
visual sensations not only of light and radiant things, but of
darkness as well. They point out that we never see any Tejas
or light shooting from our eyes and coming in contact with
the object of vision. Accordingly, the sense-organ of sight
cannot be said to be Prapyakari. How then does our organ
of sight cause our visual sensations? The Jaina’s contend
that our eyes have a power inherent in them, whercby they
are able to apprehend the object without coming in actual
contact with them. This power in our visual organ, they
call Yogyaia.

Taeory oF THE GENETIC ScHOOL REGARDING VISION

This diffcrence in the modes of operation of the tactual
and the visual scnse-organs may suggest a point which 1s of
considerable interest in modern psychelogy. We say, we
have the tactual sensation of] say, a square block of weed;
we say also, we have the visual sensation of the same block.
In our tactual sensation, our sense-organ actually comes
in contact with the object, so that we have perceptions of its
Iength, breadth and dcpth. The Berkeleyan school of psy-
chologists pointed out that our visual sensations do not
really give us the apprehensions of the respective dimensions
of the thing. When we say that we have the visual percep-
tion of the square block of wood, our perception is not
really based on the visnal sensations of its dimensions but
is really a group of ideas based on tactile sensations and
revived at the time, giving us a seeming perception of the
thing bcing of three dimensions. This doctrme of the Genetic
school regarding the unreality of visual perceptions with
respect to dimensional things, is based on associationism,
which in its extreme form, is certainly unacceptable. James
and Ward, for instance, point out that our perception of an
extended object is not fully explained by mere expericnces



Matter 231

of its parts and the doctrine of associationism. However
much we may differ from the theories of the Nativist
schools, we must admit that our sense-organs have a crude
apprehension of Extensity, a scnsation of what James
calls “Roominess,”—when face to face with their objects.
This “naive apprehension of wholencss,” we may say, 1s a
capacity in most of the sense-organs generally, in the organ
of vision in particular. Of course, the detached and detailed
perceptions and experiences of the parts of a thing are essen-
tial to the building up of the percept of the dimensional
thing,—as urged by the Genetic school; but with the Nativist
school, we must admit that at the very first flash of the per-
ccptual process, we have a naive apprehension of Extensity,
a sensation of Wholeness. This apprehension of wholeness
15 present in visual perception. The Jama doctrine of Yog-
yata in the visual sense-organ clearly implies that the visual
perception far from being essentially a system of associated
ideas consists in actual sensations of Extensity and of Ex-
tensions. The theory of the Nyaya school according to which
the sensc-organ of sight is Prapyakari does not mean that
the visual perception of an extended object is a system of
associated and revived tactual ideas; it means that our
visions of extended things are as good percepts as our tactile
experience regarding them. Of course, the Nyaya and the
Jaina schools differ among themselves with regard to the
mode in which the organ of vision causes the visual per-
cepts; but both of them are oppposcd to extreme association-
ism and rcfuse to reduce visual perceptions of extended
objects to associated ideas of tactile experiences.

REDUCTION OF ALL SeENSATIONS TO TACTILE SENSATIONS :
Nviva VIEwW

Another matter of interest is suggested by the Indian
theories of sense-organs. Some psychologists of the modern
evolutionist school maintain that the sensc and the sensuous
knowledge are evolved as adaptive reactions from within the
living animal organism, when objects from outside come in
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contact with and act upon it. According to them, the sense
of touch is the first of the sense-organs to cvolve; the other
organs are later developments from the sense of touch, as
adaptive reactions against the morc complex and compli~
cated actions of objects from outside. The author of the
Nyaya Satra’s, of coursc, mamtains the essential indepen-
dence of cach of the sense-organs and vchemently protests
against the contention that all senses are but the sense of
touch and that all sensuous perceptions are tactile perceptions
in different forms. But the theory of the Nyaya school that
all the sense-organs are Prapyakari and cause perceptions
of objects by coming in contact with them,—in a way im-
piies that the scnse of touch is the original and the most
primary of the sense-organs and that the tactile is the most
fundamecntal of the sensuous perccptions,

SamrEYA VIEw 1 As ReEProDUCED BY VATSAVANA

It is surmised that the doctrine of the sense of touch
being the original and primary sense-organ was the con-
tention in ancient times of the thinkers of the Sarhkhya
school. In his commentary on the 2.2.10 of the Vedanta
Satra’s, the author of the Bhimatl has referred to the
above doctrinc in his statements,—+a¥ araRafg——ctc. and
has attributed it to the Samkhya philosophers. The argu-
ments of the Sarhkhya school in support of their theory
about the original and primary character of the tactile sense-
organ are not available but an idea of them can be
fairly gathered in Vatsadyana’s commentary on 3.1.53 Nyaya
Satra. For, there Vatsiyana has developed his opponent’s
view in this way., ‘T w37 fefeafsfeafmsia 7 o= 7
ageni @afa fefrag faumwew wafg . amy Safagearanfa
sarartr awi X @ar fawgage’ wafy @1 adsfaiaafefs

Tactile sensibility is present in all the locations of all the
sense-organs. No object can be perceived by any of the
sense-organs unless there is this tactile sensibility. Modern
psychologists of the evolutionist school argue in a somewhat
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similar way and some support to this doctrine is offered
by physiclogy. The above view of the alleged opponent
school, presumably the Samkhya, is further developed by
Vatsayana in the following words.

TraTal R A A gaeaad,  agaeied:

Qur visual perception of smoke is but a perception by

tactile sensc-organ modified in a peculiar way.
"This implies that the other sense-organs are but the tactile
organ itsclf, peculiarly modified with reference to their
locations and modes of operation. It nced scarcely be pointed
out that in these old and curious doctrines of ancient India,
‘we have a foreshadowing of the modern theory that the other
'sense-organs are later developments of the primary organ
viz: of touch, as well suited adaptive rcactions against
the more complex and complicated actions of objects on
the organism.

Jamwa Doctrive apour TEE MuiTipuiciTy OF SENSE-
ORreGANs

Roughly speaking, the Jaina’s also support the doctrine
-of the maultiplicity of the sense-organs. In this connection,
however, their classifications of sentient beings may bc taken
into consideration. Man according to them, has Mind and
besides that, all the five sense-organs. But the subhuman
creatures have not not only the Manas but they have not
necessarily all the five sense-organs. Some of course have
the five sense-organs, but some of the others have only four
of them; some again, only three; some two; some have only
one sense-organ. In the class of beings having only one
sense-organ, the Jaina’s include the immobile vegetables.
“The trecs and vegetables have souls in them, according
to the Jaina’s and they have only the sense-organ of touch
in them and no other organ’.

1 Thus the simplest of the living beings i.e. the creatures having only one
sense-organ have the sense of touch,
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SusjECcTIVE AND OBJECTIVE ELEMENTS IN (CONSCIOUSNESS
Mind: 1t may be admitted that all experience is ‘internal’
in the sense that it constitutes a part of an individual's
conscious existence. On the other hand, all conscious ex-
perience has something for its object which is, at least for the
purpose of its objcctivity, somewhat distinct in existence
from the individual’s consciousness; in this respect all ex-
pericnce is ‘external’. The distinction between the internal
and the external experiences thus appears to break down.
Yet the distinction has been recognised from very ancient
times and is even now wide spread and persistently main-
tained. And it is mot wholly unjustifiable. Qur perception
of a chair is essentially different from our recognition of a chair
as one previously perceived or our feeling of joy at the sight
of the chair. In the former case, our cxperience refers to
the object which has an existence and intrinsic nature of
its own, outside and independent of us. It is our peripheral
sense-organs that in most cases come in coniact with this
object which is external to us and the experience of which
is thus in a very real sense, external. “‘External expericnces”,
as Professor Stout points out, “‘are experiences which have
for their object whatever is taken to be distinct in existence
from the stream of individual consciousness or any part of
it”. In the case of our feelings and emotions, of recognitions
and reasoning, our experiences arc e¢ntirely different.
Our feelings of joy or sorrow are purcly subjective
and so are the processes of reasoning and recognition, if

‘ogfosrw gaw oF faagife------ Vo EHERT-SIEERE
™55
as the author of Gommata Sira says. Thus although the Jaina’s contend,—
‘Safm capws gear 33 shagarr s TEARER-SEETTE
-2 3

‘In the upper regions just as one Indra is completely separate from and
independent of another Indra, sach of the five sense-organs is te be known
as distinet from the other,—
the doctrine of the fundamental and primary character of the organ of tonch
seems to be somewhat hinted at in their own theory about the simplest one-
scnscd animal being possessed of the sense of touch.
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introspectively looked at. In our feelings and emotions
and in our consciousness of our ideational processes, we
have experiences which may be and have been fitly called
‘internal’. ‘“Now the phrase ‘internal expericnce’”, as
Professor Stout says, ‘‘seems to refer especially to cases in
which an experience has other experiences of the same
subject for its object; or to cases....in which an
expcrience is immediately aware of itsclf as sach”. The
Indian philosophers recognise ihis distinction between the
External and the Internal cxpericnces and call the former
Indriya-pratyaksa and the latter, Manasa-pratyaksa. In
the previous scction, we have dealt with the Indian view
of the external experience i.e. sensuocus perception. In the
following lincs, the Indian ways of explaining the ideational
processes will be considered.

InterNAL ExperieNcEs ‘“ONE AT A Tmvg’

Internal experiences may be roughly described as ex-
periences in which objects outside us have no active part
to play. Ideas of objects are no doubt there but the actual
objects are out of the picturc. In ideation and feclings a
principle which is entirely different from the outside objects
and their activities and which may conveniently be looked
upon as internal, seems to be alone in operation. This
internal principle has its own manner of operation which
is ‘one at a time’. One cannot have two sensations
at onc and the same time. The author of the Nyaya
Satra’s aptly ascribes to the operation of this internal
principle our common experience,— TATSHTATAF: v
i.e the impossibility of varied experiences arising simul-
taneously. Even our sensuous or extcrnal expericnees have
to obey this order; sensations come up not simultancously
but strictly onc after the other. This shows that even inn our
external experiences, we come across a principle whichin a
sensc, rules them and makes their emergence successive.

EvoLurion or EXPERIENCES ACCORDING TO THE BUDDHISTS
The Buddhist philosophers call the series of conscious
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phenomcena, the Antara-Samudaya or the Adhyatma
Sarfighata and distinguish them from the Bihya-Samudaya
or purely material phenomena. The Madhyamika school
of Buddhists, of course, deny the reality of both thesc series,
the conscious and the material and the subjective idealists
of the Buddhist Yogacara school look upon the material
series as subjective objectification of the purely subjective
cxperience. We are not concerned here with the contentions
of these two schools but are interested in the Buddhist theory
of the conscious cxperience. In Sankara’s words, the un-
broken series of a lifc¢’s expericnce, admitied ( 39T )
by all the Buddhist schools is—'sfaar geatxx fagrd AmReq
T FYAETAT qewmErR wd sifasrre sreafRagd
FHARCH T AT TR TATC-ZIFT 1

Avidya is false apprehension, comsisting in sensing unity
in a real plurality, wholeness in separate things, eternality
in the non-eternal, joy in real sorrow, existence in non-exis-
tence, relations where there is none and so on. This Avidya
leads to Saxiiskara which consists in feelings of attachments,
aversion and stupefaction. Sarhskdra in its turn produces
Vijfiana i.c. the primary or the most rudimentary conscious-
ness {otherwise called, Alaya-vijfiina) about objects. This
fundamental cognitive tendency towards outside objects
gives rise to Nama which means fundamental matter.
Frem Nama or primary matter, is generated Rapa 1.c.
the body in iis primary siage. This foetal bedy devclops into
Sadayatana or the {ull-fledged body with the five sense-
organs. Spar§a consists in the relation mutually entcred
into by the body and the senses. Vedani i.c. the felling of
Jjoy and sorrow results from Spar$a and in its turn gives rise
to Trsnd or a thirst for enjoying objects. Trsnd generates
Upadana or active ciforts for the appropriation of the objects.
Upadana produces Bhava i.c. causes of birth which are
Dharma and Adharma. This Bhava or cause of birth deter-
mines Jan or the nature of the embodied state, peculiar
to each being. Body, in time, deteriorates into Jarad or old
age which leads to Marana or death, to Soka or mental pain
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which expresses itself in Paridevana or outward mani-
festations of grief, to Duhkha or apprehensions of future
pain, to Dourmanasya or mental agony arising from
Duhkha. The Buddhists asscrt that besides the above there
arc other forms of mental states e.g. sense of insult, honour,
cte, which are called the Upaklcsa’s. At the fit and opportunc
stage, there appears Avidyd again,—thus making an in-
dividual wander in the cyclical transmigratory serics and
feel the rounds of conscicus experiences.

Buppmist CrassiFicATION OF THE Conscious EXPERIENCES

It is however, not to be forgotten in this connection that
the corner-stone of the Buddhist philosophy is its doctrine
of the momentary character of all experiences. It is also to
be noted that all experiences, transitory as thcy are, form
causal moments in an unbroken series. The question then
naturally arises, how these discrete and separate expericn-
tial ;moments come to be causally conneciced, so as to consti-
tute a life’s experience as a whole. The same question
reappears in an insistent and more pointed form when we
consider the Buddhist classification of the Antara-Samudaya
or CONCIoUs experience proper.

Panca TkaNDHA

The conscious experienccs may be grouped under five
classes, the Pafica Skandha’s as the Buddhists call them.
The Riipa Skandha has for its matter, the sensuous objects.
The momentary consciousnesses of self (Aham), forming a
connected scries or stream is the Vijidna Skandha. The
Vedani Skandha consists in feelings of pleasure and pain.
All forms of knowledge involving conception and naming
come under the fourth class the Samjna Skandha; while
Samskara Skandha consists in tendencics of attachment
and envy, of pride, and of Dharma and Adharma etc. which
lead to re-incarnations. Skandha, Samudaya or Sanghita
mean the same thing and indicate a group or compound
and the Buddhist theory is that although each of our
conscious cxperiences is sirictly individual and momentary
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{t.e. dying away as soon as it arises), a number of these
experiences may be causally so connected, as to form one
connected whole. Plainly, the question crops up:—How do
the individual and momentary units of consciousness form
a series?

Four GENERATING CAUSES ACCORDING TO THE BUDDHISTS

Itis to be admitted that a number of disparate things or
phenomena can form a group and a conneclted whole,
only when there can be traced a sort of continuity in them.
One conscious experience can be causally connected with
its successor when there is similarity and no barrier between
them. It is intcresting to note that the Buddhists in their
analysis of a particular conscious experience did not lose
sight of this fact of continuity. They peint out that there
are four causes in the matter of the gencsis of a conscious
cxperience.

‘agfavry g @ foadar seR )

First of all, we have the Adhi-pati Pratyaya i.e. the instru-
mentality of the sense-organs ctc. Secondly, there is the
Sahakari Pratyaya i.e. assistance from the attendant
causes like light etc. Next, we have the Alambana Pratyaya
or the object itself (e.g. a pitcher) of experience. Lastly,
and in this we are interested at present, there is the “Sama-
nantara Pratyaya’’., This has been cxplained by Dharmot-
tara as,—

‘gHETTEY AT AT a T gaay TS e

SAMANANTARA PRATYAYA

In other words, it is an apprehension which has similarity
with the conscious experience immediately preceding it, Thus
although an unit of experience dies as soon as 1t arises and is
really unconnected with the experience that follows it, it
may be arranged or grouped with its immediate successor
in a series and this is possible because the two experiences
inspite of their disparity are similar and there intervencs
nothing between them to break their continuity.
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NATURE OoF VJNANA SKANDHA

This theory of the Buddhists raises the further question.
In what respect are thc two succeeding experiences and
for the matter of that, all expericnces similar? Here the
Buddhists reiterate their doctrine of the Vijiidna Skandha
and point out that all experiences are fundamentally but
Viifiana Skandha. Vijiiana Skandha mecans a group or
serics of Vijidna’s. It is described as—

‘FagraerratseiaaraT saify faug gfsarfassa’ s

VijNAna INVOLVES A SELF-CONSCIOUSNESS

Vijiiina group has the form of self-consciousness, has
Rupa etc. for iis object and is generated by scnses etc.
A Vijiana Skandha is a group or scries of Vijliana's.
Vijiana’s are the individual and the momentary units
which form the Vijidna Skandha., We are not con-
cerned here with the generating causes of the Vijidna's
nor their objects; for obviously, these do not make the
Vijizna’s similar. What makes the Vijadna’s similar is
their subjective aspect or form. This subjective aspect of 2
Vijiana consists in a consciousness of sclf as the knower
{Aham). One Vijiiina is different from another so far as
their gencrating causes and their objects are concerned;
but all Vijfidna’s or experiences are similar in this respect
that in all of them 1s inveolved a consciousness of the knowing
self. The Vijiiana’s of a life, though strictly disparate and
transitory, thus succeed one another as a flow of units of
self-consciousness and appear as a series or a connected
whole.

A Vijhana is othcrwise called Qitta by the Buddhists
which is another name for Manas.

‘Tod Afaa femfedfa qat@ . ageg

CiTtAa or  MANAS 18 THE ATMA ACGORDING TO THE
Bupbprsts

A (itta or Manas is thus a momentary experience, different
from the succeeding Citta or Manas. It is being generated
every moment by senses etc. and annillated as soon
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as it arises. The object of 2 momentary Citta or Manas is
certainly different from that of its successor. But all the
Citta’s are similar in this that all of them inveolve a con-
sciousncss of ithe knowing self. This similarity running
through all the Citias makes it possible for the succceding
Cittas appear as an unbroken continuum. This unbroken
continuum is called the Alaya-Vijfiana by the Buddhists.
Although the Buddhists deny the existence of any pcrma-
nently existing soul, they point out that this Alaya-Vijfiana
as thc uninterrupted flow of sclf-consciousness is virtually
the Atma. On the other hand, each unit of Alaya-Vijhana
is self-conscious; Atma is also the principle of self conscious-
ness; viewed in this way, Manas or Ciita, momentary as it
is, is the Aima.

Although the celebrated doctrine of Vijfiana is generally
associated with the Buddhists, vague hints about it may be
traced in somec of the doctrines, mentioned in the carly
Upanisads. In the 4th Anuvaka of the 2nd Vallt of the
Taittiriya, for instance, we arc informed of some thinkers
who contended.—‘sneET famma: )’

BuonasT THEORY oF MaNAs, COMPARABLE wiTH HUME'S
DOCTRINE -

The points embodicd in these doctrines and fully developed
in the Buddhist philosophy are:—1. Manas is a unit of
self-consciousness. 2. It is momentary. 3. Succeeding uniis
of Manas, although really unconnected are similar to one
another, in as much as sclf-consciousness is involved in cach
and this fact of similarity makes the successive units appear
as one connected series or Santana. 4. Although there is
no permanent Soul, Manas as the self-conscious unit and
the Santina as the contineum of such units may for all
practical purposes, be identified with the Atma of the
other systems. Stated thus the Buddhist theory resembles
the present day docirines of the sensationist school,
..., “perceptions are distinct existences” says Hume,
“they form a whole only by being connected together.
But no conncctions among distinct existences are ever
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discoverable by human understanding. We only feel a con-
nection or determination of the thought to pass from one
object to another. It follows therefore that the thought
alone feecls personal identity when, reflecting on the train
of past pcreeptions that compose a mind, the ideas of them
are felt to be connected together and naturally introduce
cach other”.

PsycrOLOGICAL AToMIsM : 1Ts DIFFICULTIES

The above quotation from Hume puts the docirine of
the psychological individualism or atomism in a nut shell.
But it hints at its difficulties as well. It raiscs the problem
of “‘personal identity’” and states that ‘‘the train of past
perceptions compose a mind”’. This is similar to the Buddhist
contention that the Alaya-Vijiiina or the Vijiana-Santana
which is a series of individual ViifiAna’s or experiences is
the self or the Atma. Objections against the sensationist
atomism have procceded from the fact that our sense of
personal identity is not a mere series of individual percep-
tions. Personal identity, as we feel it, involves a conscious
principle which does not exhaust itself in a particular atom
of experience but which has a permanent and abiding
nature underlying the whole series of our passing cxperiences
and manifesting itself in and through them. This cons-
cious principle is ordinarily called Soul and the western
philosophers generally make no distinction between Soul
and Mind.

Jama OsjecTiON

In India, exccpting that of the Carvaka’s, all the schools
of philosophy including the faina have raised their voice
against the Vijfiana-Vada of the Buddhists. The objectors
have contended that it is impossible for the momentary and
the essentially disconnected expericnces to form a connected
series by themselves®,

t The Jaina commentator Akalanka points out thatif the function of Manas
is to consist, as it admittedly does——in judging the comparative goodness or
badness of objects in recoliections ctc., it is impossible for it to be identified with

16
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If then we have a totality of experienccs, this shows that a
permanent principle of consciousness i.e. thc Atma is the
reality which underlies the scries of vanishing units of
experiences.

There seems to have been a school of Indian thinkers who
like the modern western thinkers and apparently on the
same grounds as theirs identified Manas with Atma. In the
3rd Anuvaka of the 2nd Valli of the Taittiriya Upanisad,
we are told that according to some thinkers,

‘FeRET ST aTEEs

MANAS AND ATMA IDENTIFIED BY SOME

In 3-1-15, 16 and 17 of the Nyaya Satra’s, Gautama refers
to the contention of a school of philosophers who looked upon
Manas and Atma as identical. They pointed out that where-
as a particular sense-organ can grasp only a particular aspect
of outside objects, Manas like what is called Atma perceives
all the aspects of all things. The scope or range of Manas
is as unlimited as that of Atmai. Secondly, a scnse-organ
gives knowledge so long as it is in contact with its object.
With the absence or removal of the object, sense-knowledge
is impossible. The opcration of Manas, however, is notin
this way or in any way limited. Manas is operative in all
forms of knowledge, perceptual, reproductive, productive or
inferential. In other words, Manas like Atm3a underlics all
cognitive and conscious processes. It is accordingly needless,

the momentary Vijhana; for comparisans and recollections are pcossible only
when an object previously perecived can be held up before the mind once more;
but this is impossible if we have only the Vijizna which is to die as soon as it

arises. ‘aqATE qrag faww @fos gqdfofama-amard  (afags
wg fa-fg-faazeqeonfeamm gifes gty

Then again, the wholeness of our experiences is also inexplicable by the
doctrine of Alaya-Vijiana. For, Alaya-Vijiana must be a persisting reality in
order to cxplain it; but in that case, the Buddhist doetrine of momentary
Vijhina is given up. '

‘Foive sreraqEeaTacanaen afrssiaai
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according to these thinkers, to posit the existence of Atm3
over and above Manas. Manas permeatcs and informs all
forms of knowledge and apprehension in the same manner
as the Atma does. Why, then, admit a superfluous entity,
the Atmi and not identfy it with Manas?

Jaina Tueory oF THE BuAva-ManNas AND THE DrRavya-
Manas

Most of the Indian schools of philosophy, however, make
a distinction between thc operation of Manas, and that of
Atm3. The Jaina’s also do the same thing but they fecl the
necessity of admitting that the Atma or the conscious princi-
ple in some of its peculiar tendencies may be identified
with the Manas. In the case of Karma, we have seen how
inspite of their doctrine that Karma is material in nature,
the Jaina’s draw a distinction between the Dravya-Karma
or Karmic matter and the Bhava-Karma which consists in
purely subjective emotions. A similar distinction made by
the Jaina’s was between the Dravyendriya or the material
sensc-organ and the Bhavendriya or a subjective tendency
or fitness on the part of the soul for sensing the outside
objects. In a similar manner, the Jaina’s contend that Manas
is of two kinds viz:—Dravya-Manas which, as will be shown
hereafter, is material in nature and the Bhava-Manas. The
Bhiava-Manas again is said to be of two modes, Labdhi and
Upayoga. In the language in which we described the similar
two modes of the Bhivendriya, we may say:—Labdhi and
Upayoga are the two aspects of the Bhiva-Manas or the
subjective Manas. Labdbi is the gain on the part of the
sonl, consisting in the annihilation and the mitigation of
the knowledge-obscuring Karma. Upayoga consists in
the soul’s modification into conscious attention. Internal
conscious processes c©.g. comparison, conception efc. are
impossible unless and until the conscious principle, the
soul is possessed of Labdhi i.e. the power of comparing,
conceiving ctc. These internal processes are impossible
again, unless and until there is Upayoga, unless and
until, that is to say, therc is some subjective effort
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(attention) to carry on these mental processes. It may
also be pointed out that as the Buddhists chose to
call Vijiana and the Alaya-Vijiidna (called Manas by
the Buddhists) Atm3, the Jaina’s so far as their doctrine
of the Bhiva-Manas was concerned, may be said to have
admitted (though but superficially) the Buddhists’ doctrine
also that Manas was Atmal.

MAaNAS, DISTINGUISHED FROM ATMA

But as has been said already, excepting thc Buddhists
most of the Indian schools including the Jaira’s distinguish
Manas from Atma. The Jaina’s point out that the Atma
as the underlying subject of all cognitions is found to
persist even when the functions of recollection ete., (Manas)
are absent and inoperative. Atmi is thus different from
Manas:—

w9 fagaTaTeRsTsaEaT, SrEead v

VepANTA THEORY OF MANas

According to Sankara, Atma in itself is Nirvikara or rigid
unity consisting in pure changeless consclousness; it is not
possible for it to evolve the changing, determined and finite
consciousness associated with a mundane being. Then
again, the sense-organs and the objects are always there;

* Although Akalanka sticks to the Jaina contention that Manas including

the Bhava-Manas is Paudgalika i.e. material and 2ithough he says,
“ArATAEAIay SeATAMSET qITOTEREAA, NI

one would scarcely fail to see that Labdhi and Upayoga, the static and the
dynamic aspects of the Bhiava-Manas, 5o to say, are but aspects of the soul.
To this very limited extent, the Jaina’s seem to agree, on the one hand with the
medern Buropean thinkers that mind is soul and on the other hand with some
of the ancient Indian thinkers who identificd Manas with Atma.

‘FYTER: 0F SesadaR ATy e af T RAE e 1
In some respects (Syat), the Auma is identical with the Manas in as much

as on the removal of the knowledge-obscuring and other Karma’s, from
the soul, Manas emerges.
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but how is it that we have not always the conscicusness of
objecis? The soul, the sense-organs and the objects are thus
not enough for the origin of our empirical knowledge.
Something, other than and in addition to them, is necessary
for it. This additional rcal is the Antah-Karana. The
Vedanta thinkers further maintain that the fundamental
reality, the Atma is one undeterminced, unmodified and infi-
nite conscicusness and that it is the Manas which is the indi-
viduating substance and causes the finite and limited modes
of consciousness in the mundane beings. It is said that the
five subtle clements of Akasa etc. in their purest or Siitvika
aspects combince and generate Manas. The pure and infinite
consciousness of the Atma is supposed to be covered by Avas-
th3, 2 mode of Avidya or original nescience, so that unless
and until this cover 1s removed, consciousness of objects is
impossible. In Pratyaksa, the operation or Vriti of Manas
consists in removing this cover, resulting in the direct per-
ception of an object. The Vedantins hold that in direct
perception, the Manas goes out of the body, through the
channcls of the scnsc-organs and assumes the shape of the
ohjeet ol perception. In feelings of pleasure or pain and
in the subjective proecesses of recollection, reasoning ete.
the Manas does not go out of the body or identify itself with
the objects. Manas, according to the Vedantists is thus
essentially material in nature; but it is not the ordinary
dead and inert matter. Purc consciousness of the Atm3 is
reflected in it in a pceculiarly modifed form. Though essen-
tially matcrial, consclousnesses of the objects are attributed
to it. This reflected consciousness in Manas takes various
forms which are called Dharmas or [unctionings of Manas.
The Brhadiranyaka Upanisad mentions Karma, San-
kalpa, Vigikitsd, Sraddha, Asraddha, Dhrsti, Adhr,
Hri, Dhi, Bhi, as the functions of Manas. In Moksa
Dharma, however, we are told that patience (Dhairya),
thinking (Upapatti), recollection {Vyakti}, illusion (Visarga),
imagination (Kalpana), forgiveness (Ksama), good attitude
i.e resignation (Sat), bad attitude (Asat), impatience
{Adutd), are the nine attributes of Manas. The Vedania
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apparently brings all these under the four clases of Samsaya,
Nifcaya, Garba and Smarana. Sarhfaya means dubitation
and Manas as the principle of dubitation is called Manas.
Nifgaya consists in definite determinations one way or the
other and Manas in this aspect is called Buddhi. Self-
conceit is Garba and Manas as the principle of self-conceit
is Ahankara. Smaranais recollection and investigation and
Manas in this aspect is called Qitta. With reference to its
functionings Manas is thus of four modes, although essen-
tially it is one, a material substance after all. Atmi is one
and its consciousness is one infinite, unmodified unity.
1t is Manas which makes the one Atma appear as many.
Manas is matier in its subtlest form and is attended with
finite modes of consciousness, reflected from the Atma.
Some thinkers, however, include Ahankara in Manas and
Citta in Buddhi and hold that Manas is ultimately of two
modes only.

MimmAmsA ViEw oF Manas

Manas is not eternal,—it lasts so long as the individual
mundane soul is not emancipated. With respect to its
functioning or Vriti, it is certainly of short duration, con-
tinuing only so long as the operation of recollection, per-
ception or reasoning continues as the case may be. As a
material substance, Manas is capable of expansion and
contraction. Manas’s are infinite in number just as the
mundane souls. Manas is said to be Savayava i.c. having
parts,—in as much as it is capable of modifying itself and
assuming diffcrent shapes. It is a compound of five ele-
ments, as said before; the Vedantists accordingly maintain
that Manas is not an Atom. The Bhatta Mimarhsaka’s
hold that Manas is Vibhu i.e. it pervades the universe. The
Vedintists oppose this doctrine and point out that a Manas
is what limits the Atma and hence it cannot be an all-pervasive
substance. The Bhatta Mimarsaka’s look upor Manas
as a sense-organ. The Vedanta position which we have
described above is the position of Dharma-raja-dhvarindra,
the author of the Vedanta Paribhasa. He refuses to look
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upon Manas as a sense-organ.
‘7 aragenatafegg

Manas As SENSE-ORGAN

A sense-organ is the instrument of our direct perception.
Manas operates in our Anumaéna or rcasoning; so, if Manas
were a sense-organ, reasoning would have been a process
of direct perception. Other Vedantists, however, do not
subscribe to this doctrine of the author of the Vedinta
Paribhasda. They contend that we have direct perception
of pleasure and pain through Manas and accordingly they
agree that it is a sense-organ after all,—internal sense or
Antah-karana, as they call it.

Manas according to the Jaina’s is what distinguishes a
rational (Sarhjii) soul from the other irrational {Asarijii)
creatures’.

VEDANTA AND Jaina ViEws COMPARED

In one respect at least, the Jaina doctrine of Manas is
remarkably similar to the Vedintic position. We have seen
that the function of Manas, according to the Vedanta,
consists in Avarana-bhanga or removal of Avasthi i.e. of
what covers the cognitive faculty of the soul. The Jaina’s
indicate almost the same thing by saying that the Manas is
generated by the removal of those Karmas from the soul
which cover its knowing power. Further according to them,
Manas is of two kinds viz:—the Bhava-manas and the

t The author of Gommata-sira indicates the functions of Manas by
describing the nature of Samjia in the following way.

farafeltg a2 aEsTHATEs  JTWis%0
etz @Y g FoNEEET o geaiag 9 feawarfy ol

{837 Srawmew)
Tt is by the help of the Manas that one can learn, understand the gestures,
reccive instructions and follow conversations . ... ... It is through Manas

that one it enabled to decide before doing what ought to be done and what
ought not 1o be done. It is through Manas that one can learn the distinction
between the real and the unreal. It is because one has Maras that he
responds when he is called by his name,
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Dravya-manas. The Bhava-manas, as we have scen, con-
sists in some attentive tendencies of the soul. As these
tendencies are due to the proximity of the soul to the material
objects which are the objects of attention, the Jaina’s regard
the Bhava-manas as matcrial. The Dravya-manas of course
is purely material in essence and on this point also, the
Jaina’s agree with the Vedantists. The Jaina’s, however,
look upon it (i.e. the Dravya-manas) as Paudgalika, a mode
of primary maitcr and refuse to regard it as constituted
of the finest aspects of the five elements viz:—of Akasa
cte., as held by the Vedantists. The Jaina’s maintain that
when the Jianavaraniya (knowledge—obscuring) and other
obstacles are removed from the soul, it is cnabled to resume
its power of Pranidhana. Pranidhana is practically the
power of attcntion which is involved in all cognitive pro-
cesses of Guna-dofa-vigara i.e. judgement, of Smarana or
recollection etc. When this power of Pranidhiana is gener-
ated in the soul, a corresponding change takes place in the
Pudgala or matter, proximate to the soul, whereby the
matter is modified in such a way as to help the soul in its
subjective processes of recollections cte. Matter, modified
in this peculiar manner is Manas {Dravya-manas) according
to the Jaina’s’,

From the Jaina theory of Manas, as described above,
it would appcar that the Jaina’s arc opposed to all one-
sided views (Ekanta) about the duration of Manas.
According to them Manas is eternal so far as its constituent
substance, Pudgala is concerned.

‘Teqratymeas: smregenify

On the other hand, the particular mode of Pudgala, which
is Manas and does a particalar act of judgement etc. is

I As Akalanka says—

‘FoUHaTT  ATAET IRATAFTIIHATIEEAT o fgay
monfenfrarrfaqaaradisiargs:,  JgUen dE e
gataagaEn afon, 3 sy dgnfes qeme )
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dissolved (into primary Pudgala) as soon as that particular
act is done. In this respect, Manas is temporary .

ExTENT OF MANAS

The Jaina’s do not contribute to the Vedinta contention
that Manas is capable of expansion and contraction, nor
to the Mimiarsd theory of its all-pervasive character
(Vibhutva). According to the Digambara Jaina’s it is
located in the heart and is of a very small, though not of
atomic dimension. Ratna-prabhi¢aryya in his comments
on the 2nd Siatra of the 1st chapter of the Pramina-naya-
tattviloka-laxikara suggests, however that the Manas is
Sarira-vy'&pi i.e. that it pervades the whole body. Manas’s
of course are infinite in number as they arc being formed
every moment in beings, as occasions arise. The Jaina’s
point out that Manas is Mirta i.e. it has a definite
form or shape. Itis only a Mirta thing that can be stopped
and overwhelmed by another Mirta thing outside it
Sounds (which arc material modes according to the Jaina’s)
of thunder are found to stop the operation of Manas and
wine etc, overwhelm it; hence the Jaina’s arguc that Manas
- must be a Mirta substance. The Jaina’s call Manas a No-
indriva or Anindriya, litcrally signifying not a scnsc-organ.
They however, mcan to say that the Mind may be regarded
in some respects as a sensc-organ. Scnses of touch, taste,
vision, smell and hearing have fixed locations in the body
from which they do not move; but Manas has no such fixed
location in the periphery. Mind in this respectis not a sense-
organ. Lt is Manas that first attends to a thing before it
can be actually perceived by the other senses. Mental
attention is prior to sensuous perception. Lt is in this respect
also that Mind is distinct from the other senses. Butit is an
Indriya in the sense that like the sense-organs it is an instru-
ment by means of which, the {inite soul (Indra) grasps the
outside objects. Manas is called the Antaranga-karanam,

* As Akalanka puts it—AA&A fg aforar: qEaeT: TR A=TIERTOT
{g#rd Fear qIAva<dAg ¥ETE =ma=a |
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the Internal Sense, in as much as in its functionings e.g. i
determining or judging the merit or the demerit of a thing,,
it is independent of the External Senses.

SAMEHYA VIEW

According to the philosophers of the Sarhkhya school,
the external sense-organs as well as our organs of action are
found to be dependent. Itis a matter of common expericnce
that they are guided by some principle within. Our powers
of recollection and reasoning presuppose a principle in us
which preserves the traces of our past perceptions. The Atma
or soul is no doubt a permanent reality but it is absolutely
passive, self-contained and unrelated to anything outside
it; accordingly, it cannot be the internal principle which
presides over the activities of the sense-organs, preserves
the traces of previous perceptions and makes memory and
and inference possible. The Simkhya philosophers attribute
these functions to Manas which they distinguish from
Atmi. Manas is of a dual nature, Ubhayatmaka, as they
call it. Tt is a cognising organ, Buddhindriya, as well as a
motor organ, Karmendriya,—in as much as, as already
pointed out, all our sensuous knowledge and all our acti--
vitics are dependent on a common directing principle
within, This internal principle is sometimes characterised
by Sankalpa or determination; it is then called Manas.
Ahankara is another internal principle consisiing in self-
assertion. Buddhi otherwise called Mahat consists in our
conscious apprehension and is the most fundamental internal
principle. These three are different with reference to their
functioning but are all Antara or internal principles.
Accordingly, although the Samkhya philosophers make a
distinction between Manas, Ahankira and Buddhi, they
openly identify Manas with Mahat which is the first
principle to cvolve out of Praktri, the Primal Matier.

‘Agard ® Ay &} fawgremT-arengEH )

SAmrnza THEORY oF MaNas
It is Manas which, associated with Atma, makes the latter
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feel itself finite. We say, the soul has Pramina or right
knowledge, Viparyaya or false knowledge, Vikalpa or dubi-
tation, Nidri or sleep and Smrti or recollection. Really,
however, the soul has nothing of these; it is the Manas which
has these five Vrtiis or functions. In short, Jiidna or finite
apprehension is the attribute of Manas and as such know-
ledge is possible only through Manas, it may be regarded
as a Karana or sense-organ. Manas as the principle charac-
terised by Sankalpa evolves from Ahankira and is conse-
quently non-eternal. Even if Manas be identificd with Mahat
or Ahankira, it is nevertheless non-eternal, because all
things other than Prakrti and Purusa,—i.e. things which
have their origin, have their annihilations, according to
the Sarikhya philosophers. Manas cannot be regarded as a
substance having no parts. In the matter of the generation
of sensnous knowledge, it must be supposed to come in
contact with the various sense-organs, so that it must have
various parts. The Saritkhya philosophers are opposed to
the Mimarhsad doctrine that Manas iIs Vibbu or an all-
pervading principle. It is only a Karana or Indriva ie. a
sense-organ and as such, it does not pervade even the whole
of the body. It is said that the simultancous feelings of pain
in the head and pleasure in the foot show that Manas per-
vades the whole body. The Sarhkhya philosophers point
out that the said feelings are not really simultaneous.
They arc successive and it is becaunse Manas moves in con-
siderable speed from one part of the body to another that
we are led to feel that we have the simultancous feelings ‘of
pleasure and pain in diffcrent parts of the body.

