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PREFACE TC THE FIRST EDITION
A .

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

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



Xiv PREFACE 10 THE FIRST EDITION

expected to have a more detailed knowledge.qf ong or
nore systemns, *

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

<

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

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



PREFACE TO THE FIKST EDITION Xv

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

L
Nori To STUDENTS

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

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

¢
A=W=a, A=W=i, {=?=i, §=§-i, 3’-%=U,
&=8=0, w=Y4=r, GC-9g=e, E{=—t§=ni. a?!=‘€:=o,

5;=§=]\, '\—.-{:H\, qA=q=g 'E(={=gh, €=% =1,
ﬂ\:s\:-(, 5§=5 -(h, 'q:q:j, ﬂ;:q:'h, 3'!-‘::_"3\ g,
E\-?’\:t g=5§=th, g=T~d. F=p=dh, o=¢-p,



PREFACE TO THE SENOND EDITION

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

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

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

aware of the muny shortcomings of the book, and very

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



PREFACE TO THE SECOND EDITION Xvii

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

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

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

C—1606B
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for the Absolute (e.g. of Hegel), the Indeterminate
Substance (e.g of Spinoza), the Priwordial Principle
(e.g. of Whitehtad). The exact sense in which ‘God’
har been used in this book will be clear from the
context, Confinement of ‘God’ only to the Deity of
Religion, and of * Absolufe® to the yliimate philo-
sophical principle, while convenienf in one respect,
“suffers from the disadvantage of suggesting as though
they stand for two distinct realities, and not for two
-aspects of the same reality, as is the case in the
Vedanta.



PREFACE TO THE THIRDU EDITION

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

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



CHAPTER 1

GENERAL® INTRODUCTION .

1. THE Basic FEATURES oF INDIAN PHI.OSOPHY

1. The Nature of Philosophy

Like all other living beings man® s{ruggles for

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

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

11

a good metaphysi~ and a bad metaphysic. ¢

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

sophy deals with problems of this

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

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

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

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

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

1ta meaning and scope.

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

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

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

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

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

Indian phi]osopiy denotes the philgsophical specu
lations of all Indian thinkers
mi”gﬁ:ﬁf’:{“i’fgﬂﬁl;‘.‘ ancient or modern, Hindus o
N non-Hindus|, theists or atheiste
‘ Indian philosophy ’ is supposed by some to be syn¢
nywous with ¢ Hindu philosophy.” This would be tru
only if the word ‘ Hindu ’ were taken in the geograpbi
cal sense of ¢ Indian." But if ‘ Hindu’ means th
foliowars of & particular religious faith known a
Hinduism, the supposition. would be wrong an
misleading.-. Even in the ancient writings of th
orthodox Hindu philosophers, like the Sarva-daréa.a
sangraha of Madhavacirya which tries to presen
in one place the views of all (sarva} schools of philo-
scyhy, we find in the list of philosophies (daréanas)
the views of atheists and materialists ike the Carvikas,
and unorthodox thinkers like the Bauddbas and
the Jainas, along with those of the orthodox Hindu
thinkers, «

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

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

Though there were many different schools and their
views differed sometimes very widely, yet each school
took care to learn the views of all the others and
did not cowe to any conclusion before considering
thoroughl- what others had to say and how their
points could be:met. 'This spirit led to the formation
of a method of philosophical discussion. A philosopher
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had fifd6 tc\ state the views of his opponents before
he formulated his ,own theory. This statement of
the opponent’'s case cams to be know} as the prior
view (pirvapakga). Then followed the refutdtion
(khandana) of this view. Last of all came the state-
ment and proof of the philssopher’s own positi;)n,
which, therefore, was known as the subsequent view
(uttarapakea) or the conclusion (siddhinta). .

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

If the openness of mind—the willingness to- listen
to what others bave to say—has
Is morsl dor the been one of the chief causes‘,of the
.‘,‘,’;‘ﬁ;" of Indisn ph";" wealth and greatness of Imdian
philosopby in the past, -it has 4,
definite moral for the future. If Indian philosophy is
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once more to revive and continue its g:eat cﬂ‘reer, it
can do so olily by taking into congideragion the new
1deas of life a}id reality which have been flowing into
Indis from the West and the Hast, from the Aryan,
the Semitic and the Mongoalian sources.

.

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

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

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

Vedasin Indin ph- the Vedas in ‘heevolution of Indian,
logophy. thought. Thg, Vedas are the earliest
available records of Indian literature, and subseguent
Indian thought, specially philosophical speculao(o(il, i8
greatly influenced by the Vedas, either positivgly, or
negatively. Some of the philosophical systems accept-
ed Vedic authority, while others opposed ‘¥ The
Mimarmsa and the Vedanta may be regarded®as the
direct continuation of the Vedic culiure. The Vedic
tradition bhad two sides, ritualistic and speculative
(karma and jidna). The Mimamsi emphasised, the,
ritualistic aspect and raised a philosophy to justify and
help the continuation of the Vedic rites and rituals.
The Vedanta emphasised the speculative aspect of the
Vedas and developed an elaborate philosophy out of
Vedic speculations. As both these schools were direct
continuations of Vedic culture, both are sometimes
called by the common name, Mimirsa; and for the
sake of distinction the first is called Purva-Mimarhsa
(or Karma-ZIimaisi) and the second Uttara;Mynaihed
(or Jiiina-Mimimsi). But the more wsual-namés of
these two are Mimarsd and Vedanta respectiw:ely, and -
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we shall follow this common usage here. Though
the Sankhya, Yogs, Nyiya snd Vaidesike based
their theofhas on ordinary human experience and
reasoning, they did not challeuge the authority of the
' Vedas, but tried to show that the testimony of the
Vedas was quite in harmony with their rationally
established theories. The Carvika, Bsuddha and Jaina
schools arose mainly by opposition to the Vedic culture
and, therefore, they rejected the authority of the Vedas.
These facts may be summed up in & tabular form as
follows :

Indian schools of philosopby
|

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

withsd)

4 The Places of Authority and Reasoning in
Indian Philosophy

The distinctions discussed above can be ultimate-

Y . ly traced to distinctisns in the

‘J‘ﬂ’gbﬁ"’“"d’ of Phi-  methods of speculasion, adopted by
s ) the different schools.



