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 Tarka, argument, reasoning from hypotheses
18 connected with prayojana. U ha, hypothesi :
conjecture, theory, is made with r{;ference to .
P};lrpos.e, zm‘aim. ‘How may this be secureda:
ow 18 this) “what is this,’ ‘if this be so th"
othe?' would be so,” “if it were thus, such a}n %
consistency would resnlt "—such i; the forn mi
tarka whereby afact is determined to b l‘ ?
rather than otherwise ’, L
Viada, discussion, falls under pramana, It
proceeds on the assumption that definite a d
provable facts, and knowledge of them exli;t
.isomewhere and in some one ; and it aims a,t’e]j it
ing the'm. It is true that there are two kind; 1 ;
c:hscussmn, sat or true and asat or falge.! B‘i(;t
’ior the purposes of knowledge tﬁey are as one ;
it does not matter whether a fact is © ascertainet;:
to be true or false. (Both are ¢ ascertainments ’
and therefore useful. Destructive o ;
has its uses as well as construetive),
'Ja 1 pa corresponds with prameya. It is
dlffputatlon or controversy for mere dis. lay of
skill and pleasure of mental activity, withp mi;;h

— e M D T NIRRT e
1 \Tha,t is meant seems to be that one kind of dis.
cussion aims mainly at proving that s certain fact
or rather view or opinionis true; and another kind
at proving that a certain view is false (;1 !
proves ‘This is so’; another ‘This is m;t son .

In practice, both a N
ok obies re mixed up and supplement

crificism
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yurning and twisting about of permutations
snd combinations of arguments but - without any
veal and radical opposition. In such a disputa-
tion, each person states insistently his own side,
what he has seen (with an implied suggestion
that that is the whole of the truth, and herein i8
the appearance of ‘dispute’. But in reality,
none necessarily contradicts the other.) All-
ways (motions, movements of mind here) exist
in all-space and all-time; and all possible
opinions may be true, in their proper times and
places. Because this world is always in proces-
sion, always changing, it s always happening
that one ‘way ’ prevails ‘now’ and another ‘then’.
‘These changes are taking place every moment.
On this understanding, controversy also is seen
to have a use. It conduces to a fuller and
clearer comprehension of the siddhanta, the
final traoth. :
Vitandd, wrangling, altercation, aimless
and systemless cavilling, belongs to ¢ Doubt’.
Nirgaya, determination, decision, s pr a-
yojana. It is the one motive of all enquiry.
And the nirpaya of the Nature of the Sel
is the prayojana of all the World-process
(—which is one incessant ‘ enquiry ’ into that
Absolute Nature). In that final decision are
determined the nature ~of the decider,” the
‘decided, the ¢ decision,” the * velation 7 hetween
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them, the ‘ways in which separateness appears
in the Tri-Unity °.

Jati, !¢ genus-species,” is the following up
of the  specific” separatencss, the distinguishing
marks of and as between atoms and atoms,
things and things (species and species). The
specification of denotations and connotations,
the relating together of names or words with
marks of and relations between things is the
vature of jati. It belongs to pramanya.

Chhala, ‘deceit, excuse, occasion, pretext,
casuistry, sophistry comes under prameya.
“If it be so, (and it is s0) we ought to act thus,
because of this necessity “—such is the nature of
chhala.

Hetu, cause, reason, belongs to sam-
shaya. All kiaranas, causes, are called
hetn. It is the unknown, the hidden, to be
searched for, to be disclosed, to be manifested.

1The interpretation in the text, of the principal
terms and subjects dealt with by the Nydya is more
or less different, in all cases, from that given in
the works now current. Butit is wholly different
in the case of Jati and the sneceeding three. Tt
is not impossible to connect the two by means of a
transition through gradual changes of shades of
meaning and associations. Thus at the present day,
Jati is a kind of fallacy, ¢ founded on false analo-
gies’; and ‘analogies’ are based on ¢ specific
characteristics’ of ¢ species .
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« What 1s the reason of all this appearance, this
World-process ? ”—such is the nature of hetu,
the point in issue.

