SECTION IlI. (Continued.)
CHAPTER XV.
THE SIX UPANGAS OR DARSHANAS,

The Updisngas—Their nature and relation to the
Asigas and the Vedas—Their names.—Their purpose.

After the Angas or ‘limbs,” ¢ organs,” come the
Up@ngas or ‘subsidiary limbs and organs,” also
six in number. Their purpose is to expound in
detail the final truths contained in the Pranava.
The essence of the Vedas and the Vedangas,
with regard to cognition, desire and action, is
expanded in these in its application to the
permutations of these three. Upah® means
proximity, approximation, the final co-ordination
and synthesis of all details; that wherein this
is expounded is (panga. The Upanga can be
mastered and practically realised only after and
by means of the Veda, even as the Veda is
mastered only with the help of the 4iga. Hence
the saying that the 4nga is the means to the
Veda and the Veda the means to the Upanga.
The detailed exposition of the laws and methods
of the World-process referred to in the Vedas is
contained in the Upangas; and such of the

1 MThe modern form is upa, without the final
aspirate.
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inner significance of the Vedas as is not dealt with
in the Upavedas iz also expounded in them.
Abbreviation and prolixity, contraction and
expansion, reduction and enlargement, abridg-
mentand detail, involution into seed and evolution
into tree, one and many—in the combination of
these lies the whole activity of the World-
process; and the freatises which describe that
process are correspondingly aphoristic and
discursive, statements of principles and state-
ments of details, That which is expanded
is necessarily capable of reduction, and wvece
verse. And yet, even so, it must be borne
in mind, all these Angas, Vedas and Upangas
can but limitedly state the barest outlines
of cosmic ideation, the principles common to
all worlds. For indeed, the task of com-
prehending all the details of all possible world-
systems within a limited compass is manifestly
impossible, and there is a ¢ multiplicity in unity’
4.e., a whole world-system in every atom, and
in each such world there are countless atoms,
and numberless worlds in each again, and so on
infinitely, involving infinife particular ideations.

The six Upangas are: Vedanta, Mimdamsd,
Nyaya, Vaisheshika, Yoga and Sankhya. And they
all, it should be borne in mind, are based on only
one Final Troth, the Logion. It is true that the
conclusions each one immediately and directly

e
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expounds differ from those dealt with by the
others ; but the difference is that of supplement-
ary parts, limbs or organs, and not that of
hostile opponents. One common Universal
Being underlies all; the prime object of all is
to declare the I-This-Not; they name Brah-
man by six different names as indicating six
different aspects of the same thing ; the different
limbs have all one common heart.

(i) The Veddnte.—Its general purpose: the indica-
tion of all possible lines of enquiry, and the clue to
the answer of each.—Its special purpose: the decla-
ration of the nature of Man or the individual soul,
God or the Universal Spirit, and Nature or the
illusion of the World-process.—Certain observa-
tions as to the stage of evolution at which meta-
physical enquiry arises in the human mind.

. The Vedanta, ‘the end of knowledge,” comes
first among the Updngas. All jijfiasa, the
wish to know, all enquiry, is initiated here ;
hence is it the first. It expounds the nature of
the jiva or individual ego, of Brahm an, the
Supreme Ego orthe Absolute, and of the Neces-
sity of the two or Maya. It thusimparts sure
and certain knowledge of the Universal Trinity.
Also, because the Self is the principal factor of
the World-process and the Vedanfo deals with
it mainly, therefore too is it called the principal
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Upanga. All ¢ desire to know,” every line of en-
quiry, is set forth in the Vedanta, because, as the
Brahma-satra declares': The Self pursues know-
ledge, Self-knowledge—this is the final truth.
Or, again: All enquiry whatsoever, all wish to
know, all desire for all knowledge, is rooted in
the Self. Thus, then, the enquiry after the
name, the work, the conditions of every atom
falls within the scope of the Vedanfa. It
has been said: That which the students of
Vedanta declare to be Brahman, That is I
Myself, ever-manifest in every atom ; this Atma,
supreme in nature, different from and yet the
support and substratum of all things, this is I
Myself, this am I, this am I. The word I is used
here three times. The reason is this: The I is
the This, the This the Not, the Not is the T and the
This—these three main facts of the work of the
World-process are expounded in the Veddnta.
Also that in Universal Being, of the nature of
Unity, whichexistsin every atom, there is includ-
ed all kriya, activity, functioning; and in
that is included all Self; and in all Self is includ-
ed and inherent immanently the Trinity of Brah-