Vijfiana-bhiksu, however, thinks that according to the
Samkhya school of philosophers, Manas is of the extent
of the bedy. The author of the Sarhkhya Saira’s, on
the contrary, definitely says— ‘spafoamer aepfegy:’ and
Aniruddha Bhaita explains that Manas is of the atomic
extent only.

JAmA’s ARE OPPOSED TO THE SAMKEVA TurEORY
The Jaina philosophers are opposed to the Sarmkhya
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doctrine that Manas is the evolute from the Pradhina or
primal matter. As alrcady pointed out, according to the
Jaina’s, Manas is instrumcntal in generating a thought
about the various aspects of a thing (Guna-Dosa-Vigara).
Such a thought is a conscious process. Manas is said 1o
evolve from Pradhana, but Pradhana itself being essentially
unconscious, its evolutes also are necessarily unconscious,
so that it becomes impossible for the Manas to help in any
way the conscious process of thinking®.

NyaAva THeorvy or Manas

According to the thinkers of the Nydya school, Smra
{recollection), Anumina (inference), Agama (knowledge
from hearing words), Samsfava (dubitation), Pratibha (a
curious apprchension which is unconnccted with any
internal or cxternal sources of knowledge), Svapna-jiiana
{dream-consciousness}, Uha (a sort of hypethetical reason-
ing), feclings of pleasurc ctc., volition etc., prove the reality
of thc principle, Manas. Besides these, the existence of
Manas is also proved by the fact that our cognitions arise
successively and never simultaneously. Closcly connected
with thc above theory is the uneqguivocal contention of the
Nyaya philosophers that Manas is a Karana (instrument),
an Indriya {(a sense-organ}.

Nvyava CriricisM or THE SAMKHYA DOCGTRINE OF MaNas
The Samkhya thinkers also, as we have secn, held that
Manas was Antah-karana or internal sensc. By this, how-
cver, they meant that Manas which they sometimes identi-
fied with Buddhi or Mahat and which they somctimes held
to be an evolute of Ahankara was itself the seat of all know-
ledge. The Nyaya philosophers criticise this doctrine of
the Sarakhya school and point out that all knowledge is
essentially but consciousncss,—~so that if, as according to

! As the authér of the Raja-Virtika says—
‘qETTRS A JEETORT qaresn gfa GEasaanss ae -
gr-faarofzarf==an:y’
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the Saimkhya, consciousness belongs to Purnsa or soul, all
knowlcdge must be attribuied to the soul, and knowledge
cannot belong to Manas which according to the Sarnkhya
is purely material. If knowledge were to be attributed to
Manas we would have two conscions principles in a body
viz:—Purusa and Manas—which is an unreasonable peosi-
tion. The Nyidya philosophers accordingly hold that the
above-mentioned modes of knowledge do not inhere in the
Manas but in the soul.

In this connection it may be mentioned that some philo-
sophers of a somewhat Samhkhya bias maintain that know-
lcdge or JiiAina may be admitted to belong to the soul;
but that this does not mean that I¢gha (desire}, Dvesa
(aversion), Prayatna (volitional activity), Siikha, (feeling
of pleasure), Duhkha (feeling of pain) must also beclong
to the soul; they may be attributed to Manas. The Nyaya
thinkers eriticise this position and contend that these also
like knowledge must be attributed to the soul. Vitsiyana
points out that one’s sclf-consciousness would show that the
soul that fnows does also desire to get the object of his
desire or apoid ithe unpleasant one, meke effort accordingly
and also feel pleasure or pain. This shows that all these viz.—
Jiiana, I¢chdi, Dvesa, Prayatna, S8kha and Dubkha
inhere in and proceed from one and the same substance
i.e. the soul.

‘AR RF- G A, qHEaE T

Nviva TuEORY OF THE ORIGIN OF KNOWLEDGE

It is then the soul that knows. According to the Nyaya-
thinkers, however, a substance in its purity is absolutely
devoid of its attributes and it is only in some contingency
that attributes come to inhere in the substance. Soul is a
substance and in itself accordingly, it must be held to be
devoid of all knowledge. How then does knowledge come
to be associated with the soul? The Nyaya-thinkers answer
that on the occasion of Atma-manah-samyoga or a contact
of the soul with Manas, knowledge arises in the soul and
that the soul becomes a cogniscr only through the instru-
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mentality of Manas. Manas is thus a Karana or instrument
for the soul.

CoNTacT OF MANAS WITH ATMA AND INDRIYA AND OTHER
SUCH CONTACTS ACCORDING TO THE INYAYA

Manas must operate in all cases of knowledge including
the cases of sensuous knowledge, i.e. knowledge depen-
dent on external sensc-organs. It is thus the indispensable
Karana orinstrument for the soul 1n the matter of its know-
ledge. In the case of sensuous knowledge, however, over
and above the Atma-manazh-sariyoga or contact of the
soul with the Manas, Indriya-manah-sarhiyoga (contact of
Manas with the sense-organs) and Visayendriya-sarmyoga
(contact of sense-organs with objects ot knowledge) are neces-
sary. In the case of the internal experiences of Smrii,
Anumana, Uha etc. {as mentionced above), Indriya-manah-
sathyoga and Visayendriya-sathyoga are not nccessary.
These arc due to Atma-manah-sarhyoga only. Without
the operation of the eye, the ear etc. external knowledge is
not possible for the soul, even if it be 1n contact with Manas
then; hence they are called the Bahirindriya or external
sense-organs. In the same manner, no internal experiences
of rccoliection, reasoning etc. are possible for the soul
without the co-operation of Manas. Hence, Manas is
Antarindriya or the internal sense.

Wray SENSATIONS CANNOT BE SIMULTANEOUS, ACCORDING TC
THE NYAYA

As we have indicated before, another evidence of the
reality and substantiality of the Manas, according to the
Nyaya thinkers, is furnished by the phenomenon of the
successiveness of our scnsations. Close psychological obser-
vation will show that no twe sensations of ours are ever
simultaneous. The knowing self, according to the Nyiya-
thinkers is an all-pervasive substance, so that it is in actual
contact with all the scnse-organs and all the sense-objects
at one and the same time. How is it then that the self has
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not the sensations of all objects at one and the same time?
The Nailyayika’s explain it by saying that before any
sensation can arise, Manas has got to be in touch with the
corresponding sense-organ. The non-simultaneity of sen-
sapions thus proves that there 1s a principle, the Manas,
which determines the genesis of all sensuous knowledge,
each unit of which follows and never co-exists with another.
It also proves that Manas in every body 1s one. If Manas
were more than one there would have been no reason why
sensations should not be simultancous. Some objectors point
out that there may be such cases as that of a professor
who while going on the way may be found to repeat sacred
words, to hold a water pot in his hand, keep his eyes on the
pathway, hear sounds from a forest, guess the approach of
a ferocious animal from the sound and think about reach-
ing the place of safety as soon as possible. All these appear
to be done by the professor at one and the same time. Andif
ihis be so, Manas cannot be one in a body. The thinkers
of the Nyiya school, on the contrary, contend that
.these acts of the professor are not really simuitaneous.
They are successive but the intervals between the several
“acts being very slight, they appear to be simultaneous.
Manas is one, it moves with ineredible celerity from act
to act. Another contention of the Nyaya thinkers in this
connection is that Manas is not only one in a body but that
it Is non-pervasive or atomic in nature. For, if it were of
the extent of the body, it wonld have been in simultaneous
-touch with all the sense-organs; nay, if it had even the small-
-est extent, it could at least touch two points in a body.
In any of the cases it would have been possible for Manas
to generate more than onc sensation at a time. But all sen-
sations are strictly successive. This shows that Manas is but
‘an atomic point, having no dimension at all and incapable
of touching more than one sense-organ at a time. :

NON-SIMULTANEITY OF IDEAS
Tt is the atomic Manas that accounts for the nen-simul-
taneity of our sensations. Some philosophers maintained
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that the atomic character of the Manas explained also the
non-simultancity of our ideas. The Sirhkhya thinkers
held that Manas is the repository of the traces of our
decaying percepts. But according to the Naiyayika's it is
the knowing self that has the traces (Sariskara) of our sense
impressions. These traces of previous percepts make re-
colleetion (Smrti) possible. But why are not all our ideas
{traces of previous percepts) revived simultaneously?
Some thinkers pointed out that different impressions were
located in different parts (Prades$a’s) of the soul and as it
is impossible for the atomic Manas to be in contact with
all these Pradesa’s all at once, the ideas must emerge one
after the other. This theory is criticised by the Nyiya
thinkers. At the outset, they point out that supposing therc
are Pradesa’s or parts in a soul, it is unrcasonable to hold that
one such Pradeda bears or prescrves the trace of one scnse-
impression only. For practical purposes of a limited life,
the soul which is essentially all-pervasive is to be supposed
to be of the extent of the body only. But this dimension of
the soul is obviously too small to hold the traces of impres-
sions of all the perceptions which one has in his life. One
Pradefa of the soul must acccordingly be held to bear more
than one, nay, numerous traces of impressions,~—so that
when Manas comes to touch one particular Pradefa of the
soul, not one but numerous idcas are to be revived. This
shows that the thcory that only one idea is revived because
the atomic Manas comcs in contact with an atomic part
of the soul 1s obviously inadequate. The revival of an idea
is no doubt duc to the Manas coming in contact with the
soul, but the Naiydyika points out that besides the fact
of Manas coming in contact with the soul, there are other
factors rcgulating the revival of ideas. These additional
factors determine that not all ideas can be revived pell-
mell all at ence but that only one idca can come after
another and that, only when they are related in one or more
of the following ways. This doctrine of the Nyaya philosophy
is exiremely interesting in as much as in it we have the
indications of a thorough grasp by ancient Indians of the
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law of association which play such an important partin
modern empirical psychology.

RevivaL oF IDEAS ACCORDING TO sOME WESTERN THINKERS
Before we describe the Jaws of association of ideas as
concewved by the Indian Nyaya school, it would not be un-
profitable to have a glance at the various views about them,
as held by the prominent European thinkers from time to
time. “‘All suggestions may be found” says Brown,—‘to
depend on prior co-existence or at least on such proximity
as is itself very probable a modification of co-existence’.
Thus according to Brown, an idea of a thing is followed by
that of a thing contiguous to it. This is the view of Hartley
too. Spencer, on the contrary, laid stress on similariiy and
maintained that an idea revives another which is like it.
According to Professor Bain contiguity and similarity are
both perfecily distinet principles of association. Itis supposed
that by saying,—"“We hunt through the mental train,
excogitating from the present or some other and from
stmilar or contrary or coadjacent. Through this process remini-
scence takes place”,——Aristotle meant that not only does
‘an idea of a thing revive that of another contiguous to it
or similar to it but that the former may suggest another
which is in contrast with it. Contiguity, similarity and con-
trast arc thus the three principles of association and revival
of ideas, according to Aristotlc. Hume also cnumerates
these laws as thrce but according to him they are similarity,
contiguity not only in Place but in Time and Cause or Effect.
Thus we find that according to Hume an idea of a thing
may suggest anotherin any of the five ways:—{1!) it suggests
the idea of a thing if the latter is contiguous to it in
place; (2) it may revive thc idea of another thing which
was proximate (o it in time; (3) an idca suggests another,
similar to it; (4) an idea of the cause suggests the idea of
the effect; (5) and conversely, the cffect may suggest the
cause. Hamilton, although he reduces the principles of
association to two viz:—Simultaneily and Affinity and these

again, ultimately to one viz:—the law of Toetality or Redinte-
17
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gration, nevertheless refers to (1) the law of Similars, (2) the law
of Conirast, (3) the law of Co-adjacency (e.g. causc and cffect.
etc.), (4) the laws of Immediacy and Homogeneity, (5) the law
of Fucility. Even this list of the laws of association is hardly
exhaustive and there may be various other ways in which two
ideas may be associated. Dugald Stewart, for instance,
thinks that the 1dea of a thing suggests that of another, if in
previous experience (1) it resembled it; (2) if it was contrary
to it; (3) if 1t was In M wcinily i place; (4) if it was in its
vicimily 1 time. He also adds that {5) werds are suggestive;
(6} the idea of the cause suggests the idea of the effect;
(7} similarly, the idea of the effect suggests the idea of the
cause; (8) the idea of the means suggesis the ideca of the end;
{9) the idea of the end may suggest the idea of the means;
{10) the premises suggest the conclusion; (11) the conclusion
may also suggest the premises. We need not further multiply
the principles of association as stated by other thinkers of
the west. The list given by any of them is hardly complete
and for instances of other principles of association which
may claim a place in the list we may turn to the Nyaya
theory of the revival of ideas.

Nyaiva THEORIES ABOUT REVIVAL OF IDEAS

According to the philosophers of the Nyaya school there
are no less than 27 ways in which one idea may revive
and give rise to another. These arc:—(1) Pranidhdna. It
means attention. The idea of an object is revived when
attention is directed towards it or towards some disting-
uishing characteristic of it. (2} Nibandha or serial order.
One unit in a series revives the idea of the next in relation
to it. (3) Saemskdra. Our interest and repeated experience
etc. may make two ideas so connected that on the appear-
ance of the one, the other s revived. {4) Linga or mark.
An idea revives another, if the former is invariably related
to the latter. (5) Laksana. The class-idea revives the idea
of the class. (6) Sdadrsys;—associated similars revive one
another. {7) Parigraha. Ideas of objccts related as owner and
owned revive one another. (8) and (9) Aéraya and Ajrita.
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Ideas of objects related as the shelter and the sheltered revive
one another. (18) Anantarya. If an object regularly emerges
immediately after another, their ideas would revive one
another. (11) Sambandha-visesa. Particular relationship e.g.
that subsisting between a teacher and a pupil often asso-
ciates the ideas of the related. (12) Vipega. The fact of sepa-
ration revives the idea of the one separated. (13) Eke-kdrya.
When many members combine to do one piece of act, the
experience of one of the members revives the idca of the other
members. (14) Virodke. When two members are opposed to
one another, the idca of the one revives the idea of the other.
(15) Atifaye. When one is the cause of some important
change in another, the latter naturally remembers the
former. (16) Prapii. When one reccives or expects to get
something from another, the former naturaily thinks of
the latter often and on. {17) Vyavadhdna. ldeas of objects
related as the container and the contained e.g. sheath and
sword, suggest onc another. (18) and (19} Sukka and Dubkha.
Experiences of pleasure and pain suggest the objects which
give them. (20) and (21) Igghd and Doesa. Desire and aver-
sion suggest the objects desired or wanted to be averted.
(22) Bhaya. Fear suggests the object feared. {23) Arthitva.
A needy person remembers the objects which would remove
his needs. (24) Kriyd. An object e.g. a car suggests the per-
son ¢.g. the builder who made it. (25) Rdga. Love suggests
the beloved. (26) Dharma. It is said that as an efiect of a
special knowledge of the Veda’s and other meritorious acts,
one comes to remember the events of his past life and have
a special knowledge of the objects, experienced in the present
life. (27) Adharma. It is said that as an effect of victous
acts, one is often haunted by ideas of things which gave him
pain in the past.

The 27 causes of recollections described above are,
however, illustrative and not exhaustive. As Vatsayana
says——

‘frdw g wfaaget 7 afcgenataiyy

So, according to the philosohers of the Nyaya school, it is

Manas that makes recollection possible. But simultancous
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recollection of all the ideas that we had in the past is not
possibie because there are some laws of association of ideas
which determine not only that one idea only is to come up
after another but that which idea is to follow which is alse
determined by them,

DiiAraxa AND PRERAXA ACTIVITIES OF THE SOUL DUE TO
Manas

Besides generating cognition in the soul and the feelings
of pleasure and pain in it, Manas according to the Naiyi-
yika’s is also instrumental in generating all activities in the
soul, which express themselves in the various {unctions of
the body. These activities of the soul have been divided
into tweo classes, viz:—the Dharaka and the Preraka. The
Dharaka keeps the body erect and fit and prevents it {rom
falling, while the Preraka moves it forward. The contention
of the Nyiya school is that the soul is enabled to cxercise
these two functions with respect to the body only when it
isin contact with Manas. A corollary to this is that so long as
one is living, his Manas is confined within the limits of his
body and never goes out of it. If Manas were to go out
of the body even for 2 moment in one’s life, his body would
at once fall down; because the Manas would be out of touch
with the soul then and noDhiraka energy would be generated
in the soul which keeps the body fit and erect. This Naiya-
yika doctrine of the Antah-sarira-vrititva or ‘“‘the within-
body” functioning of Manas seems to have been challenged
by some Indian thinkers. These thinkers maintained that
in order to fully explain the phenomenon of recollection,
we must suppose that Manas, when necessary, goes out of
the body. Recollection is effected by Manas, coming in
contact with Atmd, the repository of all the Sarhskira's
or impressions left upon it by percepts. Simultancouns re-
collection of all the things experienced in the past is not’
possible because simultancous contact of the Manas with
those impressions on the soul is not possible. These objectors
agree with the Naiyayika’s that the soul is an all-pervasive
substance but contend that it has an infinite number of
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Pradefa’s or infinitesimal parts in it wherein those Samis-
kira’s arc individually located. The part of the soul, con-
tained in the body is but a very small part of it,—indced,
too small to conifain the innumerable impressions of one's
life. These philosophers held accordingly that a consi-
derable number of Sarnskira’s must attach to the part of
the soul outside the body. To have a recollection of the idea,
the Samskara of which is thus impressed upon the part of
the soul which is outside the body, the Manas necessarily
goes out of body and comes in contact with the Sarhskiira
located outside the body. It is thus contended that
often has the Manas to go out of the body to make recollec-
tion possible. The Natyayika’s on the contrary, are opposed
to the doctrine that the soul though ail-pervasive bears im-
pressions in individual Pradesa’s of it. As we have seen,
they maintain that besides the fact of contact of Manas with
the Atma, recollection is dependent on certain laws of
association. The Nyaya thinkers point out that if Manas
were to go out of the body, the latter would at once fall
down, because the soul on account of its being out of con-
tact with Manas then, would be devoid of the Dharaka
energy which keeps the body erect and fit. None can say of
course that in order to have recollection of an idea, the
body must drop down inert and disorganised. The holder
of the other theory may contend that at the time of re-
collection, the body need not fall down; because Manas is
possessed of extreme swifiness, so that it takes but impercep-
tibly short time in going out of the body, coming In contact
with the Samskara outside and then returning in the body;
the falling of the body would be prevented by the in-coming
Manas, genecrating fresh Dhiaraka energy. Or, it may be
supposed that the Manas, before it goes out of the body
leaves sufficient amount of the Dharaka energy which
continues to hold up the body for the short ttme which i3
taken by it in going out of and returning to the body.
The Naiyayika's point out that recollection is not always
effecied in so short a time; it often takes a long time to
remenber a thing. It is neither pbssible for the body te
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remain fit and erect for a long time without the supporting
force nor for the supporting force to continue to hold
up the body so long,—when the Manas is outside the
body. The Naiyayika’s accordingly conclude that Manas
operates always within onc’s body and never steps out of
it during his life. Indeed lifc according to the Nyaya school
means the contact of an embodied and fecling soul with
Manas, as Vatsiyana says,——

‘GRETATHAT AAET FAPN farsmmEninaaieay St

Manas, THE MATI-SADHANA

Manas is a sense, the internal sense, according to the
Naiyayika’s. Itis an instrument for the Atma with the help
of which the latter comes to have knowledge. It is accord-
ingly called the Maii-sadhana, the means of knowledge.
It is Manas also that generates activities {Prayatna) in the
soul. Manas is subordinated to the soul and likc maiter and
the sense-organs is different from it. Firstly, consciousness
and its modes e.g. desire, aversion, volitional activity, etc.
belong to the soul and not to the Manas. Sccondly, the soul
is indcpendent and seli-determined; it of its own accord,
procecds to know or act on objects; while Manas is Para-
tantra,—in as much as it is meant for the soul and all its
dealings with outside objects as well as all its operations
have their ‘push’, so to say, from the soul. Thirdly, the soul
as the real doer of acts is to expcrience their fruits; the
Manas cannot be said to enjoy them.

MaNAs 18 NOT MATERIAL ACCORDING TO NvyAva

Manas is different from the Atma. Itis unconscious where-
ag the soul is conscious. But though unconscious, Manas is
not matter. It is atomic no doubt, according to the Naiya-
yika’s but this does not mean that Manas is a material atom.
It means only that it is not an all-pervasive substance like
the soul but comes in contact with the peripheral sense-
organs only successively, though with extreme swiftness.
Like an atom, Manas is extremely subtle and has no parts
or dimensions; still it is a substance, essentially different



Matter 263

not only from the soul but from matter as well. The Naiya-
yika's maintain that Manas is cternal. Itis from the begin-
ningless time in contact with a soul which is passing
through series of imcarnations and re-incarnations. 1t is
Adrsta, a mysterious force gencrated in the soul by acts
done by it and leading it to its next incarnation to enjoy
the fruits thereof, that brings about and maintains this
conjunction of a soul and Manas. When acts cease and
there are no longer any fruits thereof to be enjoyed by the
soul, Adrsta is no longer active and the soul is left to its
essential nature. The soul is then said to be liberated and
the Manas is separated from it. But Manas continues
nevertheless to exist “*from eternity to eternity’’. There are
numerous such Manas, it is said, existing separately from
the souls which have been liberated. The liberation of a
soul is dependent on the experiences of the fruits of its actions.
Itso happens that a soul wanting to hasten its hbceration wants
to experience the fruits of its actions all at once. Ordinarily,
this is impossible because as shown before, Manas makes
experiences successive. It is said, however, that a soul want-
ing to hasten its liberation and for that, to experience the
fruits of actions simultaneously, draws to it as many Manas’s
{lying uncennected with the souls that have been liberat-
ed) as are necessary and through thcir instrumentality as
wcll as the instrumentality of a corresponding number
of bodies made for the purpose,—enables iisclf to feel the
consequences of all its previous acts, all at once. Such
a collection of bodies with a corresponding collection of
Manas in them, made by a saint for the purpose of simul-
tanecusly experiencing, the fruits of actions and thercby
hastening his Itheration is called the Kaya-Vyiiha.

Manas, ACCORDING TO INYAYA IS NEITHER MATERIAL NOR
PsycHicaL

What, then, is the naturc of Manas, if it is neither sounl
nor matter ? Ordinary minds cannot conceive of a substance
which is not tangible. It has been difficult even for many
cuitured people to have a clear undcrstanding of the soul
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as an immatcrial substance. Modern thinkers would feel
inclined to reject the substantiality of a real which is neither
psychical nor material. Indian philosophers, bowever,
had ideas of such reals. We have secn how the Jama's
looked upon Dharma and Adharma, the principles of motion
and rest, as well as Akasa or space as reals which were un-
psychical but not material on that account. With the
Vaidesika’s as well as with the Jaina’s, Kila or the princple
of mutation was such a reality. The former looked upon Dik
or the principle of direction as a real which was ncither mate-
rial nor psychical. Manas according to the thinkers of the
Nydya and the Vaidegika schools were similarly eternal reals
which had ncither the nature of a soul nor that of matter.

Can Manas OF THE NYAYA BE IDENTIFIED WITH LiFg?

We have scen how the thinkers of the Nyaya school attri-
buted to the insirumentality of Manas, not only the soul’s
power of knowing, feeling and willing but also the generation
and operation of the vital force itself. This forcshadows the
supposition of the modern school of thinkers that the psy-
chical operations of cognition, volition and affection as well
as the vital operations connected with the preservation and
movements of the body, are 1o be traced to one and the same
fundamenial principle of life. Life may thus be identified
with the Manas of the Natyayika’s. The Sirhkhya philose-
phers, reducing Manas to Mahat, 2 mode of matter after
all, sccm to agree with those modern thinkers of a strong
matcrialistic bias, according to whom all phenomena,
conscious, vital and physical are but different ways of opera-
tions of the physico-chemical forces. The Buddhist Vijfia-
na-vida and the Vedantic monism eon the contrary, reduce
all the thrce phenomena, conscious, vital and physical, to
the conscious principle. According to the Siarmkhya, Manas
is cssentially matter, while according to the Buddhists and
the Vedantins, it is consciousness {directly according to the
Buddhists and indirectly according to the Vedantins).
The Naiyayika’s arc opposed to the docirine of pure con-
sciousness as a real principle, existing in and by itself. They
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rather attribute the gencration of consciousness to the oper=
ation of a principle (i.e. the Manas) which is the cause of
vitality also. The Nydya school maintain also that Manasis
different from matter as wcll. In a way, then, the Nyéaya
thinkers hold that the vital and the conscious phenomena
cannot be reduced either to the modification of a self-exis-
tent principle of pure consciousness or to the physico-chemical
forces. They arc duc to the intervention and operation of a
different principle. This Nyaya position is somewhat
similar to the theory of the neo-vitalists, who, relying on the
observation of Oscar Hertwig and others that “none of the
protoplasm now living has been formed in any other way
than by the propagation of pre-existing protoplasm”, see
in Life a reality which is essentially different from matter.

Jama OrrosiTion 1o THE NYAva VIEWS

The Jaina’s arc opposed to most of the Naiyayika doc-
trines about Manas. They point out that Manas is in some
respects identical with and in some respects different from
the soul. Manas is identical with the Atma in as much as the
former comes into cxistence only when some obstacles are
removed from the latter. On the other hand, Manas and
Atma are different because the latter is found to exist even
when the former ceased to exist and function. The Jaina’s
oppose the Naiyayika doctrine of the eternity of the Manas:
They maintain that in some sense Manas is persisting and
that in some sense, it is evanescent. Lts function is to judge
the good and the bad aspects of a thing under observation
and it ceases to exist as soon as this functioning of it is
over. On the other hand, so far as its ultimate essence
{which is Pudgala or matter) is concerned, it is cternal.
The Jaina’s differ from the Naiyayika’s in maintaining that
Manas is neither one (in a body) nor atomic. The Naiya-
yika’s, as we have scen, held that Manas comes in contact
with the sou! and the sense-organs and gives rise to percep-
tual cognition in this way. The Jaina’s point out that if
Manas be a rigid atomic unity, it cannot come in contact
with the soul on the one hand and at the sarne time with
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the sense-organ, on the other. The contact of Manas with
the soul, they urge, militates against the Naiyayika doctrine
of the atomic character of the Manas. The soul is all-per-
vasive according to the Naiyayika’s; if the Manas is to come
in contact with it, it also becomes pervasive. You cannot
say that in generating knowledge, Manas comes in contact
with a part only of the soul; for in that case, the soul must
be held to have parts, which is against the Nyidya theory.
The contact of the Manas with a sense-organ also becomes
full of difficulties, if Manas be atomic; for in that case, the
sense-organ also becomes atomic. It is contended by the
Nyaya school that Manas makes perceptions successive
and because of its extreme swiftmress, makes really successive
perceptions appear as simultaneous. The Jaina’s urge that
if Manas 1s unconscious (as held by the Naiyidyika's), its
movements become inexplicable. How is the unconscious
Manas to determune to which parts of the body, it is to
attend from moment to moment ? Every moment the periphe-
ry of the body is being affecied from the outsidc in various
ways. If Manas is unconscious, how is it to move to point
A in the moment and not to the points B, C or D and in the
next moment to point X and not to the points ¥, < or P
The Jaina’s next attack the Nyaya position that Manas
is attached to the soul from the beginningless time. They
peint out that if the conjunction of the soul with the Manas
be so essential it would be impossible for them 1o be separat-
ed at any time, so that Moksa or emancipation becomes.
impossible. No doubt, the Jaina’s admit that the soul is
attached to Karma-matter from the beginningless time
and that vet the cmancipation of the soul from Karma-
contact in the Moksa stage is possible. But there is a differ-
ence between Karma-matter and Manas, attaching to the
soul. Inthe case of the former, Karma, though joined with the
soul, is always dropping down and being replaced by fresh
Karma,—so that there is the possibility of Karma bcing
absolutely removed without being succeeded by fresh
Karma. Manas, on the contrary, is an eternal and un-
alterable substance, according to the Naiyayika's, so that
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if it is attached to the soul from the beginningless time,
there is no reason why it would drop down and be separated
from the soul at any time. The next doctrine of the Nyaya
school, criticised by the Jaina’s is that Manas is the Saha-
kari-karana or a cause acompanying the sense-organ. It
is said that the sense-organ may come in contact with an
outside objcct; still, perception is impossible without the
intervention of the Manas. It is also said that feelings of
pleasure or pain arising from the perceptions of outside
objects are due to the operation of Manas and not of the
sense-organ. The Jaina’s, on the contrary, maintain that
consciousness of objects is not impossible without the opera-
tion of Manas. The sense-organs, according to them are
the material counterparts of the soul-attitudes and as
such, arc capable of giving rise to conscious sensations of
objects. The sense-organs have also a power of yielding
conscious feelings of pleasurc and pain. The Jaina’s urge
that there are innumerable one-sensed, two-scnsed, three-
sensed, four-senscd, and even five-sensed animals which
can perceive objects and have feeling of pleasure and pain;
~—although they have not Manas in them. This Jaina doc-
trine about the lower animals is extremely interesting from
the vicw-point of animal psychology. It implies on the one
hand that the sub-human animals are not automata having
only the material and physical forces working in and
moving them but that they have consciousness in them with
powers of perceiving and feeling. On the other hand, the
Jaina theory suggests also that the consciousness in man is
of a diffcrent and higher type. It is thus that the Jaina
contention is that for the generation of sense-knowledge,
the sense-organs are not dependent on Manas.

Way suoULD MANAS BE ADMITTED?

It may be said that if sensc-organs have the power of
yielding conscious sensations and fcelings of pleasure and
pain, why should we admit the reality of Manas at all? The
Jaina answer to this has already been indicated. In man,
we have the power of Guna-dosa-vigira,—of judging
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the good and bad aspects of a thing under observation. He
can understand the meaning of gesture made to him. Hecan
receive instructions, follow conversations and distinguish
the real from the unreal. He responds when he is called
by his name. These powers refer to powers of recolleciion,
conception and reasoning in man. These are absent in
most of the sub-human animals and prove the operation
in man, of a superior internal principle, which is Manas,
otherwise called Antah-karana.

Jama, SAMruva aNp VEDANTA THEORIES OF MANaS
SIMILAR IN ONE RESPECT

What then is the naturc of Manas according to the Jaina’s?
Leaving out of consideration, the Bhava-Manas which is
but an aspect or attitude of the soul, we find the Jaina
philosophers describing Manas as ‘Paudgalika’ i.e. a mode
of matter, compounded of peculiar material molecules,
called the Mano-vargani. The Manas, however, is not
dead, unconscious matter on that account. It is matter,
peculiarly modified in strict consonance with soul-attitude,
so much so that although it is never identical with the soul
in essence, consciousness may be attributed to it by trans-
ference of epithet. In this, its last aspect, the Jaina theory
of Manas comes very near to its Vedantic counterpart.
On this point, there is some similarity between the Jaina
theory and the Sarnkhya theory also, inspite of the apparent
antagonism between them which we have already noticed.
For the Sarnkhya school also maintains that Manas is
material in essence and is characterised by the empirical
consciousness, reflected upon it from the Purusa. Thus it is
that Manas is essentially and continues to be unconscious
all along, according to the Naiyayika’s,—while the Jaina’s,
the Samkhya and the Vedinta thinkers agree that although
Manas has its essential basis in unconscious matter, it acts
as a conscious agent, being inspired, so to say, by the
essentially consciots principle, the soul.
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SOUL
I. THE NATURE OF THE SOUL

CHARACTERISTICS OF THE Jiva
Whiart is other than Matier, Space etc., in the universe is
called Fiva or Soul by the Jaina philosophers. Roughly
speaking, what is ““Puruse’ in the Sdrnkhya and the Yoga
systems of philosophy, “Aima” in the Nyaya, the Vaisesika
and the Vedinta thoughts, is Jive in the Jaina philosophy.
Vet there is diffcrence between the Purusa of the Samkhya
and the Yoga and the Jiva of the Jaina; the Atma of the
Nydya and the Vaidesika philosophy is not quite the same
as the Jiva of the Jaina system of philosophy; the Atma
of the Vedanta again, is different from the Jiva of the Jaina
system. The Jaina’s rcpudiate the Soul-denying position
(Nirdtma-vida) of the Carvaka's and criticise the Buddhist
theory of the Conscious Serics (Vijidna-vada, Santdna-vada}
as well. What, then, are the characteristics of the Jiva,
according to the Jaina’s'?

Vadi-dcva, a thinker of the Svetambara Scct of the Jaina's
says,—

“Jiva is cssentially conscious; undergoes modification;

is a doer; is a direct enjoyer; is of the same extent as 1ts

body; is different in each individual; has transmigra-

tions owing to its being attached to Pudgala or Matter” .

7-56. Pramdnpa-ngye-tettvdlokdlamkare

! Kundakundaciryya says,—
“Jiva is existent; is conscicus; has cognition; is a doer; is active; i& an
enjoyer; is of the same extent as its body; is formless; is attached to
Karma vr non-psychical Matter™,
37. Pafcdstikdya-samaya-Séra
Aciryya Nemicandra also has said,—
*“Jiva is possesscd of cognition; is formless; is a doer; is of the same extent as
its body; is an enjoyer; migrates {in its state of Bondage) in the Szrsdra or
the serics of existences; is free (in its essence); and has an upward motion”.
2. Dravya-Samgraha
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The quotations would show that according to the

Jaina’s, there is a real substance, called the Fiva which is

diffcrent from the unconscious Matter and that this Jiva
is conscious, formless, subject to the influence of Karma
in its mundane state, is an active agent and enjoyer of the
fruits of its acts and is of the same extent as its body and
$0 O

DeNIAL OF SOUL BY THE (JQARVAKA'S

The Qarvaka’s do not admit the reality of any substance
besides Matter. According to them, the clements of Earth,
Water, Air and Fire are the four fundamental realities;
there is no other reality besides them; all thc things of
the world arc but the combinations of these four primal
substances. It cannot of course be denied that Man etc.
are conscious; but the fact of their having consciousncss need
not necessarily provc that they have Souls. The theory of
the arvaka’s is that just as intoxicating substance 1s the
effect of the fermentation of rice, mollasses ctc., con-
sciousness is a peculiar cffect of the combination of the four
primordial matcrial Elements. The materialists of the
present day argue in a similar way. According to them,
consciousness is produced by the brain in the same manner
as bile is secreted by the liver. Hence there is no nccessity
for admitting the rcality of the Soul

One of the answers to the above materialist contention
is that the intoxicating substance originating from rice,
molasses etc. is a material substance after all and that the
bile secreted by the liver is nothing other than material
in mature. Matter only can come out of Matter; what is
produced by the brain is but somecthing material like the
brain itself. But how can consciousness which is different
from Matter be regarded as the effect of material sub-
stances like the brain etc.? The idealist thinkers of modern
times accordingly repudiate the materialist theory and
admit the separate reality of consciousness. The Buddhist
philosophers in India also could not look upon conscious-
pess as nothing but a2 product of Matter; in enunciating
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the momentary reality of sensations etc., they rather re-
jected the materialist contention. The Jaina’s attributed
consciousness to the soul as a quality and like the Buddhists,
they repudiated the theory of the materialist Qarvaka’s.

Jamna Crrticism oF THE CARVARA PosiTION
" In criticising the Carvaka position, the Jaina philoso-
phers point out that if consciousness were an outcome of
the physical body, it would have continned to persist in a
dead body. For, the body remains as usual even when the
animal dies; rather on account of the subsidence of fever
etc., the body of the dead animal may be said to be in a
healthicr state. The physical body cannot be said to be the
cause of consciousness. If you look upon the bedy as the
Attendant Cause (Sahakari-Karana or accompanying condi-
tion) of consciousness, you are led to admit the reality of a
non-physical, non-material substance as the AMaierial Cause
(Upadana-kirana or substantial causc) of consciousness,—
which is against the Carviaka theory. Nor, can you say that
the physical body is the Material Cause of consciousness.
For, in that casc every modification in the body would have
been followed by a corresponding modification of conscious-
ness. On the other hand, no modifications are found in
the body, corresponding to such modifications of conscious-
ness, as Gladness, Sorrow, Unconsciousness, Sleep, Fear,
Grief ctc. Animals having huge bodies are often found to
be possessed of very little intelligence and small animals
are sometimes found to be remarkably inteiligent. Besides,
Self-consciousness,— The Consciousness of ‘I’, which is em-
bedded in every series of consclousness cannot be said
to originate from the Body. For, every one feels, it is my
body’; hence the fact that this ‘T” or the Self is separate
from the body must be admitted as a matter of direct
Pperception.

BuppuisT REjecTioNn oF THE DOCTRINE OF SOUL
Although there is general agreement betwcen the Jaina’s
and the Buddhists in this that consciousness is not a modi-
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fication of matter, the Buddhists deny the real existence
of the Soul. They contend that a sensation comes info exis-
tence every moment and it perishes immediately after 1t;
there is no permancnt persistent reality underlying the
series of momentary sensations. The sensation of one moment
perishes leaving a tendency or trace (Samskdra) and is in
this way the cause of the scnsation of thc next moment.
This sensation of the next moment which is thus an effect
is again the cause of the scnsation of the following moment.
These sensations although different and separate from each
other are linked together in a chain, as it were, through the
law of Causality. For this reason the momentary sensations
following one another are conceived as a strcam of cons-
ciousness and the Buddhist philosophers call this stream
“the Series of Sensations” (¥Vijidna-Santana). According
to them, there is no necessity of admitting the Atmd, or
the Soul, besides this stream of consciousness, this series
of sensations. There are many philosophers e.g. Hume,
Mill etc. in modern times, who like the Buddhists arc the
advocates of the sensationist theory, and who deny the real
existence of the Soul. Their conception of ‘“‘the flaw” or
“the continuum’ of consciousness 15 very similar to the
Buddhist conception of the ““Series of Sensations’”.

VEDANTA AND JAaiNA CRITICISM OF THE BUDDHIST SENSATION=
15T THEORY

The objection against the sensationist theory is that if
there be not any persisting reality uaderlying the momen-
tary sensations, these become disconnected with each other
and the ‘“‘stream’ or ““Sanidna’ becomes impossible. With-
out the soul as the principle of connection there cannot be
any link between a sensation and a sensation; and without
this linking, Recolleciion and Conception are impossible
and Self-consciousness or the Consciousncss of the ‘17 re-
ferred to before, becomes inexplicable. For thesc reasons,
the Vedanta philosophy in India has always criticised the
Vijiana-vada of the Buddhists. The Jaina philosophers
also have rejected the sensationist position of the Buddhists
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by admitting the super-material reality of the Fiva and by
attributing real existence to it.