Abhasa pertains to prayojana. What-
ever ‘appears’ abhati, is its own ‘motive,
because all is necessary. (Hvery fact is its own
justification ; every manifestation, every appear-
ance, isits own end, from the standpoint of
the Absolute Svabhava). _

Thus does the Nyaya ¢ determine ’ and  prove’
every thing coming within the sixteen classes
or categories that exhaust all the facts of hife,
vyavahira. '

Nyaya also falls into three sub-divisions
corresponding to A, U and M: Tattva-nyaya,
Lika-nyaya, and Proshasta-nyaya.)

In the first, corresponding to cognition, all
things are examined and reduced to unity and
“identity ’; 1 alone is, and there is no second.
In the second, referring to action, ‘ the contradic-
tion” and manyness inherent in the This is
expounded ; I is one, this is another, the relation
hetween them ig a third and soon. The third,
of the nature of desive-negation, shows that
All-is-Not, all undergoes change, the imner con-
tent and significance of all that appears and 1s
affirmed, is Negation. *

"1 Not recognised by current Nydya.

2This statement indicates that if the writer of the
Pranave-Vide had to use modern technical language,
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The unity running through these three Nyayes
is that they all represent distinct standpoints
which all exist. From the point of view of cogni-
tion, the One I is the root and support of all the
many. Hrom that of action, there is a Multipli-
city : “Do this, and this, and this other ; this is
important, this is unimportant and so on’; the
¢ practical” conclusion belonging to this stand-
point is: ‘T exist only for the carrying on of the
World-process’.  Fromthat of parin ama, the
end, the denouement (desired or to be expected
and sure to follow), change, transformation, the
conclusion of both I and This is Not, of the Inter-
play of Self and Not-Self in any given world-
gystem is dissolution and pralaya,

From Nydya we come to learn, thus, how at
one epoch, the idea, the law or the consciousness
of the Not-This prevails in the World-process ; at
another, that of the Not-Self; again, of the 1
only; still again, of the This only ; at one time,
of the <I-This’; at another  This-Not’: at
yet another, *I-This-Not’; and so forth. In
truth,

The Self is proved by Self and not by proofs.

1t is not matter for proof or doubt,

he would speak of the Laws of Thought as Identﬂ‘},-
* Contradiction, snd facluded (rather than Haclided)
Middle. More on this will be found in the note
at the end of this chapter,
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Or varied concept, premiss, sytlogism,
Deductive and inductive inference,
Hypothesis, contention, argument,

It feels no fact or motive but Itself,

The One Assurance through all fallacies.
One Unity, One only is the Self,

Yet also *Tis a second, third, fourth, All
All contradiction is within It hidden.

By Nyaya and Vedanta is It known,
And all Memamsa is its dwelling-place,
The Root of Being, Bliss and Consciousness,
Ttself enrooted in Transcendent AUM.

Nore: The intelligence, ontward-turned, dis-
tinguishing rather than synthesising, endeavoring to
master the details of its own world, the world of
intelligence, and looking at all facts in their aspect
of ¢ objects of investigation,” groups these onter and
inner facts for its speeial purposes, under sixteen
heads, those mentioned in the text. Other systems,
from other ‘points of view,” darshana-bheda,
‘leading oft * from other * points of departure,” pra-
gthana-bheda, behold and grasp the facts of
life in other ways and aspects. Thus the Vaisheghe-
ka treats them not as ‘objects of study and logical
discussion,’” but as in themselves, and so classifies
them under six or, according to some, seven groups.
The Vedanta, as objects of enquiries subservient to
the one enquiry after the Supreme. The Mimamsda,
as objects of and related to action. The Yoga, as
means to the evolution of the Jiva, and indirect
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(iv) Vaisheshika—The significance of the name.—
The subject-matter of the system.—Its relation to
Nyadya.—Its practical purpose.—Theseven categories
under which it groups all the phenomena and facts
of the World-process.—Their significance.—Their
originin and correspondence with the primal triplet

instruments of its Release. The Sankhya (of the
Prapava-Vidae), as embodying the Infinite and the
Eternal, always, everywhere.