ISTTAT ATTEE [Awiare Sgre is the text.
fRrefd@ is obviously a case of double coalescence of
letters. The modern reading would be fyig 4.
The meaning of the aphorism is far from unmistak-
able, and the aphorism itself is not extant.
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man; and all this is dealt with in the Vedania.
Also, again, the gemeral as well as the special
features and characteristics and the products or
effects of the activity or will or functioning of
each atom, and the main function, and the chief
(resultant) substance or substantiality of each
atom may be studied herein. (In other words,
the three aspects, substance, mobility or func-
tion, and sense-quality of each atom; what
principal substance or € element ’ is composed of
any particular kind of atom, what is its sense-
quality, touch, taste, ete., and what is its
action on or reaction to other substances?)

Outof such knowledge proceeds the declaration
of the knowers of the Vedianfa: All this belongs
to all; the individual I isof noaccount ; the equity,
equality, equilibrium or identity of all I's, all
This’s, and all Not’s, is the universal Brahman.

Thus, then, we see that all the possible objects
of knowledge constitute the subject-matter of
the Vedanta, whence the first aphorism of the
Brahma-sitra: Henceforth the wish to know,
the enquiry into, Brahmamn (in the fullness
of all Tts contents).

After the knowledge, 7.e., experience and ob-
servation of the World-process and the realisa~
tion of the fact that it is composed of pleasure
and pain, arises the wish, as said at the end of
the last chapter, to know and feel the unity of
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Brahman (for without reduction to Unity
there is no satisfactory explanation of the World-
process). And with this view should the
Vedanta be studied, viz., the view of reducing
the multiplicity of the World-process to unity.

The matter may be looked at in another way.
Instead of saying that the enquiry for Bra h-
man arises after the observation of the World-
process and of the fact that it is composed of
pleasure and pain, we may - say that the Vedas
which have been studied previously expound
manyness, and these exposition should be reduc-
ed to a systematic unity, and hence the enquiry
into Brahman follows after the study of the
Vedas. But this is not quite accurate; for the
mastery of the whole of the Veda, which is the
ideation of Maha-Vishnu and embodies the
Prapave, would already mean perfect know-
ledge ; and therefore no enquiry can be left to
make after that. A well-established conclusion
of the Vedas is that he who knows, knows no-
thing (i.e., the Not) ; and he who knows Nothing
knows all ; therefore, after finishing the study
of the Vedas, no further enquiry after Brah-
man is left to be made or is possible.! Tt is

"'To reconcile this with the previous statement
that the Vedas are means to the Updngas we have
to understand that in that statement only & prelemi-
nary and more or less cursory study of the Vedus
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possible only after entering into and observing
the joys and sorrows of this world. The nature
of the enquiry, the wish to know, is the wish to
know the source and origin of all this duality
that is observable everywhere. And this wish is
justified by the fact that all and every duality
necessarily implies a relation, an underlying
unity. As the Nyaye shows, the ‘many, con-
nected together, are always connected by and
in one connecting something. Here, in the
World-process, we see that every atom is related
to every other, and the reason thereof is the
underlying unity of Universal Being, satta-
pradhana’ The exposition of this unity
running through all things is the work of the
Vedanto ; and, hence, the answer to all possible
enquiry is (briefly and potentially) present in it.

But this is so only from the standpoint of the

is meant, and not their full and final understanding
which is secured only when they are studied again,
on a higher level, after the study and in the light of
the Updngas. We have already had in the last pre-
ceding chapter the direction that the Gayesr? and
the Mahdi-vikyas should be studied again after the
Vedas. All this is only illustration of the general
law of spiral progress and the absenceof hard
and fast definition anywhere in the region of even
the most concrete particularity.

1 Modern Nydya and Vaisheshika speak of it as
satti-sAmanya.
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limited. Otherwise the Absolute is beyond all
enquiry and declaration.
Unfixed by principles, void of details,
All-knowledge, hence unmoved by wish to
know,
Self-natured, All-complete, the Not of all,
Apart from attributes, most wonderful,
Root of all Mantras, Tantras, Yaniras too,
Partless, pervading space, devoid of form,
Without taste or sound or speech or
speaker,
Ever the bodied I-This-Not, the Self.

(i1) The Mimdamsi.—Its three divisions: Parva,
Uttare and Apare.—K a rm a, action, the subject of
the science.—Parve deals with self-referring action,
birth, growth, ete.—Utfara, with action in relation
with others, ethical action.—dApara, with the activi-
ties that take place during pralaya.—HEtymological
explanations.—Triplets.—Significance of sacrificial
acts.—Their subservience to m ok g h a.—Allegorical
and special interpretations.—Three kinds of karma
having ethical consequence.