Jaina ARGUMENTS

In criticism of the Ksanika {momentary) doctrine of the
Buddhist thinkers, the Jaina’s point out that Smpti or
Recollection is impossible, if the soul be denied. Sensations,
according to the Buddhists are absolutely selfridentical or
particularistic (Svalaksana), so that if it were possible for
one such sensation to revive another, it should also be
possible for the perceptions of one man to be recollected
by another man. The Buddhists no doubt urge herc that
Recollection is possible only where the reviving scnsation
and the revived sensation are causally connected and thus
belong to the one and the same series or Santana. But the
Jaina’s contend that since according to the Buddhists
themselves, the Sensations are Svalaksana or absolutely
different from cach other they cannot urge that one sen-
sation can in any way revive another. Besides, there is
no rule that where the two ideas are causally related, one
must revive the other, and that where the two ideas are
‘not causally rclated, one cannot revive the other. Further,
the Jaina’s point out that if Sensations be absolutely self-
identical and there be no Soul underlying, connecting and
persisting in and through them, two fallacies viz :—*Fruition
of what was not done’ (Akyitabhyagoma) and ‘Annihilation of
what was done’ (Krtaprapdsa) become irresistible. Worship
of the shrine is a pious act, according to the Buddhists
and they say that one, worshipping the shrine, gets Happi-
ness as the effect of his pious act. Now, the cognition that
worshipped the shrinc perishes, for all sensations are
momentary, according to the Buddhists; the question then
is, Who or what is it that enjoys thc fruits of the shrine-
worship? This is Artaprandfa or annihilation of what is
done. On the other hand, the cognition consisting in the
enjoyment of the alleged happy effcct of the shrine-worship,
is in no way connected with the cognition of the shrine-

worship itself; how then can it be said to enjoy the fruit
18
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of shrine-worship? This is Akrtabhydgama or fruition of what
was not done. The Jaina’s point out that the Soul-denying
theory of the Buddhists, practically, contradicts the doc-
trine of Karma—the thcory that every act is sure to be
followed by an effect and that no effect can come out which
was not preceded by an act,

VEDANTA DocTrINE OF THE NONn-pDUAL Bramma

Although the Jaina system agrces with the Vedanta in
refuting the Soul-denying sensationist thcory of the
Buddbhists, there are, however, very material differences
between the two systems. Ln the Vedanta, the real cxistence
of the ‘Fivdtmd’s” or the finite Souls is denied; the Aima is
said to the ome and secondless,—the non-duwal Brahma.
The Vedanta thcery is that the infinite number of finite
Souls are but thc modifications (Paripdma) or the aspecis
{Vivarta) of the non-dual Brahma which is the only
rcality. The thinkers of this Advaita-vida school contend
that one Paramitmi is prescnt in, permeates and in-
forms all the finite souls and that there is no other Soul
or reality besides it. The Vedanta philosophy is somewhat
similar in this respect to the panthcistic systems of the
-West.

Jaina CriTicisM oF THE VEDANTA THEORY

The Jaina philosophy, on the contrary, does not subscribe
to the extreme monism of the Vedanta. According to the
Jaina thinkers the ¥iva’s or the Souls are infinite in number
.and every Soul is different from the other in some respects.
1f thc Souls were not mutually exclusive and different and
werc but one and. the same, one might have expected to
find the happiness, the misery, the bondage or the cman-
cipation of all the Souls with the happiness, the misery,
the bondage or the emancipation of onc Soul respectively.
The varied conditions of the Souls have led the Samkhya
philosophers to rcject the monistic position of the Vedanta
and admit the reality of many Souls. The Jaina's also
maintain that ‘the soul is different in each body’ and
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thus agree with thinkers of the Sarhkhya school in upholding
the doctrine of the multiplicity of the Souls.

JAaINA AGREEMENT WITH THE SAMKHYA

With regard to the Advaita contention, the Jaina philoso-
phers point out that on examination, a group of attributes
c.g. cxistence, consciousness, joy, etc. will be discovered
which are found in all the Souls. If we fix our attention to
this group of common attributcs all the Souls or Jiva's may
be said to be one and identical in nature; for, this group
of qualities is inherent in every Soul. The Vedanta position
is true up to this point. But the above common attributes
do not make up the whole of a Jiva; every Soul has its
peculiarity as well. This peculiarity or Individuality of a
Soul differentiates it from another. If there were not this
principle of scparateness, all the Souls would have been
emancipated as soon as one Soul attained salvation. It is
because there is this clement of particularity in each Soul,
that the thcory of the muliplicity of the Souls is to be
admitted.

WHERE THE JAINA’S DIFFER FROM THE SAMKHYA PosiTioN
The Sarnkhya and the Jaina philosophical systems, similar
as they are, so far as the doctrine of the plurality of Souls
is concerned, differ, however, with respect to the theories of
‘agent-hood® and ‘enjoyer-hoed’ of the Soul. According to the
Samkhya, ‘the Purusa or the Soul is eternal, absolutely
pure, intelligent and free’. It is absolutely un-attached to
anything; is desireless; self-identical; and is never a doer
or agent. It has no interest in or connection with the cosmic
course. It is the Prakrti which on account of its proximity
to the Soul evolves the universe; the Puruge on the contrary
never does any act, nor enjoys the fruit of any action. It
is absolutely passive (Nigkriya) and a strict non-enjoyer
(Abhoki@). Just as the Noumenal self of Kant has no con-
nection with the Phenomecnal psychical course, the Purusa
of the Sarmkhya is absolutely unrelated to the phenomenal
course of the world.
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WHERE THE JAINA’S AGREE WITH THE NYAYA

But the question that arises in connection with the above
Sarkhya position is: If the Soul is not an active agent, what
is it that gets bondage and what is it that is emancipated ?
What is it that strives after salvation? If the Soul does not
enjoy pleasure or pain how is the evolution and course of the
world possible? To avoid these difficultics, the philoso-
phers of the Nyaya school reject the doctrines of the Soul’s
non-agenit-hood and non-enjoyer-hood and attribute to
it the qualities of joy, activity etc. In this respect, the Jaina
system may be said to agrec with the Nyaya; they both
rcpudiate the doctrine of the Soul’s absoluie indifference.

Jamna CriTicisM 0¥ THE SAMKHYA Position

In criticism of the Samkhya theory, the Jaina’s point
out that if the Soul be held to be absolutely inactive, the
act of perception also would be impossible for it. ‘I hear’,
‘T smell’, every one has got such feelings; this shows that the
theory of the Soul’s absolute inactivity is opposcd to the
expericnce and feeling of all men. It cannot be said that the
feelings of ‘I hear’, ‘I smell’ etc. are due to Aharnkaia or
the principle of Egoism; for, then, consciousness which the
Sathkhya philosophers themselves atiribute to the Soul,
may also be said to be due to Ahariikara. It is accordingly
1o be admiited that the Soul is an active agent. Another
contention of the Sirmkhya is that the Soul in itself does not
enjoy anything but that the fact of enjoyment is foisted
upon it, so to say. Pleasurc and pain are grasped by Buddhi
or the principle of Intelligence and Buddhi is an evolute
of Prakrti. Hence the Samkhya contention is that the fact
of the Purusa’s cnjoying pleasure or pain is imaginary only.
Tt is Buddhi, an cvolute of Prakrti, which appropriaies
pleasure or pain; pleasure or pain is merely reflected in the
Purusa which is absolutely pure and incorruptible. The
Jaina’s maintain, on the contrary, that ualess you admit
some sort of modification of a thing, even a reflection in it
is impossible. A picce of glass may be said to be modified
in some way, when things are reflected in it. Accordingly,
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if it is conceded that pleasurc and pain are reflected in the
Soul, you are bound to admit that the Soul undergoes
modification; in other words, that it is an enjoyer. This fact
of modification, again proves that the Soul 1s an active agent
too. For these reasons, the Jaina philosophers look upon
the Soul as a doer and an enjoyer.

Yet although the Nyaya and the Jaina systems think that
the Soul is possessed of attributes, there are diffcrences
between them. The Naiyayika's contend that the Soul 19
essentially (1) unconscious (Jada-svabhiva), (2) absolutely
immutable {(Katastha-nitya) and (3) all-pervasive (Sarva-
gata); the Jaina’s repudiate these doctrines.

Nviva THEORY ABOUT THE SouUL

According to the thinkers of the Nyaya school, Desire,
Repulsion, Activity, Cognition, Joy etc. arc the attributes
(Guna) of the Soul. Attributes are said to be connected
with the substance in ‘intimatc’. (Samavdye) relationship;
in other words, although the attributes e.g. cognition etc,
are related to the Soul, the Soul in its essence is without any
attributes (nirguna). For this reason, the Naiyayika conten-
tion is that cognition or consciousness is not inherent in the
nature of the Soul. In its freed state i.e. when it exists purely
in and to itself, the Soul is devoid of all attributes. It is
hecause ‘knowledge’ is not esseniial 1o the Soul, the Soul
according to the Nydya philosophers is non-cognising and
unconscious essentially. Just as the Greek philosopher,
Plato zbsolutely scparated the Idea from the Phenomena
at places, although at many places he connecied them, the
Naivayika’s considered the Soul to be essentially ‘uncons-
cious’; although they connected it with ‘Consciousness’
in ‘intimate’ relationship. The second contention of the
Nyaya philosophers, as noted above, is that just as the Soul
in its essential nature is devoid of all attributes, it continues
unchanged in its apparent modifications (Paryaya). No
matier whether it is connected with ‘cognition’ or not, the
Soul is always immutable and unmodified. The last con-
tention of the Naiyayika’s with regard to the pature of the
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Soul i that it is ‘all-pervasive’ and ‘‘all-informing’. As the
Soul is cssentially unconscious it must be supposed to per-
meate all things; otherwise, its connection with the things
and phenomena of the world becomes impossible. Ifit were
not all-pervading, its simultancous connection with the
atoms of all directions would not be possible; and if the Soul
could not connect itsclf simultaneously with those atoms,
Body etc. could not be formed. Hence the Soul is looked
upon as all-pervading by the Naivayika's.

Drrricurties oF THe NyAva THEORY

Ttis only reasonablc to think that all the philosophers would
not subscribe to the Nyaya theories. Consciousncss is not
merely an aitribute of the Soul, but it is the very nature of the
Soul; in other words, the Soul in its essence is not uncons-
cious but consists in consciousness;—well, this is the docirine
of the Samkhya and the Vedinta also. If the Soul is essen-
tially unconscious, how can it know the objects? And if
it is absolutely unchangeable, how can it cognise them?
And lastly, if the Soul be held to be all-pervasive, one need
not admit the reality of many Souls; one and the second-
less Soul of the Vedanta school would be enough. For these
rcasons, the Jaina philosophy rejects the doctrine of the
Nyaya system and malntains that the soul (1) consists in
consciousness, (2} undergoes modifications and (3) is of the
form of the Body.

Jama Criticisv oF THE NvAva THEORY oF ToHE Sour,
THAT IT IS ESSENTIALLY UNCONSCIOUS

The Jaina’s point out that if the Soul be essentially un-
conscious, knowledge would not be possible in it. The sky
is unconscious, so that if it is impossible for the sky o know
anything, how can knowledge be possible in the essentially
unconscious Soul? The Naiyayika’s contend that although
the Soul is esscntially unconscious, knowledge is possible
for it as consciousness is ‘intimately’ related to it; but the
sky is absolutely uncenscious and hence knowledge is never
possible in it. But the gquestion is,—The Soul and the sky
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are both essentially unconscious; yet, how is it that con-
sciousness becomes ‘intimately’ connected, with the former
and never with the latter? This rather proves that cons-
ciousness forms the nature of the Soul. The Nyaya thinkers
here point out that the Soul is possessed of ‘Soui-hood’;
this ‘Soul-hood’ is cstablished by the fact of Selficonscious-
ness,—the consciousness of the ‘I’. It is because the Soul
1s possessed of this “Soul-hood’ that consciousness becomes
‘intimately’ attached to it. The sky has no ‘Soul-hood’
and therefore consciousness cannot be attached to it. In
answer to this contention of the Naiyayika’s, the Jaina’s
point out that according to the Nyaya thinkers themselves,
the ‘Soul-hood’ being a genus, it is but ‘intimately’ related
to the Soul. The Nyiaya position thus invelves the fallacy
of ‘Anyonya-sarnfraya’ or mutual dependence. It is in this
way. It is because ‘Soul-hood’ is perceived in the Soul
-that it concludes that ‘Soul-hood’ and not ‘sky-hood’ is
intimatcly connccted with the Soul; and it is because ‘sky-
hood’ is perceived in the Sky that ‘sky-hood’ and not ‘Soul-
hood’ is said to be ‘intimately’ related to the sky. Hence
the ‘intimate’ conncction of a genus with its individuals,
is detcrmined by our perception. On the other hand this
perception is accounted for by the Naiyayika’s by a re-
ferencc to the ‘Intimate’ relationship iiself. In other words,
it is said that we perccive ‘Soul-hood’ and not ‘Sky-hood’
in the Soul because “Soul-hood’ is ‘intimately’ velated to
the Soul and that we perceive ‘Sky-hood’ and not “Soul-
hood’ in the Sky becausc ‘Sky-hood’ is ‘intimately’ related
to the Sky. The Jaina’s argue that the perception of ‘Soul-
hoed’ in the Soul proves that consciousness pertains to the
very essence of the Soul. It is impossible to satisfactorily
account for such perception without identifying to some
cxtent consciousniess with the soul. The Nyaya thinkers urge
that it is the common experience of all people that conscicus-
ness is but ‘intimately’ relaicd to the Soul. The answer
of the Jaina’s to this is that if the common experience of all
people is to be rclied on as a source of valid knowledge,
then it is proved that consciousness is inherent in the nature
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of the soul; for such is exactly what is commonly felt. Ne
one perceives ‘I am essentially unconscious; I become con-
scious when conscicusness is joined to me” or ‘“‘conscious-
ness becomes ‘intimately’ attached to me who am uncon-
scious in naiure”. The common feeling of all people is I
am essentially a knower”. Just as the knowledge, “T am a
knower”’ is impossible in unconscious objects e.g. a pitcher
etc. the knowledge, I am a knower” would have been
equally impossible in the Soul, if it were cssentially uncon-
scious. Itisin this way that the Jaina philosophers show how
knowledge of objects would be impossible for the soul, if it
be held to be essentially unconscious. Another argument,
advanced by the Naiyayika’s is as follows:—‘1 am a knower™;
such a perception shows that the “‘I’’ and the “knowledge”
or ‘‘consciousncss” are scparated; for, if the perception,
“TI am a knower”” proves that the “I”’ and “knowledge”
were identical, the perception, ““I am wealthy’” would have
proved also the identity of the ‘I’ and ‘Wealth’. The
Jaina’s contend that the perception, ‘I am a knower’” does
prove the identity of the ‘T’ and ‘knowledge’; for, if the soul
were not identified with consciousness, the perception,
“T am a knower” would have been impossible for itself.
If the Naiyayika’s contend that the soul, although essentially
unconscious, becomes a knower, the Nyidya position itself
is weakened thercby. The soul is the Substantive (Visegya)
and knowledge is the Adjective (Visesana); when both the
Substantive and the Adjective are perceived, we have the
perception “I am a knower’’. This is the Nyaya theory.
But how is this knowledge of the ‘I’ and ‘knowlcdge’ to be
explained by the Naiyayika? The soul cannot have such
perception; for, according to the Nyaya theory, the soul
cannot directly know itself. If it be held that the ‘I’ and
the ‘knowledge’ are perceived by another piece of knowledge,
the fallacy of ‘Infinite Regression’ {Anavasthi) becomes
irresistible; for, this aneother piece of knowledge is possible
onty when its Adjective ‘knowledge-hood’ is perceived along
withit,—this again supposes a third piccc of knowledge,—and
so on. Itis inthis way that the cognition, ‘I am a knower”
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‘becomes impossible, if the soul be not identified with cons-
«ciousness. For this reason, the Jaina's reject the theory of the
Nyaya philosophy that the soul is essentially unconscious.

Jamwa Criticism oF THE NyAva THEORY THAT THE SOUL
IS ESSENTIALLY IMMUTABLE

The sccond Nyaya doctrine with regard to the soul i3
that it is eternally unchangeable i.c. absolutely immutable.
"The Jaina’s criticise this doctrine also and hold that the
soul is subject to modification. They ask: If the soul rcmain
the same at the time (or, rather, stafe) of cognition as it was
before the time (or, rather state) of cognitions how can it
evolve knowledge? Immutability or ““Kitastha-bhdva consists
in eternal self-identity. Before knowledge arises in 1t, the
soul is non-cognising, but at the time of the origin of know-
ledge in it, it is the knower,—the cogniser of objects, so
that a sort of difference in the soul is undeniable between
its state of non-cognising and its statc of cognising. And,
if there be a difference in the states of the soul, you cannot
«call it absolutely immutable.

Jama Criricism oF THE NyAva THEORY THAT THE SOUL
1S ALL-PERVASIVE

By regarding the soul as ‘of the same extent as the Body’,
the Jaina philosophers have attacked the theory of the Nyaya
school that the soul is ‘pervasive’ (Vyapaka). They point
out that if the soul be held to be all-pervasive, one nced not
maintain the doctrine of the plurality of souls, Minds
{AManas) are admittedly many; souls are inferred to be many
as they are attached to these Minds. But if the soul be an
all-permeating pervasive substance, its contact with many
Minds at one and the same time may be possible, like that
of the one, all-pervasive Sky with the many pitchers. If
the soul be all-informing, its contact with the varied Bodies
and senses at one and the same time would be similarly
possible. There would thus be no necessity for admitting
the maultiplicity of the souls. If it be contended that the
contact of the one soul with the varied Bodies etc. at one
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and the same time is impossible on the ground that in that
case there would arise in the soul, such contradictory feelings.
as Pleasurc and Pain, which cannot be possible, the answer
is that, that line of argument is faulty in as much as it
would show that varied sounds of musical instruments would
not be possibie in the sky at one and the same time. It may
be said that the sounds of the musical imstruments aithough
different from each other, are possibic in one and the same
Sky, because the cause of one sound is differcnt from the
cause of another. But the answer to this is that the causc of
one psychical phenomena (e.g. pleasurc or pain) 1s different
from the cause of another, so that contradictory psychical
phenomena may be simultancously possible in the all-
pervasive soul and the one all-pervasive soul may simultane-
ously come in contact with varied Bodies ctc. If the Nyaya-
thinker contend that the variedness in the psychical series
points to the multiplicity of souls, the Jaina urges that the
same line of argument would point to the multiplicity of
Skies. If it be held that the sky is onc although it gives space
to many objects, it may similarly be said that the all-perva-
sive soul is but onc and that the various bodies cte. touch
only its different parts. The Naiyayika says that the varied.
phenomena e.g. one man is dying, another is being born,
a third 1s actively cngaged ctc. etc. show that the souls are
many, The Jaina’s contend that if you maintain the doctrine
of the all-pervasive soul, the mutually opposed phcnomena
of death, birth and so on, may provc the one-ness of the
soul as well. One piece of sky is being generated in one
pitcher when another picce of sky is being destroyed im
another pitcher and a third picce of sky continues to exist;
just as these phenomena do not prove the multiplicity of
the sky, the phenomena of birth, death etc. nced not prove
the multiplicity of the souls; these are possible even if the
soul be one. If it be contcnded that the Bondage and the
Emancipation of the soul would be impossible without the
multiplicity of the souls on the ground that in one and the
same thing mutually contradictory phenomena are not
simultancously possible, the answer is that a similar line
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of argument may be put forward to the cffect that if sky
be confined in one pitcher, there cannot be any free sky
outside it and that if there be free sky anywhere, there can-
not be any confined sky anywhere. If it be said that con-
finement and non-confinement are simultaneously possible
in the case of sky because it has parts, we may say that there
is no harm in considering the onc all-pervasive soul as.
constituted of different parts and thus attributing Bondage
and Emancipation simultancously to it. The Jaina philo-
sophers show in this way that if the soul be supposed to be
all-permeating and all-pervasive, one need not admit its
multiplicity.

The Nyaya thinkers contend that if the soul were not
all-pervasive, it could not come in contact with the proper
Atoms lying in infinite directions, with the result that no
Body could be produced. The Jaina’s point out that in order
that the Atoms may bc drawn towards it and joined, the
soul need not be all-pervasivc. Magnet draws Iron; but
Magnet is not all-pervasive substance. It may be contended
that if all the Atoms of infinite dircctions be supposed to be
. attracted towards thc Soul, the form and magnitude of the
Body becomes indefinite. The Jaina’s point out that the
same difficulty may arise if you suppose the soul to pervade
and thereby draw all the Atoms. If it be said that owing
o ‘Adrsta’, only those Atoms which are compctent to form
the Body arc drawn towards the soul, the Jaina’s answer
that the very same thing may be urged by those who deny
that the soul is all-pcrvasive.

NyAva OpjecTioN 10 THE JamNa THrory

According to the Jaina philosophers, the soul is of the
same extent as the Body. The Naiy3yika’s say that if the
soul be supposed to bc confined within the Body, the soul
like the Body must be said to have parts: if the soul be sup-
posed to have parts, it is to be looked upon as an ¢ffect: if
it be an effect, what is its cause? The soul cannot have any-
thing which is not of the same nature with it (Vidtiya)
as its cause; becausc it is impossible for the soul to be
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generated from the Non-soul. Nor can we think that the
soul genecrates from substances which are of the same
nature with it (Sgatiya); for, these causes must have
‘soul-hood’ (i.c. must themselves be souls) in order that they
may be of the same nature with the soul; it then comes to
this that soul generates from the souls,—which according
to the Nyidya thinkers is an unreasonable theory. For, how
can morc than one soul operate in one and the same body?
Even admitung it to be possible, how can the cffect of one
cause-soul be combined with the effect of another cause-
soul? A pitcher has parts; when the parts scparate, the
pitcher is destroyed. In the same way, if the soul be supposed
to be constituted of parts, the soul must be said to be
subject to destruction.

Jamna Repry

In reply to the above Nyidya criticism, the Jaina's put
forward their theory that in some respects, the soul may be
supposed to have parts, and be an effect-—although it has
neither parts nor is an effect in other respects. A pitcher
is made up of limbs, all of the same nature; but the soul
is not an effect like that. It is undoubtedly an effect.
But what is the meaning of an effect? A substance is an
effect which assumes a new form by giving up the old.
The Effect-hood of the soul consists in its undergoing varied
meodifications. Viewed from this point, the soul appears to
be impermanent in some sense. It, however, continues to
be sub:stantially unchanged, although it undergoes constant
modifications. For this reason, the soul is undivided and
etcrnal and a homogenuous whole,—although looked
through its modifications, it has parts (i.c. varied modes)
and is an cffect.

Awvoraer Nyiva OpjecTioN 10 THE JamNna THEORY
Another objection of the Najyayika’s to ths Jaina doc-
trine that the soul is of the same cxtent as the Body is that
in that case, the soul becomes a substance having a form
(Marta); now, if the soul have a form it cannot enter into
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the body; for, how can a thing having a form enter into
another having a form? The Jaina thcory, contends the
Nyaya thinker, thus leads to the position that the Body
is devoid of the Soul. Secondly, if the soul is of the same
extent as the Body, how can the Fiva of a child-Body assume
the bigger form of an adult Body in future? If it be said that
when the soul assumes the bigger form of the Adult-body,
1t leaves aside the smaller form of the child-Bedy, then vou
must admit that the soul is non-eternal like the Body. If, on
the contrary it be contended that in assuming the bigger
form, the soul does not leave aside the smaller form of the
child-body, it must be said that something impessible
happens; for, how can another form be taken without
leaving aside the existing form? The last argument of the
Naiyayika’s is that if you say that the soul is of the form of

the Body, you must admit that the soul is cut in paris when
the Body is cut.

Jamxa Reery

In reply to the above criticism, the Jaina philosophers ask:
What is meant by the soul having a form? If you mean
that the soul does not permeate all the things of the world
but is confined within one single Body, you thercby support
the jaina theory. But if you mean that the soul has a
visible shape ctc. the Jaina’s object to the contention. If the
soul be not all-permeating i.e. be of the same extent as the
Body, it need not have a visible shape. ctc. Mind, {or example,
is not all-permeating; but it is not a thing, having a visible
shape on that account. The soul has no Skape; accordingly,
it enters into the Bedy just as the Mind does so. The Jaina's
pomt out that Water ectc. which arc grossly en-shaped
matter can easily enter into Ashes etc; Why, then would
it be impossible for the soul which has no shape to enter
into the Body? Next, when the soul assumes the bigger
form of the adult Body, it must be undcrstood to have left
aside the smaller form of the child body. There is no in-
consistency here. It is possible for the soul to assume differ-
ent forms by mcans of cxpansion or contraction just as
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a Snake may expand itself and assume a bigger form by
leaving aside the quiscent and smaller form and osice-versa.
If you view the soul through its varied states and modifica-
tions, it must be admitied that the soul undergoes change
and is non-eternal in that respect. But substanttally it is
immutable and cternal. As regards the objection that the
soul is cut when the Body is cut, the Jaina thecory is that
when a portion of the Body is cut off, a portion of the soul
does extend to the sundered part of the Body. Tremors are
often found in such sundered parts of the Body; these are
inegxplicable unless you admit the existence of a part of
the soul in these separated parts of the Body. Of course, no
ncw soul comes into these parts; what persists there is
nothing but a part of the soul which dwells within the Body
and is of the same extent with it. The soul continucs
to be one, although the Body is divided into two. It is
possible for one and the same soul to exist in the two
separated paris of the Body, just as one and the same soul
permeatcs the varied parts of one series of knowledge. The
soul is not really cut in two; it simply ecxtends itself to
the sundered part of the Body. It is for this reason that
the whole soul is once more found in the living portion
of the maimed Body. The philosophers of the Jaina school
establish in this way that therc can be no valid objection
to their doctrine that the Soul is of the same cxteat as the
Body.

Tie PosiTive ARGUMENT OF THE JAINA'S THAT THE SoUL
1$ OF THE SAME EXTENT as Bopy

After setting aside the Nyaya objections in thc above
manner, the Jaina’s advance the following positive argu-
ment: ‘“The soul is npot all-pervasive because it is
-conscious; whatever is all-pcrvasive is not conscious; as
for instance, the Sky; the Soul is conscicus; hence it is
not all-pervasive”. “If the Soul is not all-pervasive, it
must be of the same extent as the Body; because the
existence of the soul is perceived within the Body
-only’’.
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NAsTikA VIEwW THAT THERE IS NO NEXT WORLD
It has alrcady been said that according to the Jaina's,
the Jiva is “‘Joined with Karma™ or “‘undergoes transmigrations
owing to its being attached to Pudgala or Matter’”. The Nastika’s
{nihilists) do not bclieve in the doctrine of Transmigration,
Rchirth or Next World; they do not believe that every Act
i1s surec to be followed by its Fruit. The theory that “‘the
soul undergees transmigrations’ refutes the positior of the
nhilistic thinkers. It was pointed out before that if one’s
Act be not held to be indissolubly connected with its Fruit,
the fallacies of “annihilation of what is done (Kriapranasa)
and of ‘fruition of what is not done (Airtgbhyigama)’ become
irresistible. For this reason, the Transmigration or Rebirth
is to be admiited. I{ it be said that the Next World is not a
matter of Perception, the answer is that you cannot deny
the Next World on the ground that it is not perccived. One’s
grand-father, great-grand-father eic. are not secen by one
but their existence at some past lime is never denied. Be-
sides, the nihilist is not justified in saying that no body has
<cver pereeived the Next World; for, the njhilist is not omnis
cieni. There are thinkers e.g. the Jaima’s who, on the con-
trary, do believe that there are omniscient Beings who see
the Next World. The Nastika’s may urge:—If there be
a Next World it must have a cause; but what is this Cause?
If it be said that the Next World, Rebirth or Re-incarana-
tion is due to ‘Adrsta’ (fruition of one’s Karma or act), the
position involves ‘Infinite Regression’ (Anavastha). If, on
the conirary, Re-incarnation be said to be due to one’s
feeling of Attachment (Raga) or Envy (Duvesa), then a state
of Emancipation becomes impossible; for, all people of the
world are morc or less subject to these feelings. If, lastly,
it be contended that Re-incarnation is determined by such
acts e.g., of injury done to others, the position becomes
contrary to conunon experience. For, it 18 often found that
such acts are not followed by their alleged definite effects.
A vicious and cnvious man is often found to be prosperous
while an honest and virtuous man lecads a life of terrible
~misery. This shows that there is no irpariable cffcct of an
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act and hence Re-incarnation nced not be believed in.
'To these three objections, the Jaina’s reply as follows: In
some respect, we admit all the threc positions involved in
these objections; but the Adrsta or the next life is not con-
tradicted thereby. The Jaina’s admit that the Jiva is attach-
ed to Karma frem the beginningless time; ‘‘Infinite Re-
gression” (Anavasthd) is not fallacy here. Secondly, if
attachment and envy be held to lead to Re-incarnation, em-
ancipation from the Karma has becn urged to be impossible;
the Jaina’s point out that Emancipation may or may not be
possible but that Re-incarnation of the soul is proved. The
Jaina theory is that so long as salvation is not attained, the
Fiva remains subjected to attachment and envy and conti-
nues to run between Karma (temporal acts) and its Fruit,
consequently. Lastly, the certainty of the Fruit, following
the Actis not disproved by the prosperity of the wicked and
the misery of the honest people. The prosperity of a wick-
ed man is to be attributed to the meritorious acts of his pre- .
vious life and the misery of a good man, to the impious acts
of his past incarnation. But the future misery of the bad
man and the future blessedness of the pious man are in-
evitable. So, the argument based on the alleged variation
of the Karma from its fruit does not disprove the Adrste or
the next life.

Acama Texts RELATING TO ADRSTA

The Jaina’s point out there are Authoritative Sayings
(Agama) in support of the doctrine of Re-incarnation.
‘Blessed effects of a good act’, ‘Bad effects of a bad
Act’, these are found in the Jaina scripturcs which
{the Jaina’s contend) are Revelations of absolutcly true

things.

INFERENCE ABOUT ADRSTA

Anumaina or Inference also proves the reality of the Adrsta.
At one and the same moment, a chaste lady gives birth to
two soms; but as time goes on, the two sons are found to
differ considerably from each other in respect of their
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strength, knowledge, etc. Nothing but Adrsta (pre-cxistence)
can explain this difference.

ADRsTA 15 MATERIAL ACCORDING TO THE JAINAS

According to tha Jaina’s the Adrgia is material (i.e. due
to attachment of the soul to Pudgala)., The Body ctc. of
the soul in its future incarnation are determined by the
Karma-atoms which flow into it owing to the peculiar
acts and tendencies of the soul in its present life. The soul
is ruled by Adrsta i.c. bound in fctters of Karma. The
Naiyayaika’s, on the contrary, look upon the Adrsfa as a
special attribute of the soul; the philosophers of the Sarikhya
school regard it as a mode of the Prakrii; according to
the Buddhists, Adrsta is Vdsand i.e. a peculiar psychical
tendency. The Vedantists maintain that it is Avidya or
nescience. By regarding the Adrsta as material, the Jaina’s
mean to oppose all these thcories.

The Jaina conception of the soul has been indicated above.
With the theories of the Sixnkhya and other schools of
Indian philosophy, it has points of similarity; it is different
from them as well. This shows that the Jaina philosophy
is one of the oldest philosophical systems of India. We
cannot admit that the Jaina system is a new system, deve-
loped after the Buddhistic period; nor even can we suppose
that it evolved during the life time of Gautama Buddha.
If the Jaina thcory is in some respect similar to the Nyaya,
the Vedanta etc. and in some respect different from them
as well, it may safely be concluded that the Jaina doctrine
was developed in those forgotien ages of the past, when the
Nyaya system etc. were developed. History and antiquarian
researches point to the same conclusion.

1I. THE MODIFICATION OF THE SOUL

It has alrcady been said that according to the Jaina’s
“Twa is possessed of cognition; s formless; is a doer; is of

the same extent as its body; is an enjoyer; migrates (in its
19
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statc of Bondage) in the Samsdra or the series of existences;
is free (in its essence); and has an upward motion’'.
2. Drayya-Samgraha
The Jiva’s of such a nature are infinite in number and are
divided by the Jaina philosophers in the following way:—
“With reference to its common esscnce, the Jiva is of one
kind. It is of two kinds in as much as it may be in Bondage
or Emancipated. The Jiva may be Imperfect or Nearly-
Perfect or Perfect and thus be of three modes. With respect
to its statc of existence, the Jiva may be divided mto four
classes viz: Celestial Beings, Infernal Beings, Human Beings
and Sub-human Beings. In considcration of its five-foid
conditions viz:—Mitigation, Annihilation, Partial Annihila-
tion and TPartial Mitgation, Modification and Genesis
or Rising, the Jiva is of five kinds. The six modes of cogni-
tion divide the Jiva into six classes. The seven ways of
Predication make scven classes of the Jiva. In consideration
of the eight cssential attributes of the soul or of the cight
modes of the Karma, the Jiva may be divided into eight
classes, Nine categories make the Jiva nine. Ten kinds of
life divide the Jiva into ten classes .
234-237. Tattvartha-sara
To understand the true nature of the Soul, a clear concep-
tion of these divisions and of many allicd things is necessary.

THE SOUL OF ONE KIND

A. Teg FACULTIES OF THE SoOUL

CcoNnitive PROCESS

If we confine our attention to the common essence of all
the souls, we may maintain that all of them are but of one
and the same kind. This common cssence s “Upayoga’ or
Consciousness. Lvery soul is possessed of consciousness.
Upayoga is of two sorts viz:~—DarSana and ‘ffidna’. Darsana
is the consciousness of the abstract Being of an object without
the consciousness of any of its details. JAdna is the cognition
of an object with its details. Jiana or cognition is divided
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into two modes viz.,—'Pramdna’ and ‘Naya’. Pramana
is valid knowledge of an object in all its aspects i.c. an
object taken as a whole, while Naya is right apprehension
of a part or a particular aspect of it. “Pratyaksa’ or direct
apprehension and ‘Paroksa’ or indirect knowledge arc the
two subdivisions of the Pramina. The former is clearer and
more vivid than the latter. ‘Avadhi’ or clairvoyance’,
‘Manah-paryiya’ or telepathy and ‘Kevala’ or omniscience
are the Pratyaksa Pramina’s. The Avadhi-knowledge is the
knowledge of the object having a form, which is obtained
without the help of the Senses and the Mind. The cogni-
tion of the matter of another man’s Mind, which is inde-
pendent of the operation of the senses etc. is called Manak-
parydya-Jhdna, The Kevala Jhana or omniscience is the
direct apprehension of all the objects of the universe with
all their modes and aspects. The Paroksa or indirect
knowledge is of two kinds viz:—‘Mat¥’ and ‘Sruta’. Mati-
Fhana is cognition which is dependent on the operation of
the Indriya (Senses) and Anindriya (Mind). Sensuous
apprehension {Indriya-jfiana), Self Apprehension (Sva-
sarhvedana), Recollection (Smarana), Conception (Pratya-
bhijfiana), Induction {(Uha) and Deduction (Anumina)
are included in Mati Jitina. In Darfana we have no appre-
hension of the form or the shape of the object; in Maa-
Jiiina, we have it. The Mati-Jitdna or sensuous knowledge
has four modes, rather four stages of development; these are
called Avagraha, Tha, Avaya and Dharana. Avagraha is the
lowest stage in Mati-Jfiana; it is the perception of the lesser
generality (Avintara-samianya) as distinguished from the
formless abstract generality which is the object of Dardana.
Tha is the inclination to know the details of an object appre-
hended through Avagraha. The perception of the details
is Aviyva and the retention of it is ‘Dharana’. Indriya-
jiidna or sensuous knowledge, as shown before, is knowledge
obtained through the operation of the Senses and the Mind.
The internal feelings e.g. of pleasure or of pain ctc. which
are independent of the operation of our scnsc-oragans are
the Anindriya-jiana or Sva-Sarhvedana (Self-Apprehen-
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sion). Smarana is Recollecdon of an object perceived
before. Pratyabhijfia or conception is knowledge obtained
through a2 comparison of similar or dissimilar objects.
The knowledge of universal application such as, “Whercver
there is Smoke, there is Fire’, which is generalised from
observations of particular instances is Uha or Tarka
{Induction). Anumana or Deduction is the knowlcdge of
the form, ‘That Hill is fiery’, which is decduced from the
general truth established by Tarka, Thc Sruta-jiiana is
included in the Paroksa Pramiana; the Sruta-Jiana con-
sists of the sayings of an Authoritative person. Naya, as
distinguished from Pramana, is the knowledge of a mode or
aspect, of a thing under observation. ‘Dravyirthika’ and
‘Paryayarthika’ are the two modes of Naya. ‘Dravya’
or Substance is the object of the former and ‘Paryaya’ or
Mode is that of the latier Naya. ‘Naigama-Naya’, ‘Sam-
graha-Naya’ and ‘Vyavahara-Naya’ are included in the
Dravyarthika Naya. The Naigama Naya indicates a thing
by its purpose. The Sarmigraha Naya considers only the
general essence of an object, while the Vyavahara Naya
takes into consideration only its particular modification.
The Paryayarthika Naya is of four kinds viz: ‘Rju-Saira’,
‘Sabda’, ‘Samabhiriidha’ and ‘Evambhiita’. The Rju-
Sitra is confined to the particular aspect of a thing for the
time being. According to the Sabda-Naya, all the syno-
nyms express but one and the same object. Samabhirodha-
Naya, on the contrary, contends that the synonyms express
different objects, in as much as they differ in genders, deri-
vative roots etc. etc. According to the Evambhita-Naya
every word signifies some action or activity, so that as soon
as an object is deprived of the activity, signified by the word,
the word cannot be applied to it.

Thus, the Pratyaksa and the Paroksa are the twe modes
of the Pramina. The Pramiana and the Naya are included
in the Jhana. The Jfiana and the Darfana arc the sub-
divisions of the Upayoga. The Jaina theory is that in
consideration of the Upayoga, the Jiva or soul may be said
10 be of one sort only.
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B. Tue FacvuLties or THE Sous (Contd.}

In the foregoing section, we have given a bare descrip-
tion of the psychical faculties in the Jaina system. We
propose to consider the true significance of these faculties
and indicate their scope and real functions in the
foliowing lines, at the risk of a considerable amount of
repetition.