GENERAL INTRODUCTION 9

Solutiofd of philosopbical problems, like ‘What is
.S hould  philosophy s thbe ultimate cause ofp the world ?’,
siways depend on ‘Poes God exist?’, $What is the
ordinary experience or nature of God?’, cannot b.e ob-

should it sometimes
depend on the ex- ained by observation. The philo-

perience of the wise
few? .  sopber thust emplo§ his imagina-
tion and reasoning, and find out
answers consistent with truths already established by
experience. Like most other branches of knowledge,
philosophy proceeds, therefore, from the known to the
unknown. The foundation of puilosophy is experience,
and the chief tool used is reamon. But the question
arises here : ‘“What experience should form the -basis of
philosophy ?”’ Indian thinkers are not unammous on
this point. Some hold that philosophy should Beebased
) on ordinary, normal experience, i.e.
on truths discovered and agcepted
by* people in general or by scientists. This is the
view of mest modern Kuropean thinkers. In India
the Nyaya, the Vaigesika, the Sankhya and the Carvaka
school accept this view fully ; the Bauddha ard thd
Jaina school also accept it mostly. On the other
hand, there are thinkers who hold that regarding some
matters, such as (od, the state of liberation, etc., we
cannot form any correct idea from ordinary experience ;
philosophy must depend for these on the experience of
those few saints, seers or prophets who have a direct
realization (siksatkara or darsana) of such things.
Authority, or the testimony of reliable persons and
S(,nptures, thus forms the basis of phllodopﬁy The
Mimiaihsi and the Vedinta school follow thls metbod
They base many of their theories on the Vedas and tho

2—1605B

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

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

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

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

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

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

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

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

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

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

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

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

Bearing this fact ol mptual influence in mind we may
o try to understand the general proccss
l'Howt lab‘l°f°1‘h5°“l by which the systecms originated and
iteratare dvveloped. developed. The Vedas, we have said,
are directly or indirectly respomsible for most of the
philostphical speculation. In the orthodox schools, next
lo the Vedas and the Upanisads, we find the siitra litera-
N ture marking the definite beginning
u'fhe siga works of ot gygiomatic philosophical  thipk-
e orthodox schcols. h s . !
ing. ‘Sttra’ ctymologically means
‘thread,” and in this context it means a brigf mnemonic
statement. As philosophical ~discussions 1ook place
mostly orally, and as they were passed down through
ot'al tratlitions handed down by teachers to students, it was
perhaps felt necessary to link up or thread together the
main thoughts in the minds of students by brief statements
of problems, answers, possible objections and replies to
them. A sitra-work consists of collection of many
stitras or aphorisms of this kind, arranged into different
chapters and sections according to different topics. The
Brahma-sutre of Badarayana, for example, contains the
aphorisms that sum up and systematize the philosophical
teachings of different Vedic works, chiefly the Upanisads,
and also briefly mention and answer actual and possible
objections to these views. This work is the first systematic
ﬁeatise dﬁlt})e Vediinta. Similarly, we havo“for the
Imarked, the siitras of Jaimini, for the N z'i%n, the sttras of
Gotama, Toy the Vaidesika, the ,Bj.tms_gf anida, for the

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

As time went on, commentaries on commentaries arose
and sometimes independent works
also were written to supply haund-
books or to justify, elaborate or criti-
cize existing doctrines. The philosophical literature of the
orthodox schools developed in this way. Ths history of the
development of the heterodox doctrines is also morgor less
the same. They do not start, however, from any sitra-
work of the above kind. 'The accounts of these will be
given in the chapters dealing with those schools,

Sub-commentaries
and Independent works.

Though the different schools were opposed to one
another in their teachings, a sori of
th'ghe hzzmﬁi M te  harmony among them was also con-
gradstion of the schools  ceived by the Indian thinkers.
according to the fitness . :
of followers. They believed that all persons were
not fit for all things and that in
L4
religious, *philosophical and social matiers we should
take into consideration these differences and recognize

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

6. Che Common Characters of the Indian Systcms

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

Its chief factors,

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

foresight and insight. It became a custom therefore,
with an Indiaa writer to exp]a.m, at the beginning of
his work, how it serves human ends (purusirtha)

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

the West, .

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

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

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

completely overcoming life's miseries.

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

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

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

.
1 George netbert Palmer, Contemporary Americdh Fhilgsophy,
Veol. T, p. 51. . X .
2 Pragmatism, pp. 106-107.
3 Cf. Rg-veds, 1.1.8,1.23, 5,1, 94. 9,1, 123. 13, passv;.

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

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

A" Qistinguished Danish philosopher, Harald Hofl-
ding, defines religion as ‘‘the belief in the conserva-
tion of values, ™
Indian systems like Jainisin and Buddhism to the status
of religion in spite of the absence of a belief in God.