The second Updnga is the Mimamsa, re-
flexion, examination, ‘minding’ over and over
again, (from man, to think) devoted fo karma,
And there too, we have three sub-divisions,
Parva, Uttara, and Apara. In the Parve-
Mimamsa the internal functions, the activities
dwelling in the self or directed immediately
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towards or within itself are described ; e.g., the
ways in which it enters the uterus, the con-
ditions it passes through, the manner of its
growth, its preservation and nourishment and
so on. In the Uitara-Mimamsa all karma
whatever is described, that is to say, the oper-
ations of the jiva in external transactions
with others (its dealings with or actions as
affecting others, which give rise to karma in
the technical sense, acts of merit or sin bearing
reward and punishment). The Apara-Mimamsa
describes the activities of pralay a, dissolution
born of the Negation, the conditions which lead
to such dissolutions and those which exist during
them.  These three parts or sub-divisions
are obviously inter-related, and the summation
of them all is the Mimamsa.!

1 The views of the text are obviously very different
from those now current. According to the latter,
Parva-Mimamsi is Mimamsa proper, and Uttara-
Mimdmsa is only another name for Vedanfa, while
Apara-Mimamsd is non-existent. Again, the modern
idea is that the Mimdmsi deals only with cere-
monial or ritual karma, religious rites, actions
whose basic idea is that of interchange between
humans and superphysical beings ; whereas the text
here makes karma the subject-matter of the
science, in its widest possible sense and all its
possible three sub-divisions, (a) self-evolving or
psycho-physical, (b) ethico-religious and (e) self-
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We thus see the trinity appearing here a;lso
as everywhere else. In the Vedania ib .con31§ts
of the question, the answer and the sa-fnsf?ctlon
(or from another standpoint, Jiva, May d,, and
Brahman, Man, Nature and God). It is the
same with every Up@nga. In the constructhn‘of
each there appears this threefold activity
corresponding to A, U, and M. .

Because it deals with karma is the name
Mima@msa given to this science. The syl]al_)le
mi indicates mrtam, death, connected w:ﬁ;]}
Btat, This; m& or mam is Aham, I; sa
is Not, of the nature of Relation and' of pra,lay.sn
or disgolution (or sleep, during which power i
accumulated anew for another period of
Wﬁﬁfﬂétﬁona become (or are connecte(,i with
or poimt to) but etat, this. mﬁ.m s an'd
s#’s become, %.c., appear and d1sa}::pear in
mi. 'The I and the Not appear and d_lsappeag
only in and by action, the ‘actmn of birth an
death {necrobiosis, metahohsu:}). q_‘lyxls, bt'aca:}sle
it deals with three kinds of activities 1s the

jence called Mi-mm-sd.
SGXSH I;:((-}egzu-ds the common coPcfpt:'tE)n on t;hi
subject, it is true thab tl:ae wa.amm s:?.ys ad
nitya and nai mittika, f.e., daily ajn
involving, dissolving, potentialising and making
latent.
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special occasional sacrifices shonld be performed
diligently and animals slain for sacrifice and the
sacrificial meat eaten and wine drunk ritually,
so that the sacrificer may enter heaven and even
gain moksha, for drinking sacrificial wine
is drinking the nectar of immortality.  Still all
this should be interpreted in consonance with
the other declarations that the jiva attains
moksha by karma performed in accordance
with duty and that duty should ever be performed
with a constant reference to the All-Self and
there should be no slaying, for the human jiva
knowing all beings to be one should feel itself
in every atom and love all beings always, If
these statements had been really contradictory,
they would not have been placed together. It
is a well-established rule that opposites do not
oceur in the same place, in the vregion of the limit-
ed ; though from the transcendental standpoint
all exists everywhere.