AspecTs OF CONSCIOUSNESS
Kunda-Kundagaryya points out the characteristics of a
psychical being,—
“The soul, as it is, exists; is conscious; has the power of
understanding; is potent; is active; cnjoys the fruits of
actions; is limited by the body; is not corporeal; is mixed
with Karma {(Matter)” —27, Pafi¢astikiya-Samayasira.
Nemi-candra also says:—
“The soul has the power of understanding; is formless;
is the agent; is of the samc size as its body; is the
enjoyer of the fruits of its actions; moves In incarnations;
is (substantially) perfect; has the tendency to move
upwards’’. -—2, Dravya-Sarhgraha
It would bc seen that so far as psychology is concerned,
the most important characteristics of a psychical being are
consciousncss and the power of understanding. Kunda-
Kundacaryya means this, when he says:—
“The Soul and the other existcnts are the reals. The
qualities of the soul are consciousness and the power of
understanding.” —16, Pafigastikaya-Samayasara
Consciousness ((Jetana), according to the Jaina’s, stands for
{1) the passive experience of agrecable or disagreeable
phenomena; (2) the consciousness of purposive activity
and (3) the more complicated psychical state, associated
with, or rather leading to pure knowledge.
“‘As conscious, the souls experience in the three following
ways. Some experience merely the fruits of Karma,
some, their own activity; some again, knowledge”.

o . —lbid, 33
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Jama DOCTRINES AND THE THEORIES OF EVOLUTIONARY
PsvcuoLoGy

These three modes or aspects of consciousness are essenti-
ally the same as those stages recognised by the modern psy-
chologists, in the process of evolution of the fully developed
conscious nature. The first form of consciousness con-
sists simply in the passive feehng of the agreeable or the
disagrecable; it is scarcely to be distinguished from the vita-
lity of the lower forms of life. It Is consctousness, no doubt,
but of the lowest form. The second mode of consciousness
is better developed and more complicated. For, whereas
the first form is simply the passive consciousness of being
acted on from the outside, the second consists in the aware-
ness of the animal’s own purposive activities. Such a cons-
ciousness is possible only in (more developed) animals.
The last mode of conscicusness is associated with knowledge
and is possessed of by man and superior beings only. The
Jaina view of consciousncss unmistakably suggests the re- -
markable theories of the modern psychology of the evolu-
tionary school,—(1) that human consciousness is developed
from forms of sub-human consciousness presumed to be
present in sub-human animals and (2) that life and con-
sciousness are probably co-extensive. Kunda-kundagaryya
definitely says:—

“All immobile organisms {e.g. plants) have feelings (of

being acted on) only; the animals have feelings of their

own purposive activity; the beings who are above the

mercly organic or animal nature, possess knowledge™.
This theory of consciousness conclusively proves that the
early Jaina thinkers clearly grasped the basic principles
of the evolutionary psychology of modern times. It shows
also that there was in ancient India a considerable amount
of clear and sober thinking about the nature of animals,
plants and beings, low in the scale of life and mentality. By
attributing to them a consciousness of their own purposive
activity, the Jaina theory, certainly rejects the notorious
Cartesian doctrine that the sub-human animals are un-
conscious automata. It does more than that, in as much
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as it foreshadows the celebrated theory of Sir J. C. Bose,
which is rapidly gaining ground, that the operations of
life-consciousness are traceable even in plants. We shall
come to these in a later section.

Cetana or consciousness culminates in pure and perfect
knowledge. It seerns that the Jaina psychologists were able
to discover that knowledge itself has grades and modes.
This will appear from their description and classification
of Upayoga, the other distinguishing characteristic of a soul.
Kunda-kundagaryya observes:——

“Understanding 15 of two modes, Cognition and Sensa-
tion”’. According to Nemi-¢andra also, Upayoga or under-
standing is divided into two species viz:—Darg§ana or sensa-
tion and Jfidna or cognition. Of these, cognition is of eight
kinds and sensation, of four. Uma-Svati-says:—

“Undersianding is the distinguishing characteristic of

the soul. It is of two sorts (viz: Jidna or Cognition and

Darsana or Sensation. The first is of eight kinds and

the second, of four™.

—8 and 9, Chapter [1. Tativdrthadhigama-Sitra

ASPECTS OF SENSATION

Dar§ana or sensation is the first determination of the
psychic mass. The knowledge given by sensation is wanting
in details and definiteness, vet, it is a distinct advance
from the merely vital or organic state, towards the psychical.
The four modes of sensation are thus described.

“Sensation Is of four kinds,—Visual, Non-visual, Clair-

voyant and Pure,—in the purivew of the last of which,

come all the phenomena in their variety and infinity”.
' —48, Parngastikaya-semaya-sara
Nemi-candra also says,—

“Understanding is of two modes viz: Sensation and Cogni-

tion. Sensation is of four kinds, Visual, Non-visual,

Clairvoyant and Pure”.

—4, Dravya Samgraha

Daréana does not give anything definite.

“Darfana is said to consist in the sensation of the {vaguest)
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generality of objects in which the forms and specifica-

tions are not recognised’’,
Thus, Visual sensation may be said just to consist in the
consciousness that the eyes are affected: Non-visual sensa-
tions are similarly affections of the ears, thc tongue, the
skin and the olfactory organ. The last two modes of Scn-
sation are of the super-normal types. The Clairvoyant
sensation is the sensation of the mysterious parts or aspects
of material things. The Pure sensation consists in scnsing
all the things of the untverse.

The process of Understanding is more complicated when
it is Jiana or Cognition. Cognition is of cight kinds.

“Cognition is of five species,—Abhinibodhika, Sruta,

Avadhi, Manah-paryaya and Kevala; Kumati, Kusruta

and Vibhanga also are connected with cognition™.

—41, PaRgdsti-kdya-samaya-sara

Abhinibodhika, otherwise called Mati-Jfiana, is sensuous
knowledge. Sruta is knowledge based on authority. Avadhi-
jfiana conists in a sort of clairvoyant perception. Manah-
paryaya is telepathic knowledge. Kevala-jiidna is identical
with omniscience. Kumati, Ku$ruta and Vibhanga are
fallacious forms of Mati, Sruta and Avadhi-jfiana
respectively.

AspECTS OF UNDERSTANDING

It would be seen that the modes of cognition which are
of psychological importance are the first five, Mati, Sruta,
Avadhi, Manah-paryaya and Kevala. Uma-8viti elassifies
these five forms of knowledge under two heads,—Pratyaksa
Pramina and Paroksa Pramana.

“Modes of cognition are Sensuous, Authoeritative, Clair-

voyant, Telepathic and Pure. They are the two sources

of valid knowledge. The first two are the indirect sources.

The remaining are derect sources’”’

—9, 10, 11 and 12, Chapter Y, Tatfvarth Sitra

‘Nemi-gandra also observes,—

“Cognition is of eight modes viz:—Knowledge and Fallacy

of the Sensuous, the Authoritative, the Clairvoyant
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and the Telephathic and the Pure. From a different

standpoint, cognition is either Direct or Indirect”.

—5, Dravya-Samgraha
It 1s to be observed, however, that the Pratyaksa and the
Paroksa of Uma-Svati and Nemi-candra do not signify
the same thing as those of Vadi-deva. The Pratyaksa of the
latter gives clearer and more distinct matter than the
Paroksa. Hence Vadi-deva includes not only Clairvoyance,
Telcpathy and Omniscience but also sensuous knowledge
in Pratyaksa. Uma-Svati, on the other hand, defines the
Pratyaksa as knowledge which is directly evolved from
within the soul itself and which is independent of any ex-
ternal help. Hence Clairvoyance, Telepathy and Omni-
science (the natures of which will shortly be described) are
Pratyaksa Pramina according to him. On the other hand
Sruta-jfiana being dependent on testimony and Mati-jiana,
on the sensc-organs and the mind, cannot be called Pra-
tyaksa. These are Paroksa or indirect sources of knowledge.
Ultimately, however, the difference between the school of
Uma-Svat and the latter school amounts only to this,—that
wherecas Uma-Sviti relegates all the modes of Mati-jiiina
to the status of the Paroksa Pramana, the latter school
<hooses to include the perceptual mode of Mati-jfiana
into the Samvyavaharika Pratyaksa, regarding the rest
viz:—Memory, Inference ete. as forms of the Paroksa
Pramana.

Matii-jfiana is sensuous knowledge or rather knowledge
which is either perception or one dependent on perception.
Tt is based on previous Darsana or sensation. The Mati-
jfiana with its various modes is developed stage by stage
from pure Sensation. This will appear from a consideration
of the modes of Mati-jitina, which are thus described.

“Mati-jfidina or sensuous knowledge is of three kinds, viz:
- Upalabdhi or perception, Bhivani or memory and Upa-

- yoga or Advanced understanding’’.

—~42, Pafigastikdya-samaya-sdra
It would be secen that the three modes of the sensuous
knowiedge are expanded into five by Uma-Svat,—
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““Mati or Perception, Smrti or Memory, Sarhjiia or Con-

ception, Cinta or Induction and Abhinibodha or Deduc-

tion are essentially one”.

— Tattvarthe Sitra, Ch. 1, 13

This knowledge is dependent on sensation and is gradually
developed and evolved through the processes of Perception,
Recollection, Generalisation, Induction and Ratiocination.
These psychological processes may be arranged in an as-
cending or descending series. It would be noticed that this
gradation of the psychological faculties by the Jaina school
is not different from what is found in the works of the modern
psychologists of the West.

The process which is operative immediately after the
Darsana or Sensation and which is first in the scalc of the
devcloping knowledge is Upalabdhi or Mati-jftana proper.
This is identical with the process of Perception. The Jaina
psychologists divide Mati-jiana proper into two kinds,
viz:—Indriya-nimitta i.e. that which is dependent on the
sense-organs and Anindriya-pimitta i.e. that which is
dependent on the mind. As Uma-Svati says:—

“That (Perccption) is dependent on either the sense-organs.

or the mind”.

—Ibid, 14

Yt scems that what Locke meant by Ideas of Sensation
and Ideas of Reflexion and what modern psychologists
express by knowledge obtained by Extraspection and
knowledge obtained by Introspection are essentially the
Indriyva-nimitta Mati-jfidna and the Anindriya-nimitta
Mati-jiiana respectively of the Jaina school.

The Anindriya-nimitta Mati-jfiana consists in a knowledge
of the opcrations of one’s own mind. Such knowledge, it
is clear, is dependent on nothing but the introspective mind.
The Indriya-nimitta Mati-jfiina, on the other hand, is
dependent on the sense-organs. No doubt, the mind also
is opcrative in the generation of the Indriya-nimitta Mat-
j@tana. But as in addition to the opcration of mind, that
of the sense-organs is necessary in the genesis of such a
perception it is called the Indriya-nimitta Mat-jfiana in
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" contradistinction from the Anindriya-nimitta Mati-jiana
which is depndent on the operation of the mind alone. The
Indriya-nimitta Mati-jfidna is of five modes in as much as
perception is either Visual or Olfactory, or Tactile or
Auditory or that through the Tongue.
- The Jaina psychologisis are far from maintaining that a
fully developed perception is a simple psychosts suddenly
taking the place of sensation. As a matter of fact, they
point out that no less than four processes are involved in
the genesis of a perception, properly so called. Their ana-
Iysis of perception will be found not to differ materially
from that given by the modern psychologists of Europe.
Perception is developed from Sensation. The Jaina writers
express this by saying that perception is of four modes.
Their own description, however, shows that we are justified
in looking upon these four processes as stages in the pro-
gressive development of perception, rather than its four
modes or types. The four processes are,—

“Avagraha or Grasp, Tha or Attention, Avaya or Deter-

mination and Dharana or Retention”. ‘

—1Ibid, 15

The description of these four processes of Perception may
not detain us long. (1) Avagraha is Darsana, only a little
bit advanced. If in Dar$ana wez have the sensation that
our senses are affected, in Avagraha we have the conscious-
ness that something outside is affecting the sense-organs.
What that something is, Avagraha does not tell us. It con-
sists simply in grasping a vague indeterminate something
disturbing the consciousness. It gives only a feeling of what
the modern psychologists call, “‘Extensity’’ (as distinguished
from ‘‘Extension’’} or as James calls it, a feeling of ““Roomi-
ness”’. Hence the Jaina thinkers (e.g. Uma-Svati) choose
to say that “Vyanjani” i.e. something vaguc and indeter-
minate, though manifest, and not ‘““Artha’ or detcrmined
object is the matter of Avagraha. In this connection, they
point out that Visual perception and Introspective percep-
tion, Caksu-Indriva-Nimitta and Anindriya-Nimitta, can
have no Vyanjand Avagraha stage.
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“Vyanjanid Avagraha® is not possible in the case of the

Eye or of the Mind”.

—1Ibid. 19
Why? Apparently, the reason is that according to the
Jaina thinkers the eye and the mind cannot turn to an
object without distinguishing some of its parts and conse-
quently determining it, in some way. (2) Ih&@ works upon
the material furnished by Darfana and Avagraha and con-
sists in an inclination to know the something more fuily.
Tha is thus Attention directed to it. (3) Avava is the third
stage in the development of the Percept and consists in a
detailed idea of the object on which Tha was fixed. {4)
Dharana is the process of perceptual Retention, giving the
percept some persistence in our mind. When this stage
is reached, the process of perception may be said to have
reached its culminating point. This finishes Upalabdhi
(or Mati-jidna proper), which cousists in perception.

We shall not attempt an claborate description of Smrti,
Samjfia, Cinta and Abhinibodha here, for, this can be met
with in any logical treatise of the later Jaina school. Smrti
is Recollection or Reproduction; Samjiia, otherwisc called
Pratyabhijiia, consists in Comparison and Conception.
Cintd or Tarka is Induction; Abhinibodha, more commonly
cailed Anumaina, consists in Deductive Reasoning.

ASPECTS OF AUTHORITATIVE KNOWLEDGE

The §pove are the five modes of Maii-jfiina or sensuous
knowledge i.e. knowledge consisting either in sensuous
perception or one dependent on or developed from it. The
other great Paroksa Pramana or indirect source of valid
knowledge, according to the Jaina thinkers, is Sruta-jfiana
or Authoritative knowledge. Sruta-jfiana may be said to
embody the highest and the most advanced knowledge,
arrived at by the most perfect form of Mati-jiana. It is
based on Mati-jiiina and consists in truths, discovered,
developed and revealed by the most perfect of the rational
souls. It is a system of scriptural Truths, the holiness of
which is unimpeachable. Sruta-jfiana is thus Authoritative
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knowledge, the validity of which is unchallengeable.
Nevertheless, it is connected with and as a matter of fact,
dependent on Sensuous knowledge. As Uma-Svati says:—

“Authoritative knowledge is preceded by Sensuous know-

ledge; it is of two kinds,—the first of which is of twelve

and the second, of many modes”. ~—Ihid 20

The two kinds of the Jaina scriptural truths are (1) Anga-
pravista i.c., those that are embodicd in the Anga’s or the
Jaina sacred books and {2} Anga-vahya t.e., those that arc
outside such scriptures. The first class is composed of 12
modes e.g. the Satra-Krtanga ctc. etc. while the second
includes many subdivisions e.g. the Samaiayika, the Pra-
kirnaka cic. ctc. We shall not enter into the dogmatelogy
of the Jaina faith here.

The Sraw-idara is thus finished, cut and dried, ready-
made wunimpeachable system of truths, which we areg
profited by making use of Kunda-kundagaryya divides it
into four classcs.

“They say that the Sruta-jiiana or authoritative knowledge

is of four kinds,—viz : Labdhi or Integration, Bhavana

or Consideration, Upayoga or Understanding and Naya
or Interpretation’.
— Pafigdsti-kgva-samaya-sara, 43

From the description of these four modes of authoritative
knowledge, it would appear that it is far more reasonable
to look upon these processes as four steps to the
progressive explanation of a phenomena than as so many
independent and mutually c¢xclusive kinds of scriptural
knowledge. In other words, the so-called modes of the
Sruta-jiana are practically the four ways in which the
accumulated mass of knowlcdge in a man may be applied
or utilised to the interpretation of phenomena that are
pressing upon his mind every moment.

The Sruta-jitdna ecmbedies a system of absolute truths
and thus furnishes principles of explanation of pheno-
mena. Labdhi is the mode of Sruta-jfidna, through which
a phenomena is explained, being referred to an idea with
which it is associated. This is, of course, the most primitive
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and ordinary way of explaining a thing. What is the nature
of A? Well, since A is known to be associated with B, the
nature of which is already well-known, the nature of
A is determined in terms of B. This is Sruta-jiiZna of the
Labdhi type. It may be observed, however, that the pheno-
mena of the world, are of too complex a nature to admit
of such a simple explanation. Hence although the nature
of B may be already known and the fact of its association
with A, a great deal of concentrated attention on the nature
of B may be necessary in order that the true place, signi-
ficance and function of A may be determined. Bhavana
consists in this more advanced way of cxplaining a pheno-
mena and implies a diligent direction of attention to the
nature and the various aspects of an idea (i.¢. B} which is
alrcady known, in order that the true nature of the pheno-
mena (i.e. A) which is associated with it, may be rightly
understood. Upayoga is the third stage, consisting in the
understanding of A in the light of B, through the process
of Bhavana, just dcscribed. Thus, these three processes,
Labdhi, Bhivana and Upayoga, may be arranged in
serial order. Labdhi is the rough and ready way of inter-
pretation; it consists in referring an idea to its associated
one in an off-hand manner. Bhavana is more circumspect
and attempts to explain every link in the concatenation of
phenomena, Upayoga consists in such fully developed
interpretation. It thus scems that what Avagraha, Iha
and Avaya are to Mati-jhana, Labdhi, Bhavanad and
Upayoga respectively are to Sruta-jizna.

Likc Dharani which is the fourth stage in the develop-
ment of Mati-jfiina of the sensuous type, we have Naya,
which, as Kunda-kundacaryya points out, is the fourth
mode of Sruta-jfiina. The parallchism may be carried a
step further. Dhérana consisting, as it does, in the mental
retention of a percept, is practically the extreme limit of the
sensuous Mati-ifiina, if not altogether outside it. In the
same manner, Naya which consists in explanation of a pheno-
‘menon by cmphasising its particular aspect, Is the farthest
limit ol the Sruta-jidna. No doubt, Naya refers to the
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accumulated mass of knowledge in explaining a pheno-
menon; but it refers not to the whole of it but to a parti-
cular aspect of it. It may be said that Naya explains a
thing more by looking to its various modes and particular
aspects directly, than by referring it to a mass of authorita-
tive knowledge with regard to it. Hence, we say that Naya
is the extreme limit of the Sruta-jiana. Indced, Uma-
Svati instead of looking upon it as a mode of Sruta-jfidna
chooses to consider it as a special form of knowing things.
He thus differentiates it not only from Sruta-jfiina but from
the entire category of the Pramina, as will be apparent
from his aphorism,—
“Valid knowledge is acquired through the Praména’s
and the Naya’s”.
gsrorad dyna: | Taltvdrtha-sitra, Ch. 1,6

The Naya is primarily divided into two modes viz:—the
Dravyarthika i.c. thai- having substanace for its object
and the Paryavarthika i.c. that having Mode for its objcct.
The former again is subdivided into three classes and the
latter, into four,—so that ultimately, we have seven kinds
of the Naya. These are,—

““The Naigama or the Transferred; the Saxhgraha or the

General; the Vyavahiara or the Specific; the Rju-siitra or

the Straight; the Sabda or the Verbal; the Samabhirudha

or the Actual; and the Evambhiita or the Such-like;
are the Nayas or Ways of expressions or explanation®.
—Ibid. 33

The Naya is the way of explaining a thing from a parti-
cular standpoint. A thing or a phenomena has admittedly
various modes or aspects. To approach the consideration
of it from any of these modes or aspects is the business of
the Naya. The seven classes of the Naya indicate seven
different standpoints from which a thing can be consider-
ed. It is better,—as our description would show,—to look
upon these seven modes of the Naya as seven progressive
ways of having a morc and more limited coneception of a
thing or phenomcnon under consideration.

(1) The Naigama: According to Vadi-deva, Siddha-sena
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Divakara and other logicians of the Jaina school, it counsists.
in viewing a thing composed of various parts and aspecs,
as an undificrentiated abstract unity. Pijya-pada and some
other logicians describe the Naigama in a different way.
According 1o them, it consists in describing a thing or phe-
nomenon not as it really or cssentially is, but as it appears
when something external is foisted on it. Thus when a man
carrying wood, water and other raw materials is asked
what he is doing and he answers, “‘I am cooking meals”,—
his reply may be said to be based on Naigama Naya. He
explains the wood, watcr, fire and other materials which
he carries, not by giving an account of their true and essen-
tial natures but by referring them to the purpose for which
they are carried. The Naigama Naya thus consists in a figura«
tive description of its object. It is said to be of three modes
viz: the Vartamina, the Bhita and the Bhavya,—the
Present, the Past and the Future. The cxample just given is
onc of the first mode; because a serics of present things
are explained by a present purpose. The Bhiita Naigama
is iNlustrated in the following way. If on the Dipavali day,
one says,—
““This day is the day of the Lord’s attainment of libera-
tion,”” he may be said to have the Bhiata-Naigama point
of view; because what he says is not strictly or hiterally
true; the Lord Mahivira attained liberation centuries
ago; the man’s words figuratively express the fact that
on the day on which the Lord attained his liberation
was such and such a day of the weck or of the month.
This is the Naigama Naya of the Bhita-Naigama
type, because the characteristic of somecthing past is
transferred to something present. In the same manner,
where the marks of a future phenomenon are figuratively
applied to a prescnt one, we have an instance of the
Naigama Naya of the Bhavya type. For example, if a
good man is called the Siddha or the Perfect One, it
would be due to the Bhavya Naigama point of view.
The good man s not yet a Perfect Being. He is called
what he will be in some future time.
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So, these are the three types of the Naigama which
consists in describing a thing not in and through its essential
nature but by presenting it through some phenomena,
external to it. The Naigama Naya may thus be said to be
approaching its object but not yet toucking it. It gives an ex-
planation from the out-side and does not hold out any of
its essential and actual features. The next type of Naya
looks the phenomenon in the face and picks out and
emphasises one of its ¢ssential aspects.

(2) The Saihgraha: This Naya consists in viewing a
thing from the standpoint of its class or species. When in
considering the nature of a thing, we shut our eyes to the
peculiarities and look only to the attributes which it has in
common with the other members of the class, we have the
Sarhgraba or the Collective view. This Naya authorises
us to call an individual thing by the name of its class.

{3) The Vyavahara: This is the counterpart of the preced-
ing Naya. It consists in emphasising the peculiar and
distinguishing features of an individual thing, ignoring for
the time being the class-essence or the universal, which is
immanent. :

(4) The Rju-Suitra: This mode of the Naya limits the
extent of its subject-matter still further and consists 1n
understanding a thing in and through its present state only.

(5) The Sabda: This Naya and the following two Nayas
deal with the significance of a word. What meaning 18 to
be attached to a word? The three Naya’s give three answers,
each Naya restricting the meaning more and more than
its preceding one. The Sabda Naya attributes the widest
possible mecaning to a word. According to it, synonyms
mean the same thing and refer to one and the same object,—
although the synonyms may differ in gendcr, number etc.

(6) The Samabhirudha: This Naya limits thc meaning
of a word and holds that the significances of the so-called
synonyms are different and need not refer to one and
the same object. If we attend to the derivations of words,
we shall find out such differences in the significations of
synonyms.

20
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{7) The Evambhiita: According to this Naya, a name is
to be attributed to an object, so long as the object exercises
the activity which is connoted by the name. As scon as the
object ceases to encrgise in the said way, the name ceases
to be applicable to it. This Naya accordingly limits the
meaning of a word to the exact possible extent.

The above are the scven modes of the Naya. There is an
altogether different account of the Naya, given by the Jaina
thinkers, which also we may briefly notice here.

Thc Naya's are the different ways of conceivig the nature
of an object. They are said to be six in number. These six
Naya’s are especially cmployed in the investigation of the
nature of the Soul. Primarily, the Naya is of two modes
viz:—the Niscaya Naya and the Vyavahdra Naya. The
first conceives the soul in its fulness, grasps it as a concrete
whole, a plenary reality. The latter mode of the Naya
chooses to attend to a particular aspect of the soul. The
Niscaya Naya again is either Suddha Nijcaya or Asuddha
Niscaya. The Vyavahdra Naya is primarily subdivided into
Sadbhiita and Asadbhiita. Each of thesc two is either
Upacarita or Anupagarita. Thus we have the six Naya's.

(1) The Suddha-Nifgaya: This Naya consists in a
statement of the essential characteristics of the soul,—the
characteristics, which arc eternal and which run through
all its course. '

{(2) The Asuddha-Nisgaya: This Naya examines the
nature of the soul in its Aduddha state i.e. contemplates its
nature in its material environment, although the soul is
regarded still as a whole, i.e. an indistinguishable totality
of substance and attributes.

(3) The Upagcarita-sadbhiita-vyavahara: This Naya aitri-
butes to the soul, a quality or faculty, which, although it
belongs to it, 1s manifested only when the soul is brought
snto relation with some thing foreign to it. Thus, according
o it, Mati-jiidna or scnsuous knowledge is a faculty of the
soul. But it is only figuratively so. 1t cannot arise unless
the soul comes in contact with matcrial bodies.

(4) The Anupagarita-sadbhiita-vyavahidra: This Naya
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attributes to the soul some faculty e.g. Jiidna or knowledge
which is really inherent in it.

(5) The Upagarita-asadbhiita-vyavahara: This Naya
brings the Soul into relation with something which is really
foreign to and eacily separable from it. When one says
<This house is mine’’, his statement is based on this Naya
point of view, bccause it relates the soul to something
viz.—the house, which has nothing to do with the intrinsic
nature of the soul.

(68) The Anupagarita-asadbhita-vyavahara: This Naya
brings the soul info relation with something which, although
it is foreign to and different from it, is often found with it.
The familiar example of the point of view is to say, ““This
is my (i.c. my soul’s) body”.

This finishes the account of the Naya which consists in
2 mode of cxplanation of the system of verities, called the
Sruta-jfidna.

The three forms of knowledge which still remain for our
consideration are supernormal faculties of the Avadhi or
Clairvoyance, the Manah-paryaya or Telepathy and the
Kevala or Omniscience. These are the only Pratyaksa
‘Pramina’s or direct sources of valid knowledge according
to Umi-Svati and Nemi-gandra.

The Avadhi-jiidna is the supcr-lucid or clairvoyant per-
ception of the peculiar aspects of the material bodies, 1.e.
of bodies having form and magnitude. This fact differ-
entiates the Avadhi-jiiana from the Manah-paryaya which
consists in a telepathic knowledge of the contents of other
men’s minds. Telepathic knowledge is considered by the
Jaina thinkers to be of far greater purity than Clairvoyance.

The Avadhi-jiidna is of thrce modes viz: the Desavadhi,
the Paramiavadhi and the Sarvavadhi. The range of Desd-
vadhi is limitcd by spatial and temporal conditions, while
that of Paramavadhi is not so limited. Sarvavadhi is the
faculty by which we may perceive the non-sensuous
aspects of all the material things of the untverse. The
Dedivadhi is subdivided into two kinds,—The Bhava-
pratyaya or congenital and the Guna-pratyaya or acquired.
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The faculty of Desiavadhi is connate in the superhuman
beings of the heavens and the hells. The acquired mode
of the Defavadhi is due to the destruction or subsidence-
in-part of the obstacles that hinder the operation of Clair-
voyance. The Guna-pratyaya Avadhi may be acquired by
all beings who have Minds. It is of six modes, which are:—

(1) Anugami—~Clairvoyance which necver Icaves its

POSSCSSOT.
{2) Ananugami—Clairvoyance which 1s lost after some
time. -
(3) Varddhamana—Clairvoyance which is ever-increa-
sing.

(4) Hiyamana—~Clairvoyance which is cver-decreasing.

(5) Avasthita—Clairvovance which is constant and stead-

fast.

(6) Anavasthita—Clairvoyance which 1s in-constant and

unsteady i.e. changecable.

The Manah-paryaya-jhana is a sort of telepathic know-
ledge, consisting in the perception of the contents of other
people’s minds. It is always an acquired facuity and can
never be connate in any being. The telepathic knowledge
is of two kinds, viz:—Rju-mati and Vipula-mati. This differ-
ence between the two is one of range and extent only. The
Rju-mati faculty can know the thoughts of beings that are
within from four to eight Kro$a’s to four to eight Yojana’s
from the knower. The spatial range of the Vipula-mati
varies from four or eight Yojana’s to two-half Dvipa's.
As regards the temporal limit, the Rju-mati can know the
thoughts of the person during his life-time. The farthest
temporal range of Rju-mati is seven or eight incarnations
before and afier the present existcnce of the person under
observation. The Vipula-mati relates to from scven or
eight to Innumerable incarnations.

The difference between the Avadhi and the Manah-
paryaya is thus indicated by Uma-Svati:—

“The difference between the Avadhi and the Manah-

paryaya relates to purity, place, posscssion and object’.

Tattvartha-Sutra, Ch. 1,23
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In other words:—

(¢) The Manah-paryaya is purer than the Avadhi.

(b) The spatial range of the Avadhi is wider than that
of the Manah-paryaya. While the whole universe
can be known by the Avadhi, the Manah-paryaya
cannot extend farther than the Manusyottara Saila,
the ultimate limit of the regions of human birth and
habitation.

(¢} The Avadhi-jdiana can be possessed by men and
some of the sub-human beings; the Manah-paryaya
is attainable only by the sainis.

(d) The object of the Avadhi is always gross; that of
the Manah-paryaya is obviously fine.

The last form of knowledge is Kevala-jfiina. It is identical

with Omuniscience. As Uma-Svati says:—

“All substances with all their modes are the object of

the Kevala”, —1Ibid. 29

It is the highest knowledge attainable by conscious beings.
Nothing remains outside its range. It evolves from within
the soul and is never dependent on any sense-organ or
object of knowledge. It is the pure, perfect and absolutely
self-determined knowledge. Kunda-kundagaryya observes,—

“The Kevala is not dependent on the objects of knowledge.

It is not Sruta-jiana. For a being who has Kevala,

knowledge and non-knowledge do not exist. The Kevala-

jfiana is thus to be understood”.
—Pafigasti-kiya, 46

It is thus that we propose to finish this short survey of the

Jaina psychology. The Jaina account of the psychical
faculties is highly interesting and instructive, not simply
because it shows how the conscious principle works but
because it also shows how the progressive rational mind
develops stage after stage. For, thronghout the Jaina des-
cription of the psychical faculties, the idea is clearly mani-
fest that the principle of consctousness is an cvolving and
developing reality. In applying the principle of evolution
to the psychical faculties, the Jaina psychology places itself
side by side with the most modern of the psychological
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systems. The crowning merit of the Jaina psychologists is
that they not only acknowledged the reality of forms of
sub-human consclousness bui held the psychical hife of
man himself as a subject of continuous and progressive
development, Leaving aside the supersensuous f{aculties
like the Avadhi, the Kevala etc. we may thus recapitulate
the principles of the Jaina psychology. The lowest form of
consciousness consists merely in the passive experience of
agreeable or disagreecable phenomena. This form of con-
sciousness develops in some animals into a consciousncss
of purposive activity, This again leads to the morc
complex forms. The first is sensation. Sensation, although
a more advanced mode of consciousncss than those just
described, is still but crude senticnce, consisting in the
consciousness that the sensc-organs are affected. Next is the
process which we have called the Grasp. It is more advanced
than Sensation in as much as it includes thc consciousness
that something outsidc is affecting the sensc-organs. The
processes of Attcntion and Determination work upon the
matter vielded by Grasp and present the something,—
the object of Perception,—in its details. Next operates
the process of Retention and thus the Perception of the
object is completed. Recollection revives the idea of the
object of Perception and Conception forms the class-ideas
by comparing the idea with its similars. Induction utilises
these gencral ideas in cstablishing gencral truths and Deduc-
tion verifies and carrics further the resulis of Induction.
Thus is developed a system of unimpeachable authori-
tative truths. These truths supply us with principles of
Explanation and help us in arriving at exact conceptions
of the things under our observation. Ordinary Explana-
tion is simply Intcgration of one idea to its associated onc
in an off-hand manner. The process of sustained Consi-
deration and Mediation explain every link of the Integra-
tion. Explanation is logically complete and scientific, when
the object under observation is viewed from its particular
aspects and the word signifying it represents its exact nature.

This is the order of mental development according to the



Soul 311

principles of the Jaina psychology. Who will fail to observe
that this embodies a substantially accurate account of the
intricate operations of the faculties of the devcloping and
cvolving mind?

THE SOUL OF TWO KINDS

The Mundane {Samsarastha) and the Liberated (Mukta)
are the two kinds of the Jiva. The soul which is bound in

Karme is ‘Mundane’ and the Soul which is free from it is
‘Liberated’.

GUNASTHANA'S OR STAGES OF SELF-PERFECTION

Although the Mundane souls are bound in Karma, ali
of them do not belong to one and the same class; there are
differences in stages or modifications among them. The
Jaina philosophers describe fourteen ‘‘stages of develop-
ment (Gunasthina's)”’, to show these differences. The
Gunasthanas are states or stages through which a Bhawa
Fiva {i.c. a soul capable of attaining Perfection) advances
on his way to liberation. A Mundane soul must ncces-
sarily be in one of these fourteen states. The fourtecn
Gunasthana's are:—(1) Mithya- Drsti, (2) Sasddana, (3) Misra,
(4) Asarpata, (5) Dese-Sampata, (6) Pramatta, (7) Apramatta,
(8) Aparva-karana, (9) Anivritikarana, (10) Saksma-kasiya,
(11} Upasanta-kasiya, (12) Samksipa-kasdye, (13) Sayoga-
kevali and (14) Ayoga-kevali. When the Karme, called the
Mithya-daréana finds its way to the soul and makes it re-
pudiate the Truth and believe in what is untruth, the Jiva
has the first Gunasthina,—the Mithya-drsti. The soul is
in the stage of Sdsddana, when its true faith is destroyed
because of the rise, not of the Aithyd-Dersane but of the
Karma, called the Anranidnubendhi. The third stage is called
the Misre i.e. the Mixed; the Soul is in this stage when
on account of the rise of the Samyek-mithyitva Karma, its
faculty of True faith is partly purified and partly stained.
When the Kasdya, called the Apratyakhydnavarana arises in
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the soul, the Jiva, although it is possessed of True Faith
then, becomes unrestrained; this Is the fourth stage of the
soul, called the Asamyata. When the Apratyakhyandvaraga
Kasaya ceases to arise, the Jiva finds itself in the fifth state
called the Desa-saryata; it is then partly restrained and
partly unrestrained. When, again, the Kasaya, called the
Pratyikhyandvarana ceases to be virulent; the soul be-
comes fully restrained; but the Pramada continues to exist
in it; this state of the soul is called the Pramaita-saipaia.
Next, the soul finds itself in the seventh Gunasthana,
called the Apramatta when on account of the annihilation
of the Kasaya, called the Sanjvalana, the fully restrained
Jiva extricates itself from the Pramdda. The soul advancing
on the way to Emancipation, gradually attains the curious
White Contcmplation (Sukle-dhiyane) and consequent
Purity,—this is its stage of Apirva-karenra. When the gross
parts of the sage’s Moha-karma become powerless on
account of the great increase of the aforesaid White Contem-
plation in him, the Jiva comes to the ninth Gunasthina
called the Anivrtti-karapa. When the powerless Kasaya’s
remain only in a subtle state, the Jiva finds itself in the
stage of Sioksma-kasiya. When all kinds of Moha are
mitigated, the Gunasthana which is attained by the soul
is called Upasinta-kasiya. When these are absolutcly
annihilated, the Jiva attains the twelfth stage, called the
Ksina-kasiya. After this, the four kinds of Ghati-karma
are absolutely destroyed and the soul is possessed of the
purc Kevala-jfiina or Omniscience; this is the thirteenth
Gunasthina called the Sayoga-kevali. The fourteenth or the
last stage has the duration of a few mements only; it is the
state of thc soul immediately before all its Karma's are
annihilated and is called the Ayoga-kevali; when this state
is attained, the soul leaves all connection with all kinds of
the Karma. '

Every Mundane soul must be in any one of these fourteen
CGunasthana’s.

The Liberated state is beyond these fourteen stages and
is one of uninterrupted joy,—an incxpressible state of
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glory. The Siddha’s or the Liberated Beings are unconnect-
ed with all kinds of the Karma; they live in the Siddha-
£l at the sumumit of Lokdkasa or filled space, they have
transcended the Sarhsira, the serics of mundane existences
and arc emancipated, frce souls.

THE SOUL OF THREE KIND3

Asippaa, No-SIDDHA AND SIDDHA

The souls may also be divided into three classes viz :—
Samsari or Mundane (othcrwise called the Asiddha), Fivan-
mukte or Liberated-in-Life (otherwise called the No-siddha)
and Siddha or Liberated. The Mundane soul is one which
is attached to the Karma. The Karma is of two sorts,—
Ghatiyda or destructive and Aghdtiyd or non-destructive.
“The soul advancing on the way to salvation goes on breaking
the ties of Karma, one afler the other. At that auspicious
moment when the soul struggling towards the Emancipa-
tion renounces the world and perfectly annihilates the four
forms of the Ghitiya-karma, it reaches the thirteenth Guna-
sthana,~—a state in which it is liberated although still alive
or belonging to this world. It is then called the Fivanmukta
or liberated-in-life, the Sayega-kevali or Omniscient-with
attachment (for it is still attached to the Aghatiya or non-
destructive Karma’s) and the No-Siddha or Not-fully-
perfect (because it is not yct completely emancipated).
The physical body is still attached to the Jivanmukta
although for all intents and purposes such a soul is an
Emancipated soul. Owing to the destruction of Ghatiya-
¥Farma’s, it attains the Kevala-jiana i.e. pure knowledge
or omniscience and is possessed of Infinite Perception,
Infinite Joy, Infinite Knowledge and Infinite Power. The
omniscient soul which is libcrated-in-life 1s of two kinds
viz:—the Ordinary Omniscient soul (Samanya-kevali)
and the Venerable (Arhat). The Saminya-kevalins cffect
their own salvation only. The Arhat, on the contrary, teaches
the way to the salvation of all the mundane souls. The
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Arhat is otherwise called the Tirthankara; because through
his instructions he makes the Tirtha (landing steps) for all
beings who are afraid of the Samsara. He is called the
Tirthankara, also because he addressed the Tirtha or the
congregation of the four orders viz:—the monks (Sadhu),
the nuns (Aryikd), the householders men (Srdvake) and the
houscholders, women (Sravika). The Arhat is so called be-
cause the gods with their lords offer him Arha or worship
with great pomp and cecremony at the times (1) when he
enters the mother’s womb, (2) when he is born, {3) when
he renounces the world, (4) when he attains omniscience
and {5) when he attains final emancipation. Although he
has not the least concern for his body, the body in which he
dwells is perfectly pure and is brilliant like a combination
of one thousand suns: it is free from seven constituents.
(Dhéte’s), and is devoid of the cighteen faules (Dosa’s) e.g.
sweat etc. The Tirthankara is possessed of the four Atiaya’s
or Excellences viz: (1) dpardpagama,~—He is not touched by
grief cte. {2 ) FRana,—He 15 the knower of all phenomena of
the world, (3) Pija,—He is worshipped by all beings and
{4) Vagana,—His instructions are sweet, efficacions and
intelligible to all. 'The Arhat is thus the visible God himself;
thirty-four uncommon phenomena (Védibhava's) are found
with him.