[t' 18 again this faith in ‘an eternal moral order,’

It is mainly such belief that raises

which inspires optimism- and makes
Optimism i al- - .
o ptf;“;‘l;’i':“';tﬁf"e'm man the master of his own destiny.
[t enables the lndian thinker to

U Phe word karmae means both this law and also the foree penerated
by an action and having th: potency of bearing fruit. Karmas in the
second sense is variously classified.  According to one principle, karmus
are broadly divided ioto (¢} those wlhich have not yel begun to bear fruits
(anarabdha karma) and (bi those which have already begun to bear fruits
like the present body and its accompaniments ‘irabdha or prarabdha
kerina). #narabdha kara again can be subdivided into two classes, ac-
cording as ‘it is accmnulated from past lives (prﬁktaun or saficila keriaas)
or is beiug gathered la this life (kr.yamana or Sﬂl]ulyﬂmd!ll karwa).
¢ T Pude },erry, Philosophy of the Recent Past, p. 206 {.n. Cf.
Hofiding, T ve Philosophy of Religion, pp. 1-13.
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take pfesenl; ¢vil as consequence of his own action, and
hope for a better future by im[_)roving)imsel[ now.
'l’here is room, th@gefore, for free will ;and personal
endeavour (purusaka®). Fatalism or determinism is,
therefore, a misrepresentation of the theory of karma.
Fate or destiny (duiva) is ngthing but JLhe collactive
force of one’se own actions performed in past fves
(purva-janma-krtaih karma). It can be overcome hy
efforts of this life, if they are sufficiently stiong, just as
the force of old habits of this life cun be counteracted

by the cultivation of new and opposite habits.!
Intimately connceted with this outlook is thWe
general tel.u]en(‘} to  regurd the

. . . .
'4) The universe s yniverse as the n.oral stan®, where

the moral stape.
all living beings get the dress and
the part that befit them and are to act well to ‘descrve
well in future. The body, the senses and the motor
organs that ap individunal gets and the cnvironment in
which he finds himself are the endowments of nature
or Ued in acvordance with the inviolabie law of karma,
Another common view, held by all [ndian thipkr‘r.\.
is that ignorance of reality is the
- {;:"g;:‘,’:;‘;g('* he  canse of our bondage aud sulfering-:.
knowledge is neces- gnd liberation from these cannot he
sary for liberation. . .
achieved without knowledge of
reality, 7.c. the real nmature of the world. wnd the self.
By ‘bondage’ is commonly meant the process of birth
and rebirth and the consequent niseries to which an
individual is subject. ‘T.iberation” fmukti or mwoksa)
means, therefore, the stoppage of this process. el.ibera-

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

for a full discussion.
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tion is the state of perfection ; and according to some
Indian thinkers, like the Jainas, the Baﬁddhas, the
Siinkhyas a.n‘&*‘..the Adva,ita-Vedﬁ.nti!‘J_A, this state can
be atfained even in this life. Rerfection and real
happiness can, therefore, be realized even here, at least
according to these chief Indian thinkers. 'The
teachings of tHese masters nced not moke us wholly
unworldly and other-worldly. They are meant only to
correct the one-sided emphasis on ‘the here’ and ‘the
now’—the short-sightedness that worldliness involves.

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

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

practical life of self-control.

The necessity of concentration and meditation led

to the development of an elaborate

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

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

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

control, is not confined to that

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

Buddhism, Jainism, the Sankhya, the Vedanta, and

even in the Nyiya-Vaidesika systems. The followers

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

philosophic truths momentarily establisled and under-

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

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

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

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

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

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

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

self, the blind, animal tendencies—

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

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

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

1 Bhagavadgits, 2. 64,
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Lastly, all Indian systems, except the Carvika,
() Belief in tl:.: pos-  acceph the idea o‘ﬁwlibera,tion as the
sibility of l.beration s hjghegt end- of life. The concep-
comnmon to all systems. . ) i .
Lii;]emtii(_mhistrega.:'ided tion of liberation received, of course,
a8 e Qighest good. slightly different meanings. All
negatively agreed that the state of liberation is a total
destruction of sufferings which life in this world brings
about. A few went a little beyond this to hold that
liberation or the state of perfection is not simply nega-
tion of pain, but is a state of positive bliss. The
Mimiisi, Vedanta and Jaina thinkers belong to this
latter groyp, and eveu the Bauddhas, according to
so1e.
7. The Space-Time Background
-
In addition to the unity of moral and spiritual
-, ouilook described above, we may
The idta of the vast- e
ness of the world of alsv mnote the prevailing sense of
Space and Time foriu- . .
ed the common back- the vastness of the space-time
lf;‘;:::gt of  Tadiun  w6d, which formed the common
' background of Tndian thought and
influenced its moral and metaphysical outlook.
The Western belief that the world was created stx
thousand and odd years ago and
Mod ientific - .
mucg;:fo‘:l :f'f,’l‘,i;'; all for the purpose of @man consti-
und Hpace as incon-  {y{ed a narrowness of outlook and
ceivably vasi entities. i
exaggerated the importance of man.
This belief has been shaken by the biological dis-
coveries of Darwin and others who show that the
evolution of living beings has to be conceived in terws
o£ mi]lionp of years, not thousands. The science of
a,stronomy', again, is gradually generating the belief
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in the vasti®els of the universe, the diameter of which
i8 “‘at least hungreds of millions of €sht-years.’’*
The sun in this kculation is a merd speck in the
universe,” and the earth is less than one-millionth part
of this speck. And we are reminded that each faint
speck of nebula observable i the sky conhtains ‘‘madter

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

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

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

1 Sir J.H. Jeans, in Nalure, 26.2-27. A lighl-year=the distance
travelled by. light in a year, at the rate of 186,825 mijles per
second =60 X 60 X 2£X 365 X 186,325 wiles=>5,875,945,200,000 miles.