It has been said that karma is a means
to moksha. But action is impossible without
knowledge preceding it. So long as the jiva
does not know what to do and how to do it he
cannot act. And therefore moksha by means
of karma alone ig not possible. Tt is possible
only when the latter is conjoined with jiidna
and ichchha. Yet again, karma has an
infinite variety, but all karma does not lead
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to moksha. It may be aak_ed here how, wheri
moksha isa thing apart, dﬁerent fr;)lm 2::1‘11 3
thing else, when it is Nega'%lon, can t 1(;}1'1 o
any question of means to 1ts zla.-ccomp is 11.1:; tht;
The answer is that the Negation has 111 1‘8 e
clement of Necessity and \j\rherever t 1311%“11q
necessity, there the dlStll‘!.Ctl.OI.l between nece;
and obstacles, facilities and hm@ranoes g
garily arises. Thus, only those actions are f{ g
to liberation which it is neceslsary tl(;-PES S ;
which are matter of duty. Ifall acl 13 e
regaﬂ'ded as equally necessary at al hntne?s, o
quccession could be iguom.d; but t a,]j i o
possible from the standpont of the mlone.
Tiverything cannot be done at once bg az{v}licl;
Only thab should be done at.' any onekug e
it is necessary to do at that time. Looke 0; e ;
it will be seen thab havyaand kavya, o
he gods and the manes respec ively,
of flesh 4 ith mukti. The hanana
i 3) 1
(ordinarily, slaughter) of pa shus (sj:;ﬁi:; !
a yajfia (sacrifice) meangt;l;:s u:;i:tr:. i g
<rthas, (things,objects, tavm) o
i}y{;’i‘i’&ﬂl‘e dissection, the layn}g bﬁmre&f: EEE.;; ,
+ nature of all animate Mlti inanimat et
?Ewt.he whole World-process 1 fact). The v

i lay and to
meanings, 0 8 :
o o 13“’(; use of su:;h g word, having

ch a connexion, gshows &

have no connexion W

approach ; and th
two senses, 1n SU
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special purpose ; both senses should be regarded
as intended, from different standpoints. In the
matter of leading to liberation or to heaven, the
second meaning, avagamana, leading to,
approaching, understanding, is the one intended.?
The root ga m has four senses, (@) to go, (b) to
gain deliverance (to pass away or beyond), (c)
to obtain or reach, (d) to understand (to reach
by the mind); and the last one is appropriate
here. So, too the sura recommended to

! The other and more literal would be the proper
one in some other connexion, probably the ¢ black’
or ‘left-hand’ rites; other allegorical interpreta-
tions of the sacrifices of animals, as the sacrifices
of one’s own animal passions, have been already re-
ferred fo in the chapter on Yeajurveda, LI1. vi. (ii)
One purpose of sacrifices, with their elaborate ritual,
in their other or literal interpretation, now current,
is expressly declared to be to hamper and restrain
and regulate the indulgence of the grosser cravings.
It iy much if cannibals can be induced to refrain
from human flesh and to confine themselves to ani-
mal meats; much, if daily orgies can be reduced to
once a year. See the Vishpu-Blhigovate, X1 v. 11.
The world is made up of trne and false, good and
evil, white and black. The Religion of All-know-

ledge, dealing with both, providing for souls of all
grades, realising the futility of striving to abolish
the evil entirely, endeavors to minimise it and gra-
dually lead jivas from it to the good. See Appendix
at the end of this chapter.

10
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be drunk during the Sautrfmani sacrifice
means the elixir of immortality which is the
realisation of Brahman.

Mamsam?® means the operations resulting
from the moods or funectionings of the mind,
(manasam) on which all achievements depend.
(The other import) the actual flesh of animals is
entirely forbidden, and for this reason ; even as
the food is, of any creature, such too is his worlk,
such his actions, for the body is built up from
the food ; and as the body is, so are its function-
ings. Consequently the flesh of animals produ-
ces functionings and developments like theirs in
the consumer. It helps on the intenser perform-
ance of physical and worldly actions (within the
domain of the lower intelligence, whose fune-
tion is to promote separative, individualistic

* Modern Samskrt would not recognise this ono-
matopeeic philology and etymology ; according to it
repeated mananam, thinking,is mimamsanam.
But Manu’s etymology of mamsam isin keep-
ing with that of the tfext:itisthat “mamsam
or flesh is so called because he, sah, will in
the future eat me, m &m, whom I am eating now.”
See The Secret Doctrene, vol. il. p. 325 (0Old Edn.)
as to the interpretation of the real seriptures. The
text here helps us to realise how Nirukfe must have
been a most indispensable science for the proper
understanding and the manifold interpretation of
the Vedas.
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and material life}. But subtler thinking, the
following up of worlds within atoms and atoms
within worlds is rendered impossible thereby.
Hence the prohibition.

The ultimate conclusion of the Science of
Mimams@ thus is, that karma should be ever
undertaken and performed but in the altruistic
gpirit, with the universal consciousness, for the
good of all, and that such karma only con-
duces to moksha; it, indeed, is the very
realisation of Brahman.

We see then that the Mimams@ deals with
karma. The exact description of all the
activity present in each atom, of the everlasting
behaviour of the Not-Self in short, is to be found
here. This karma 1is, like everything else
three-fold, prarabdha, safichita, and
pripta.