The sixteen heads of Nydya, given here, differ
from those of the current system, so far as the
names go, in one small respect: hetu and abhisa
are treated as one by the current system'zind to
make up the sixteen, another head nigraha-
sthana, is added. There are differences of in-
terprefation also, especially as recards the latter
heads. For a fair account of the main doctrines
of the six systems as now cwrrent, the reader
may refer to Max Miller’s Six Systems. With
reference to the principles of Logic proper, which is
studied mostly by itself in modern days, but forms
only a part of the philosophical system of
Nyaya, a few observations may be made. The
Indian syllogism has five steps instead of three. Tt
combines, in a certain sense, both induction and
deduction. Its method of induction, vyapti-
graha, isthe same asthe most approved modern
one, iz, of concomitant variations, anvaya-vyati-
reka. Tts proposition or judgment or syllogistic pre-
miss is not egquational, but associative. It does not say

A is B, and Bis O, therefore B is C. Tt will say A goes
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and snmmation~—Special consideration regarding
abhidva or non-existence.—The three kinds or
sub-divisions of the system in correspondence with
the Trinity.—The Absolute.

The Vaisheshika is the fourth Upangas. That
which is ¢left behind’ after the marking off of

with B, this is B, therefore A will be found aec-
companying this. The so-called Laws of Thought,
it does mot formulate in théir modern form. It
would probably regard them as wvery barren and
prohibitive of all really useful or even logical
operations. If Ais A only and never Not-A,
how can any one ever say that A is B and
B is C and therefore A is C? A can be only
A and mnever B or C, which are obviously
different from A ? TIf it were questioned as to the
laws of thought it would probably refer for the
answer to its sister Veddnfa, who would again very
likely say that the so-called laws of thought apply
only to the transcendental or metaphysical thought
of or abont Brahman: The Self is Self alone and
never Not-Self ; that they ave, all three, summed up
in the one phrase I Not-I Not. In the region of
empirical thought, on the other hand, we find every-
thing becoming something else, moment by moment ;
whatever of continuity anything has, and which
continuity makes any induction possible atall,is
only a shadow, a reflexion, of the continnity
and Unity of Brahman. And the mention of
the induction, and of the reason for it, in every
syllogism, is intended as a standing reminder of
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all others, that by which a thing is separated,
distingnished, specialised from others is vi-sh e-
sha. That which proceeds from or is concerned
with vi-s h e sha is Vaisheshika. The enumera-
tion of the objects of the World-process with
specification of their distinctive features or

this fact, and as an incentive to correction of any
error there might be in the induction or generalis-
ation. The semblance of absolute completeness
which appears in the major or minor premiss
of modern syllogisms, and which is against fact,
—since no generalisation regarding concrete parti-
culars, by an individual human being of limited
capacities, can ever be absolutely universal-—is
ulso avoided thereby. No multiplication of the finite
will yield the infinite. No amount of *repeti-
tion’ of an experience can give a universal law.
The reasoning is not, ‘ Becanse many times therefore
always,” but ‘ Because once therefore always’
Universality of generalisation les in the Undty of
each instance, not in manyness. Repetitions only
help ug to eliminate accidental factors.

Tt has been claimed that Aristotle improved
upon the ancient system when he reduced its
five steps of a syllogism to three. This is a
hallucination. He has, indeed, inereased its
five steps to six, for the five, as said above,
include the inductive as well as the deductive
syllogism.
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attributes is the work of the Vousheshika
system.

It has been repeatedly observed before that
all (things and thoughts) are based ultimately
on the quartette of cognition, desire, action and
summation. But the preliminary groupings and
combinations of these primarily give rise to
seven. The sixteen categories of the Nyaya
are universal or general. The Vaisheshikae deals
with the special differentia or propria; With-
out the ‘general’ knowledge conveyed by the for-
mer, the ‘ special” knowledge offered by the latter
is not possible to grasp. After mastering the
knowledge of those sixteen, the ‘special methods’
of samsara should be studied. In this par-
ticular brahmianda of ours, only seven
padarthas are necessary (to deal with).
For the knowledge of universals, Nyaya should
be studied ; for that of particulars, Vaisheshika.
This is all the difference between them; otherwise,
as i1s well-known, they are but one. Distinctions
exist only as between the parts of a whole.
Because of this we have the statement : Having
studied the whole of samsara according to

3 The distinction is not quite clear. Perhaps what
is meant is that the Nyaye categories are ‘subjective,’
and each and every thing may appear under all of
them in succession, in various situations ; while the
categories of the Vaisheshika are ©objective,’ and
what belongs to one head cannot belong to another.
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the Nyaye and then the Voisheshika, create 2
brahmanda.