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

3 Pari 2, Chap. 7.

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

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

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

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

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

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

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

. The survival of man in any form after death is,
therefore, unproved. The existence of God also is a
myth. God cannot be perceived. The world is made
by the automatic combination of the material elements
end not by God. TItis foolish, therefore, to perform
any religious rite either for enjoying happiness after
this life in heaven or for pleasing God. No faith
should be put in the Vedasor in the cunning priests
who earn their livelihood by exploiting the credulity
of men. !



GENERAL INTRODUCTION 29

The hig.hest end of life, for a rational man, should,
Werefore, be the enjoyment of the greatest amount of
pleasure here in thi¥ lifo, of which alone we are sure.
1t is foolish to forg}ku’ae pleasures of life simply begause
they happen to be mixed with pain. It would be as
though one were to reject the kernel because of its husk
or cease sowing crops for fear of cattle. ‘We should *ry
to get the best out of this life by epjoing it as best as we
can and avoiding as far as possible the chances of pain.

2. The Jaina System

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

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

On the basis of these three kinds of knowledge,
the Jainas form their view of the universe. Perception
reveals the reality of material substances, composed of
the four kinds of elements, as the Carvikas hold. By
1nference they come to believe inspace (akisa), because
material* substances must exist somewhere, believe
in time' (kila), bocause changes or succession of the
states of substances cannot be understood without it,
and Delieve also in the two causes of motion and rest
respectively, for without them movement and cessation
of movement in things cannot be explained. These
last two are called respectively dharma and adharma
which should not be taken here in their orhina.ry moral
sense, but in the technical sense of the causes of
motion and rest. DBut the physical world, consisting
of the four clements of matter, space, time, dharma
and adharma, is not all. Perception, as well as
inference, proves the existence of souls in all living
bodies. When we perceive the qualities of an orange
such as its colour, shape, smell, we say we perceive
the existence of the orange. On similar grounds,
when we internally perceive plessure, pain and other
qualitiev of the soul, we should admit that tie soul also
is dirtctly known through perception. ¢ Consciousness
vannot by said to be the product of matter; the
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Carvikas cdnnot point out any case where the combi-
nation of material wbrtances is perceivectic generate
consciousness. The®<xistence of the soul can also be
inferred on the ground that if there had been no
conscious agent to guide them, material substances
could not be formed into livihg bodies by themselvss.
Without a conscious substance to regulate them the
body and the senses could not do their work so sys-
tematically. N

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

But every soul is_capable of attaining infinite con-

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

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

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

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

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

8. The Bauddha System

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

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

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

Regarding the second truth, Byfudba’s conclusion
is deduced from his anslysis of causation. He points
out that the existence of everything in the world,
mterjal and meatal, is causad by some other thing.
There is nothing which is unconditional and self-
existent. Nothing is, therefore, permanent in the
world. All 'things are subject to change. Our
sufferings are gimilarly caused by some conditions.
Sufferings depend on birth in this world. Birth again
is caused by our desire (tanha or trsna) for the worldly
objects. The force of desires drags us down to the
world. But our desires can be traced ultimately to
our ign~rance. If we had a correct knowledge of
the things of the world, understood their transitory
and painful nature, there would be no-desire for them;
birth would then cease and along with it also misery.

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

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

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

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

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

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

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

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

4. The Nyaya System

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

The.objects of knowledge, according to the Nyiya,
are the self, the body, the senses and their objects,
cognition (buddbi), mind (manas,, activity (pravrtti),
menptal defacts (dosa), rebirth (pretyaphﬁ.bu.), the feel-
ings of pleasure and pain (phala), suffering (dubkha),
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and, freedom flom suffering (spavargs). The Nyaya,
like many other systems of Indian philosophy, seeks
to deliver the self from its bondage to the body, the
senses and their objects. According to it, the self is
distinct from the body and the mind. The body is
only & composite substance 1nad® of matter.e The ming
(manas) is a subtle, indivisible and eternal substance
(anu). It serves the soul as an instrument for the
perception of psychic qualities like pleasure, pain, etec.
1t is, therefore, caelled an internal sense, The self
(3tman) is another substance whicl. is quite distinct
from the mind and the body. It qacquires the attribute
of consciousness when it 1s related to any‘ object
through the senres. But consciousness is not an
essential quality of the self. It is an accidentgl or
adventitious quality which ceases to qualify the self in
the state of mukti or liberation. While the mind
(mnanas) is infinitesimal like an atom, the self’ is”ail-
pervading (bibhu), indestructible and eternal. It is an
agent which likes and dislikes objects and tries to
obtain or avoid them and enjoys or suffers the capse-
quences of its actions. It is ignorance of the truth
(mithya-jfiana) and the consequent faults of desire,
aversion and infatuation (riga, dvesa and moha)
that impel the self to act for good end bad ends and
plunge it into the world of sin and suffering, birth and
death, ]_Lib/emﬁan. (apavarga) means the abaolute
cessation of all pain and suffering owing to the right
knowledge of reality (tattva-jidna). Some people
think that 9t is a state of happiness. Byt this is
entirely wrong,® for there is no pleasure wit'hout.
pain, just as there is no light without shade. 8o *