The first is that which has been donein the past
and has begun to take effect; the fruit whereof
is being experienced now. It is true that  this
ever-moving world is tat-kalika, instanta-
neous, ever-present, an eternal now, ” also. But
this is so only from the transcendental stand-
point of the Abgolute. From the standpoint
of the limited, we have the succession of past,
present and future, in the °ever-moving,’” of
cause and effect, of act in the past and fruit in
the present, or act in the present and fruit in
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the future. We have examples of this all about
us. A child is born this instant but cannot
do the work of the world this instant; he
matures gradually, passing through infancy,
childhood, boyhood, youth and then only enters
into business. The food taken now generates
force only after assimilation. Kashaya or
vairagya too bears fruit only when ¢ ripe’.

Safichita is also but a variety of pra-
rabdha. It is the order or succession of
accumulated karma present in the pra-
rabdha.

‘Prapta too 1s but a variety of the pra-
rabdha. Itis that which has “arrived’ or ‘is
approached,” is being done now; the conse-
quences of which will be experienced in the
future. *

"¥or a popular and fuller exposition of the
three kinds of karma, the veader may be referred
to The Advanced Teat-Book of Hindaism 1. iv. Theve
ate two main views on the subject of karma
(as cause of births and experiences) current
in Hinda philosophy, at the present time : (a) The
ekabhavika (Yoga-sifras and Vydsa-Bhashya
ii. 13) and (b) that karma is divided up into three
kinds (which are by some reduced to two, and by
others increased to four). One way of describing
these is that, according to (a), the whole of a jiva's
past karma is summed up at each death, and
takes shape as one effect at each new birth, and
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As hinted before, the three divisions of time
govern these three divisions of karma. The
Mimamsa deals with all these., It describes
all kinds of actions, physical and superphysical,

that, according to (&), only a portion of it called
the prarabdha is selected, by the powers con-
cerned, and bronght into play for a new birth, that
the bulk is left for use in the future, as safichita,
the ‘accumulated,” and that the new karma
done in the new birth is the dgami (‘ coming’)
or kriyamana (‘being done’) or vartamana
(‘coming into existence’) here called prapta,
also to fructify in the future. The. difference is
only apparent. The one view is true from the
metaphysical or transcendental standpoint ; the
other, from the empirical and practical. Even in
the Yoga-Bhdishye, 11. 13, referred to, distinctions
are made between varions kinds of karm a,
one taking effect forthwith, another being nen-
tralised by or swallowed up in another, a third
waiting on for fruectification and so on. The re-
conciliation seems to be indicated by the words of
the text here. Metaphysically, the one present
(==the new birth) sums up in itself and is the single
result of the whole of the past (=karma) as one;
it also sums up in itself and is the single canse of
the whole of the future (==phala) asone. Buteach
of these three onesis a triplet, which we may per-
haps describe as static, dynamic and neutral. The
‘resultant of all the conflicting tendencies and
forces’ which make up the whole of endless past

82




150 PRANAVA-VADA.

including ¢ rites and ceremonies,” in their aspect
of “cause’ of future ethical consequence in
pleasure or pain of specific kinds. It also de-
seribes the groups of subsidiary and derivative
actions (of the nature of ‘radiating influences’

karma is one new life which includes the whole
of endless future consequences—the various forces
deciding amongst themselves by conflict, which shall
(e) manifest now as consequences in the shape
of joy and sorrow, which () go intolatency after
causing new acts, and which (¢) remain latent—with
reference to the snecession of past, present and future.
In other words, the ore cause, ineluding in itself
the succession of all past actiong, brings about the one
effect which also inclndes the suecession of all futnre
actions ; for the ordes of manifestation s also an effect.
Appavently, of these three divisions of the one result-
ant, (a) those which manifest now as results, joys
and sorrows, ave the prarabdha, those that have
“begun' to pass into effect, (b) those which remain
latent and ‘accumulated’ are safichita and
(¢) those which cause wew actions (under the
silent pressure of the safichita) and then go into
lateney for future fructification in joy or sorrow are
prapta, the ‘approaching’. In this way, pra-
vabdha while distinguishable from the other two,
is seen also to carry both within itself. For the
manifested ‘ living creature ' embodies prarabdha
obviously and also carries in itself all its past as
vesult and all its future as powers and potencies
for good and evil act and glad and sad experience.

o

q}
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or ‘ reverberating changes,” in the language of
the modern sociologist) which tend necessarily
to arise out of each principal action, and their
appurtenant ‘experiences’. And thus the

In the terms of Yoga and Vedanta, the manifest-
sharira may, in one view, be said to correspond
to prarabdha; the stikshma-sharira to
karm-ashaya; the karana to vasana, and
all three and any others that there may be, in
summation, to avidya.