Then, when the four Aghdtiya Karma's are destroyed
as well, the already omniscient soul leaves off this miserable
prison of the Sarsdra or mundane existence where the Karma
rcigns with an iron hand and gocs to the Siddha-éila, the
cver-peaceful abode of the Perfect Beings at the summit
of the worldly space. This is the final Emancipation of the
soul. Absolutely free from the dirt of Karma, the Perlected
soul exists in its own pure state,—possessed of its eight
essential attributes {Avydbadha etc.) which will be described
hercafier.

NATURE oF EMANCIPATION, ACCORDING TO THE VARIOUS
ScuooLs

The Jaina doctrine of Emancipation may be shortly
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noticed here. Emancipatioin is that state, according
to the Jaina thinkers in which the soul exists in and to
itself, in a state of bliss. The Buddhist philosophers, on
the contrary look upon Nirzdna as extinction or annihilation
of the conscious serics {Sentdna). The Jaina’s who uphold
the theory of the real cxistence of the soul, necessarily
reject the extinction theory of Emancipation. The thinkers
of the Vedanta school contend that when emancipated, the
soul exists as pure existence, pure consciousness and pure
bliss; no attributes remain attached to it. The theory of
the Ayaya school is that in its statc of Emancipation, the
soul becomes devoid of its nine attributes e.g. Intelligence
{Buddli) etc. The Jaina doctrine is essentially opposed to
both the Vedinta and the Nyaya conteniions m as much as
according to it, the essential attributes of the soul become
fully manifest and explicit only when it is c¢mancipated.
The Jaina’s point out that there is no reason why the
psychical attributes would be severed from the soul in its
state of emancipation. The Nyiya philosophers refusc to
admit that the Afokse is a state of bliss; they describe it as a
state in which there is no misery. Their contention is that
pleasure or bliss is impossible without pain or misery; hence
if Mokse be supposed to be a state of bliss, it must presup-
pose the existence of pain in it. It is safer accordingly to
think of it as a state in which there is no misery. The
Naiydyika’s urge further that if AMoksa be supposed to be
a statc of pleasure, it becomes inattainable; for, people
striving after it would be striving after the attainment of
pleasure; this is Rdga which blocks the way (o salvation.
To all these objections the Jaina reply is that the state of
an emancipatced soul, as conceived by the Nyaya school 15
no better than the state of an unfeeling stone. Unless Moksa
be a blissful state, no body would fecl tempted to strive
after its realisation. The Jaina’s point out that to be a state
of bliss, there need not be pain in Moksa. It is Karma which
brings pain to the soul which is essentially blissful; in the
state of Moksa, Karma i3 destroyed and joy becomes explicit
in the soul, as a matter of course. Lastly, the Jaina philo-
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sophers urge that the Raga for Moksa or Emancipation,
a state of bliss, is nothing wrong. Riaga is harmful when it
is for the tramsitory pleasures of the world. The Jaina’s
turn the Nyaya line of argument against the Nyaya thinkers
themselves. If Moksa consists in want of misery, people
striving after it would be actuated by Duesa of misery,—
Dvesa which is as much an impediment to the attainment
of Moksa as Raga itself. The fact is that there is no inconsis-
teney in regarding emancipation as a state of joy. Indeed,
in the state of Moksa,~—the Jaina’s contend, the psychical
attributes e.g. joy, knowledge etc. etc. become fully expli-
<it in the soul, and not uprooted as the Naiyayika’s and
the Vedantins maintain.

THE SOUL OF FOUR KINDS

In accordance with the differences in the Becoming or
Status (Gatz) the souls are divided into four classes viz:—
{1) the Celestial (Deva); (2) the Infernal (Ndraka); (3) the
Human (Manusye); and (4) the sub-human (Tiryak).

CeresTiALs, Humans, Sup-HuMmans AND INFERNALS
According to the Jaina’s, the Deva’s are either (a)
Bhavana-vasi i.e. home-living or () Vyantara i.c. beings
living in various places or (¢} Fyotiska i.e. luminaries or (d)
Vaimgnika 1.c. living in high hcavens. The Bhavana-vasi-
dcities are of 10 kinds viz:—Nagakumara, Asfira-kumaira,
Suparnpa-kumara, Agni-kumara, Dik-kumara, Vita-kumara,
Stanita-kumara, Udadhi-kumara, Dvipa-kumara and Vidyut-
kumara. The Vyantara Deva’s are of eight modes viz:—
Kinnara, Kimpurusa, Gandharva, Mahoraga, Yaksa,
Raksasa, Bhita and Pisa¢a. The Jyotiskas are of five classes
viz:—S8aryya, Candra, Graha, Naksatra and Taraka. The
Kalpoipanna and the Kalpatita are the two subdivisions of
the Vaimanika gods. Thesc Deva’s are not emancipated
souls, they enjoy heavenly pleasures as results of meritorious
deeds, done in their previous lives. They have births and
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deaths and in some respects are not better off than the
human beings. Like ourselves, they also want pleasant
things and aveid unpleasant oncs.

The Infernal beings live in the various hells. They are
endowed with the powcer of assuming any shape or form,
but this power is only a source of trouble and pain to them.
There is nothing like the miseries and pains of the hellish
beings. On account of vicious acts, done in their previous
incarnations, they become denizens of the hells and suffer
untold and unbearable pains for a very long time. In some
of the hells, there are Devils who excite the Naraka’s, one
against the other; theseunfortunate infernal beings constantly
fight against and smite onc another and thus enhance their
own pains.

The Manusya’s or human souls are divided into two
classcs, viz:—the Arya’s and the Mieccha’s. The Arya’s
are born in that part of the world which is called Arya-
khanda. The Saka’s, the Bhila’s ctc. although they are
found in Arya-khanda, are Mle¢cha. These inhabit the
Mieccha-khanda and the Antar-dvipa’s (inner islands) of
the universe. The people who are born in sacred places e.g.
Ka3si, cte. are Ksctrarya i.e. Arya’s, on account of the Place.
Those who come of such noble families as Tksvaku eic. are
Jatyarya i.e. Arya’s by Birth. The Arya’s who earn their
livelihood by trade etc. are called Savadya-karmarya i.e.
Arya’s whose acts are not pure. Those again who arc house-
holders and belicvers as well, with a partial self-control
are Alpa-sivadya-karmarya i.e. Arya’s whose acts are
slightly impure. The Arya’s who arc pious persons with
peifect self-control are called Asdvadya-karmirya i.e.
Arya’s whose acts arc never impure. The holy persons who
practise right conduct and are on the way to final emanci-
pation, Moksa,—are Caritrarya i.e. Arya’s by conduct. He
who is possessed of Right Faith is Daréanarya i.e. an Arya
by Faith. Besides, people who bave a highly dcveloped
Buddhi, Kriya, Tapa’s, Bala, Ausadha, Rasa, Ksetra and
Vikriyi are also Arya’s.

All animals, other than the human beings, who are found



318 Reals in the Faina Metaphysics

in the world are called the Tiryak or lower animals. These
sub-human souls arc variously sub-divided into one-sensed
Beings etc. which will be described hereafter.

THE SOUIL OF FIVE KINDS

Five StaTes oF A Jiva

The philosophers of the Jaina school point out five Bhiva’s
or conditions of the soul. These are tcchnically called
the Parinamika, the Audayaika, the Aupadamika, the
Ksayop$amika and the Ksayika.

The condition of the Jiva which is not dcpcndcnt on any
thing or mode other than the Jiva itself, is its Parindmika
Bhava. The Jaina philosophers describe three such Bhava's
viz:—*Jivatva’, ‘Bhavyatva® and ‘Abhavyatva’. Jivatva
means Life; a soul is always living; it can never be an Ajiva
or non-living. Ordinarily, life consists in such acts as inhala-
tion and exhalation etc. but truly speaking, Lile or Jivatva
means being atiended with psychical qualities of knowledge
etc. Hence, the Jiva may be defined as a being which is
never separated from the psychical qualities e.g. knowledge
ctc. As long as Jiva does not assume a {resh body after
jeaving one body, it is called ‘Dead’. Itis admitted of course
that 2 disembodied soul has not the attributes of Perception,
Cognition etc., but the ‘capacity’ (Yogyatd) for knowledge
exists in the soul even then; in other words, Perception,
Cognition ctec. although not explicitly present then, inhere
in the soul in an implicit form; it is for this reason that the
soul, when dead and disembodied~—cannot be said to be
devoid of cognition etc. ‘Bhavyatva’ and ‘Abhavyatva’
are opposed to each other; accordingly only one of these
two essentialities can be found in a Jiva. The Jiva which
is a Bhavya cannot be an Abhavya and one which 1s an
Abhavya cannot bea Bhavya. The word ‘Bhavya’ technically
means ‘one who is capable of attaining Salvation’. The
soul which is capable of attaining Moksa is a ‘Bhavya’ and
one which shall pever attain it is an ‘Abhavya’. Life or
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‘Jivatva’ inhercs in a ‘Bhavya’ as well as in an ‘Abhavya’;
so far as the principle of life is concerned, hoth the *Bhavya’
and the ‘Abhavya’ souls are similar. The Kevala-jfiana
or omuiscience again is present in the ‘Bhavya’ as well as
in the ‘Abhavya’ in a potential form; in thiS respect also,
the two kinds of the Jiva are not differcnt from each other.
This omniscience in potentality becomes explicit and
manifest in. a ‘Bhavya’ soul on account of the lapse of usual
time or on account of penance etc. practised by the soul,
but it remains an cternal potentiality (without ever being
explicit and an actaal fact) in the ‘Abhavya’. Consequently
the ‘Bhavya’ attain salvation and the ‘Abhavya’ can never get
it. Nodoubt, there are many among the ‘Bhavya’ souls which
have turned away from the path of ‘Moksa’ and are moving
in the round of ‘Sarhsara’, just like an ‘Abhavya’ being.
These may be called ‘Atidbra’ (literally ‘very distant’)
Bhavya’s; still, there is a fundamental difference between
the naturc of such ‘Bhavya’s’ and that of the ‘“Abhavya’s’;
the difference between an Atidira Bhavya and an Abhavya
may be likened to that betwcen a chaste widow and a barren
lady. Although an widow has the capacity for giving
birth to a child, she cannot do so, on account of the want
of any sexual connection with a malc person. A barren
woman, on the contrary cannot give birth to a child in spite
of her contact with a male person as her nature does not
permit her to bear the child. An Atidara Bhavya remains
uncmancipated as it does not get the opportunity or the
motive for emancipating itself: but the Abhavya would
not tread the path to Moksa, although it gets the oppor-
tunity of doing so. This is the difference between an Audura
Bhavya and an Abhavya.

Karma is essentially opposed to the nature of the soul.
The ‘Audayika’ Bhava of the soul is that condition of it
which is brought about by Udaya or rise of Karma. This
Audayika Bhava is of 21 kinds which are as follows:—four
‘Gati’s’ or status viz:—(1) Deva, (2) Manusya, (3) Naraka,

- {4) Tiryanga; six Lesdy’s or Paints viz: (5) Krsna (or black),
(6) Nila (or blue), (7) Kapota {or Pigeon-coloured), {8) Pita
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{or yellow), (9) Padma (or Lotus-coloured) and (10) Sukla
(or white); four Kasaya’s (or passions} viz: (11) Krodha or
anger, {12) Mana or conceit, (13) May3 or deceit and (14)
Lobha or greed; three Veda’s or sexual feelings viz: (15)
Striveda or feelings peculiar to a female, (16) Purusa-veda
or feelings peculiar to a male person and (17) Napunsaka-
veda or feelings peculiar to an eunuch; (18) Mithyaiva or
wrong Belief, (19) Ajfiana or Ignorance, (20) Asiddhi or
Imperfection and (21) Asarnyama or non-restraint. When
there is an influx of the Karma, named Gati, the Jiva gets
one of the status e.g. Deva etc. Kasaya Karma is included
in the class of Caritra Moha or conduct—deluding Karma;
‘at the influx of the Kasdya Karma, the four Kasiya’s or
passions are generated in the soul. Veda Karma also is
included within the Caritra Moha. The influx of the Veda
Karma accounts for the three kinds of the sexual feelings,
found in a soul. Mithyidtva or false faith is duc to the influx
of the Mithyatva Karma included in the DarSana Moha
or Faith-deluding Karma. Ajhana (Audayika)® is want of
knowledge. This is generated in the soul by the rise of
JAanavaraniya or knowledge-obscuring Karma. Asamyama
(Audayika) is the wrong inclination which is found in the
soul, due to the risc of the Kasidya or passions. Perfection
is impossible, if there is even the slightest taint of Karma in
the soul; hcnce it goes without saying that Asiddhi or
Imperfection must be attached to the soul, as long as there
1s influx of Karma into it. Lesva or Paint has been defined
as “‘that condition which is due to the psychical Torpor
{Yoga) tinged with Passions (Kasaya)”. It has already
been said that the Passions viz:—Anger, Greed eic. arise in
the soul when the Kasiya Karma flows into it. ‘Yoga’ is a
sort of Torpor, generated in the soul when the Sarira, the
Nirmana etc. {(i.e. the Body-making etc.) Karma’s flow
into it. Lesya or Paint is that condition of the soul which is
accounted for by the Pasrion (Kasaya) and the Torpor

*This s different from Ksayopasamika Ajfiina which means false
knowledge,
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(Yoga) described above. It is needless to point out that the
six Ledyd’s or colours of the soul mentioned above are all
due to the influx of Karma.

The Aupadamika Bhiva is attained by the soul when the
Karma’s that destroy Right Faith and Right Conduct do
not flow into it but are mitigated (Upasama). It is of two
sorts in as much as it is concerned with Right ¥aith and
Right Conduct respectively. It is to be noted here that
Right Faith may be found in all the Gunasthana’s or stages
of development, described before, from the fourth to the
eleventh and that Right Conduct is met with in the eleventh
stage alone.

Karma injurcs the natural attributes of the soul. The
Karma which envelopes the attributes of the soul fully is
called Sarvaghiil or Complete Desiroyer and that which
envelopes only a part of them, is called Desaghati or Partial
Destroyer. When for some time Karma is found not to
yield its natural fruits, it is to be undersiood to have its
Upasama-bhava or condition of mitigation and when Karma
is radically rooted out, it is said to have its Ksaya-bhava
or a state of annihilation. When the Jiva has the Ksavo-

* pasamika Bhava (1) the Sarvaghati Karma which is capable
of coming into the soul at the given time must have been
annthilated, {(2) The Dedaghati and the Sarvaghat Karma’s
which would be capable of flowing into the soul in future
are for the time being in a state of mitigation and (3) the
Desaghati Karma, capable of flowing into the soul at
that particular time is in force or active. Let us take the
example of Mati-jiana or sensuous knowledge which is duc
to the KsiyopaSamika condition of the soul. When Mati-
jfiana arises in the soul (a} the Sarvaghati Karma which
envelopes Mati-jifizna completely must have been annthi-
lated; (8) it may be that in future that Mati-jitdna will be
fully destroyed or a part of it will be enveloped; but when
the soul is in posscssion of Mati-jfidna, such Sarvaghati
Karma or DeSaghaii Karma as would envelop it fully or
partially in future, must be understood to be inactive for

the time being; (¢) at the time when the soul has Mati-jfiana
21
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such Desaghati Karma as envelopes Mati-jfiana partially,
must be active. The Ksiyoposamika Bhiva thus depends
on the Ksaya {Annihilation), Upadama (Mitigation) and
Udaya (Activity or in-flow) of these three conditions of
Karma. The Ksayopa$amilka Bhiava of the Soul has the
following eighteen modes i.¢. give rise to the following
cighteen psychoses; the three forms of Ajfiana or false
knowledge viz:—(1) Kumati or false sensuous knowledge,
(2 ) Kufruta or false seriptural knowledge, (3) Vibhanga or
false Clairvoyance; the four forms of Samyak-jiana, or
Right knowledge viz:—(4) Samyak-mati or right semn-
suous knowledge, (5) Samyak-fruta or right scriptural
knowledge, (6) Avadhi or Clairvoyant cognition and
(7) Manah-paryaya or telepathy; the five kinds of Labdhi
or attainments viz:—(8) Dina or power of giving, (9}
Labha or power of gaining, (10) Bhoga or power of enjoying
consumable things, {11) Upabhoga or power of enjoying
non-consummable things, (12) Virya or energising, (13) Desa-
sariyama or partial restraint, (14) Samyak-darsana or
right faith, (15) Caritra or right conduct, (16} Caksurdar-
§ana or visual apprehension, (17) Acaksurdarsana or non-
visual apprehension and (18) Avadhi-darfana or Clair-
voyant apprchension. It may be noted incidentally that the
Antaraya or the Obstructive Karma’s may have Ksaya
(Annihilation) or Ksiyopafama (partial annihilation and
partial mitigation) but they cannot have purc Upadama
(mitigation). Every Ksayopasamika and Ksdyika Bhava
in the soul must be preceded by either Ksayopasama or
Ksaya of the Antariya Karma’s. The Aupasamika Bhéiva
of the soul also involves the Ksaypoasama of the Antariya
Karma’s.

When Karma is radically rooted out, the Jiva attains,
the Ksayika Bhava. It has nine modes viz:—(1) Samyak-
darsana or right faith, (2) Jhdna or right knowledge,
(8) Caritra or right conduct, (4} Virya or power, (5) Dina
or giving, (6) Dar$anopayoga or pure intuition, (7) Bhoga
or enjoying, (8) Upabhoga or enjoying specific things and
(9) Labha or gain. One may attain the Ksayika Samyak-
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dar$ani between the fourth and the seventh Gunasthina’s.
The Ksayika Caritra is manifested when the Soul is in
the Twelfth Gunasthiana. The remaining seven Ksayika
Bhava’s appear in the thirtcenth stage when the soul attains
the Kevala-jizina or omniscience. One characteristic of
every Ksayika Bhiva is that it remains attached to the Soul,
even in its state of Emancipation. This is also true of the
Aupasamika Bhava's. Of the Ksayopadamika Bhava’s,
this can be said of Samyak-darsana only.

THE SOUL OF SiX KINDS

Six CrasseEs OF THE JIVA, ACOORDING TO THE NUMBER OF
its OrGANS oF KNOWLEDGE

Souls are divided into six classes in accordance with the
number of the organs of their knowledge, viz: (1) Ekendriya
or one-sensed, (2) Dvindriya or two-sensed, (3) Trindriya
or three-scnsed, (4) CQaturindriva or four-sensed, (3)
Amanaska-Paficendriya or mindless five-sensed and (6)
Samanaska-Paficendriya or minded fve-sensed.

* The word ‘Indra’ means ‘one who has excellent wealth’;
it thus means the soul which is possessed of incomparable
attainments. ‘Indriya’ is that which is a mark, a sign or
an instrument of ‘Indra’, the soul. The Indriya’s are thus
the organs of knowledge, the instruments, that is to say,
by means of which the soul acquires knowledge. The
Indriya’s are primarily divided into two classes viz:—
Dravyendiiya or material organ and DBhavendriya or
subjective organ. Nirgrtit and ‘Upakarana’ are the two
sub-classes of the former; cach of these two again has two
parts or aspects, respectively called Vahya or external
and Antara or internal. ‘Nirvrtti’ is that part of the sense-
organs which is operative in the matter of the generation of
knowledge and ‘Upakarana’ is that which protects Nirvrtti,
the main or principal part of the sense-organ. When on
account of the annihilation or the mitigation of knowledge-
enveloping Karma, a part {Pradesa) of the soul becomes
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purified, it (i.c. that purified part of the Soul) assumes the
shape of the sense-organs c¢.g. the Eye etc. This purified
part of the Soul which thus assumes the form of the sensec-
organ is the ‘Antara Nirvriti’. The limb or the part of the
physical body in which is located the Antara-Nirvritti
is called the Vahya Nirvritti. The substance, called the
Upakarana which exists Inside and protects the Nirvytt
aspect of the Indriya is the ‘Antara Upakarana’; the black,
the whitc ficlds etc. which are within the Eyes are, for
example, the Antara Upakarapa. The Vahya Upakarana
is those parts of the sensc-organs which exist ouiside and
protect it e.g. the Eye-hairs, the Eye-lids etc. The Antara
Nirvrtti, the Vahya Nirvrtti, the Antara Upakarana and
the Vahya Upakarana are all modes of the Dravyendriya
or material sense-organ; for, these are but the modes of
the Soul (Atma) and Matier (Pudgala). ‘Labdhi’ and
‘Upayoga’ are the two aspects of the Bhavendriya or the
sabjective sense-organ. ‘Labdhi’ is the gain on the part
of the soul, consisting in the annihijation, or the mitigation
of the knowledge-obscuring Karma. ‘Upayoga’ consists in
the Soul's modification intoe consciousness or attention.
When the knowledge-enveloping Karma is annihilated
or mitigated, the Soul is possessed of ‘Labdhi’; on account
of this ‘Labdhi’, the Soul attends to the Dravya-Nirvrtti
aspect of the Indriya; this attention is ‘Upayoga’. ‘Labdhi’1s
due to the annihilation or the mitigation of the knowledge-
enveloping Karma; the knowledge by the sense-organs
is impossible without ‘Labdhi’. Sensuous knowlcdge is
impossible again, unless and until there is Upayoga, unless
and until, that is to say, there is some subjective effort
(attention} to have the scnsuous knowledge. Labdhi and
Upayoga are the aspects of the Soul and means to its know-
ledge; hence these are called the Bhavendriya’s or subjective
senses.

The organs of ‘touch’, ‘taste’, ‘smell’, ‘vision’ and
‘hearing’ are the five sense-organs. Like these sense-
organs, the Mind (Manas) also is an instrument of
knowledge; it is known as the ‘No-Indriya’ or ‘Anin-
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driya’. Touch, Taste, Odour, Colour and Sound are the
objects of the five sense-organs respectively. The object
of the Mind is scriptural knowledge. Besides this, Mind is
an assistant to the senses. The philosophers of the Vaidesika,
the Nyaya, the Mimarhsa and the Sarakhya schools maintain
that the perceptions of objects take place when the sense-
organs come in contact with those objects; according to
them, all the five sensc-organs arce thus ““Prapyakari” or
“capable of coming in contact with objects’’. The Buddhist
thinkers contend, on the contrary, that the organs of vision
and hearing cannot be Prapyakari. The Jaina theory,
however, is that all the sensc-organs save and except the
Eves are capable of coming in contact with their objects.
Manasa-Jiidna or Mental perecption arises without the
Mind coming in contact with the external objects.

The one-sensed Soul has the organ of touch oaly, the twao-
sensed amimal can touch and taste; the three-sensed
creature is possessed of the powers of touching, tasting and
smelling; a four-sensed soul’s ergans are those of touch,
taste, smell, and vision; the mindless five-sensed animal
has the organ of hearing in addition to the above four
sense-organs; the minded five-sensed soul is possessed of the
five sense-organs and the mind.

The one-sensed Animals are immobile and are divided
into two kinds viz:—The Badara {i.e. Gross) and Siksma
{i.e. minute). Besides this division, the one-sensed souls
have another division which groups them into five classes
viz:—Prthivi-kiya (earth-bodied), Jala-kaya {water-bodied),
Agni-kaya (fire-bodied), Vaiyu-kdya (air-bodied) and
Vanaspati (vegetable). The philosophers of the Jaina schools
recognise thirty-six kinds of hard earth; the hard earth-
bodied animals are accordingly of the following thirty-
six modes:—(1) Mrt, (2) Valuka, (3) Sarkard, (4) Upala,
(5) Sila, (6) Lavana, (7) Lauvha, (8) Tamra, (9) Trapu,
(10) Sisaka, (11) Raupya, (12) Suvarna, (13} Vajra, (14)
Haritala, {15) Hingula, (16) Manah-$ila, (17) Tuttha, (18)
Afjana, (19) Pravala, (20} Krrolaka, (21) Abhraka, (22)
Gomeda, (23) Rugakamka, (24) Sphatika, (25) Lobitaprabha,
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(26) Vaidurya, (27) Candrakianta, (28) Jala-kanta, (29)
Siryyakanta, (30) Gairika, (31) Candana, (32) Vargura,
{33) Rugaka, (34) Motha, {35) Masara, (36) Galla. Water
is of various sorts viz:—Avasydya, Himabindu, Suddhodaka,
Ghanodaka, Sitodeka etc. and the water-bodied animals also
are of various sorts accordingly. Jvala, Angira, Arccis,
Murmura, Suddha, Agni etc. are the various modes of fire
and the fire-bodied souls are of varied kinds accordingly.
Air also has many modes viz:—Makd-vdyu, Ghana-viyu,
Tanu-vayu, Gunpamandali, Uikali-vita etc. and the air-bodied
animals are of many modes accordingly. The Vanaspati’s
are divided into Malaja, Agraja, Parvaja, Kandaja, Skandha-
ruha, Bija-ruka, Sanmurgehi and Typa; all these Vanaspati’s
or vegetablcs come under two broad classes,—(1) Pratyeka
or having one soul in one body and (2) Sadharapa or
Ananta-kaya 1.e. vegetables like potatoes ctc. having a -
group of Souls within one beody. Animals having more
than onc sense are Trasa i.e. having the power to move.

CLASSIFICATION OF ANIMALS

The one-sensed amimals have only one sense. The two-
sensed animals e.g. Shells, Ovysters, Conch-shells etc. have
two senses. Ants, Leeches etc. are three-sensed creatures.
Bugs, Worms, Gnats, Mosquitoes, Flies eic. are four-
senscd creatures. Snakes and all four-footed animals are
five-sensed animals. Man, celestial Beings and Infernal
Beings are five-senscd animals with Minds. An animal
who has Mind is distinguished by his powers of learning,
of imitating and of understanding talks etc. of other people.
A Minded Soul is called ‘Samjiii’ and a Mind-less creature,
‘Asariyiii’. .

The above six kinds of the Jiva take their birth in three
ways. The way in which the Deva’s and the Niaraka’s are
born is called ‘Upapada’. Sometimes atoms collect from
all directions and many small animals are produced in an
unexpected place,—this form of genesis 15 called “Sammur-
gchana’. Pota’s, Jarayuja’s and Andaja’s are produced from
wombs. The ¢reatures that can move to and fro, as soon as



Soul 327

they are born are ‘Pota’s’ e.g. the new-born elephant;
they havc no sac or shcll over them when they are born.
The creatures who are born with such sacs or shells are
called Jariyuja’s e.g. the human infants. ‘Andaja’s are
creatures, produccd from eggs ¢.g. the birds.

Jaixa THEORY AND THE SmapLest OreaNisMs oF MoODERN
Bioroey

Before dismissing summarily the above Jaina account and
classification of psychical beings, as having little or no
matter of real biological interest, it would not be wholly
unprofitable to examine it more closely. Re-arranging the
Jaina classification we find that according to the Jaina’s
the lowest in the order are beings (viz. the fire-bodied etc.}
which are said to have souls in them but which are encased
in and scarcely distingunishable from elemental matter.
Higher up in the scale are the Sthavara’s which are what
we call Vegetables. Next up in thc scale, are the worms,
the flies, the birds, the brutes which we ordinarily call
lower (sub-human) animals. And the highest in the order
are the human beings {leaving out of account, the super-
human beings). It may at once be stated that this Jaina
classification tallics with the modern account of the
" evolution of life. Let us leave aside for the time being the
earth-bodied and such souls. The fact is now scientifically
established that it is the unicellular organisms that gave
out the first and the crudest indications of life. These
earliest protozoa were similar to the protists of today. Each
of thesc was o strictly unicellular being and whatever life
or fecling it had, coincided with the molecular processes
in its protoplasm. Thesc simplest possible unicellular
organisms are comparable to the Pratyeka Sarira Sthavara’s
of the Jaina’s, which are said to have one soul in one body.
Higher up in the order, come next the multicellular protozoa.
The body of these multicellular protozoa is a conglomeration
of heterogencous (orginally homogencous) cells, formed
into a consistent cluster. In the diatomacca, the panlo-
tomacca, the vol-vocinae and such other plasmodomous
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primitive plants, we have instances of such multicellular
organisms. The remarkable fact about these protozoa
is that not only had each of these cells forming their
body an individual life of its own but that the total body
had a cenobitic i.c. a communal life. In metaphyta
which are multicellular tissue-forming plants, we find the
samc thing. Each single ccll in the organ and tissue of these
plants has a life of its own; at the same time, cach organ
and each tissue e.g. the pollen and stamens, composed of a
number of homogeneous cells has a special vital function.
It may be said that these multicellular organisms are in
some respects akin to the Sadharana Vanaspati or the
Ananta-kiiya Sthavara’s of the Jaina’s.

Coming next to the Jaina dcscription of the two-sensed
and other higher animals, we find that the principle is
recognised that the human organism is the most developed,
that there are animals which arc less and less developed
and that an order is traceable in the scale of animatl
evolution.

Jamwa Taeorv or Sus-Human AnmMALs HAvVING SouLs—
1Ts ImpricaTIONS

The Jaina’s call all their six classes of beings, Jiva's.
This means that all these existcnces including the earth-
bodied etc. have Souls in them. However much the ultra-
materialists may object to the reality and substantiality
of Soul, it is generally conceded that man may be said to be
possessed of a Soul, whatever meaning that expression may
bear. Can we say, however, the same thing about the brutes
and other sub-human animals? As is well known, Diescartes
suggested that there is a clear-cut and cssential distinction
between the Soul of a man and his body. Matter which
constitutes the human body 13 extended and as such, is
absolutely different from Soul which is characterised by
consciousness. The Cartesians worked upon this dualism
and contended that Soul was the monopoly of man and the
Jower animals who were wanting in the power of thought
had no Souls. The bodies of the latter were only cleverly
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made machines, subject to the ordinary laws of physics.
“The sub-human animals, according to these thinkers, were
thus automata, absolutely devoid of Souls. Manifestly,
-of course, this Cartesian doctrine is opposed to the Jaina
theory which endows the sub-human animals with Souls.
In defence of the Cartesians, it may be pointed out, that
according to them consciousness was identical with thought.
Neo body would deny that man alone has the power of
thinking,—so that if consciousness and for the matter of
that, Soul is identified with the principle of thinking,
man alone is to be endowed with a Soul and no other ani-
mal. The psychologists of the present day, however, reject
the narrow view of consciousness and Soul, taken by the
Cartesians. Consciousness is not limited to the process
of thinking only. It is of varying degrecs and possibly of
different kinds. The movements and activities of the lower
animals are not fully explained by purcly mechanical laws;
they refer to something more. Reasoning, conception and
power of comparing may not be found in the sub-human
creatures; but these are not the whole of consciousness.
- Perception and Reaction to stimuli, Feelings of want, of
pleasure and pain, of satisfaction and of volitional activitics,
for example, are also modes of operation of the principle of
consciousness; and these arc certainly prescnt in the lower
animals in various forms and dcgrees. Some zoologists,
while admitting the possibility of consciousncss in animals
.other than man confine the sub-human consciousness to
those animals only which have a centralised nervous system.
They maintain that while the higher vertebrates and
mammals, especially the dogs and the apes, are capable
of forming some sorts of judgments and developing cven
crude forms of thought and reasoning, animals having no
nervous system have no consciousncss. Darwin, confesses
that it is impossible to determine the first stage in the
conscious operation in lower animals. Later researches
have shown that even the infusoria and the microscopic
protists exhibit some expressions which are similar to the
expressions of sensation and will of higher animals; that some
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of their propensities and movements are remarkably similar
to the vital functionings, instincts and movements of the
higher animals. Accordingly, a considerable number of
students of animal psychology have no hesitation in attri-
buting Soul and consciousness to the sub-human animals
without exception.

CONSCIOUSNESS ATTRIBUTABLE TO VEGETABLES

But what about the vegetable kingdom,—which also, the
Jaina’s say, have Souls? According to Linne, it is only the
animals which have sensation and consciousness and the
plants are devoid of them. The Buddhist logicians were
fond of exposing the fallacy in arguments which were put
forward in support of the theory of existence of life and
consciousness in plants. The author of the Nyaya-Viadu,
for instance, in illusirating the fallacy in which the Hetwa
or Reason is Asiddha or unproved says:—3GATead Ifa
ard  gac@nagke At wiAmafeg  femAfemmraearea
ATOERATATATATA F TROFIRAT |

When the Sadhya or the Proven is, Trees are conscious,—if the
reason is asserted to be, Because it dies, when it is stripped of all’
its barks.—the Reason would be unproved so far as the Prati-
vadi or the Opponent is conccrned. Because according
to the Opponent, Death consists in the cessation of all
sensations, of all functions of the scnse-organs and of all
the vital activities and such a Death is impossible in.
Trees.

Beppnist CONTENTION THAT TREES ARE UNCONSCIOUS
Dharmottara, commenting on the above, observes:—The
Digambara’s (i.e. the Jaina’s) put forward the Hetu. The
tree dies when it is siripped of all its barks in order to prove
the proposition, Trees are conscious. Now the Hetu or
Reason is Asiddha, so far as the opponent, the Buddhist
is concerned. Why is it unproved with the Buddhist? The
Buddhist define Death, if it is to serve as the competent
Hetu in this case, as the cessation of sensations, of the acti-
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vities of the sense-organ which are located in one’s body
and the existence of which is inferred from thc genesis of
sensation and of the vital activities. Such Nirodha or cessation
of sensations etc. is impossible in trees. A cessation of some-
thing implies its previous existence. Hence he who would
suppose the possibility of a cessation of sensation ctc. 13
trees must also admit the actual perceiving power in trees..
Whoever denies cognition in trees cannot speak of its
cessation in them. Tt may be said that drying up is also
Death and this is found in trees. This is true no doubt.
But the Death in the case of trees would be a competent
Hetu, only if it meant a cessation of sensations etc. which we
have seen, presupposes a previous existence of the sensing
power in trees. Hence the Reason i.e. Death (put forward
by the Jaina’s) is unproved in the case of trees. The drying
up of trees is no doubt an admitted fact but this is Ahetu
i.e. an incompetent Reason. (Cessation of scnsations ete.
is Decath; drying up is also Death; the former proves
consciousness; but the latter does not). Without properly
considering which kind of death is competeni to prove con-
sciousness in trees and which not, the Digambara has stated
Death only to be the Hetu in the proposition under con-
sideration. He does not know the rcal character of Death
_requisite for the purposes of the case here. He has secn the
Death of trees, consisting in their drying up. Death, so
far as it consists in drying up, is a Hetn proved with him.
But with the opponent (i.c. the Buddhist) who knows the
real nature of the Hetu, Death, which is competent to prove
the proposition under consideration, the Hetu is certainly
unproved. Scientific observation and experiment in modern
times have tended to show that the distinction between a
plant and the lowest kind of animal is hardly maintainable.
It has been found that the manner of rcaction to the various
stimuli of heat, light, elcctricity, friction, gravity, chemical
action etc. by animals and what has been called “the
sensitive” portion of many plants is exactly the same. The
phenomena of “‘irritability” of some of the higher plants
and their movements have been in many cases found to
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be similar to those found in the lower animals. It has been
now definitely established that sponges are animals in which
the power of sensation is devcloped in but the faintest
degree. Yet therc is so little difference between the vital
operation in the sponge and that in a plant that the former
was long taken to be a plant. The mimosa closes its leaves
and lets down its stalk on touch or on being shaken. This
shows that the power of sensation in the mimosa is keencr
and its transmission of a stimulus is more rapid than that
in the sponge. As soon as its prey touches it the dionza
imprisons the fly by immediately pressing its leaves together.
This also indicates that in some of the plants, the sensation
is acuter and reflex actions more encrgetic and instantanc-
ous than in sponges and polyps. Purely mechanical laws
clearly fail to explain the healthy manner of climbing as
done by trees and creepers. If such shapeless, stationary and
apparently insemsitive organisms as sponges and polyps
are to be classed as animals, there scems to be no rcason
why plants are to be considered as outside the class. Indeed,
Fechner, Leitzeb and many others are strong advocates
for a ‘plant’ soul.

Sours, 1N ELEMENT-BoDIED BEINGS,—THE JAINA THEORY

Lastly, let us take up the first Soul-species of the Jaina’s.
Are there fire-bodied, earth-bodied, air-bodied and water-
bodied Souls? The Jaina’s as we have seen, affirmed their
existence. Their theory, it should be carefully noted, does
not refer to those microscopically small tiny animals as may
be found, say, in a glass of water. Their theory suggests
that there are animals clothed in elemental matters. It
should be remembered in this conncction that according to
the Jaina’s, the whole of the cosmic space s filled with Matter
and Souls. Put in another way, the Jaina theory implies
that cvery irreducible minimum of spacc contains both
Soul and Matter. Some have taken this Jaina contention
to be a form of animism. But this is a mistake. The Jaina’s
do not say that matter itself is living. They are thus not
animists.
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Aromistic Taeory oF ConsclousnEss—HAECKEL

Ever since Descartes drew the distinction between Soul
and body, the gulf between consciousness and matter has
appeared to be unbridgeable, to the natural realists. To
avoid the dualism between the two, the idealists have
denied the reality of matter and the materialists, of Soul.
Neither of the solutions of the problem has been acceptable
to the natural realistt who have continued to affirm the
reality and real existence of both consciousness and matter.
They have taken also due notice of their close conncection;
and scientific observation and experiment have told them
how a protoplasmic cell has a life and a sort of a soul of
its own. From all these facts some of the realists have
contended that not only a plasmic cell but every atom has
its Soul. Their thcory has been called the Atomistic theory
of consciousness by Haeckel. It easily avoids the trouble
of explaining the first origin of consciousnes,—in as much
as according to it, like graviiation or chemical affinity,
consciousness is inherent in or coherent with matter.

The Jaina theory of the earth-bodied and such Souls,
boiled down, implies, as we have seen, not that the clement
or the ultimate matter stuff is itself living or conscious but
that a Soul or consciousness is attached to it. As such, the
Jaina theory resembles to some extent the atomistic theory
of consciousness, stated above, shorn, of course, of its
animistic implications.

Arvomistic THeory oF CONSCIOUSNESS AND THE JAINA
THEORY

In describing thc atomistic theory of consciousness, we
did not mean to be its advocate in any way; we wanted
only to show its partial similarity to the old Jaina doctrine
which has scemed to many to be fanciful. We have seen how
the observation of the actions of the stimuli on the sub-
human higher vertcbrates and mammals and their reactions
to them has led the biclogists to atiribute consciousness
to them. The similarity of the same actions and reactions
in lower animals devold of a central nervous system, to
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those in higher species entitles the former also to the posses-
sion of a Soul. Thirdly, we have seen that the vegetable
organisms also exhibit in them similar actions of and reac-
tions to external stimuli, which led Fechner and others to treat
them no longer as unconscious substances but as living
and conscious organisms on a line with the least developed
sub-human animal. So, when the Jaina’s attribute a soul
to their element-bhodied beings, they may be asked to state
the nature of such a Soul.