40 AN INTRODUCTION TO INDIAN PHILOSOPHY

liberation is only release from pain anu 20t pleasure or
happiness. . ’
The existence of God is proved by the Naiyayikas
by several arguments. Gfod is the ulimate cause of
the creation, maintenance and destruction of the world.
He did not,create the world out of nothing, but out of
eternal atoms, space, time, ether, ‘minds and souls
This world has been created in order that individual
souls (jivas) might enjoy pleasure or suffer pain accord-
ing to the merit or demerit of their actions in other
lives and in other worlds. The most popular argument
for God's existence js: ‘‘ All things of the world like
mountains and seas, the sun and the moon, are effects,
because they are made up of parts. Therefore, they
must have a maker (kartd).”” The individual selves
cannot be the maker or creator of the world, because
they are Jimited in power and knowledge, and so can-
not des! with such subtle and imperceptible entities
as atoms, of which all physical things are composed.
The creator of the world must be an int'elligent spirit
with unlimited power and wiedom, and capable of
maintaining the moral order of the universe. God
created the world not for any end of His own, but for
the good of all living beings. This, however, does
not mean that there must be only bappiness and no
misery in the world. If individual selves have any
freedom of will in them, they would act for good or bad
ends and thereby bring happiness or misery on them-
selves. Bub under the loving care and wise guidance
of the Divine Being, all individuals can sobner or later
attaln right knowledge about themselves and the world,
"and thereby final release from all suffering (mukti).
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*5. The Vaidesika System

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

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

A substance is the substrat"m _of qualities &nd‘
activities, but is dlﬂ"erent from both Thel'e are mne

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

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

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

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

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

which th are >_grouped into one class and excluded.

T e

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

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

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

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

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

[ ] .

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

]
Prakrti is the ultimale cause of the world. It s
an eternal unconscious principle (jada) which is a,lways
changing and has no other end than the satnsfactlon of
the sei;*e—s_ —_Satt va, rajss and tamas are three consti-
tuents of prakm ‘which holds them together in & state
of rest or ethbrxum (sa.myava.stha) The three are
called gunas, But thay are I not qua.htles or attnbutes
in any gense. Rather, tk_x.g are three substantml
elements ° whmh Constitute pr—k'rtl like thrse cords
making up a® rope. m_mg_g_f__ the gunasjis

inferred from the qualities of pleasure, ypain and
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indifference which we find in all things uf the world

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

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

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

cor pradhina which is their ultimate cause must have

the tbﬁ'alemé;:i; of..agttva, rajas _and tamas whlch
espectlﬁfy‘ﬁossess the n&tnnes of pleasure, pain 2 and
mdxﬂ’erence, and ca.use mamfestatlon, activity and
passivity. T
The_evolution of the world has its starting point in
the association (sa zoga.) of the purusa with prakrti,
which disturbs the ongmal e_qulhbnum of the latter
and moves it fo actlon "The course of evolutlon ieas
follows: ~Ffom prakrii_ arises _the great germ of this
vss@verse which is called. Terefore the great one
{_(tgghat)I 'lhe -conscioisness of the self is reflected on
this and makWr as conscious. It r egresents
the awakemng of nature from her cosmic slmgber and
the ﬁ%peamnce of thought ; and, therefore, it i 5 ig_
alngL Intellect (buddhi). ' It is the creative_
thought of the world to be evolved. Ahaikara, the
second product arises by a further transformation-of
the \IEtellect "The function of ; a;h_u;xﬂfa.m is the feelu_;g
of ‘ I ahd mibe ’ /abbiména). Owing to its “identifica-
txon w1th thm principle, the self considers itself to be

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

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

D VI

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

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

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

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

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

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

7. The Yoga System

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

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

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

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

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

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

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

8. The Mimarsa System

The Mitharmed (or Parva-Mimirmsi) school was
founded by Jaimini. Its primary object is to defend _
and fﬁgﬁfy”V’edic ntuahsm In course of this atte:;;t

o bk g

on wkx_lcrﬁﬁm_depgnds. - I A
The authority of the Vedas is the basm of ntu&lmm
and the Mimamsa formulalés the theory Vedss
arm works of any person and are, therefore,
free from errors that human authors commit. The
Vedas are eternal and self-exmﬁmg < the written or _
pronounced Vedas are only their tem _temporary marufestn-
tions tEtough _particular seers. For_ estsbhshmg' the
validity of the Vedas, the MW; Vﬂ 0

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

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

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

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

The soul in the body has different kinds of know-
ledge.  One school of the Mimamsa founded by Pra-
bbakara ‘admits five different sources of knowledge
(pramanas), Damely, perception (pratyaksa), jiofer-
ence (anumana), comparison (upamina), testimony
(dabda' and postulation (arthapatti). The first four
are admitted as in the Nyaya system. There is, how-
ever, one notable difference regarding comparison.
Aoccording to the Mimaihsd knowledge by comparison
arises in & case like the following : A man who has
seen a monkey goes to a forest, sees an ape and judges,
¢ this ape is like a monkey.” From this judgment of
perception he passes to the judgment ° the smonkey
T saw before 1§ like this ape.” This last knowl'edge.is
obtained by comparison and not by perception, because