From another standpoint, we may say that s a fi-
chita corresponds to the Sum-Total of Infinite
Energy, static plus dynamic, which, rémaining ever
the same, is the one cause of all particular move-
ments and cessations therefrom, past, present and
to come; that prarabdha is a portion of it,
which, in any given time and place, is passing from
the static into the dynamic condition; and that
prapta is another portion of it, which, similarly,
in a given time and place, is passing from the
dynamic into the static condition.

Prapta (the arrived or approaching), agami
(coming), vartamana (existing, coming into
being), and kriyaména (being done) are used
as synonyms. Bhavi (to be) is sometimes added
as a fourth kind. But we know that synonyms do
not mean exactly the same thing. And therefore
nice distinetions may be drawn with regard to all
these terms. -

For theoretical purposes, it is essential to bear
in mind the principle that the Law of Karma is
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Mimdmsa becomes, not only a scientific manual
of ethics to regulate new and future action, but
also a guide-book which helps us to read past
and future lives by the facts of the present,
with the help of Jyofisha. But the Self tran-
scends all this,

absolutely nothing else than the Law of Cause and
Effect, extended to the subtler planes, astral, mental,
etc., as well as the physical, and with an ethical
and psychological significance in terms of conseions-
ness added, as a common factor or co-efficient on
both sides of an equation. A pleasure or a pain
given becomes a pleasure or a pain received later.
A pleasure or a pain given consciously becomes a
pleasure or a pain received conscionsly. The
former is the Law of Cause and Effect. The latter,
the Law of Karma. In the former, the factors are
called merely canse and effect. In the latter they
are cabled merit or sin and reward or punishment.
The degree of the ‘consciousness’ which is the
common co-efficient (and the illusion of I-ness) on
both sides, in the latter, is very various, ranging
from the sub-consciouns to clear knowledge. The
details covered by this general principle must
obviously be very many. Even in the domains of
‘physical’ science, many kinds of causes and effects
are distinguished, efficient, material, final, instru-
mental, conditional, ete., ete. These have their
place on the subtler planes as well ; and others may
be ‘seen’ from other standpoints and for other
purposes.

s
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‘What wotteth It of actor, acted on,

Or act in time, past, present and to come !

One Endless Cipher seems Its vast account

Of countless debts and loans and karmic bonds,

Advanced, repaid, set off, exchanged, dis-
charged,

The modus operandi of the Law of Karma is
the Law of Action and Re-action ags well as the
Parallelogram of Korces, to put it briefly and
comprehensively. But here too, of course, the
details are endless.

For ‘practical’ purposes, we may say that the
whole series of births and experiences which a
monad-jiva plans out for itself, from the beginning
to the end of a cycle, in a world, under the guidance
of its Logos or Ishvara and the total amount of
energy, needed for the execution of the plans, which
is taken by it from the general store of that Ruler
—corresponds to the safichita. The experiences
of any one particular birth and manifestation and
the energy needed for it—correspond to the pr a-
rabdha. Those of and for the next succeeding
birth—to the prapta; and these are seldom
wholly, and may or may not be even in part, the
immediate outcome of the present birth and its
appurtenant energy and experiences, though these
must also bear further fruit in some future time,
and therefore are rightly called agami.

For amalogy, a person starts on a year's tour
round the earth, with certain funds to meet expens-
es. He plans to visit and halt at various places
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Unerring in their huge bewilderment

Of supergods and gods and nature-sprites,
Mankind and lowerkind, plants, minerals,
All bound in mutual bonds, incessantly,
Of an infinite revel of Sacrifice,

(iii). Nydyo—Its main business,—The classifica-
tion of all the facts of life under sixteen heads or
categories, from the subjective point of view of the
¢ investigator '.—The explanation of each category.
—Their reduction to the primal four, cognition,
desire, action and summation.—The three kinds
of Nydya.—The uses of the study of the Science.—
The Absolute—Compavative Note ou Hastern and
Western *logic’.

The third Upainga is Nyaya, bringing up,
bringing together, adjusting’. Tts work is
nirv-naya, ‘leading out (to legitimate conclu-

and make various purchases and go through various
experiences at each. Now the halt and the pur-
chases at enach are mnot the direct consequence
of the halt and purchases at the preceding place
—though all are more or less connected with
each other. Also, in exceptional cases, as if the
traveller commits a erime at one place and is thrown
into prison, the whole of subsequent plans may be
affected by a disturbance in a preceding portiom.
So Manu. says: “Hxcessive and abnormal sin or
merit bear fruit immediately (otherwise at future
times in the distance).”