Sir J. C. Bosg’s EXPERIMENT

Sir J. C. Bose has shown by experiment that a piece
of metal can be influenced suitably and when so excited,
it responds to stimuli in definite manners, just ke a plant
or an animal. If the matter constituting the metal be held
to be a dead and inert mass, something else in the matter
is certainly responsible for the action and rcaction. It has
also been shown by experiment that this something can
be made to leave the metal when it would no longer be
influenced by nor respond to the stimuli, just as in the case
of a plant or an animal, when it is madc to die by administra-
tion of poison. This something isin a sense super-physical,
if the appellations, soul or consciousness, are not to be
given to it on account of their associations with powers of
developed thought, reasoning and conception. The fact
is there then, that elemental matter may encase something
extra-material which is excitable and responsive. The up-
holders of the atomistic theory of consciousness mean by ‘con-
sciousness’ nothing but this excitability and responsiveness.

Euxi. Du Bors REvMonD

Emil du Bois Reymond took Professor Haeckel to task
for supporting the atomistic theory of consciousncss. He
said that the latter “‘laid it down as a metaphysical axiom
that every atom has its individual consciousness’”. Professor
Haeckel, however, complains that he never ascribed con-
sciousness to atoms. According to him, “‘true consciousness

. {thought and reason} is only present in those higher animals
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which have a centralised nervous system and organs of
senses of a certain degree of development’”. Mere respon-
siveness to a stimulus is not consciousness according to
him. He appears, however, to have no objection to the word,
soul, standing for the powers of responsiveness. Accordingly
the responsiveness in elements is due to their having souls
‘in them,—this is the view of Haeckel, although he has
objection to attributing to them consciousness “which is
but a part of the higher activity of the soul” according to
him.

It comes to this then that the upholders of the atomistic
theory of consciousness look upon the elemental atom as
“conscious” and Professor Haeckel has no objection to
endowing it with a *‘soul” exactly for the same reason viz.:
that the atom is responsive to a stimulus. Neither the
atomistic theory nor the theory of Haeckel implies that an
atom has the powers of reasoning or conceiving, of the power
of percciving in the way an animal or cven a plant does.
Does not the Jaina doctrine of the earth-bodied souls etc.
suggest the same thing? If so, then, it is somewhat 1n a
line with some of the up-to-date biological theories.

DIFFERENCE BETWEEN VEGETABLES AND ELEMENT-BODIED
BeinGs

It is to be observed that the Jaina’s, although they credit
the earth-bodied beings etc. with having soulsin them, clearly
and definitely maintain that those beings are not possessed
of Manas. This means that these beings are not possessed of
the power of thinking, reasoning recollecting, conceiving
etc. They are not cndowed with the scnse-organs of hearing,
seeing, tasting or smelling so that these beings cannot hear,
see, taste, or smell. They are Ekendriya or one-sensed
animals, possessed of the power of touch only. The Vanas-
pati-Kiya or the Vegetable also are one-sensed animals
having the sense-organs of touch but the Jaina’s differen-
tiate the earth-bodied etc. from the vegetables also. The
difference obviously lies in the constituents of their respec-
tive bodies. For, whercas the plasmic cells are what consti-
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tute the physical frame of a plant, it is elemental matter
which forms the bodies of the earth-bodied etc. Docs not
this difference in the bodies of the two classes of organisms
imply a difference in their ““Consciousncss” and ““Souls™?
The Jaina’s of course endow the earth-bodied ete. with the
power of tactile perception; but their tactile perception,
is certainly much more simple and much less complicated
than that of a cellular body like that of a plant. It is
impossible to characterise the ‘‘Consciousness” or the
“Souls” of the earth-bodicd etc. as anything more than
responsiveness o stimuli, a responsiveness of the barest kind,
infinitely simpler than the responsiveness in a plant or an
animal.

THE SOUL OF SEVEN KINDS

In accordance with the principles of the Syadeada or the
theory of Possibility, the Jaina’s draw attention to the
scven stand-points from which the Jiva may be viewed.

SapTa-BHANGA-NAYA

To give an idea of the nature of a substance, its attribute
is to be stated and the substance, described in relation to it.
The Jaina philosophers maintain, that to show the relation
of a substance to its attribute, no less than scven statements.
are necessary. These seven statements are called the
seven Bhanga's and the Jaina consideration of Reality is
based on this Sapta-Bhafga-Naya or theory of seven-fold
Possibility.

Jiva or Soul is a substance and Astitva or existence, say,
is one of its attributes. To understand the nature of the soul,
we must understand its attributes c.g. Existence etc. But,
then, all is not said when it is said, “‘soul exists’; rather, in
saying so, we make only a partial, imperfect, one-sided and
consequently, incorrect statement of truth. Hence, it Is
necessary to cnquire into the true significance of the state-
ment, ‘soul cxists’.
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Tue First AND THE Seconn Bualga’s

By the expression, ‘soul exists’, we do not mean that the
soul exists absolutely in all its forms and modes simultane-
ously. The soul exists, only in so far as its Sve-dravya {own
substance), Sva-ksetra (own place), Sva-kdla {own time) and
Sva-bhava (own modification) are concerned. Thus Jiva
exists in its own substance; it exists, that is to say, as a cognis-
ing psychical substance. Similarly, a Jiva may be said to exist
with reference to its own place; the soul which is in Pdiali-
puira must be understood as a soul, “‘existing in Pdteliputra’,
only. In the same way, the time also is to be considered in
connection with the existence of a soul; one would be mis-
taken in not considering the soul which exists in Winter,
as one ‘existing in Winter’. The particular modification or
state of the soul is to be considered also for the same rcason;
full truth is not correctly stated, if the soul which 1s angry at
a particular time is not described as an ‘engry soul’. It is for
this reason that the Jaina philosophers in explaining the
fact of a soul’s existence, say that the soul exists only with
reference to its own Subistance, own Place, own Time and
own Mode. According to them, it is philosophically more
correct to say. ‘Sydat-Fivah Ast?’ (‘in some respects the soul
exists’) than to say simply ‘fiveh Adst’ (‘the soul exists’).
In determining the nature of a substance, they thus use
the expression, Syat (in some respects) and hence their
theory has been well-known as 8ydd-Vada. (Theory of
Possibility)

In the doctrine that ‘Sydt’ L.e. in somc respects only, the
soul s existent, it is implied that “Sygt’ i.e. in some respects
again soul does not exist. Accordingly to understand how
the soul exists, it is also necessary to see in what respects,
it does not exist. The Jaina thinkers maintain that with
reference to Para-dravya (the substance of another thing),
Para-kseira {the place of another thing), Para-kila (the time
of another thing) and Para-bhdva (the state of another thing)
the Jiva is non-existent. ‘Rasa’ (liquidity) is an attribute
of the ‘Pudgela’ {matter), a kind of Ajiva or non-psychical
substance. ‘Rasa’ is not an attribute of the soul. Hence

22
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with reference to Pudgala with its attributc ‘Rasa’, the
Jiva may be said to be non-existent. The soul which is in
Patalipuira again, is non-existent in the placc of another
thing e.g. Avanii. The soul whose existence has been admit-
ted in Winter must be said to be non-existent at the time
of another thing. e.g. in Spring. The soul to which has been
attributed the state of anger may bc said to be non-existent,
so far as the statc of anothcr substance e.g. calmness
is concerned. This is the second Bhange of the Sapia
Bhaniga. ‘Syat-Asti Fivek’, l.e. in some respects the soul
exists, 15 the first Bhedga or the statement; the second is
‘Syat-Nasii Jiwak', l.e. in some respects, the soul is non-
existent.

Tae Tuirp aAND THE FOURTH BHANGA'S

It is accordingly as much true to ray that the soul exists
‘as to say that it does not. Human language may be unable
to express simultaneously the facts, ‘the soul cxists” and ‘the
soul does not cixst’, but there 15 no inconsistency in making
two such successive statements as ‘the soul exists’ and ‘the
soul docs not exist’. This is the third Bhanga of the Sapta-
Bhanga with respect to the Jiva,— Syat-Asti Ca Fiveh, “Sydt-
Nasti ga Fivah 1.e. in some respects the soul is existent and in
some respects, the soul is non-existent. Again if in one and
the same statement, it is desired to cxpress simultanecusly
the facts that the soul exisis and the soul does not exist, the
nature of the soul becomes ‘Avaktavya i.c. inexpressibie;
for, in language there is no such word which can cxpress
simultancously two such mutually contradictory qualities,
states or modes as Existence and Non-Existence. Hence
the fourth Bhariga or statement of the Sepfa Bhariga——""Syat-
Avaktapya Fival’ 1.¢. in some respects the soul is inexpress-
ible, is to bec admitted.

Tuae Firre BHARGA

In the same way, we may combine the first and the
fourth Bhanga’s and say, Sydt Asti ga Fivah—Syat Avakia-
vyak ga Jivah ie. ‘In some respects, the soul exists and in
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some respects the soul is inexpressible’. This is the fifth
Bhaiiga.

THe Sixtra Buafca

Again, according to the second Bhariga, “The soul is non-
existent’ and according to the fourth Bhasga ‘The soul is
inexpressible’; combining these two, we get the sixth
Bhatga, Syai-Nasti ga Jivah, Syit Avaktayyah ¢a Fivah i.e.
in some respects the soul is non-existent and in some
respects the soul is inexpressible.

TueE SEVENTH BHANGA

The last Bhariga of the Sapta-Bhariga is the combination
of the third and the fourth Blhangd’s, ‘Syit Astz ¢a Jivah,
Syat Nasti ¢a Jivak, Syat-Avaktayyah ¢a Fiveh ie. In some
respects, the soul exists, In some respects, the soul does not
exist and in some respects, the soul is inexpressible.

One EacH ofF THE BHANGA’s BY ITSELF 15 A PaRTIAL
STATEMENT

The Jaina philosophers contend that the Syddvada or the
theory of Possibility is the only guide to a true determinaiion
of the Reals (Tattva’s) e.g. Jiva etc. To cxpress the nature
of an object, all the above seven statements, marked by
Syat i.e. ‘1n some respects’, should be used. The fact that
‘Jiva exists’ is true but not absolutely so, for in some respects
‘the Jiva does not exist’ just as in some respects it may be
said to exist. Hence, the fact is to be admitted as well that
‘Jiva does not exist’. Again, although the fact that the
soul is non-cxistent is true, it is not absolutely so; hence the
statement, ‘the soul is non-existent’ does not fully express
the true nature of the Jiva. The Jaina theory is that all
the seven statements taken together reveal the true nature
of a thing. Hence those thinkers who have given out only
such theories as ‘The soul exists’, “The soul does not exist’,
“The soul is inexpressible’, are guilty of stating partial
truths according to the Jaina philosophers.
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SvAnpvApa Not SaM$avavipa

The Jaina’s, as shown above, thus assert that the soul
exists and that it docs not exist. Failing to understand
the true position of the Jaina thinkers, some philosophers
look upon the Syadvida as Saméiyavada or doctrine of
Indcfiniteness. A little consideration, however, would show
that there is no doubt, in-decisiveness or in-definitcness
in the Jaina theory. Soul has been said to be existent with
regard to its own Substance, own Place, own Time and own
Mode; if at the same time 1t were said that the soul is non-
existent in those very respects L.e. in respect of its own Subs-
tance, own Place, own Time and own Mode, there arises
a reasonable doubt regarding the nature of the soul and
the Syadvada becomes of course the Samsayavada. Tt would
be seen, however, that thc propoundcrs of the Syddvdda
regard the soul as non-existent only in respect of the Para-
drayya (other substance), Para-ksetra (other place), Para-
kala (other time) and Para-bidva (other modc); i.e. they
do not say that the soul 13 non-existent Is those very respects
in which it is existent. Hence there cannot be any guestion
of doubt with reference to the Syadvada.

According to the Sapgta Bhanga, the soul may be viewed
from seven stand-points and has accordingly been said to
be of seven modes.

Wuy THE BHANGA'S ARE SeveEn, NEiTHER MORE NOR LEss

Before wc bring our consideration of the Syadvada or
the Jaina theory of Possibility to a close, it is necessary to
have the clearest ideca of its implications. The Syadvada
is ordinarily taken to be the right method of thought so far
as the philosophical enquiries are concerncd. The predica-
tions are said to be seven in number, neither more nor less,
because with respect to the subject of enquiry, there can be
only scven forms of guestionings,—

geafaaafeaaaianma | (IEaaE e e I )

And the forms of questionings are said to be seven because
with respect to the matter of enquiry, there can be scven
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possible modes of doubt. FEamfy Feafawe gags a&eg
FHETEIE (FHTATTATAF[HFIL )

SyApvipa REPRESENTS THE OBJECTIVE REALITY, AS IT IS

The Syadvada is thus a correct procedure of thought. It

“is, however, not limited within the circle of subjective
reasoning. It is not merely consistent or comprehensive
thought but something more. Tt is a true picturc of the
objective reality itsclf. According to the Jaina thinkers,
there is no absolute cleavage between the real znd the
rational; the rational represents the real in a faithful manner.
In serious cnquiries doubts arc seven, not because these
are ‘a prior? or subjective forms which are spontaneously
evolved by the thinking principle from within itself but
because the real, the subject of enquiry itself is a unity in
multiplicity having seven aspects.
qerify aagFEreatTaT: eraratat gafaEEE e
(RIS TS FIL )
The Syadvada is thus more a picutre of reality than a mode
of thinking. 1t has a subjective aspect no doubt but this
subjective aspect is detcrmined by objective necessity.

One of the aims of all systematic philosophy is to under-
stand the nature of the objects of our experience. The Jaina
philosophy has also that end in vicw. The Syadvada is the
method of its investigation and its distinctive feature is
that it remains closcly attached to empirical experience
throughout its coursc. This will be manifest from a com-
parison of the nature of reality as presented by the
Syadvada with that, as conceived by other systems of Indian
philosophy.

ULTrA-PRACTICALISM

Ultra-practicalism has no patience for critical cxamina-
tion of things. To people of such persuasion, everything that
is found to exist is real. To such people, real is existent and
existent is real. The Jaina’s would like to point out that one
must consider the implications of experience when one calls
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a thing real. A Ring exists; but experience shows that it is
not absolutely real on that account. A Chair also exists
and the Ring does not exist as a Chair. Thus an element
of non-existence is involved in the reality of the Ring and
the mistake of unthinking ultra-practicalism lies in denying
or ignoring this aspect of non-existence in a thing of
cxperience, which is not unoften of serious consequences.

Let us consider the position of the Buddhist Vijiiana-
vada - or thorough-going subjective idealism. It starts from
the proposition.

yfaawi fzar 49 ot 3 9vsad)

SUBJECTIVE IDEALISM

The origination, the activity and the agent are all identi-
cal. What we call a thing outside and external to us has
origin and persistcnee in our mind. What, then, is the
result 7

7 faeatatfFa fawar sraargazafefa ) sarrataa

Objects arc perceived by our mind; therefore, just like our
feelings, the objects have no existence apart from and
independent of our mind. The Buddhist |deahsts theory of
reality is thus exactly Berkeleyan.

Lis Esse is its Percipi—The Jaina’s admit that the outside
real is no doubt knowable and perceptible but our experi-
cnce tells us that it is certainly more. Every one feels that
the cobject of his expericnce is not his creation but has an
existence independent of him.

SUNYAVADA OR VoIDisM

The Sanyavadin’s or the philosophical Voidists declared
that nothing is rcal, that neither the thing perceived as
existing outside us nor ourselves, the percipients are real.
This theory is absurd. Its suicidal character, was exposed
in India centuries before Descartes put forward the criti-
cism, ‘Dubito ergo Cogito ergo sum’, One’s internal experi-
ence would rcpudiate this voidist contention. Thus it is
that while the ultra-practicalists unduly emphasised the
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positive and the existential aspect of a thing, the Vijfidna-
vadin’s and the Stnyavadin’s fixed upon its negative and
the non-existential aspect. The views of both the schools
are onc-sided and incompicte. The Jaina’s would appeal
to cxperience and point out that a real is existent in
some respects and in some respects it is non-existent
too.

SOnva as CONCEIVED BY THE MADHYAMIKA

The Madhyamika school of Buddhist thinkcrs are gener-
ally classed as Stinyavadin’s, although they do not positively
assert that a real thing is a nothing. They call a rcal, Sanya
no doubt; thcir conception of Sﬁnya is essentially different
from that of the ultra-voidist’s, as noticed above. According
to the Madhyamika’s. ¥9eqed GIgIIAAAACAFAGERE -
fafaga araaa _ (v TeEE: )
What we call areal is (1) neither cxistent (2) nor noun-existent
(3) nor both existent and non-cxistent (4) nor something
which iz different from both existent and non-existent.
The Madhyamika position is more like that of a' sceptic
than that of a positive nihilist.

VEpANTIC THEORY OF THE UNREALITY OF THINGS

The Vedanust’s differ from the Madhyamika's by pési-
tively admitting the reality of a transcendental substance.
But so far as the things of our ordinary experience are con-
cerned, the position of the former is not very different from
that of the latter. Itis true that according to the Vedantist’s,
a thing of our experience is not wholly unsubstantial in as
much as it is grounded in the transcendental reality of the
Brahma. But so far as the thing is conceived by itself, it is
satd to be Mithy4 or unreal. The Vedantist’s contend that
a thing of our experience cannot be said to be either existent
or non-existent. It is not existent because its persistence
is not permanent. It is not non-existent becausc it has at
least a temporary existence as an object of our empirical
experience. A thing which is neither existent nor non-
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existent, as a thing of our experience is,—1is Anirvagya i.e,
indeterminable and as such, Mithya or unreal.

JAma EXAMINATION OF THE ABOVE PosiTiONs

The Jaina’s would appeal to expcricnce and tell the
Madhyamika’s and the Vedantin’s: Why go astray from
our guide, the experience? Experience presents a thing as a
many-sided reality; it docs not show that any one aspect
of a thing is its unalterable and etcrnal aspect; a thing
has various aspects and our experience presents it as such.
Why not take the thing as it is presented in experience?
Why call it Stinya or Mithya, because it is found to have
varied, nay, apparently contradictory aspects?

The Jaina’s of course do admit that the nature of a thing
is in some respects inexpressible because such contradic-
tory aspects as existence and non-existence are found in it.
They would, however, point out that this would not justify
the theories of the Madhyamika’s or the Vedantists. For,
a thing is not existent in those very respects in which it is
non-existent. A jar is not said to exist as a jar as well as a
cloth. Therefore, there is no real contradiction in the nature
of reality, as presented by the Syadvada.

ILLUSTRATION OF THE SYADVADA

The seven predications of the Syadvada do not thus
contradict onc another. The question, however, may be
asked: Are all of them necessary? The Jama’s contend
that each of the predications points to a new aspect and as
such, all the seven predications are neccssary in order to
have a comprehensive grasp of the nature of the thing under
consideration. An example would show this better. And
here we choose to deviate from the beaten track deliberately
and leaving aside the textual illustrations of jar and cxis-
tence or soul and existence have rccourse to an example
which, we hope, would clarify the position.

The omniscicnt Arhat is the Deliverer, according to the
Jaina’s. Let us take the Arhat as the subject of predication
and deliverership as his aitribute. Applying the attribute
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to the subject here, we shall see that seven statements may

be made, each of which will reveal a new aspect of the
character of the subject.

Tue First BraNca

1. The first statement is, the Arkat is the deliverer. Here is a
predication about the Arhat, which is true. It reveals one
side of the Arhat’s character. It shows (1) how the Arhat
as an omniscient being (Sva-dravya) is the deliverer; (2)
how he installed in the Siddha-§ila (Sva-kgctra) delivers a
being struggling in the Sarnsira; (3) how the Arhat in
his appearance and posture as deeply absorbed in contem-
plation (Sva-bhiva) is the deliverer; and lastly (4) how the
Arhat delivers the sufferer only when (Sva-kala) the latter
has carefully and scrupulously observed the moral rules,
the Vrata’s, the Sila’s, the Tapa’s etc. This first predication
about the Arhat reveals the positive side of his character.
It states a truth about him, which, however, is not the whole
ttuth. There are other aspects of his character which
should be stated and understood bcfore we can have a
comprehensive idca of the Arhat.

‘THE SeEcoND BHANGA

2. The Arhat is not ihe deliverer,—is the sccond predication.
Although put in a form, contradictory to the first, the second
predication doces not really contradict the first but reveals
only another side of the Arhat’s character. It states (i)
that the Arhat is not a deliverer in the way in which
inomniscient persons like Nelson who saved England from
Napoleon’s attack are deliverers (Para-dravya); (i) that
he is not a deliverer installed in e.g. the battleship, Victory
(from which Nelson directed the battle of Trafalgar)
(Para-ksetra); (#i7) that the Arhat is not the deliverer, when,
for example the people to be delivered arc under the leader-
ship of a hero like Nelson in the midst of a war (Para-kala);
and lasily (i») that the Arhat is not the deliverer in a fight-
ing mood and armed in weapons of offence and defence.
(Para-bhiva) like, say, Nelson in the battle of Trafalgar.
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So, this second proposition does not contradict the first
proposition about the Arhat. The second predication is
not redundant either, dealing as it does, with 2 new aspect
of the Arhat’s character, in a negative manner.

Tue THIRD BHARGA

3. The third mode of predication is that the Arhat is the
deliverer and then, he is not the deliverer. Here the two former
predications arc made about the Arhat, onc after the other.
One may think that this third predication reveals nothing
new about the Arhat, it merely re-states the former two
propositions or rather the above two attributes or charac-
teristics of the Arhat. It should be observed however, that
a summation or totality has a novelty of its own. Sounds,
each of which is distinct and different from the other,
make up a song; a picture, parts of which are coloured in
differcnt ways is not a mere juxtaposition of those parts;
it is more, as onc object, perceived and enjoyed as such;
so is a garden,—not a mere arithmetical sum-total of the
irees, the creepers, the tanks and the passages in i but an
ordered whole in which the constituents arc complementary
to each other. Take the case of England’s deliverer fighter,
Nelson. At a certain stage of the battle of Trafalgar, he
charged with all his force; at another stage, he did not
fight, remained guiscent, and allowed the enemy to proceed.
Nelson was a fighter, this is a true statement about him.
He was not a fighter, this is also true. The third statement,
Nelson was a fighter, and was not a fighter, is also true.
It is however, not a mere re-statement of the former two
propositions. It points to a new side of Nelsen’s character,
showing how he was a consummate and skilful fighter,
knowing when to strike and when, not. In the case of the
Arhat, we may say that the third proposition shows a new
side of his charactcr as a deliverer. People wanting redress
from worldly nceds and privations in the form of acquisi-
tions of wealth, fame and other worldly enjoyments must
seek worldly delivercrs; the Arhat is not their dcliverer.
Again, the Arhat docs not deliver people by actively work-
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ing or fighting for their dcliverance; he delivers those who
by self-culture and moral practices are on the way 10
supramundanc deliverancc. In other words, this third
predication of the Syadvada shows that the Arhat is the
deliverer of those people only who scek emancipation from
the bondage to Sarhsara and who by their own right faith,
right knowledge and right conduct help thimselves to 1ts
attainment.

Tre Fourrtn BuANGA

4. We now comec to the next mode of predications,—
The Arhat is at once and at the same time both a deliverer and not a
deliverer. The fourth Bhanga or statement in the Syadvada
is, like the forcgoing third, a combination of the first and
the second predications, with this differcnce that whereas
in the third Bhanga, the attributes of dcliverership and non-
delivercrship are attributed to the Arhat one after the other
(Kramirpana), in the fourth, their application is simulta-
neous {Sahirpana). We have seen that although the third
Bhanga is a combination of the first two Bhanga’s, it never-
- theless implies an attribute or aspect which was not signi-
fied by cither of the two. In the same manncr, the fourth
Bhanga is not a mere summation of the first two predications
nor a re-statement of the third in a different form. Lt pre-
sents a [resh characteristic of the subject. This will appear
from a careful considcration of the naturc of the fourth
Bhanga. '

Deliverership and non-deliverership are obviously con-
tradictory attributes,—which as the first and the second
statements show,—can be equally applied to the Arhat. INo
difficulty arises if the two attributes are applied to the Arhat
successively, as is done in the third Bhanga. The two
attributes, however, being applicable to the Arhat, they
can be applied to him simultaneously, and this is what is
done in this fourth Bhanga. But the difficulty in the casc
of simultaneous attribution of contradictory attributes
arises from the fact that language is incapable of doing so.
A word has always a definite sense and it is impossible for
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it to signify two contradictory matters. Hence although
the Arhat is a deliverer and not a deliverer at one and the
same time, language is incapable of expressing this nature
of his. The fourth Bhanga of the Syadvida accordingly is
otherwise put as “The Arhat is inexpressible”.

Tt is intcresting to observe that both the Vedantins and
the Madhyamika Buddhists arrive at the conclusion that
things are Anirvagya or indetcrminable, the fourth Bhanga
of the Jaina’s. The diffcrence however, between the Jaina
thcory on the one hand and the Vedantist and the Buddhist
on the other, is that while with the latter two, the in-
describableness or inexpressibility of the nature of things is
absolute, that with the former is Syat i.e. in some respects
onlv.

In this connection, we venture to submit that possibly
it would not be wrong to hold that just as language is in-
capable of expressing the aspect of the nature of reality
which is contemplated in the fourth Bhanga, an ordinary
mind is also unable to have a definite grasp of it. A real has
two aspects, one of which apparcntly contradicts the other.
But language cannot express these two aspects by means
of one and the same word. In the same manner, our
empirical mind also is incapable of having a simultaneous
grasp of contradictory aspects of thc naturc of a real
Reality, so far as the fourth predication goes, is thus not
only inexpressible but also in some respects, unknowable.
As a matter of fact, Herbert Spencer, Kant and many
upholders of the doctrine of the psycho-physical parallel-
ism have held that the ultimatc naturc of things is
unknowable.

In the third Bhanga, the totality or summation of the
constituent contradictory ¢lements was found to present
2 new characteristic of its own. The fourth Bhanga also
presents in the same manner, an aspect of its subject which
was not presented by the first, the second or the third. The
difference between the third and the fourth Bhanga scems
to be this that while in the former, the constituent elements
preserve their mutual existence and independence, in the



Sozl 349

latter, they arc all fused and mixed up together in the
evolution of the total whole, although they can always be
found to exist, on analysis. The fourth Bhanga may be
illustrated by taking up the phenomena of sun-light. Sun-
light has a colour of its own. Yet sun-light is but 2 com-
pound of and can be found on analysis to consist int rays,
each of which has a colour different from that of the other
and from that of the compound i.e. what we call our sun-
light.

The Madhyamika theory of reality illustrates how the
simultancous application of contradictory characteristics to
a thing result in the discovery of an altogether new character-
istic in it. As we have scen, the Madhyamika contended
that 2 thing was neither existent nor non-existent and so
on; their ultimate conclusion was that the thing was Sanya
or Nihsvabhiva, a characteristic which was not implied
in the four catcgories taken either singly or as juxtaposed.
The theory of the Vedantists also shows the same thing.
In their case, the application of contradictory attributes
to things rcsulted in the conclusion that things were

- Mithya i.e. unieal by themselves but all the same grounded
on some transcendental one and indivisible reality. Obvious-
ly this Mithyitva is different from existence, non-existence
and the two considered successively. To observers, the
inner nature of Nelson which was the self-same scat of his
moods for fighting and for non-fighting as well was certainly

" indescribable. Similarly, we get at a new aspect of the

character of the Arhat, in whom deliverership and non-
delivercrship are equally grounded and whose ways are
accordingly “‘iike the ways of God, inscrutable”.

Tre FiFTH BHANGA

5. The fifth Bhanga is a combination of the first and the
fourth Bhangas. It states that the Arhat is the deliverer and is
inexpressible. Nevertheless, it is not a superftuous proposi-
tion nor a redundant jugglery in words. Like the preceding
predications, italso presents its subjectin a new light. When
the up-holders of the theory of psycho-physical parallelism
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say that the ultimate substance which is unknowable, mani-
fests itself in the physical and the mental phenomena of
our experiential world and when the Kantians under the
stress of the necessity of practical reason urge that the
positive existence of some of the transcendental ultimates
of pure reason must be admitted, they really put forward
the statement of the fifth Bhanga. When the Madhya-
mika’s state that our Vasani leads us to atiribute existence
to the Anirvacya Siinya, their statement is in a way a form
of the fifth predication of the Syadvada. The conception
of the ultimate substancc as inscrutable and at the same
time manifesting itscl{ through specific channels is certainly
different from its conception as simply inscrutable. Simi-
larly, the conception of the Kantian postulates of practical
recason is admittedly different from the conception of the
transcendental things-in-themselves of pure reason. It has
been pointed out by a good many critics of the Madhya-
mika theory that the Stinya as existent is certainly different
from the Stnya, pure and simple. There is a difference
between the Advaita view of the Brahma as simply the
Avan-manaso-gogara or inapproachable through sources
of empirical knowledge and the view of the Bhedabheda
school that the same unknowable Brahma in some of
his aspects is manifested in the world of sense. If Nclson's
nature were simply an enigma, people of England would
have been in a fix; it was because it was more than that, it
was because they knew that in spite of the inscrutability of
his nature, Nelson would fight when there would be need
for it, that the people of England made him their leader
in the naval war against Napolean. In thc same manner,
it may be said that inexpressibility of his nature may make
the Arhat an object of awe to the seekers of deliverance.
It is because the Arhat is more than that, that is to say, 1t
is because the Arhat in spite of the incxpressibility of his
nature is a deliverer that the Jaina thinkers have laid down
rules for his worship. At the same time, it should be obscrved
that the Arhat of this fifth Bhanga is something more than
what he is in the first. While the Arhat of the first Bhattga
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appears as a perfectly peaceful being, he of the fifth predi-
cation, becausc of the inexpressibility of his nature is awe-
inspiring; and seekers of deliverancc approach him with a
feeling of reverence. Nelson as a fighter and Nelson with
the background of an inscrutable nature taking the role
of a fighter are not the same; the first, pcople would admire
and honour, the second, they would revere with awe.

Tae Sixte BuaNca

6. The Arhat is not the deliverer and is inexpressible—isthe
sixth statement in the Syadvada. This sixth Bhanga is a
combination of the second and the fourth Bhanga’s and
reveals a new aspect of the Arhat’s character. In this pre-
dication, the Arhat appcars as the awe-inspiring high being
and makes scekers of deliverance more and more self-
reliant in the matter of their deliverance without forgetting
the Arhat. The second proposilion,~—The Arhat is not the
deliverer,—if it were a statement of the complete character
of the Arhat might have made the seckers of deliverance
look upon the Arhat with a feeling of perfect unconcern.
'The fourth Bhanga presents the Arhat in a mysterious
light,—he is both a deliverer and not a deliverer. The two
predications combined yield the net result viz. the seckers
of deliverance must be self-reliant, “up and doing” keeping
the Arhat in view as “God over head”. Such subjective
attitudes have an objective counterpart of a real aspect of
the Arhat’s character, which is stated in the sixth Bhanga.
‘When Nelson with his inscrutable nature used temporary
quiscicnce as his modus operandi, his naval units practised
utmost paticnce, self~control and rcadiness for opcration
without losing confidence in him.

THE SEVENTH BuaNca

7. The last of the Bhanga’s in the Syadvada is of the form,
—The Arhat is the deliverer, the Arhat is not the deliverer and the
Arhat is inexpressible,—a combination of the first, the second,
and the fourth of the Bhanga’s. It may be said that the
first Bhanga in our illustration is evidenced by a fecling of
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admiration; the second, by an attitude of self-reliance, the
third, by a feeling of harmony among multifaricus attitudes;
the fourth, by a feeling of awe, the fifth by a spirit of
veneration towards its sublime object; the sixth, by an
attitude of sclf-reliance, fasiened to an awe-inspiring object
of veneration. All these subjective attitudes refer to real
aspects in the character of Arhat. Similarly the seventh
statement also reveals a new aspect of the character of the
Arhat, which is evidenced by the unigqueness of a corres-
ponding attitude in his devotees. The fact that Nelson
fights, that he does not fight, that his nature is inexpressible,
is certainly more than any of the facts noticed about him
previously. It shows that Nelson was marked out as the
fittest man for England’s purpose and the feeling evoked
by the (seventh) aspect of Nelson’s character, may be called
the feeling of satisfaction. In the same manncr, the Arhat
in this seventh aspect of his character may be said to satisfy
the spiritual needs of the seekers of deliverance. He evokes
admiration, generates self~reliance and is awe-inspiring;
but the seventh statement is not confined to those only;
it shows that he is more; he is a unique being satisfying all
the religious, the moral and the artistic sentiments of the
devotees’s heart. In one word, the Arhat of the seventh
proposition is the being for the seekers of deliverance.

Eacu BHarca Points 1o A REAL AspEcT

It is thus that ecach of the seven propositions of the
Syadvada reveals a new aspect of the subject wunder
consideration. A consideration and statement of all these
seven propositions are necessary for the purpose of having a
complete idea of the subject. Each Bhanga expresses but a
partial aspect of the subject and its picture will not be
complcte until and unless all the above seven statements are
made. The seven predications are not mere verbal ¢on-
structions but are statements expressing objective realities.
We have tried to show above how each of the seven state.
ments regarding the subject of our illustration of the Arhat,
evokes a distinct feeling in us, which proves that each of
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the seven statements reveals a distinct aspect of the charac-
ter of the subject. It is quite possible that we have made
mistakes in our characterisation of the respective distinct
feelings. But the fact is not to be gainsaid that the seven
statements of the Syadvada express seven distinct aspects
of the objective real and that the apprehensions of the dis-

tinct aspects of the real would generate distinct ideas and
feelings in the percipient.

Way THE BHANGA’S ARE SgveN ONLY

Lastly, it may be pointed out that the statements in Syad-
vada are seven and cannot be more; because these scven
express all the aspects of the reality. A realin connection
with an atiribute cannot have more than seven aspecis,
so that expressions of these aspects cannot exceed seven.
For example, if we try to evolve another Bhafnga by
combining the third and the first Bhanga’s, there will be
tautology in the form,—The Arhat is the deliverer, he is not
the decliverer and he is the deliverer. Similarly, in attempi-
ing to combine the second and the third Bhanga's, we shall
have tautology of the form,—The Arhat is not the dcliverer,
" he is the deliverer and he is not the deliverer. The fourth
Bhanga gives an cntirely new idea, the Inexpressible, which
was not found in its constituents, the first and the second
Bhanga’s and therefore combinations with it, of the first, the
second and the third Bhanga’s were possible. It may be
said that the third Bhanga, also gives a new idea, as we
oursclves have tricd to show above; that combinations with
it of the first and the second Bhafga’s may yield new ideas,
just as the combinations with the fourth Bharniga, of the first,
the second and the third evolve new ideas. It would be
observed, however, that although the third Bhariga expresses
a new aspect, its constitutive clements, the first and the
second Bhanga’s are not obliterated thereby; these also
with their respective expressions of aspects, remain alive.
When we perceive a garden, for instance, the perceptions of
trees, tanks, passages, in it are not obliterated; so that with

the perception of the garden are allied the perceptions of
23
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these. Accordingly, there will be tautology, if, we say there
is a garden in A and there is a tree in A. But in the case of
the fourth Bhanga, its constitutive elcments viz:—the first
and the second Bhanga's are obliterated,—so that what we
get in the fourth Bhaiga is a new idea and nothing
more. For this reason, it is possible to make combinations
with this Bhaniga, of the first, the second and the third. In
sun-light, for instance, its constitutive rays have mingled up
their colours beyond recognition, so that the sunlight is a
new colour altogether with no other colour by its side;
and it is always possible accordingly to cxhibit the
colours e.g. black, blue, green, red etc. in sunlight. It is
thus that while combinations with the fourth Bhanga, of
the first, the second and the third have yielded new
results, the combinations of the first and the second
Bhanga’s with the third will yield nothing new and end in
tautology.

THE SOUL OF FIGHT KINDS

With reference to the cight atiributes of the soul, it is said
to be of eight modes. The eight kinds of the Karma also
account for the cight modifications of the soul.

Eicut NATURAL ATTRIBUTES IN A SouL

The eight natural attributes of the soul are as follows:—
(1) the soul has knowledge (Jhana), (2) has the power of
perception (Darfana), (3) it is possessed of power (Virya),
(4) it has minutcness (Saksmatva), (5) Inter-penctrability
{Avagahana) is another attribute of soul, (6) The soul is
neither heavy nor light (Agurulaghutva), (7) Right Faith
(Samyaktva) is an essential attributc of the Jiva, (8) It
is also possessed of equanimity (Avyavadha). Although,
however, these are natural attributes of the soul, they can
not be explicit in it because it has been perverted by the
dirt of Karma since the beginningless time. These qualities
become manifest in the Siddha (the perfected soul). It is
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thus that (1) The Siddha is possessed of Infinite knowledge
{Ananta Jiiana); there is nothing in the Lokidkasa (filled
space) or the Alokikisa (void space) beyond it, which is
beyond the cognition of the Siddha. (2) The Infinite power
of Perception (Ananta Darsana) is another attribute of the
Siddha. (3) The perfecied soul is said to be possessed of
Infinite Power (Ananta Virya), as itis never tired of holding
in consciousness all the things of the world with their
infinite modes. (4) Formlessness {Suksmatva) is an attri-
bute of Siddha in as much as it can never be an object
of sensuous perception. (5) The perfected soul has no
attribute in common with Pudgala or matter; hence it
is possible for many such souls to exist in one and the
same place: this cxtraordinary attribute of the soul is
called Inter-penctrability (Avagadhana). (6) The Siddha
is neither heavy nor light {Agurulaghu). (7) Pure Faith
(Samyakiva) is another attribute of the Siddha. (8} In-
finite, interminable and unchangeable joy (Avyavidha)
inheres in the perfected soul.

Eicat Mobnes of KaRMA, ATTACHED TO THE UNLIBERATED
Souw

As said before, the cight modes (Prakrti) of Karma also
which are opposed to the nature of the Jiva account for
its being regarded as of cight modifications. The eight forms
of Karma are] (1) Jiidnivarniya; this envelopes the cognising
power of the soul. (2) Darfandvaraniya; this envelopes the
natural power of perception. (3) Mohaniya; this destroys
the pure faith and the right conduct of the soul. (4) Anta-
riva; this Karma is an obstacle to soul’s power of gaining
{Labha etc). (3) Vedaniya; this Karma brings in objects
of worldly pleasure and pain. (6) Gotra; on account of
the in-flow of Gotra Karma, the Jiva is born in high or low
families. {7) Ayus; this Karma accounts for the varied
age (periods of living) of the souls. (8) Nama; owing to
the in-flow of this Karma, the soul gets the various status
or {Gati) of an Infernal Being etc., birth (Jati) of an one-
sensed animal ete.
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THE SOUL OF NINE KINDS

Nmne Catecories, Jiva or Conscious Sour

The Jiva or the soul involves the nine Tatfva’s (categories)
viz:—Jiva, Ajiva, Asrava, Bandha, Sanwara, Nirjard, Moksa,
Pinya and Pépa. Tn consideration of these nine Taiiva’s or
categories, the Jaina thinkers talk of the nine subdivisions
of the soul.