B4 AN INTRODUCTION TO INDIAN PHILOSOPHY

the monkey is not present then. Knowledge by postu-
lation arises when we have to postulate something as
the only explanation of an apparent conflict. When
we find that a man doer not eat anything in the day,
but increases in weight, we postulate that he must be
egting at night. When o man is known to be alive
and yet not found at home, it is known by postulation
that he exists somewhere out. Another school of the
Mimamsé founded by Kuméirila Bhatta admits another
soorce of valid cognition, in addition to the above five.
This sixth pramina is called non-cognition (anupa-
Iasbdhi). It is pointed out that when on entering &
room and looking round one says, ‘ there is no cloth in
this room,’ the non-existence of the cloth canmat be
said tq be %known by perception. Perception of an
object arises when our sense is stimulated by that
object, and non-existence, which is the object known
here, canbot be admitted to stimnulate sense. Such know-
ledge of non-existence takes place by non-co%nition. We
judge the absence of the cloth not because other things
are pgreeived but because the cloth is not perceived.
The Miméamsi believes in the reality of the physical
world op the strength of perception. It is, therefore,
reslistic. It believes, as we bave seen, in the reality
of souls, as well. But it does not believe that there
is a supreme soul or God who bas created the world.
The world’s ob]ects are formed out of matter in accord-
ance with the karmas of the souls. The law of karma
is a spontaneous moral law that rules the world. The
Mimarhed also admits that when any man performs
any ritual, there arises in his soul a potency (apirve)
Wwhich produces in future the fruit of the action at an
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opportune *rhoment. On account of this potency
generated in the sopl by rites performed here, one anc
enjoy their fruits hereafter.

9, The Vedanla System

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

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

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

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

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

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

Sankara, therefore, holds that, in consistency with
the emphatic teaching that there is only One Reality,
we have to explain the world not as a real creation, but

as an appearance which God conjures up with his
inscrutable power, Maya. "To make the conception of

Miya more intelligible to ordinary experience, he inter-
prets it in the light of ordinary illusions that we have
in daily life, when a rope appears, for example, as a
snake or a glittering shell appears as silver. In all
such caBes of illusion there is & substratum or a reality
(e.g. rope, shell) on which something else (e.g. snske,
silver) is imagined or superimposed due to the ignorance
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of the substrdtum. This ignorance not only conceals
the underlying reglity or substratum, bui also makes
it appear as something else. Our perception of the
world’s objects can be similarly explained. We perceive
the many objects in the One Brahman on  account of
our fomorance—(evidya or ajuana) which sconceals the
yoat Brahiiian Trom us and makes it appesar as the many
objects.” When the juggler produces an illusory show,
nidkeés one cOIl appear &s imany, the cause of it from
his point of view is his magical power; from our point
of view the reason why we perceive the many coins,,
is our ignorance of the one rea] coin. Applying this
analogy to the world-appearance, we can say tha.t this
appearance is due to the magical power of Maya. in God
and we can also say that it is due fo our ignqrance.
Maya and ignorance are then the two sides of the same
fact looked at from t{wo different points of view.
Hence May3 is also said to be of the nature of Igno-
rance (Avidya or Ajfiina). Lest one should think
that Sankara's position also fails to maintain pure
monism, becaunse two realities—God and Mayd.«-are
admitted, Sankara points out that Mayi as a power of
God is no more different ‘from God Thamthepower of
bu;nl_ﬁg is from fire. There is then no dualism but
“pure monism (advaita).

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

8160568
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his trick, the magician fails to be a mbgician; he is
pot credited with any magical power. Similarly, to the
few who see nothing but God in the world, God ceases
to have Miya or the power of creating appearances.

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

(paramarthika), e first is the standpoint of un«
'eﬁ‘ié’htéﬁsons who regard the world as real; our
life of practice depends on_this; it is rightly called,
Jherefore, the vyavaharika or practical point of view.
frrom This point of wiew the world appears as real;
God is thought to_be its omnipotent and ommsclent
Freator “sustainer and destroyer. Thus God appears
as quglified (gaguna) by many quahtlee ‘God in this
aspect 18 called by Sankara Saguna Brahma or Tévara.
From this point of view the self also appears as though
limited by the body; it behaves like a finite ego (abam).
The second or the real (piramarthika) standpoint is
that of the enlightened who have realized that the world
is an..appmranc_:e_gﬂ that there 1s nothmg but God.

From this point of view, the world being thought un-
real, God ceases fo-be—regarded as any real creator, or
as possessed of any qualities like omniscience, omni-
pofence. God is realized as One without any 1n1;;;;1
distinction, without any quality. G6d fromr this-trans-
cendental standpaint iparamarthikadrsti® is indeter-
minate; afd chafacterless; 1t is Nirguna Brabman.
The body ales it koown to be apparent and there is
'_‘f’f_h.i.fﬁ to_distinguish the soul from God.

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

ideas that divided it from (:rod is free ftom all miserys

As God is Bliss, 8o also istheliberate

The teac’mngs of the Vedanta are mterpreted and
developed by Ramanuja in a different way, as follows: !
God is the only Reality. Within Him there exIst a8
paits the different unconscious {acit) maferial objects
as well a8 the many conscious souls (cit), God is
possessed of all supremely good qualities like omni-
science, omnipotence. Just as a spider spins the cob-
web out of his own body, so God creates the world of
material objects out of matter (acit) which eternally
exists in Him. The souls are conceived as infinitely
small (anu) substances which also exist eternally. They,
are by their very nature conscious and self-lunlinous,
“Every soul is andowed with 8 matetial body, in scoords