THE SIX UPANGAS OR DARSHANAS, 155

gion),” “marshalling forth,” ¢determination’
of the exact nature of all padarthas, “word-
meanings,” ‘things denoted by words,” ‘imports,’
i.e., all objects whatsoever. The typical method
of determination is this : The Selfis distinguish-
able from the Not-Self, and the Not-Self from
the Self; yet the two are ever inseparable. Such
ie the siddhanta, the “final and established
conclusion,’ a conclusion ¢ de-termined’ by the
examination (and reconciliation) of opposite views,

antinomies.  (In other words the business of .

Nyaya-logic is to make clear that the world and
therefore everything in the world is made up
of opposites, that ‘every question has two
sides,’ and that the whole truth is always to be
found in the combination of the two half-truths).!
The Nyaya proves that all difference or conflict
is only apparent, and that in reality all motives,
causes or forces, and all things, objects or

1 Which is exactly the reverse of what modern
‘logic,” in Bast as well as West, fries todo. Current
“logic ’ only emphasises distinetions and differences.
This is in accordance with the characteristic of the
fifth principle or intelligence, the ‘lower mind,’
m anas—as opposed to buddhi, the higher Rea-
son, which seeks to reconcile. This ‘lower mind’
appears ethically as ‘separative egoism, practically
as ¢ the struggle for life and competition and con-
tinual conflicts,” and dnfellectually as the °distine-
tion-seeking logie "
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substances are one, {being only endless varie-
ties of Self-realisation and Self-substance).

As means to this ‘determination’ it expounds
“the Many’ under classified categories, viz., (1)
pramina, measure, standard, evidence, means
of proving or ascertaining, (2) prameya, ‘the
to-be-measured or ascertained,’ all facts, (3) sam-
shaya, doubt, (4) prayojana, motive, (5)
drsh tanta, illustration, instance, (6) sidd h-
anta, conclusion, etc., altogether sixteen cate-
gories. As a fact, these all are but aspects of
and reducible into the ultimate four padart h-
a8 or facts; namely, cognition, desire, action
and summation, the endless permutations and
repermutations of which make the endless
expanse of the universe.

Out of one seed grows one tree which ‘ex-
presses’ “manifests,” < brings into experience,’ all
the endless potentialities of that seed, the ‘many’
hidden within it. This tree reproduces the
‘many’ as many seeds. These sprout again
into new trees which show variations from the
parent tree (because of the inherent manyness
coming into contact with various extraneous influ-
ences in the course of ‘ becoming’) as well as ap-
proximation to it (because of the unity of the
primal seed).r Such is the multiplication of num-

' In this sentence we may find the explanation
of the ‘spontaneous variation' assumed by modern
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bers by successive permutations. And as the
earlier and nearer generations approximate to
and resemble more closely the primal parent
than the later and more distant ones, so this
first variation of the penultimate four in four
ways each, or sixteen altogether, is more essential
than the later and more numerous. In the same
way the primary variation or multiplication of
three is by three, of two by two, of one by one.
If is true that four may enter into parivartana,
permutation or variation, with three or two or
one; but that subserves other purposes. Thus,
within the single number one, by sub-
division through others, halves, thirds, quarters,
we arrive ab pseudo-infinity. Infinity within
infinity is in the law—everywhere.

In illustration of this law, the systems of Maha-
Nyaya, ete., deal with one hundred or one
thousand categories. We confine ourselves to
sixteen, of which, again, three are chief, namely
pramana,prameya, and samshaya, evi-
dence, fact, and doubt.!

evolutionists, amidst which ‘natural selection’
works.

1 This is the prime focie order, in corrent ex-
perience; we (@) see (b) a thing, and (¢) then
begin to doubt what exactly it is. Then comes
further investigation, or more evidence, then es-
tablished conclusion; ¢.e., doubt is the third in ex-
ternal experience ; but in. ‘internal’ or psychological
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Pramana is the element of cognition,
whereby all decision takes place.