That which is characterised by its attributes of conscious-
ness, i1s the ‘Fiva’, or Soul.

Ajiva OoR Unconscious ReaLs

What is other than the Jivz is the ‘4jiza’ or Non-soul.
1t has five modes viz:—‘Pudgala’, ‘Kala’, *Akasa’, ‘Dharma’
and ‘Adkharma’. ‘Varne’ (Colour), ‘Gandha’ (Smell), ‘Rasa’ ’
{Taste) and “Sparse’ (Touch) are the four Gunas or atiributes
of Pudgala and ‘Sabde’ (Sound), ‘Samsthdna’ (form), “Saksma’
(Minute), ‘Sthila’ {(Gross), ‘Bandha’ (Unity), ‘Tamas’ (Dark-
ness), ‘Chhayd’ (Shadc), ‘dtapa’ (Heat), ‘Udyota’ (Revelation
without being hot) and “Bheda’ (Separateness) are the various
modes or states of Pudgala. Kala or Fime itself is inactive;
but it is on account of it that things arc variously modified
i.e. (1) do acts of moving from place to place, (2) move from
one state to another, (3) and (4) are considered great or
small etc. in relation to one another. The mutation of things
is due to time. What reveals all things, is self-revealed and
gives space to all substances e.g. soul etc. is ‘Akasa’ or
Space. ‘Dharma’ is what helps the motion of soul or matter,
just as water does that of 2 moving fish. ‘Adharma’ on the
contrary, helps a stopping soul or maticr in its stoppage
just as ground does a stopping cow.

Asrava

*dsraza’ means a ‘door way’ or a ‘channel’. The passage
through which water finds its way into a tank is called
*Asrgva’; in the same way, the principle through which
“Pudgala’ flows into the Jiva has been called ‘Asrava’ in
Jaina philosophy. Jiva and Pudgala are mixed up from the
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beginningless time. Pudgala comes and gees; it is always
unstable; and hence the Body which is made up of Pudgala
is also unstable. Like the Body, the Mind and the Words
are always wanting in stability. These unstabilities viz:—
of the Body, the Mind and the Words are called in Jaina
philosophy, ‘Kiya-yoga’, ‘Mana-yoga’ and ‘Vagana-yoga’
respectively. On account of these three forms of the Yoga
or ‘Torpor’, Karma flows into the soul. Yoga, is thus
‘Asrava’. The Jaina’s consider two forms of the ‘Asrava’,
called the Karmasrava and Bhavasrava, The water which
comes into the pond through a channel is also called *Asrava’
and similarly, the Karma which is essentially opposed to
the nature of the Jiva and which flows into it through
the three channels of the Yoga, is called Karmisrava.
The three forms of the Yoga which serve as channels for
the in-flow of Karma constitute what has been called
Bhavasrava.

Banpua

~ “Asrava’ leads to ‘Bandha’ or Bondage of the soul. On
account of Yoga, there is Karmasrava i.e. Karma begins to
collect in the soul, bringing about its bondage. These Karma
Pudgala’s, in-form every ‘Pradeéa’ (Part) of the soul, operate
in accordance with their ‘Prakrti’ (nature), give rise to
varied ‘Anubhiga’ (intense or low feelings) and thus
persist in their ‘Sthit’ (stay) in the soul. Hence the ‘Bandha’
or Bondage is considered with reference to “Pradesa’, *Prakri?’,
‘Anubkdge’ and ‘Sthiti’. Itis to be noted that alongd with the
Karmisrava or in-flow of Karma into the soul, Kasdya’s
or passions make their appearance and as a consequence of
that, the Jiva goes siraight to the path of its own Bondage,
by continuing to take in the Karma Pudgala; there arise
in it ‘Mithyaiva’ or false faith, ‘Asathyama’ or non-restraint
and ‘Pramada’ or delusion, and thus the Bondage of the
soul becomes complete. Accordingly, ‘Yoga’, ‘Kasaya’,
‘Mithyaiva’, ‘Asathyama’, and ‘Pramida’ are said to be
five-fold causes of the Bandha of Jiva.
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SaMvara

Bondage of the Soul consists in its subjection to the
Karma. Hence, the Soul that wants Salvation, must first
try to break the Karma-feiters. Ordinarily it is very difficult
to break them off all of a sudden. It is for this reason that
the activity of the Soul is first directed to the stoppage of
the Karma-flow. ‘Semvera’ consists in the stoppage of the
Asrava. Saravara prevents the further in-flow of Karma.
The Jaina’s maintain that Serwvare is effected by ‘Gapt’
(preservation), ‘Samiti’ (carefulness), ‘Dharma’ (picty etc.),
‘Parischa-jaya’ (suffering of privations), ‘Tapasgarana’
(penance), ‘Anupreksd’ (contemplation of the unsatisfactery
nature of the world) and ‘Céaritre’ {good conduct).

NirJaRrRA

Sarwara stops the in-flow of the [resh Karme’s. Butitis also
necessary that the already collected Karma’s ave destroyed;
for salvation is impossible as long as there is any Karma:
in the Soul. ‘Nirjard’ consisis in the amnnihilation of the
already introduced Karma’s. ‘Savipake’ and ‘Avipaka’ are
the two forms of the Nirjara. The former consists in the
annihilation of the Karma’s because of their fruits being
all enjoyed. Awipaka Nirjard is the destruction of the Karma's
through penance etc.

Moxsga

The blissful Moksa is attained when ‘dsrave’ is stopped on
account of the want of Yoga; ‘Bandha’ becomes loosened
owing to thc annihilation of Kasdye etc.; the already
collected Karma’s are destroyed by Nirjard;—and thus
when all the Xarma’s subside from the Soul altogether. In
the state of salvation, there is no Bondage, nor the possi-
bility of a future one. ‘Moksa’ consists in the endless and
unchangeable state of Knowledge, Perception, Power and
Joy. It is attained through Right Faith, Right Knowledge
and Right Conduct,—the three ‘Jewels’ as they are
called. :

Fiva, Ajiva, Asrava, Bandha, Saiivara, Nirjardé and Moksa ave
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the seven primary and principal Tativa’s or categorics.
‘Pipya’ and ‘Papa’ are not scparate categories; they are
included in ‘Asreva’. It has already been stated that the
three forms of Yoga ecffect the Karmdsrava. Some Asrava
may generate pleasure, some again produce misery. The
former is called ‘Pinya’ (‘Pianydsrava’ i.e. good in-flow) and
the latter ‘Papa’ (‘Pdapasrave’ i.c. bad in-flow). A Yoga
which is Subhe or good causes ‘Phinyasrava’ and the Yoga
which is Afubke or bad causes ‘Papasrava’. ‘Ahirisa’ (non-
injury), ‘Acaurya’ (non-stealing), ‘Brahmagaryya’ (strict
celebacy) etc. are instances of Subha Kaya-yoga; Satya-
vacana (‘telling the truth’), Hita-vagana (telling words which
are useful to another) etc. are Subha vacana-yoga: ‘Arkat
Bhakti’ (rcgard for the Lord), ‘Sastra-bhakti’ (regard for
the scripture) etc. arc ‘Subka- Maneyoga® ; ‘Hims@ (injury),
‘Maithuna’ (sexual connection) etc. arc instances of
‘Asubka-kiyoyoga’; ‘Asatya-bhasana’ (telling a lie) e¢tc. arc
Asubka-vagenayoga, ‘Vadkha-gini@® (determination to kill),
‘Irs@® (malice) etc. are A$ubha Mano-yoga. The Karma’s
also that flow into the soul on account of the Subha and
the Asubha Yoga’s are respectively called the ‘Papya’ and
the ‘Papa’. The three Ayus-karma’s viz: Deva-dyus (the
life-period of a heavenly being), Manugya-ayus {the life-
period of a human being) and the Tiryak-gyus (the life-
period of a lower animal); the thirty seven Nama-karma’s
e.g. Deva-gati ctc. (the status of a2 heavenly being) etc.;
 Ugga-gotra karma (thc Karma that accounts for one’s
birth in a high family); and Said-vadaniye-kerme (Karma
that accounts for a plcasurable feeling), these forty-seven are
the Piinya Karma’s. The remaining eighty-two Karma’s are
Asubha and Pape Karma’s.

THE SOUL OF TEN KINDS

Ten PRANAS

“The ‘Prapa’s’ (or lifc energies) account for the ten modes
of a soul. The five ‘Jndriya’s’ (scuses), ‘Vagana® (speech),
‘Manas' (Mind), *Sorira-bala’ (bodily energy), ‘Pranapana’
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(Inhalation and exhalation) and Ayus (life period) consti-
tute the ten Prana’s.

‘Parydpii’ is the cause of getting life; a soul is ‘Paryipta’ or
fully capable in that respect in which he attains ‘Paryapts’
and gets the particular mode of life accordingly. Paryapti is
of six forms:—Ahdra-Paryapti, Sarira-Paryipti, Indriya-Paryapti,
Pranapana-Paryapti, Vagana-Paryiapii and Manas-Paryapti.
The one-sensed animal is never possessed of Vagana-Paryapti
and Adanes-Paryapii; hence it is devoid of Manas (Mind)
and Vagana {power of speech). In the same way the two-
sensed, the three-sensed, the four-sensed and the non-minded
five-sensed animals are devoid of Mind as they never have
the Manas Paryapti. All the six forms of the Paryipti are
found in a minded (Samjfii) animal.

PaRYAPTI

As soon as the soul is possessed of the Ahdra-Parpapti, it
becomes capable of taking in Pudgala which is competent
to form the Body and thus is generated the Life, called the
‘Ayus’. The soul which has thus the ‘dkdra-Paryapti’ is called
the ‘Akareke’ ; when it is siripped off this Parydpti, it is called
the ‘Andharake’. The soul which has reached the fourteenth
i.e. the last Gupasthana is called the dyoga-kevali; it is an
Anahireka. The Siddha’s are ‘Andhdraka’s’. A soul remaing
in the state of the Andhdraka, after it has left one body and
before 1t assumes a fresh one; this state is called the Vigraha-
Gati. The soul, as was pointed out before, 1s of the same
extent as the Body; but when for some reasons, the Soul
expands itself beyond the dimensions of the Body and then
contracts itself into the form of the Body again, it is said to
have ‘Samudghite’. During certain time of the Samudghita
the Jiva is said to be in the state of Anaharaka.

When the soul has ‘Sarira-Paryapti’, it gets the body,
becomes capable of doing the bodily functions ¢.g. moving
from place to place etc. and is possessed of the life, called
‘Sarira-bala’. The Body is of five kinds viz: Audarike, Vai-
kriyike, Ahdraka, Taijesa and Karmepa. The last two bodies
have no sense-ograns; these two are attached to the soul
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from the beginningless time. The other three Bodies are
some times joined to the soul and sometimes they fall off,
Besides, the Karmana and the Taijasa, the human beings
and the lower animals have the Audarika Body. Thecelestial
and the infernal beings have the Vaikrivika Body in addi-
tion to the Kirmana and the Taijasa bodies. The Body
which some anchorites assume for some particular purposes
in addition to the Karmana, the Taijasa and the Audarika
Bodies is called the ‘Ahkdraka’.

The Jiva is possessed of the life, called the Jrdriya when
the Indriya-Parydpti is complete. Senses are five in number
and hence the corresponding sense-life also is of five modes.

On the completion of the Vagana-Paryapti, the soul gets
the life which is called Vagana-Bala, enabling it to speak.

When the soul has the Pragapana-Paryapii, it attains the
Pranipina—life, i.e. it becomes capable of breathing.

On the attainment of the AManah-Paryipti, the Jiva is
possessed of the life called the Manas or Mind.

MARGANA

Every Sarmsdri soul has the above lives. The expression of
a temporal soul in and through those avenues, has been
called the Mdrgand. The Margana’s are fourteen in number,
Cati, Indriya, Kaya, Veda, Yoga, Kasiya [Fiidna, Samyama,
Daréanopayega, Lesvd, Bhagyatva, Samyak-Darsana, Samyfiitva
and Aharaketva. Gati is a Karma which accounts for a
soul’s varied status as a celestial being ctc. Indriya or sense
is the organ of Indra, the soul. A Sarhnsari Jiva has a Kaya
or body e.g. the earth-body etc. Yoga is a Torpor in a
Predesa or part of the soul. Veda, consists in the sexual feelings
of a male, female or an eunuch. Anger, Conceit, Deceit
and Greed are the four Kasaya’s which are inimical to Right
conduct. Jiiana is the knowledge of Truths. Sariyama is
the spirit of restraint which arises when the conduct-deluding-
karma (Caritra-Moha) is stayed, annihilated or partially
stayed and annihilated. Darana consists in the apprchension
of the generality of an object. The psychical tendency due
to Yoga, tinged with Keasdya is the Bhava-Lesyd or subjective
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Tinge and the complexion of the Body is the Dravya-
Lespa or material tinge. The soul which s capable of attain-
ing salvation is Bhavye and one which is not so, is Abkavya.
Samyak-daréana is the right faith in the verities. The soul
which is capable of taking instructions, imitating others,
understanding what others say, is a Samjiii Jiva. The soul
which is capable of attaining Sarira-Paryapti is called Ahdraka.

ConcLusion

The nature and the classifications of the souls according
to the principles of the Jaina philosophy are briefly describ-
ed above. In the above Jaina account many new matters
will be seen which are not met with in the theorics of the
other schools of Indian Philosophy. Some modern biological
doctrines may be seen to be foreshadowed in the Jaina
conception of the one-sensed animal etc. It must be admit-
ted that there are some philosophical and scientific truths
of priccless value in the Jaina doctrine of the soul, not-
withstanding the fact that aceounts of many supernatural
phenomena are ordinarily mixed up with it

II1. THE OMNISCIENCE OF THE SOUL

Jiva’s OMNISCIENCE

We began our discourses with a consideration of the
natures of the principles of motion and rest, of space and of
the principle of mutation. Thesc were rigid, unpsychical
and unconscious reals. Next, we took up matier which,
though unpsychical and unconscious like the foregoing,
could influence and be influenced by the conscious subjcct.
We have scen how linguistic sounds which were modes of
matter according to the Jaina’s, served as instruments for the
expression of the conscious real. In Karma we had matter
which accounted for the bondage of the soul. Sarira was a
mode of matier which encased the Jiva. The Indriya and
the Manas also were modes of matter but they were so much
under the influence of the soul that the Jaina philosophers.
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attributed a sort of derivative or transferred consciousness
to them. Proceeding onward, we considered next the
nature and the attributes of the soul. We have considerced
1ts various modes and have scen that lowest in the scale are
the microscopic one-sensed animalcules and higher up, in
a graduated scrics, as it were, are the various species of
creatures in various degrees of perfection. Highest in the
serics of conscious bceings are the Omniscient. We have
cursorily referred to omniscience at various places but the
discourse on the Jaina theory of the Jiva will not be complete
without a fuller treatment of the subject viz: omniscicnee;
and it is consistent with the order in which we have discuss-
ed the various reals of the Jaina metaphysic that the dis-
course should be closed with a consideration of omnisciznce
and the omniscient. This is also important in view of the
fact that the Jaina thinkers recognise no creator God but
look upon the omuiscient as their God.

THE POSSIBILITY OF OMNISCIENCE: THL
MIMAMSA AND THE JAINA VIEWS

MmAMsA VIEw—IMpPOssIBILITY OF (OMNISCIENCE

The philosophers of the Mimarsa scheool, through
various modes of arguments establish that therc can be no
omniscient being at all. Their argument may be grouped
into two parts. In the first place, they contend that there
is no Pramina or reason in support of the doctrine of
omniscicnce. Secondly, they show that omniscience is some-
thing impossible.

MimAMSA ARGUMENTS

As regards the first line of their arguments, the Mimarn-
saka's begin by pointing out that Pratyaksa (direct percep-
tion), Anumina (inference), Upamana (analogy), Agama
(authoritative sayings) and Arthapatti (necessary implica-
tion) are the five sources of valid knowledge. Bhatta adds
Abhiva (non-existence) as the sixth source of knowledge.
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The Mimarsaka’s state that none of these Praminpa’s
establish the existence of an omniscient being.

The Pratyaksa is generally what we call sensuous per-
ception. Visual perceptions of colour and form, auditory
apprehensions of sound are for example, Pratyaksa.
Pratyaksa yiclds knowledge only of so much of a thing
as comes in contact @fw®y with the sense-organs; the
remaining part of the object which does not so come in
contact with the sense-organs remains outside the ambit
of the Pratyaksa. The range of the Pratyaksa is thus
limited. We see, for instance, persons outside us; but the
complexion, the form, the shape etc. of their bodies only are
the objects of our Pratyaksa. We cannot perceive what is in
their mind. Now, if the contents of the mind of a person are
outside the range of our sensuous knowledge, how shall we
be able to have a Pratyaksa or direct perception of an omni-
scient being? As it is imposible for us to have a direct
apprehension of even the limited number of ideas which
another has in his mind, it can on no account be stated
that it is possible for us to have a Pratyaksa of an omniscient
being, in whose mind the ideas of all objects (beginningless,
endless, past, present, future, subtle etc. }—ATIAIITERG-
FIATAYET—, Pare present in one eternal Now.

Coming to Anumiana, we find that it consists in a know-
ledge about a hitherto unknown object from the know-
ledge of a given object with which the former is invariably
#fgarara connected. The stock example of Anumana is the
inference of fire in a hill from the observation of smoke
there. In all Anumana, it is clear, the Hetu or ground
should be competent. In the inference of fire, smoke is the
valid Hetu, because an inseparable connection bctween
fire (the Sadhya or the proven) and smoke (the Hetu or the
reason) is well known. Conversely where such invariable
relationship between the proven and the reason is not known
inference becomes 1lmpossible. To establish omniscicnce,
only that would be a good Hetu with which omniscience
is known to be invariably connected. But how is such
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invariable relationship to be known? It is impossible for the
Pratyaksa to know such relationship. As shown already,
omniscience itself is beyond the range of the Pratyaksa
and the knowledge of a relation is impossible without a
previous knowledge of the related. Hence in the matter of
an inference about the omniscient a valid Hetu i1s wanting.

Upamana consists in a determination about an object
from the knowledge of an object similar to it. If one is told
“A Gabaya is like a Go (cow)”’, he decides the quadruped
which he meets in the forest to be a Gabaya, if it is found
to resemble a cow. This is Upamana or analogical reason-
ing. None, however, resembling an omniscient being is
scen, so that the very basis of the Upamana is wanting.
Hence the Mimamsaka’s contend that an omniscient being
cannot be an object of Upamana.

The Veda’s arc the Agama or the collection of the autho-
ritative sayings. According to the Mimarhsaka's, only those
parts of the Veda's arc authoritative and valid which deal
with injunctions about what are to be done (Vidhi) and
what are not to be done (Nisedha). The portions of the
Vedas which contain the Mantra’s and the Brahmana’s are
thus Pramana or sources of valid knowledge, while the
Upanisads which do not dcal with the moral injunctions
are not valid authorities. The Mimarsaka’s point out that
nowhere in the Vedic Mantra’s or Brahmana’s we come
across any conception about the ommniscient. The Veda's
themselves are the unquestioned and the unquestionable
teachers regarding man’s duties and it is superfluous to
admit an omniscient being for the purpose of teaching duties
to mankind. Hence we find no mention of any omniscient
being in the aunthoritative portions of the Veda’s and if there
is any mention of such a being in any parts of the Veda’s,
the separts are not authoritative. It is said that there
arc mentions of the omnisclent in the various non-Vedic
texts e.g., the Puranas. The Mimarhsaka’s ask: Are these
non-Vedic texts composed by an omniscient being or
an inomniscient being? If by the latter, they are not
authoritative. In the former case, there would be fallacy
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of @A or mutual dependance of the following
form: The omniscient exist because they are mentioned
in the non-Vedic texts; the non-Vedic texts are authoritative
because the omniscient are their authors. The Agama
or the authoritative scripturc does not thus lend support
to the doctrine of emniscience.

Arthapatti consists in an argument like this: Devadatta
is found to be fat; it is also knmown that he does not take mcals
in day time; hence he must be supposed to eat at night.
It is ordinarily said that Buddha and others are found
to teach duties to their disciples; it is also known that they
arc not versed or belicvers in the Veda’s; how then could
they have taught? The answer based on Arthapatti is that
Buddha cic. must have been omniscient. The Mimashsaka’s
oppose this argument by saying that one, teaching about
duties nced not bc omniscient. It 1s true that Buddha and
others have taught about duties; but omniscicnce neced not
be ascribed to them on that account. It is possible even for
an ignorant man to lccture on what should or should not
be done. The Mimarisaka’s declare that Buddha eic. are
to be understood to have taught from their ignorance
only, —ATAIEIRTFTSH,_ |

The second line of argument that is advanced against
the Mimiariisaka position is that leaving aside the teachers
like Buddha etc. we find that wise men like Manu etc. have
been teachers of dutics. How could they be instructors
without becing omniscient? The Mimamisd thinkers admit
that Manu etc. were not ignorant men like Buddha and that
their compctency as teachers is in no way to be questioned.
Still, according to the Mimamsaka’s cven Manu etc. are not
to be thought as omniscient persons. They were well-versed
in the Veda’s and this was the source of their teachership.
Hence it is pointed out by the Mimamsaka thinkers that
Arthapatti does not prove the reality of omniscience.

Lastly, the Mimarsa philosophers show that the Pra-
mana which is called Abhava docs not establish omnis-
cience. The nature of Abhava Pramana is as follows: A
pitcher is an object capable of being perceived; when it is
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not found in a certain place, we may say there is no pitcher
there. Everywhere persons that are found are all inomnis-
cient,—from which it follows that an omniscient bcing
who is the very opposite of the inomniscient persons is no
where to be found.

Hence the existence of omniscient persons is in no way
proved.

The sccond contention of the Mimiznsaka’s is that it is
impossible for a person to be omniscient. An omniscient
being must know not only the gross objects which are
perceptible by our senscs but alse the subde-most things
which arc beyond their purview. Hence onc cannot be
omniscient by Pratyaksa or direct perception. Reasoning
is based on matters of scnsc-perception and accordingly
.one cannot be omniscient by reasoning. If it were possible
for men to be omniscient by reasoning, every one could be
omniscient. No such scripture is available which gives
-omniscience to its readers. It is to be noted that the know-
ledge which is derived from reasoning and scripture is so
vague and indistinct that it cannot be looked upon as a
full and complete knowledge about objects. Next, it may
be questioned: Does omniscience consist in a knowledge of
all things or docs it consist in a knowledge of some principal
things only? If omniscience be knowledge of all things,
how does it arise? Ifit arises gradually i.e. successively from
the knowledge of one thing to that of another and so on
-ornniscience as a complete knowledge of all things past,
present, future, distant and infinite becomes obviously im-
possible. If, on the contrary, it is said ihat the knowledge, of
all the objects arises simultaneously, very serious difficuliies
«<rop up. Things arc of different natures; some for example,
are cold, some hot and so on How can perceptions of such
essentially different things arise simultancously? Secondly,
it may be pointed out that feelings of attachment, envy etc.,
are present in every man’s heart; so that one who is to be
omniscient must perceive these feelings of other’s hearts;
the result is that the omniscient himself comes to have the
feelings of love, hatred etc. If it be maintained on the
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contrary that omniscience implies a knowledge, not of alt
things but of some principal things only, it may be pointed
out that this presupposes omniscience or a knowledge of
all things first, out of which some competent principal
things arc to be selected for cognition. Lastly, with respect
to the omniscient being, it may be asked: How is he to
know the past and the future? The past and the future
are not present and as such, they are non-existent. A know-
ledge of non-existent things cannot be Pramiapa or a valid
knowledge. If it be said that the omniscient knows the
things of the past and the future as things of the present time,,
his knowledge of those things would then not be correct.

It may not be worthy of credit to the uninformed Hindus
but is nevertheless true that the Mimarhsaka’s who are the
most orthodox and firm supporters of the Vedas, deny
the existence not only of the omniscient but also of the
Creator. In none of the communities, Mosiem, Christian.
or Jewish can be found such unperturbed faith in the
scripture or the Revelation, in close alliance with atheism,
as characterises the Indian Mimasa school.

Jamna ReruTaTioN of THE MiMAMsA TAEORY

The Jaina’s on the contrary maintain that omniscience
is not only possible but that it is a potentiality in all souls,
which has been acutally realised in the Arhat’s. They
point that the Vira-vardhamina and other Arhat’s were
all-knowing perfect beings. In criticism of the Mimarhsa
objections, Ratnaprabhagaryya urges that ‘‘Pratyaksa is.
either transcendcntal or practical. The transcendental
perception again is either incomplete or complete. The
incomplete transcendental perception is either clairvoyance
or telepathy. Neither of these, however, opposes the possi-
bility of omniscience, in as much as they deal with things
having ‘form’ and ‘mental subsiance’ respectively. It goes
without saying that the complete transcendental perception
which is omniscience itself cannot be said to oppose the
possibility of omniscience. Coming to the practical percep-
tion, we may say that neither of its two modes viz:——the
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sensuous and the non-sensuous oppeses the possibility of
omniscience. The non-sensuous or internal perception
consists in pleasurable or painful feelings, arising from
within the Soul itself. None of these prove the impossibility
of omniscience. If it be said that the sensuous perception,
opposes the possibility of omniscience,—we ask, whose
perception is it, your (ie. the opponent’s) own or other
person’s? If your own perception opposes it, there may be
two alternatives. You may say that your perception at the
present moment is opposed to omniscience; this position,
however, is not contested. But if you say that your percep-
tion is at all times and in all places is opposed to omniscience,
—we ask,—do you say it after having experience of all times
and of all places or do you say it without having them?
In the first case, you yoursclf are an omniscient being and
thus contradict your own position. In the latter case, your
assertion is dogmatic. If however, it bc argued that other
persons’ perception opposes omniscience, all the difficulties
just discussed crop up. It may be urged, morcover, that
as no person can make you feel his own perception, you must
" be dependent on his ifse dixit, that omniscience is impossible.
In that case, why should you not believe in our assertion
regarding the possibility of omniscience? For all these
reasons, the Pratyaksa or direct perception cannot be said
to oppose the possibility of omniscience. If it be said that
our expericnce other than direct perception is opposed to
omniscience, we ask what is this experience? You cannot
say that as we have not yet come across an omniscient
being in our experience, such a being must be impossible.
For, when we are asleep, pillars, pitchers, lotus, flowers,
clouds ctc. are not perceived; but certainly we are not
Justified in saying that they arc 'non-existent then. It can-
not be said that thc Pramana’s,—Anumana or inference,
Sabda or authority, Arthapatti or the method of residues,
Upamina or analogy and Abhava or proof with regard to
non-existence, are opposed to the possibility of omniscience,
Anumina cannot establish the non-existence of omnis-
cie;:t beings. Rather, it, in trying to do that, posits the
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possibility of omniscience. Anumana is based on the in-
variable rclationship between the Hetu and the Sadhya.
You yourself say that you have no experience of emniscience;;
how then can you get a Hetu, which may be (negatively)
connected with it? Hence in trying to refute the doctrine
of emnisciennce, Anumiana rather posits it. The Commen-
tator Ratnaprabhagirrya shows how “the Lord Varddha-
mana may be proved to be an omniscicnt being. The Hcetu-
or reason which establishes ommniscience in the Lord
is not fallacious. The facts that the Lord Varddhamana’s
knowledge was not confined within a small number
of objects, that he did not tcach about only a limited
number of ohjects, that he did not observe only a small
number of objects, that the hindrances to his knowlcdge
did ail totally subside, that he was free from attachment
and envy, that what he taught were not opposed to the
Pramana’s, that his being a teacher and his being an omni-
scient being are not facts contradiciory of each other,—
these facts and similar evidence conclusively determine
that the Hetu establishing omniscience in the Lord Varddha-
mana is perfectly faultless, according to the rules of logic.
Hence Anumana is not opposed to the possibility of omni-
scicnce; it rather proves that the Lord Varddhamana at
least was an omniscient being. Next, it cannot be argued
that Sabda or scriptural authority is opposed to the possi-
bility of omniscience. What kind of scripture is it that
opposes omniscience? If you say that it is Apaurmscya or
not-man-made scripture, we answcer that there cannot be
any such scripture. If, however, you say that it is ‘man-
made’ scripture, we say that in order that such a scripture
may be authoritative, it must be revealed by a being who
is omniscient (in which case, the possibility of omniscience
is proved by the scripture dtself); 1f it is not revealed by such
an absolutely wise and omniscient being, we cannet accept
its doctrines. Arthapatti, as we have seen, proves a fact
_by offering an explanation which could not be put forward
by the other Pramana’s, Upamana or analogy deals with
similarity and stmilars. None of these obviously has anything
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to offer against the possibility of omniscience. The Abhava-
pramana decals with the fact of non-existence. But as
Anumana can establiish the positive existcnce of an emnis-
cient being, it cannot be the business of the Abhava-pramana
to establish the impossibility of ommiscience. Lastly, it
cannot be said that there is no proof for the possibility of
omuniscience; for, Anumana, as we have shown, does con-
ciusively prove it. The Jaina Agama which successfully
stands the test of a true scripture, indicated above, also
shows that the Tirtharhkara’s and the Siddha’s were all
omniscient beings. It is in this way that the Jaina’s maintain
against the Mimamsaka’s that ommniscience is possible.

B. THE WORLD-CREATOR AND OMNISCIENCE:
THE SAMKHYA VIEW

SamKuYA THEORY OF THE WORLD EVOLVING FROM PRAKRTE

All the different schools following the authority of the
Veda’s agree that aithough the cosmic course has no begin-
ning, it has its temporary breaks,—when the world is
destroyed and then evolved afresh. An account of the
creation of the universe is accordingly found in all the sys-
tems. The Mimarhsaka’s are content with saying this that
the Jiva’s are wandering in the Saxhisdra from the beginning-
less time, driven by Adrsta or the force generated by their
Karma’s. Kapila, the author of the Sarhkhya Sittra’s admits
the existence of a world-evolving Prakrti over and above
the infinite number of eternal and self-cxistent Atmi’s.

‘gaTETied  SuTAA-GraeqEfaaTTg | deawed fg swaaata-
f1qd | T=F TSEFIS  FA(SGATT TSiq | TSI A TR TIA-
wois a=g qeargsafaa seRifa ) sfawen g arofEss:
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TeEAlR) 9PN AW TRFAE A0 agwEe (Fhawnae-
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Curd is made from milk. When milk remains as milk, curd remains in it
in 2 subtle state; curd is not then found as separate from milk. The five
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PRAKRTI, AS AN OMNISCIENT PRINCIPLE
According to the author of the Sarmhkhya, this Prakrti
is unconscious. But though unconscious, it is what evolves
the universe. There is thus some similarity between this
Prakrti and the Unconscious of the present day volun-
tarist school.
“According to V. Hartmann. . ....... the Unconscious
is the absolute principle active in all things, the force
which is operative in the 1norganic, organic and mental
alike. . ... The Unconscious exists independently of
space, time and individual existence, timeless before the
being of the world™.
“Unconscious” in Dictionary Of Philosophy And
Psychology.
Some, however, of the Samkhya philosophers thought
that there was nothing inconsistent if the cosmic principle
of the Prakrti werc considered as omniscient. They held
that the Prakrti was the creator of the world and as such,
was necessarily all-knowing.’
It is to be noticed also that according to the Sarakhya, therc
are the conscious Souls or Purusa’s, besides the Prakrti.
These Souls also are beginningless. It may be said that
although the Prakrti is essentially unconscious, there would
be a sort of transferred or reflected consciousness in it,
owing to its proximity to the conscious Purusa’s. Lts

elementsof Earth etc. intelligence, self-consciousness etc. are not found in their
separate state in the time of the Pralaya or cosmic involution; at that time their
Vibhaga or independent existences are mot perecived. Something, in which
these remain in a subtle state at that time of invelution must be admitted as
existent and =as one. This something is the Praketi otherwise called the
Pradhana. Tt is in this Praketi that the Vaiévarlipya or the explicit universe
enters and remains in an implicit state at the time of Pralaya. At the time of
crcation, it is from this Pradhina that the reals e.g. imtelligence, self-
consciousness etc. emerge and account for the world-phenomena, Prakrti is
thus the creator of the world,

* fafae TR TRI=AEAT CTRIYATIREL—
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evolution or crcation of the world-reals, e.g. intelligence,
self-consciousness etc. is due to its having this kind of deri-
vative consciousness. Prakrti as the world-creator may be
regarded as omniscient, although it is not possessed of the
pure consciousness of a Purusa. It is on this point that
- the Samkhya philosophers differ from the voluntarists.
According to Schopenhauer, and the voluntarists of his
school, there is no conscious Soul by the side of the primal
unconscious Will. The unconscious Will evolves the world
unconsciously and even when after millions of years after
the world-crcation there emerge the conscious beings, the
Unconscious Wiil continues as unconscious. For, conscious-
ness of man, according to the voluntarists is after all a
negligible and superfluous excrescence; its emergence or
evolution makes no difference in the unconscious nature
of the world-evolving unconscious Will. The unconscious
Will is eternally unconscious according to the voluntarists;
there can never arise any gquestion about its ommiscience.

Or, Praxrti EvoLves INSTINCTIVELY

There certainly are rooms for doubt whether Praketi
can be omniscient, even though the creation of the world
may be attributed to it. Admittedly, the Prakrtl is uncons-
cious at the time of the involution up till the point when the
creation begins. The Sarhkhya philosophers have nowhere
expressly stated that when the Prakrid evolves the world,
it does so consciously. There is no wisdom in birds nor even
a clear idea in them about the object of their nests; they
instinctively build their highly intricate nests and they can-
not be said to be intelligent in the matter of making their
nests. A cow holds and preserves milk in her which nourishes
her calf, although shc has no idea about the property of
her milk nor its usefulness in connection with the nourish-
ment of her calf; a cow is not called intelligent notwith-
standing the fact of her preserving her milk for the calf.
It may similarly be maintained that the Prakrti evolves
the world although it has no conscious idea about its cause
or end. The Prakrti neced not be omniscient so far as the
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creation of the world is concerned. The present day volun-
tarists also contend that the unconscious Will which is at
the basis of the woild has not evolved the world with a
conscious end in view but has done so under a blind urge
which is akin to the various instincts found in lower animals.
The world-cvolving Prakrd is not omniscient; it is essentially
UNConscious.

ADRsTA, AS DISCRIMINATING PRINCIPLE

The question will then arise: How can the unconscious
Prakrti have an urge for creation? The quesiion becomes
complicated when we find that the Sarkhya philosophers
are themsclves not prepared to say that the Prakrti in the
matter of crcating the world creates it in an arbitrary and
unconditioned manner. The Adrsta or the mysterious force,
generated by onc’s acts, is admitted by the Sarmkhya
thinkers to be a discriminative principle in cosmic evolu-
tion.

swafamarg giedfamrg afempam)  qerrgg@danam:y ¥R
—upon which Aniruddha Bhatta comments:—
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Tuegory OF Gob, As THE DIRECTOR OF PRAKRTI

The world is not created without any reference to this
Adrsta. The Prakrii creates rather in accordance with it.
The Prakrti, however, is unconscious. How can it be
possible for the Pradhana, unconscious as it is, to create a
well-ordered universe, with its infinite varietics organised
into a system, fully consistent with the variedly infinite.
Adrsta’s or forces gencrated by the acts of the infinite
number of Jiva’s? A section of the Sarhkhya philosophers
who have been called the FraTgreqadr admit, the’
existence of a presiding God to cscape the difficulty. They
maintain that the Prakrii is unconscious. It is impossible
for the Prakrt not only to create a universe consistent
with the Adrsta’s of the Jiva's but to creatc at all. Prakrii
{s unmoving and passive by nature. For the purpose of
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the evolution of the universe, a presiding and directing God'
is to be admitted, who moves the passive Prakrti towards
the creation of the world in accordance with the Adrsta’s’.
This God is conscious of all the Adrsta’s. He knows accord-
ingly what should be the naturc of the universe and knows
also how the Prakrti should be directed in the course of
the cosmic cvolution. This presiding God is necessarily
onmniscient.

But most of the Sarmmkhya philosophers have not accepted
this theistic theory. They point out that Kapila has nowhere
expressly admitted the existence of God. Rather, in many
of his aphorisms, hc has said there are no Pramana’s or
grounds in support of the doctrine of a creator God.

C. THE WORLD-CREATOR AND CGMNISCIENCE:
THE NYAYA VIEW: THE JAINA CRITICISM

NyAva axp Vaidesika Tueorvy or Gob

It is in the Nyiya and the Vaidesika systems of philosophy
~ that we find the thcory of an ommiscient and all-powerful
God, clearly stated and supported. The philosophers of
the Nyaya and the Vaifesika schools like all other Indian
philosophers admit that the Adrsta or the force due to their
actsis the causc of the Jiva’s wanderings in the Sariisara from
the beginningless time through transmigrations. But they do
not admit the cxistence or agenthood of the world-evolving
Prakrti of the Sarhkhya. Like the Sarikhya philosophers,
however, they admit the existence of an infinite number of
eternal and uncreate souls; and in the place of one Prakrii,
the Nyaya and the Vaisesika philosophers posit an infinite
number of material atoms, as the material basis of the
universc.
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NvAva InFereEnce AsouTr THE CAuse FrROM THE EFFECT

So, according to the Naiyayika’s, we have on the one
hand an infinite number of material atoms and on the other,
an infinite number of souls with Adrsta’s peculiar to each.
'The question thus arises: How do the bodies which are
the means of the soul’s varied worldly enjoyments and for
the matter of that, the physical world originate? The souls,
are, by nature, passive; they cannot create their bodies.
The material atoms also arc inactive, they also cannot be
the creators of bodies, of and by themselves. Accordingly
the Naiydyika’s concludc that there is an all-powerful God
who for enabling the Jiva’s to experience the good and the
bad fruits of their actions creates bodies as the means and
the world, as the place of their enjovments, out of the material
atoms. In the matter of the creation of the world, God’s
infinite intelligence is manifest. If an object is made up
of parts, the former is called the Karya ie. the cffect. A
house, for example, which is constituted of smaller parts is
thus an effect. But in order that the smaller parts may be
suitably joined, an intelligent builder is necessary, who by his
own intelligence and efforts would organise these parts in
accordance with his plan and thus make up a whole object.
Thus in the matter of building a house, we find that there
is an intelligent builder who constructs it by intelligently
and actually placing the building materials in consistency
with the building plan. An effect is thus always the work
of an intelligent maker. In other words, an effect leads us
to conclude that there is an intelligent agent behind it
We find that material objects and molecules are made up
of subtle atoms; so, the former are eJects. Who, then, has
made the effects? The Nyiya and the Vaidesika philoso-
phers argue that since the world and the material objects
are cffects, there must be an intelligent Being as their
creator’..
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TELEOLOGICAL ARGUMENT

This world-creator is the infinitely intelligent God. There
is obviously some similarity between the Naiyayika argu-
ment from effect to its intelligent maker and the teleologi-
cal argument of the modcrn theists, ‘“—that theistic argument
which proceeds on the principle of finality and which
reasons from the rational constitution of the world to the
necessity that it should be grounded in a purposive intelli-
gence.” It is also called the ‘design argument’ (Telelogical
Argument—Dictionary Of Philosophy And Psychology).