60 AN INTRODUCTION 10 INDIAN PHILOSOPHY

ance with its karma. Bondage of the soul means its
gonfinement to this body. Liberation is the com_glg_te
Jissocintion of the soul from the body The cause of
bondage is karma  which springs from ignorance. The

soul—identifies itself with the body, through ignorance
of its real nature and behaves as though it were the
body. It havkers after sensuous plegsures. Thus it
becomes attached to the world and the force of this
attachment causes its repeated rebirth. Ignorance is
removed by the study of the Vedanta. Man comes to
ktiow that his soul i distinct from the body, that it is
“Teally a part of God or Brahman, onwhom his existence
depends. The disinterested performance of the obli-
gatory {luties enjoined by the Vedas destroys the accu-
niutated-forces of -uttachinent or Karmas and heélps the
perféciion of knowledge. God is known as ﬁngc')‘n-lhy
object worthy of love and there is constant meditation
on God and resignation to His will. God is pleased
by devotion and releases the devolee from ‘bondage,
He is never born again after death. The liberated
mﬂjgmmggimzlar to God, because Like God it has
pure conscmusness free from 1mperfectlonsw But 5 it
does not become identical with “God, a8 the finite can
never -become infinjte.

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

I. I¥ts ORIGIN AND SCOPE

Materialism is the name given to the metaphysical
doctrine which holds that matter is
the only reality. This doctrine
tries to explain mind and conscious-
ness 88 the products of matter.* In general outlook
materialism represents the tendency that seeks to rgduce
the higher to the lower or explain the hlgher pheno-
mena in the lightof tire—tower—omes. In this respect
it is opposed to spiritual interpretations of the universe.
Though materialism in some form or other has
always been present in Indis, and
ofgn ;ﬂt’::aﬁm'i’lggf occasional references are found in
is available, the Vedas, the Buddhistic literature,
the Epics, as well as in the lafer
philosophical works, we do not find sny systematic
work on materialism, nor apy organised school of
followers 8s the other philosophical schools possess.
But almost every work of the other echools states, for
refutation, the materialistic views. Our knowledge of
Indian materialism is chiefly based on these.

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

originally the name of a sage w_ho propounded materialism. .
The sommon name ‘Carviﬁa is derived from thig proper

The meaning of
materialism.




64 AN 'IN’I‘RODUGTION TO INDIAN PHILOSOPHY

name and means the follower of that sage,ci.c., a mate-
rialist. According to another view, ‘Carvika’ was even
originally & common descriptive nameé given to a materialist,
either because he preaches the doctrine of ‘eat, drink and
Jbe merry ’ ! (carv—eat, chew), or because his words &F
leasant ice (ciru—nice, vak—word). “Some, writers
again regard Brhaspati es the founder of materislism,
This view is based on the facts (d) that some Vedic hymns
“ascribed by fradition to Brhaspati, son ofLoka, are marked
by & spirit of revolt and free-thinking, (b) that in the Maha-
bhirata and elsewhere materislistic views are put ip the
mouth of Brhaspati and (¢) that about a dozen siitras and
verses are found quoted or referred to by different authors
as the materialistic teachings of Brhaspati, Some even
go a little further and soy that Brhaspati, the teacher of
the gods, propagated the materialistic views among the
giants (the enemies of the gods) so that by following these
attractive teachings they might come to ruin!

But whoever be the founder of Indian materialism,
‘ « Carvika ’ has become synonymous

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

for materiglig_xp__j_s_ng]éa lokayata-
mata, i.e., the view of common_people. A materialist
'is accordingly called also lokayatika -
Though the materialistic ideas are scattered here
and there, they may be systematized and conveniently
presented under three chief heads, namely, Epistemo-

Jlogy, Metaphysics and Ethics.
II. TaE Cirvika EPISTEMOLOGY

The entire philosophy. of the Carvakas may be said

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

L]
. 1 Cf. ' Piva, khids ca veralocane,’ §ad-daréana-samuccaya, Lokaya-
\ tamatam, ) -

2 Ibid. snd Sarpa-darégno-sengraha,
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logy are: How.fa.r can we know reality ? How does
knowledge originate ahd develop ? This last question
involves the problem: What are the different sources
of knowledge? This problem forms one of the chief
topics of Indian epistemology. Knowledge of reality
or valid cognition is called prama 5% and tha source of
such knowle_dge is called pramina, The Carviks holds
tha.t _perception-is the only pramina or de _p_end_ahle
source of knowledge. For establisbing this position he
criticizes the possibility of other sources of knowledge
like inference and testimony which are regarded-as
valid praméinas by many philosophets.

1. Inference is Not Cerfgin—

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

* example, the exislence of fire in

Inference ia an un- : .
certsin leap from the * mountain from the perception of

k:g:; to the un-  gmoke in it, we take a lea_p__n_the,
dark, fmm__—_t_lﬁ_pememed amoke to..
the unperceived fire.---A logician, like the Naiydyika.
will perhaps point out that such a
uniFv::;:]t “rzll’:ag: e leap is justified by the previous
tween the middle and kpowledge of the invariable con-
the major term, and
comitance between smoke and fire
and ihat the inference stated more fully would be:
All cases of smoke are cases of fire, t this (mountairy is
& case of smoke, therefore, this is a case of fire. *
The Carvika pomts g],t__th&t__thm contention would
be accmﬁ—only if_the major premise, stating the

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

o such universsl doubb. But ihis invariable relation
elation canbe ascer yyapti) oan be estabiisbed only if
we _have a knowledge of all cases of

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

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

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

’

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

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

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

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

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

3. Testimony is Nol a Safe Source of Knowledge

But can we not regard the testimony of competent

. . persons as a valid and safe source
Testimony relating

10 unperceived objects of knowledge? Do we not very

is ot reliable. often act on knowledge received

from authority? The Carvaka replies ihat testimony

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

thropgh our ears, they are perceived. Knowledge of

_words is, therefore, knowledge through perception

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

by many. But in, reality the
pven ihe Vedus wbre  edas are the works of some cun-

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

emoluments. .