Prameya, is or corresponds to action or the
Not-Self. Thus, the facing of each other by
the Self and the Not-Self is cognition. The
vishaya or object of cognition is the cognised
or cognisable (and the subject, the cognisor). It
may be said that cognition stands between the
two as means of conjunction, and therefore these
two should be mutually cognisor and cognisable
to each other. But though Self and Not-Self are
inseparably related, they are not identical, for if
they were, then indeed there would be no relation
needed at all. They are substrate and supported;
similar (by mutual superimposition of attributes)
but not one. Exactly equal reciprocity between
them is not possible!  But there is an appear-
ance of reciprocity. Because of the predo-
minance therein of satta, being, the Self
of the nature of chit, becomes the cognisor;
and the Not-Self becomes the cognisable
because of the prevalence in it of sat or
action. The I is the only actor, ruler, enjoyer of
all things. ‘I do ‘I become,” ‘T am great,’
‘I am little,” ‘I am thus, ‘T am otherwise’—

%.11vc:—3tigation, it comes first. All this corresponds
to the five-step syllogism of Indian philosophy.

1 See The Seience of Peace, p. 203 and p. 265 for
a view of the way in which the Not-Self cognises
the Self.
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everywhere, everywhen, everyway, only the
manifestation of the I. All other things and
facts are named the This. The I is the knower;
the This, the known. Thus, then, cognition
based on the Paramatma is pramina;
kriya connected with Etatis pram eya.

Samshaya, doubt,is in desire. ‘Is this so
or not; is this going to happen or not 7’ Such is
doubt. And it is always based on desire, ‘I wish
it were 80; I wish this occurred; but is it so or
not; will it be so or not?’ Without a wish,
manifest or hidden, there is no occasion for
doubt. From the transcendental standpoint,
all is and happens by necessity. To introduce
desire, from the personal standpoint, into this
necessary succession is to create doubt. (From
the ordinary standpoint algo, to attach an ele-
ment of desire to any course of events is to
suffer anxiety and ‘active’ doubt, with refer-
ence to it, otherwise, when no personal interests
are involved, thereis ‘indifference and perfect
calmness and freedom from care and worry 7).

Such are the three main padarthas.
It is true that doubt is ‘no thing’. For that
very reason 1t corresponds to M ; as proof or
evidence to A and fact to U. All the other
padiarthas are included in these three,

The summation of the three is prayojana,
motive, purpose, aim, end.
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Drshtanta isincluded inpramiana. It
is the succession or successive unfolding of the
latter. It is true, the Naiyayikas declare
that analogies, instances, illustrations, do mnot
suffice for complete determination (in other
words, induction can never be universally
exhaustive), still, whatever wvalue it has, it
has because it is of the nature of pramaéana.

Siddhanta, conclusion, is similarly in-
cluded in prameya; it is the succession,
development, disclosing and unfolding thereof.
It is the prameya thatis €concluded, deter-
mined, established by means of praminas,
proofs, data. This ‘establishment’ is only the
understanding of it, (the acceptance of it as fact
and truth by an intelligence). For, from the
standpoint of mere existence, all is siddhanta,
even the non-siddhéanta, orerror (as it may
appear to that same intelligence), for it also
exists. In reality the latter is ‘nothing,’
naught. It thus results that a ¢conclusion,’
a ‘judgment,” depends upon the particular
necessity of particular times and successions of
events. In all-time, from the view-point of the
Transcendent, all possible views are true judg-
ments. In this specified time, place and circum-
stance, this only is the true judgment, with
reference fo the need of the moment, the neces-
sity of the circumstances, the requirements of
the particular evolution and the world-system

THE SIX UPANGAS OR DARSHANAS. 161

we may be concerned with. Hence those who
weigh their words well always say, ¢ this is the
right judgment, the right course to pursue,
here; ” the indication being that what is oppos-
ed to present facts may be perfectly true
elsewhere.

Avayava, ‘limb,” ‘part,’ syllogistic pro-
position  (including both kinds, premiss and
conclusion, is included in Doubt. Doubt arises
only in connexion with a premiss, a parf, in
an argument. [t is only while we are dealing
with the limited, with parts of the whole, that
doubt is possible. When All is known, the
‘Whole achieved, it is no longer possible. See;
wherever there iz “whole -hearted, full and
complete desire for anything, that desire is
necessarily and surely fulfilled. For desive itself
is necessity and vice versi. All things ¢ become,’
come forth, happen by necessity, (and a desire
precedes every happening). Whenever a desirve
remains apparently unfulfilled, the reason is
that it exists only in a ‘part’ of the Whole,
other parts having other desires and so for the
time overpowering the first. Tf it existed in the
“whole’ (of an individual, a host, a world) its
fulfilment would be certain. The case of doubt
is the same; the predominant facts resolve and

terminate it ; the unknown and subordinate ones

do not receive consideration and effect.
11
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