The Vaisheshika is thus the means of creating

a brahmanda. Seven things are dealt with
here: dravysa orsubstance, guna or abtri-
bute, karma or motion, saménya or
genus, vishesha or specifying and particu-
larising (to the extent of singularising) charac-
teristic (of species and individual), samavaya
or relation and abhava or non-existence. Of
these, the first three are the chief and respect-
ively correspond to desire (Negation), the Self
and the Not-Self.

Substance is the root and locus of all relations
(which are bronght about by desire). There is
an apparent jnversion of the usual order here.
This is due to the reversal (which is unavoidable
in the ‘reflexion’ of the attributes of Self and
Not-Self in or on each other). Without sub-
stance, nothing can appear or manifest. Hence
it is placed first in order. Hence foo the state-
ment that the whole of the World-process is
supported and upheld by desire, whichis ma y &
Hence all snbstance is of the nature of, or is com-
pact of, Energy, Shakti. All energy, desire,
necessity, resides in and abont substance.

So, guna, quality, is cognition (or cognis-
able; as substance is the object of desire, so
quality is the object of cognition); and cognition
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i A_Li_;m d; hence guna is, i.e., corresponds
to Atma.

Finally, what is done (created) is karma;
and doing is action which is, 4.e., corresponds to
Not-Self. Thus do the three padarthas
correspond to M, A and U,

. T‘hen follow samanya, sameness, equality,
similarity, the common element, genus, type;
and vishesha, speciality, diversity, parti-
cularity, individuality, singularity. Saman ya
is of the nature of the samaharva or sum-
mation and resides in the triad of substance,
attribute and motion. Because Desire, the Self
and the Not-Self are all of them universal and
necessary and yet one, therefore do we find
that all is samanya, de, is possessed of a
unity in diversiby which is, and is the origin of,
the fact of genus. Hence people speak of a
common spirit, & common desire, a common
work, and, again, of so-and-so being a common
or universal rule or law.

Vishes ha, the singular or particular, arises
in and by the s@manya, the universal or
general, and is therefore said to be included
in the latter. Vishesha isa part of saimanya,
ay sAmanya is the whole of visheshas.

The relation with each other, connexion or
nexus between, general and special, substance
and attribute, motion and motion, or motion and
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any of the others, is samavaya, ‘gomg E;—.
gether,’ juxtapasibi(én, interconnextion,
interdependence. .
metﬁgc\?l,nl;;e of I;,11 inter-rela,tle(.i facts, t-hs—(zil'rﬁre:
Juetion to omeness, the a.boht:on oif all di er-
ences and distinctions, 1s z'Lbhﬂva.,. rm-:rln'
existence, non-becoming, non-being. Or&;n.a? ::. :
it is true, a totality, an augglorflerate o 1.n-,:¢e
related facts implies the continued sepj-t}'t
iistence of those facts. But when th:} totality
OMS- itv is that of the Universal Substrate,
geigg };he reduction to unity w.ill a,mounthio
non-sépamte-existenue, 1.6., np'n-ex}:ftencezea;b g ]:,(;
va (wherein all the opposing .d‘l grellllicl : e
pairs of opposites, the contrasts, o wt =
which alone, the manifested \VOT‘]d.G‘Onb'lb ;,0 i
lish themselves mutuoally and luanire o
ly Pure Being, which may eq1_13,iy we 2
0?11);(1 Pure Nothing.) The abhava x'vh;lc is
:}Te unity or summation ot tr'hl? Thrfuz ;s i;t;—
any-thing . All this multiplicity of 12 here,
the other, which, who, someone, son;eh 5‘,3:
ou, I, he, etc., is possible only'durmg tes,
zhe,e}:istence of an inter-rela,t.mn of sepaﬂ"a 1:
W;V}xem all is one there is ne]thel;f?}j—i ’anc; :
speech, nor spoken to or a’bm:_t. L
cenerally described as is not hOIJ.l -
Ehis are usnally distingnished, wit e 5
£ » and ‘part’. They are: (1) Previous,
W}mlg' gai)lr ‘ pI;uat non-existence’ i.e., the non-
precedin
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existence of a thing in the past, before that
thing came into existence ; (i) the subsequent,
succeeding or future ‘non-existence of or by
destruction, > the non-existence of a thing after
it has been destroyed ; (iil.) utter, or absolute or
‘ extreme non-existence’; and (iv.) ‘mutual non-
existence.”! A little consideration shows how all