But will not our knowledge be extremeli linited

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

III. Mgz TaPHYSICS

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

1. The World is Made of Four Eiements

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

-

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

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

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

But the objection may be rajsed: We do not per-
ceive consciousness in any of the four material elements.
How can it then come to qualify their prcuct, the
bedy ?  ln reply the Carvika points out that qualitjes
not resent originally in any of the component factors
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may emerge subsequently when the factors are combined
together. I'or example, betel leaf, lime and nut, nome
of which is originally red, come to acquire a reddish
tinge when chewed together. Or, even the same thing
placed under a different condition may develop qualities
,oiiginally absent. TFor example, molasses (guda), origi-
nally non-intoxicant, becomes intoxicant ‘when allowed
to ferment. In a siwnilar way it is possible to think that
the material elements combined in a particular way
give rise to the conscious living body. Consciousness
'iLs an epiphenomenon or bye-product of matter ; there
is no evidence of its existence independent of the body.
If the existence of a soul apart from the body is
not proved, there is no possibility of proving its
immortality. On the contrary, death of the body means
the end ‘of the individual. All questions about previous
life, after-life, rebirth, enjoyment of the fruits of actions
in heaven or hell, therefore, become meaningless.

3. There is No God

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

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

wonderful wotld ? In reply, the Cirvika states that

the material elemerts themselves have got each its

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

inherent in them that they combine together to form

this world. There is thus no necessity for God.

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

reasonably as the fortuitous products of the elements.

The Carvikas, therefore, prefer atheism.

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

IV. ErHIics .

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

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

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

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

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

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

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

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

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

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

('n;]l;]lrmﬂ;ml:zi hv;:f;t;c ]y, wealth  (artha), enjoyment
tion (mokga). (kdma), virtue (dbarma) and libera-
tion (moksa). Of these four, the

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

that end. Virtue and vice are distinctions myde by
A

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

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

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

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

physics.
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V. CoNcLUSION

Like the Epicureans of Greece, the Carvikas in
o India have been more hated than

The contribution of .
tl;:ilgss;t}g;nw Indian understood. ‘ Cérvaka’ in the
mind of plople at large is a term
of reproach. But it is useful for a student of philo-
sophy to remember as well wbat Indian philosophy
owes to the Carviaka. Scepticism or sgnosticism is
only the expression of a free mind that refuses to
accept traditional wirdom without a thorough criticism.
Philosophy, as critical speculation, claims to live
chiefly on free thought and the more it can satisfy the
sceptic, the rounder it can hope to be. By question-
ing the soundness of popular notions, the sceptjc sets
new problems, by the solution of which philosophy
becomes richer. Xant, one of the greatest philosophers
of the West, recognized his debt to scepticism when
he declared : ‘ The scepticism of Hume roused e from
my dogmatic slumber.”” And we may say that the
Carvika similarly saved Indian philosophy from dog-
matism to a great extent. As noted already, every
system of Indian thought tried to meet the Carvika
objections and made the Carvika a touchstone of its
theories. The _value of the Carvaka phllosophy,
therefore, lies _direcily in suppl)mg fresh’ philosophical
problems and Jindirectly in compelling other thinkers
to give up dogmatism, and become critical snd
cautious in speculation as well as in statement of

views, \

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

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

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

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

]

&

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

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

was applied.

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

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

I. INTRODUCTION

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

1 For a complete account, vide The Kalpa-siitra of Bhadrababu
(Jacobi, Jaina Sutras, Part I) and Mrs, Stevenson's The Heart of
Jaindsm, Chap 1IV.



84 AN INTRODUCTION TO INDIAN PHI‘LOSOPHY

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

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

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

.

Jaina Literatare.

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

The philosopltical outiook of Jainism 18 common-
sense realism and pluralism. The objects perceived
by us are real, and they are many. The world
consists of two kinds of reality, living and non-living.
Every living being has a spirit
or a soul (jiva), however imperfect
its body may be. Avoidance of
all injury to life (ahiinsd) plays, therefore, an impor-
tant role in Jaina ethics. Along with tnis respect for"
life there is in Jainism another great element, namely, -
respect for the opinion of others. This last attitude
is justified by & metaphysical theory of reality as many-
faced (anekantavada) and a consequent logical doetrine
(syddvada) titat' every judgment is subject to some
condition and liwitation, and various judginents about

Tbe philosophical
outlook of Jainism.

the same reality mnay, therefore, be true, each in ils
own sense, subject to its own condition,

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

II. Tur Jaina THEORY OF KNOWLEDGE
1. The Nature and Kinds of Knowledge

Cousciousness is the inseparable essence of’every
soul, according to the Jainas; it is
not, as the Carvakas hold, a mere
accidential property, arising only

x

Consciousness is the
essence of the soul.
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under some conditions. Moreoyer, consciousness is
conceived like the sun’s light, capable of manifesting
itself and every thing else unless
. dlzu‘,::'fg?:z:&“““ some obstruction prevents it from
\ reaching its object. Had there
been no obstacles, the soul would have been omniscient.
Omniscience is a potentiality inherent in every soul.
"As it is, however, we find {hat or