According to the Naiyayika’s, God is necessarily omni-
scient. He makes such a body and such environments for
each soul as are exactly in accordance with its Adrsta.”

The infinite forms of the Adrsta of the infinite number of
souls, the infinite ways of their fruition, the infinite means
and environments for their enjoyment, the nature and the
competency of the infinitc number of atoms as materials
of crcation and the infinite methods of creation can be
present only in the infinite intelligence of the all-knowing
God. Omniscience must be attributed to God: otherwise,
his creative function becomes impossible®.

Jamna CRITICISM OF THE SAMKHYA AND THE NYAYA-VABESIKA
THEORIES

The Jaina's, as we have secn, maintain, against the conien-
tion of the Mimarsa school, the doctrine that omniscience
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is possible and that there arc omniscient beings. They,’
however, do not admit that the world-evoiving Prakri
of the Samkhya school is an omniscient principle. They
are also opposed to the theistic doctrines of thc Sesvara
Sarnkhya as well as of the Nyaya-Vaiscsika systems. The
Jaina’s rcepudiate the theory of God as the First Cause or
the Architect of the universe. Shortly put, their arguments
(as described by the commentator of the Pramaéana-naya-
tattvilokilarnkara) are as follows:—‘“The thinkers of the
Nydya school contend that omniscience is not possible in a
man like the Arhat but that it is possible only in the Lord
who has crcated the things of the universe. Thesc theistic
philosophers argue that the earth, the hill ctc. in question
are determincd (i.e. created, in some sense) by an intelli-
gent being; for, their coming into existence is due to a cause;
that their coming into existence is due to a cause, is deter-
mined by an intclligent being; for instance, a temple; such
is the case here; so it is. In criticism of the above Nyaya
theory, the Jaina’s point to the two aspects of a thing
viz:—its essential subsiance and its modes. So far as their
substance 1s concerned the Jaina’s contend that the things of
the universe e.g. the earth, thc mountain ctc. are certainly
uncrcate and eternal, so that we cannot talk of any causes
bringing them into existence. The Naiyayika’s urge that all
things have parts and that from this fact it follows that they
must have a beginning in existence. The Jaina philosophers
point out that such a line of argument would go to establish
that a soul (which is admittedly an uncreate and cternal
substance) has also a beginning in existence. It is argued
that not the essential substance of a thing but its modes have a
beginning in existcnce and that from this it follows that the
thing in question must be determined by an intelligent being.
‘The Jaina’s point ont that a soul sometimes manifests
itself as a god, sometimes as a man and so on, so that it
has various impermanent modes. But it would be illogical
to conclude from this that a soul is created by an intelligent
being. The further objection of the Jaina’s to the theory
of an omniscient creator of the things of the universe is that



Soul ' 379

no such intclligent being is even an object of our perceptual
observation. The contention that the creator is an lmper-
ceptible being is also unsound. If the reason or the ground
be perceptible things, the consequent or the object of the
conclusion will also be perceptible. 1t is not to be argued
that the creator may be impereeptible, just as fire with-
in the hill, which is inferred from the observation of smoke,
is unscen. For, the fire in itself is not imperceptible; it is not
observed, as there is some obstacle. So, the analogy does
not hold good in the case of the creator who is supposed to
be an essentially impcrceptible being. Lastly, the jaina's
point out that although a thing may have a beginning, it
may not have an intclligent creator. We can guess a thing
as man-made i.e. made by an intclligent being; but the
nature of the things of the universe e.g. the ecarth, the moun-
tain etc. is so very different from the nature of man-made
things, that it is unreasonable to suppose an intelligent
creator of those. If thus there is no creator of the things
of the universe, the theory that the creator is the only
omniscient being, falls to the ground”. (My translation
of the Pramana-naya-tattvalokalamkara).

Any comments on the above linc of Jaina criticism of the
theistic theory is uncalled for here. We shall conclude by
simply pointing out that the two main arguments of the
present day anti-theistic thinkers against the theistic posi-
tion can be traced in the above Jaina criticism. In the Jaina
contention that the creator, if there were any, would have
been an object of perception, is fore-shadowed the charge
of anthropo-morphism levelled against theism;, secondly,
the present day antitheistic criticism of the theistic doctrine
based on cvidences of what has been called “‘dis-telcology™
is essentially similar to the Jaina contention that the things
of the universe are so very different from the man-made
things that it is unreasonablc to suppose the creator of
those to be an intelligent being.
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D. THE COSMIC BEING AND OMNISCIENCE:
THE VEDANTA VIEW

SacuNa BraumA 15 OMNISCIENT
There is unanimity that the Brahma is omniscient, among
those Vedantins who are not Maya-vadins or absolute
monists, however much they differ among themselves on
other points. The duaiists of the Vedanta school maintain
that in spite of the essential difference between the Brahma
and the world, the finite souls and the material universe
arc moved in accordance with the will of the Brahma, just
as ““the club in the hand of the club-holder”. It can easily
be inferred that such a2 Brahma is omniscient like the I§vara
of the Naiyayika’s. In the same manner, the Brahma
who, according to the Vedanta school of the ViSistadvaita,
is Antaryami or immanent in the world of finite souls
and material objects, is all-knowing. The Vedantist of the
Dvaitadvaita school maintains that the Brahma is perfect
and all-embracing and the finite souls are but imperfect
parts of him and that consequently the former is both identi-
cal with and distinct from (Bhedabheda) the latter; but
these Vedantists also do not maintain any doubt about the
omniscience of the Brahma. The Mayi-vidin Vedantists
notwithstanding their absolute monism admit the practical
reaiity of a determined (Saguna) Brahma at the basis of
the empirical world; this Brahma is admitted to be omni-
scient and it is said of him,—‘Tagefga d54 wFa@@I@<A-
gifarqrrs  aeeTETIATTElE  SeeproorH e ity
— AR

E. THE COSMIC BEING AND OMNISCIENCE:
THE YOGA VIEW

Yoca View, OmnisciENt Gop Joins PRakrT: Anp PUurUsA
AND SEPARATES THEM

The author of the Yoga-Siitra’s while admitting the dual
reality of the Praksti and the Purusa’s at the root of the
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universe, maintains nevertheless the doctrine of God. This
God is ““‘untouched” by any of the five modes of pain (Klesa)
e.g. ignorance etc; by acts (Karma); by the effects of acts
(Vipaka); or by any impression or tendency (Asaya or
Sarskara). Bhoja-raja, the commentator of Patafjali’s
Yoga Siitra’s says that the creation and the preservation of
the universe are due to the conjunction of the Prakrti and
the Purusa’s and its annihilation, to their separation. He
points out that this conjunction and the separation of the
Prakrii and the Purusa’s are impossible without the inter-
vention of God, over and above them. In other words, the
creation and the destruction of the world are dependent on
the will of God. w&gﬁwﬂﬂw}tﬁiﬁ—mwﬁﬁmﬂm |
derafa: e gl

This God of the Yoga philosophy is omniscient.
‘T AdavaagacadoT v v | R4l gurlaTE:
All objects gross, subtle, present, past and future as well as
all phenomena are ever present in the knowledge of God.

His is knowledge in its perfect form and there is nothing
outside its range.

F. THE ARBITRARY WORLD-CREATOR

TueE View, THAT THE OMNISCIENT GoD 1s Nor GUIDED BY
ADRSTA

Most of the systems of philosophy which claim to follow
the lead of the Vedas and which admit the existence of God
in the abovemcntioned ways, maintain that God shapes his
creation and directs his creative activity in accordance
with the Adrsta of the Jiva’s. The creation is mcant for
making the souls enjoy the cffects of their acts. But there
arc philosophers who also claim to represent the Vedic
views, but who maintain that in the matier of the creation of
the world, God is not guided by the Adrsta, These thinkers
point out that very often the acis of a person are found not
to bear their expected fruits, so that there is no reason for
holding that God creates the world for making the Jiva’s
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enjoy the fruits of their actions. It is said that the author of
the Nyaya Satra’s had the theory of these philosophers in
view when he stated—

ST FIV EESHIFETAA ) AT ¥IR)

Geod is the sole cause of the creation; (he is not guided by

the Adrsta) for, often the acts of persons are found to be

fruitless.

As we have seen already, the philosophers of the Jamna
school are opposed to all theories about an Architect of the
Universe.

G. THE LIBERATED STATE AND OMNISCIENCE:
THE BUDDHIST VIEW

LikeE THE Jaina’s Buppuists DENY THE CreaTOrR GOD

Save and except the Mimarssa, the Vedic systems of
philosophy, as we have seen, mostly admit that there is a.
God on whose will and intelligent efforts, depend the
creation, the prescrvation and the annihilation of the world
and in whatever manner he may be called, the Pradhiana,
the Tévara, the Saguna Brzhma or the Parama Purusa,—
God is omniscient. The Jaina’s, as we have pointed out
more than once, do not admit the existence of an architect
God and so the question of divine omniscience does not
arise with them. So far as the doctrine of God’s omniscience
is concerned, the Buddhist position is similar to that of the
Jaina’s. The Buddhists also do not belicve in the existence
of God. Therefore, the problem boils itself down to this.
Either the finite beings are capable of attaining omniscience
or omniscience is an impossibility. Now, with regard to the
problem of omniscience in finite beings, the Buddhistic
attitude may be indicated in the following manncr.

NIRVANA IN BUDDHISM

That the mundane unliberated souls are not omniscient
is admitted not only by the Mimirhsaka’s but by all the
philosophers. The fact is a matter of observation and not
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denied by the Buddhists. The liberated souls are, in the
language of the Buddhists, fAaiwarrd i.e. in the state of
Nirvana. Scholars have differed regarding the meaning
of Nirvana but with respect to omniscience in the liberated,
the difference is of no effect. For, if Nirvinpa means
extinction like that of the light of an cxtinguished lamp,
then a Jiva is no more alive when it enters the Nirvana,
co that it is quite meaningless to talk ol it then as omniscicnt.
If on the other hand, Nirvina means a state ‘9T, 9X@9TT
or 3;%3\16{?:6{’ which is everlasting (‘q779q 95494 ‘wgAWT
—or 937} and which has been described in the sacred
books of the Buddhists as blessed and true &%, fuad,
=99, *aaq, 957, then a being in Nirvina may not be
devoid of cxistence. But with respect to a being in such
a state also, the guestion of omniscience does not arise.
For, according to the Buddhists, Tanha is the root of all
knowledge; owing to Tanha and the Vasand, momentary
apprchensions regarding momecentary objects arise every
moment. This series of momentary apprchensions (San-
tana) stops absolutely when Nirvina is attaincd at the
annihilation of Vasana, so that it is not possible for a Jiva
who has attained the Nirvana to have omnaiscience or
knowledge of all or any of the objecis of the world.

H. THE LIBERATED STATE AND OMNISCIENCE:
THE NYAYA AND VAISE&}IKA VIEWS

ACCORDING TO THE NYAYA-VAISESIKA VIEW, APAVARGA OR
LiBERATION is AN UNCONSCIOUS STATE _

Just as omniscience is impossible in a being who has enter-
ed the state called the Nirvana by the Buddhists, it is
impossible in a similar way in a soul which has attained
absolute liberation, called Apavarga by the Naiyayika’s.
According to Gautama, desire, aversion, cflort, pleasure,
pain and knowledge are the attributes or peculiar character-
istics of a soul; somc add three other attributes to this list,

-
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In any case, the theory of the Nyaya philosophy is that
when Apavarga or final emancipation is attained, all those
attributes or characteristics of the soul leave it absolutely.

‘qig fyquidFl AaEmie gow EIATAREE a0 s
giafeza: v ——F TS
In a Jiva, which has attained Apavarga, Jiana or con-
sciousness is absent just like its other attributes, so that
when one thinks that the state of liberation, as conceived
by Gautama, is not unlike the absolutely passive and
unconscious state of a stone—,

w333 7: freram areand gRaEE )’ go,o4 1 g Sfag
he is not probably wrong. According to the Vaifesika’s
also, the soul is in the state of liberation when on the
annihilation of all its attributes e.g. consciousness etc. it
exists like the expanse of sky,—

‘rerAATd ARy at | feafadEy woraegst
iy e an-- agaasfama: 15, %1

A liberated soul is thus unconscious; so that it must be
understood to be the theory of the Nyaya and the Vaidesika
systems that a libcrated soul cannot be omniscient. Although
some of the Naiyiyika’s hold that there is a feeling of ““eternal
happiness” ( f7eag® ) in a soul in its liberated state, it is
the common contention of all the Naiyayika’s that the
liberated soul has no consciousness of the world and its
objects. Consequently, the cmancipated being is not
omniscient.

I. THE LIBERATED STATE AND OMNISCIENCE:
THE ADVAITA VEDANTA VIEW

ADVAITA VEDANTA VIEw, OMNISCIENCE IMPOSSIBLE IN A
LiseraTED SoUL

According to the Vcdanins of the Advaita (absolute
monist) school, neither the bondage nor the emancipation
nf the soul is real. If from the Vyavaharika or empirical
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standpoint, a soul be said to be freed from its state of bond-
age, even then, omniscicnce cannot be. attributed to the
emancipated being. For, a liberated soul is nothing but a
soul in itself; in such a soul which is absolutely non-dual
consciousness, there can be no internal division EATE .
And becausc there is nothing outside it which is similar to
or dissimilar [rom it, there cannot be any distinction
of it from its similars ‘edvads’ or from its dissimilars
Caerrdrrwe’. A liberated soul is not a knower but conscious-
ness itscif; there is nothing beside it,~—
‘g araifea Ee=

Owing to the Avidya or false knowledge, of course, there
may be consciousness of outside objects in a soul in bondage,
' ‘qx fg Zafwa wafa afear o w=la

But in its state of liberation therc is nothing outside or
beside it, so that liberated soul hasno consciousness of objects
other than itself ‘Fw @rd TEARHATHT awpd B TEAA L
Accordingly from the standpoeint of the Advaita Vedanta,
omniscience in a liberated being is impossible.

J. THE LIBERATED STATE AND OMNISCIENCE:
THE SAMKHYA AXD YOGA VIEWS

The philosophers of the Sarmkhya and the Yoga schools
maintained, as we have seen, that the evolution of the world
was due to the conjunction of the Prakriti and the Purusa’s.
The soul may be said to be in a state of bondage, so long as
the Prakrti remains proximate to it. The soul, however, is
absolutcly incorruptible; there cannot be any real connec-
tion of the Prakrti withit. Itis owing to Aviveka or ignorance
that the essentially incorruptible Purusa is looked upon as
affected or influenced by the Prakrsi.” ‘f7-4% sqa<nns Fa%,
FHeqaA, EATR AT |
When a red flower is held over a glassware, the shade of
redness falls upon the latter and makes it appear as red; but
the real nature of the glassware is not modified in the
lcast thereby;—in the same manner, the proximateness of

25
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the Prakrti to the Purusa makes no change in the essential
nature of the latter.

‘Sqeatzemizg awoen (waaframd e

WiTH THE SAMKHYA-YoGa NO OMNISCIENCE IN A LIBERATED-
SouL

1t is thus that owing to the Aviveka, the soul is consider-
ed to be in hondage when the Prakrti is near it and that it
is said to be emancipated when the Prakrii is no longer
near it. Really, there is no relation whatsoever between
the Purusa’s on the one hand and ihe Prakrii with its evolutes
on the other. When a soul is liberated, it is even impossible
to imagine a conncction. The liberated Purusa cannot thus
be said to be omniscient or a knower of all things, according
to the principles of the Sarmkhya and Yoga systems.

It is consequently clear that the Buddhists and the
Vedic systems agree that not only are the mundane
souls not omniscient but that the liberated and the finally
disembodicd souls also arc not such.

K. THE STAGE PENULTIMATE TO LIBERATION
AND OMNISCIENCE: THE YOGA VIEW

Yoca ViEw, OMNISCIENCE IS POSSIBLE IN A SOUL IN THE
STATE, PENULTIMATE TO 1T$ LIBERATION

Although neithsr a mundane soul nor an emancipated
being is omniscient, a soul on the way to liberation may be
possessed of a kind of knowledge just before its final eman-
cipation which may be called omniscicnce. The author of
the Yoga Sitra’s calls it Pratibha and the Sarmkhya also
believes in its possibility. According to Patafijali, one
possessed of the Pritibha has the knowledge of all things,—

sorfaarar gaw’ | anrgay, fawfaare 3¢
—upon which Bhoja-rdja comments,—adiRsafa gfgafc 34
warsigTafT agag fased: q@ aRs FEfawd wemilEdat
Just as immediately before the sun-rise, a brilliant glow
is visible in the sky, in the same manner just before the rise
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of the Viveka-Khyati or consciousness of emancipation,
there arises the knowledge, called Taraka. Through this.
Taraka knowledge, all things are known.

This Taraka is otherwise called the Pranbha.

L. THE STAGE PENULTIMATE TO LIBERATION
AND OMNISCIENCE: THE SAMKHYA VIEW

SAMKHYA ViEw: A Yoor can B OMNISCIENT

The Sarmkhya school of philosophers attribute to the
Yogi’s or sages, a supernatural mode of perception in which
all things and phenomena of all places and of all times are
cognised and they account for it in this way. The Yogi's or
seers through their penances and selfperfection atiain a
power by which they come in direct contact with the Pra-
dhana, the potential basis of all things. As all things evolve
from the Pradhina and on their dissolution enter into it,
the Pradhana is the real substance in which all phenomena
live, move and have their being. By seeing the Pradhana,
one sees all things evolving out of it. It is thus that the
Yogi’s being in contact with the universal basis of all things
through their supernatural attainment are enabled to
perccive all things.

‘Fraargeeaitanagreaia || ¢ fawara: ateagay
The commentator explains,—

gerfeagdsanta  wamed SN AWl wiEerE

FEFTRARNGAANe | amaanirgeesianaeg AW o
SHMEEIT] GaauISTedrara gfa

The effect is existent in the cause. What is found to perish
exists in a potential state in its basal ground. What is
future cxists in its cause as something not come as yet.
On account of their attainment of supernatural power
of vision the Yogi's come in contact with the Pradhana
and through this contact, they come in contact with
(things of) all places and all times.

This supernatural power of vision in the Yogi’s is practical-

ly omniscience. Thus although the Sarhkhya philosophers
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do not believe in divine omniscicnee nor in the omniscience
of a liberated being they admit the possibility of omnis-
cience in the Yogi’s or persons on the high way to self-culture.

M. THE STAGE PENULTIMATE TO LIBERATION
AND OMNISCIENCE: THE NYAYA AND
VAISE_SIKA VIEWS

SAMUHALAMBANA ©OF THE NYAYA AND ARrsa-JNANA OF
THE VAESIRA ARE (OMNISCIENCE

The thinkers of the Nydya school maintain that it is
impossible for the instrument {(Karana} of knowledge to be
simultanecusly connected with more than one percept; for
this rcason, a simultanecus cognition of all things is impos-
sible according to them. But they admie that the recollec-
tions of all things or cause of the cognitions of all things,
may simultaneously present themsclves to a sage, when he.
may be possessed of a knowledge which relaics to the whole
collection of the Objects. Such a knowledge has been called
by them ‘@qgi@sam’ or collective knowledge. This SamGha-
lambana is practically identical with the Pratibha-knowledge
noticed before and consists in a sort of omniscience. The
Vaifesika thinkcrs have given the name Arsa-jfiana or
‘the knowledge of a scer’ to the Pratibha which rclates io
the knowledge of all things.

N. THE STAGE PENULTIMATE TO LIBERATION
AND OMNISCIENCE: THE ADVAITA VEDANTA
VIEW

Apvarra VEDANTA VIEw, OMNisCiENCE PossiBLE IN A Sovk,
IN A STATE, PENULTIMATE TO LIBERATION

Ompniscience is impossible in both liberated and an un-
liberated soul, according to the absolute monist school of the
Vedanta philosophy. But it is possible in a highly developed
sage. It is said that a Naiyayika in order to test the
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profoundness of Saritkara’s knowledge, once asked him to
explain the diffcrence in the conceptions of liberations,
of the Nvyaya and thc Vaifesika schools. The questioning
Naiydayika was a wvery conceited person and so he
addresscd Sarhkara as follows,—a3 a4 fa=9dag sfwr a9
gafacy v GUEEEREETE

If you are omniscicnt, answer the question. If not, give

up your contcntion about omniscicnce.
From the above, it is apparent that according to the thinkers
of the Advaita school, omniscience is not Iimpossible.
Samhkara has said that to the pature of a liberated soul or
Brahma, omniscience, omnipotence etc. 8993 Faza<Ed
are not to be attributed, —

‘T JFaq WEETEEAA 1| ATFEGYAACT ) Y=Yk

But he admits that supernaturalities like omniscience cte.
are possible in a determined & soul, in a certain stage
of its development. ‘TaaRad 35 FTIMaEqraTHzad AATAATTIAT
el FTFIGTASE TFCL ¥
In other words, Sarmkara’s opinion is that by worshipping
the Sanguna Brahma, the worshipper while attaining his
likeness etc. (|Esa) becomes possessed of such supernatu-
ralities as omniscience etc.
woifqaifaam ERIaI FIAGAATSE AFL A Y-¥-2% )

O. THE STAGE PENULTIMATE TO LIBERATION
AND OMNISCIENCE : THE BUDDHIST VIEW
F4d TUGT 4§ TRITAEAEE:

AccorDiNg TO THE Buppuists, Yocr-PraTvaxsa

OMNISCIENCE

The word, @ds in thc above list of Buddha’s name
shows that although omniscience, according to him, is
impossible in a mundane being or in a being who has enter-
ed the Nirvina, it is possible in a person in a ccrtain stage
of mental development. Ncither sensuous knowledge nor
inference can yicld omniscience; for, not only is the range
of such forms of knowledge limited but they are afier all
vague and indistinct. Without a full and clear knowledge
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of objects the knower cannot be said to have attained omnis-
cience. This perfect and clearest possible knowledge about
all the things of the universe has been called the ‘ewZTy’
knowledge, by the Buddhist thinkers. According to them,
the ‘e%erd’ is due to a direct perception, which is peculiar
to sages, ‘@frasr’. The ordinary knowledge about objects
which we get through the Pramina’s or empiric souices of
knowledge is w@rd’ and to contemplate the 'SHIG' again
and again is ‘“qFIWIFAT. As a result of the “qararaar the
knowledge of its object comes to be clearer and clearer.
The ‘fargwrawr’ has various stages,— the “{ardwmanissy’
but these do not yicld the full and the perfect knowledge
about things, until the last stage “TTHATTFITET’ is reached.
From the ‘graargagadsa is cvolved a direct apprchension
about objects in the mind of the sage, which is called
‘Fifitwega’, the porcepuion of a sage. “ATSWTEATHRAGGTS
mfrens I (rarafasg:, waw afesgz)

The threc forms of perception viz:—sense-perception
‘Zfrggmia’, intcrnal perception ‘WIAENEA’, or self-perception
‘rag3sa cannot vield omniscience; neither can inference
‘g’ yield it. For, all these modes of cognition are
im;)erfect and indistinct. The fourth mode of perception,
according to the Buddhists, is the ‘gifrgas’ which we have
just noticed. The FfTT=er’ yields omniscience. It should
be noticed, however, that even the perceptual stage,
penuliimate to the ‘Gifireas’,—the TSI TG
does not give perfect and the clearest possible knowledge
about objects. It is said that the knowledge obtained at
this is like the knowledge of a thing seen through a thin,
transparent substance.

‘sroreafeatad ger WiEHid a%g aWid, |7 sweedearaeat |
=riataeg 4 )
The object when seen in ‘Fifix@a’ is like a small fruit

named Amalaka in one’s hand, perceived in the pericct
and the clearcst possible manner.
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‘FIFSAFTIS,  AISTRTAEAIGT  qIHS AgAifE: SoueH
afgegeraq v’ ey SF 1
As the result of this uncommon perception, peculiar to
a sage, the objects of the universe were apprehended by
Buddha and the saints like him “‘like the Amalaka-fruit in
hand” and thcy succeeded in attaining omniscicnce.

P. THE LIBERATED STATE AND OMNISCIENCE:
THE NON-ADVAITA VEDANTA VIEWS
Duarsstic VEDANTA View, OMNISCIENCE 18 ATTAINED BY

A Liseratep SouL

It has becn poiniled out more than once that the libera-
ted soul and the soul which has entercd the Nirvana, are
not omriscient, although omniscience may be possiblc 1n
a being who is about to attain final emancipation. This is
the theory, upon which the Sariikhya, the Yoga, the Nyaya,
the Vaisesika, the Buddhist and the Advaita monists of
the Vedanta school arc agreed. But those philosophers of
the Vedanta school who do not admit the identity of the
- Brahma and the Jiva hold a different view. According to
them the liberated Jiva becomes omniscient and the grounds
for this view of the dualistic Vedantists are obvious. They
do not admit the reality of the absolutc and undetermined
(Nirguna) Brahma. The Brahma, according to them is
Saguna i.e. determined and endowed with atiributes.
The absolute monists of the Vedanta school maintain that
it is impossible to ascribe omniscience or any qualification
to the liberated soul which is merged in the attributeless
Brahma. Even these monists do not deny that a soul which
by dint of its self-culture and self-devclopment has succeeded
in closely associating itself with the qualified or the Saguna
Brahma, attains omniscience. The Vedantins other than
the absolute monists hold that Brahma is Saguna or qualified
and that the absolute, ungualified or the Nirguna Brahma
is an unreal abstraction, that the Mukti or emancipation
of a soul consists in its inseparable association with (and not
an absolute merger in) the Saguna Brahma and thatsuch a
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liberated soul comes to be posscssed of the qualitics of the
Lord, including omnuiscience.

OMNISCIENCE OF THE LIBERATED IN THE DUALISTIC VEDANTA
is LivaTen

It secimis to us, however, that the omniscience thus atiribut-
¢d to the liberated soul by the dualistic :chools of the Vedanta
is not or the same nature of extcnt with the emniscience
atiributed to the I$vara by the Nyaya, the Vaifesika, the
theistic Sarhkhya, the Yoga and the Vedanta. The omnis-
cience of the latter is cternal, unfettered aud all-embracing.
It is, however, the very nature of the Jiva to have but a limit-
‘ed range of apprchension and this limited capacity of the
Jiva is not radically changed even when it attains liberation.
Accordingly it would probably not be correct to say that
all the cosmic things and phenomena of all times and places,
beginningless and endless, arc ever present in the omniscience
of the liberated Jiva, as ‘now’ and ‘here’ simultaneously.
Even when a soul associates itsclf with the Lord in its em-
ancipated state, its powers are still limited in comparison
with the powers of the latter. A liberated soul, for instance,
has no power to interfere in or modify the “Jagat-Vydpira”
i.e. the creation of the world, which is the solc prerogative
‘of the I$vara. It is truc that a liberated soul comes to be
possesscd of many supernatural powers; it can go any-
where it likes.

‘TAY SFT FOEAT WA SreEFAITiAEI ) <IRKIR
But from the word, Kama, it is manifest that the power of
unrestricted movement is dependent upon his desire. Similar-
ly, it is not true that all the things and the phenomena of
the world, past, present future, subtle, near, distant ctc.
arc simultaneously and actually and always present in the
consciousness of the emancipated Jiva. Its supernatural
attajnment consists in the fact that unlike a soul in bondage
it can know them whenever it likes. Let us cxplain the posi-
tion by an example. It is not a fact that his ancestors are
always present beforc a liberated being or in his mind-
Whenever he wants to see them, they appear before him
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at once. ‘g Far fag@warA wafy axerary faacaafasi=
SIEAL (I E WA EY

OMNISCGIENCE OF I§vARA 15 UNLIMITED

The omniscience of a liberated soul thus consists in the
fact that it has the power to know at once whatever it wanis
to know, and not that all the cosmic things and phenomena
are cver present in its consciousness. The omniscience of
the Lord, however, is not of this sort. His omniscience is
eternal; in it are ever present all objects and occurrences of
all times and places. The liberated sou! has not this kind
of omniscience,—this is the view of the Vedantists of the
Divaitaor dualistic, the Dvaitadvaita or dualistico-monist and
the Vidistidvaita or differentiated monistic schools. The
Advaita or the absolutely monistic schools of the Vedanta
also atiribute such an omniscience to the highly developed
worshipper of the Saguna Brahma and we believe, such an
omniscicnee and nothing more than that has been said to
be attainable in the Samihalambana of the Nyaya, the
Arsa-jiiana of the Vaisesika, the Pratibha of the Samkhya
and the Yoga and the Yogi-pratyaksa of the Buddhist.

Q. THE LIBERATED STATE AND OMNISCIENCE:
THE JAINA VIEW

Gop, as THE TEACHER IN THE VEDIC SYSTEMS OF
PaiLosorHy

That the unliberated Jiva’s wandering in the Samsira are
not omniscient is a matter of common expericuce and has
been admitted in the Jaina philosophy, just as in all other
systems. Thete is a remarkable unanmity between the
Jaina’s who repudiate the authority of the Veda’s and the
Mimaiamsaka’s who are firm supporters of the Vedic ortho-
doxy and ritualism, regarding the doctrines that the Jiva’s
have been wandering from the beginningless time in the
Sainsara, driven by the force of their Karma’s and that
there is no creator of this universe. But although the Jaina’s
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agree with the Mimarhsaka’s in admitiing the inexorableness
of the law of Karma and repudiating the creatorship
or governorship of I§vara, they do not like to be looked
upon as atheists like the latter. In the theistic schools of
the Vecdic philosophy, besides the creation of the world,
another matter is ascribed to God. The Veda’s arc the
source of Dharma i.e. knowledge of duty and God is said
to be the author or the revealer of the Vedas. Accordingly
God is the Secer of the Dharma and the first Teacher. While
proving thc omniscicnce and the omnipotence of Brahma
‘gawes gawlraes’ Sf1 ) Samkara quotes from the Sruti.
‘sreq wgaT waed fAaafaasay’ and says that the Veda’s and
the scriptures have likc breath emeiged from the Great
Being ‘the Iévara’ or ‘Brahma’. In describing the infallibility
of the Veda’s, the author of the Nyiva Satra’s says,
‘FEATATAAAIIATIR — RISl ARG |

The infallibility of the Vedas is due to the infallibility of

the Apta.
Here the word, Apta rcfers to the Veda-reciter ‘@3, Isvara
who 1is, ‘@remegeaai’ i.e. direct knower of the Dharma
and a faithful teacher of what he knows,—

‘gurgserarae fraafawgragas gueeET o
Kanada also has referred to the teachership of God in the
very same manner,—

‘FEATREAEET qrAEgE — 103 IqfEFgE)
Amniya or thec Veda’s are the words of God. Their
infallibility arises from the infallibility of God.

With reference to the teachership of God, the author of the
Yoga-Sitra’s has said,—

‘g qEmAl e FowEasgT . DmT-EETeTE 26

That beginningless Being is the tcacher even of the carly

teachers {c.g. Brahma).

Jaina Tusory oF THE TEeacuHerRsHir oF (Gop, THE
TIRTHAMKARA .
Although the Jaina’s do not admit an I§vara who is the
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world-creator, they do admit a perfect human being who
is the best of teachers. This perfect Being is called the
Tirtharikara and the Jaina’s call him I§vara ie. God. The
tcachings of the Tirtharnkara are not of course, the Rk,
the Yajus, the Sama or the Atharva (which are repudiated
by the Jaina’s) but are certainly the best authorities on
matters philosophical, ethical and religious. The Jaina’s
call the teachings of the Tirtharakara God, the Jaina Veda
and according to them it is the Jaina Veda which alone
embodies the true tcachings of the true Ged, and as such,
is the real, infallibic Veda. In this way, the Jaina’s show
that they are not opposed to the doctrine of the Veda-reciter,
omniscient God. With all this, however, it is obvious that
there is cssential difference between the I$vara of the Jaina’s
and the I$vara of the Vedic school. The God of the Jaina’s
is not the creator of the world; he was originally a mortal
human being who through self-culture and self-development
attained the God-hood, consisting in teachership; the
Tirthaxnkara Gods are also more than one in number. The
God, of the Vedic school, on the contrary is the world-
. creator and ““from eternity to eternity’” is the one ever-frec
Lord, revealing the Veda’s in the early dawn of the cosmic
creation.

MivAMsA anD JainA THeorEs ABoUT FiNAL LIBERATION
The Tirtharhkara, otherwise, called the Avhat, is then
~ the I§vara according to the Jaina’s, who is the author of the
Veda’s (of course, the Jaina scriptures). By admitting in
this way the doctrine of the authorship and of the teacher-
ship of the Veda’s, the Jaina’s distinguish their view from
that of the Mimarisaka’s, according to which, the Veda’s
are uncreate and self-existent. Regarding the gucstion of
Mukti or final emancipation also, the Jaina and the
Mimarnsaka views are diffcrent. According to the Mimar-
saka’s, a good, well-behaved and dutiful man on his death
goes to heavens and enjoy the best happiness. Mukti or
complete liberation, however, is inattainable. According
to the Mimarisaka thinker, the Sarhsara or the existential
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series is not only beginningless but endless also. The Jaina’s
on the contrary maintain that save and except the Abhavya
Jiva’s (described before) all souls are capable of attaining
liberation. A soul, when liberated is possessed of Kevala-
jfana, which is nothing other than omniscience.

Besides the disembodicd perfect Beings who are complete-
ly free and arec omniscient according to the Jaina’s, as stated
above, a highly developed being while in Body may attain
omniscience also. The Tirtharhkara’s were such  Beings
who attained omniscience, while they lived, moved and had
their Being still in this world. This Jaina doctrine of omnis-
cience in a Being who is not yet disembodied, 1s obviously
akin to the theorics of the other Indian schools, according
to which, omniscience is possible beforc final liberation.

OMNISCIENCE OF A LiBERATED Sovl RESEMBLES THE
OmNISCIENCE OF ISvara

A liberated soul is omniscient according to the Jamna’s.
On this point and, it scems to us, on the question of the
nature of omniscience in souls which have attained it, the
Jaina’s differ from the other Indian schools. In most of
the philosophical systems of India, other than the Jaina,
omniscience has not been attributed to a liberated soul.
It is true that in the Vedantic systems except that of the
Advaita school, omniscience has been atiribuied to a
liberated soul. But as we have already pointed out,
omniscience in these souls seems to be of a limited type.
In the Yoga and other systems also, omniscicnce has been
attributed to souls about to attain the final liberation. But in
the case of these souls also, omniscience seems to he limited.
The omniscience attributed to the liberated souls by the
Jaina’s, on the contrary, is perfect, unrestricted and un-
limited. It seems to us that thc omniscience atiributed to
liberated souls by the Jaina’s resembles that atiributed to
the ISvara by the Vedic theistic schools.

According to the Jaina's, the Jiva’s are omniscient by
nature. Just as pure and clear water becomes muddy on
being mixed with clay, in the same manner, the naturally
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omniscient Jiva's wander in the Sarhsara in an inomniscient
state ol knowledge, being polluted by the dirt of Karma.
As soon as the clay is removed, water resumes iis clearness
and purity; in the same way, the Jiva’s also rcsume their
pure state of omniscience, when they succeed in removing
the Karma-impurities from them by dint of self-cuiture
and scli-development. The liberation of a Jiva sacans its
liberation from the influcnce of Karma,

In the liberated state of a soul, all Karma-forces covering
its pure knowledge and omniscience are absolutely sct
aside. Accordingly Moksa or liberation has been desciibed
as—

‘gRTATIIUETIAEH V) U3 FHAVFITEHSIFIG ST |

dependent on a complcte annihilation of all (the Karma’s)
that cover {knowledge). Kevala-jiana arises in the soul
automatically as soon as these obstacles or Karma-cover-
ings arc removed from it. Kevala-Jfidna 1s omaiscience and
as conccived by the Jaina’s, it is not at all limited in any
way. '

fafasraraigaraicriasTdaaaTia |
2141 FANETE IR IEHRIT |

Omniscicnce consists in a direct apprehension of all the
things with all their modes.

JainA DoGTRINE OF UNRESTRICTED OMNISCIENCE IN A
LisgrRATED SoUL

To aliberated soul are direcily revealed and clearly known
all the things of the universe, past, present and future, with
all their infinite qualitics, modes and aspects. Omniscicnce,
as conceived by the Jaina’s, is thus unlimited, infinite,
unresiricted and all.embracing. It seems to us that such an
omniscience might have been attributed to I$vara by some
of the theistic systems of India; but none of them appear
to have thought it possible in a soul either, as emancipated
or as approaching emancipation.
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ERRATA

We regret that inspite of our carefdlness to avoid them some mistakes in
printing have found their way into tho book, A list of them is appended here-
with but wo are afraid, the list may not be exhaustive,

The Author
In Page Lino For Read
' 26 24 show shows
. 28 1 Brahmadvita Brahmadvaila
. 29 27 i in
. 37 15 i3 alzo is iz also
. 43 33 provades pervades
. 67 13 hink think
. a2 35 alredy already
. 117 13 Buddhis Buddhist
. 118 33 eEAITETEAETg TSI IRAFETTIN
o 132 R tanot cannot
. I3t 20 wgWAT? gEIAT
,e 169 15 do doos
', 183 21 sou) of due soul iz dwto
. 185 35 As a3
s 1 »s Y4, 88¥3.
' 196 11 arbitary arbitrary
. 213 15 coglescepce coalesce
. 219 36 immansin immanent
. 221 T or of
. 233 14 woll suited well.suited
' 274 13 the be
. 301 17 of Kundakundagiryys of. Kundakandagaryya
'e 306 6 coneeivg eoncoiving
e 318 31 bea bo a
s 322 15 nonconsummable non-consumabie
. 350 25 Jnanavarniyas Jnanavaraniya
. 361 23 Kagaya Jhans Kasaya, Jnana.
' 364 . Pare are.
” 360 33 the separts these parts
- 131 32 {59EFHS FATTHS -
392 7 not or the same patiro  pot of the same pature or

of extent extent,
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