these are but variations of non-existence, the

absence of separateness, absence of distinct
manifestation, latency in the One Unmani-
fest. Thus previous non-existence’ implies
& consciousness, a, memory, of a still earlier
existence of the particular  thing under
reference, from which earlier existence
it had passed into latency and has now
reappeared. ‘ Non-evistence by destruction ’
implies also that the thing has passed into
the non-manifest condition out of which it
will some day emerge anew into patency,
for no-thing can be annihilated and every-
thing must continue ‘to be’ in Universal
Being in some way or other, and what
“becomes ” or ¢ comes forth,’ surely disappears,
and what disappears as surely ¢ comes forth ’
again. ‘ Utter non-existence’

also means ouly
that the thing is non-existent,

non-manifest o
S RGP g
! The Samskrt names are, are prag-

abhava,
pradbhvams-iabhava, atyant-abhava, and
anyony-abhava. See in this connexion the
last paragraphs of Section IT. in Vol. L.
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the senses; asa padartha, a ° mei}-ning of
a term, ’ a concept, a notion, an idea, it always
is. Tinally, ¢ mutual non-existence ’ means t%lat
the destruction or disappearance of one thing
causes or goes together with the &est-ru{:tmn. or
disappearance of another; or that the birth
of one causes the death of another—as we see
all about us. .

Thus, then, in essence, the absence or di':'-‘i—
appearance and destruction .Of separateness is
the real significance of 1'1011-@):18{'.311.06, :

But, in this sense, strictly speaking, abhava
is not to be counted amongst the pada rt has;
and the manifest World-process O()l}tf‘l-lllﬂ a.‘nd
consists of only six, dravya, ete, in which
is included the whole of this ever-moving or
manifest brahmanda, devotedto Kriya or
Karma.

-l‘ l; ;s said elsewhere that the two principal sub-
divigions of Karma (as mere .rrtovement-, not as
the ethico-psychological deeds which are thercaﬂ.lse
of pleasure or pain) are Etknﬁc_:hmm or CO]?.t)‘d,Ct;]f_):
and prasirana or expansion. On t%ns pcillnt-,
compare the following: * Re&pcense, in _w m-r—
ever manner expressed, resolves itself iunto two
simple and well-defined factors, namely, con;;zz-
fion and expansion.” I(_-m)wl_edgr:, Octpber‘ 906,
p. 967—Review by G. Mason of Dr. J. C. Bos? 8 b(:ﬂL
entitled Plant Responsc as @ means of Physwlogfwal
Investigation. See also The Science of the Emotions,

THE SIX UPANGAS OR DARSHANAS, 177

These six are divided into triplets in the ugunal
way. (The first three with the fourth or
samanya as summation have been already
mentioned. Of the second three, sZmian ya
may be regarded as corresponding to A,
vishesha to U and samaviya to M,
the seventh or abhava becoming the sum-
mation.) The actual concrete kinds or in-
stances of karma and all the other padar-
thas are to be seen and understood only
in the concrete or ‘real’ transactions and
events of the World-process.

The Vaisheshika system is also threefold like
the others, 4¢ma-Vaisheshika, Kriya- Vaisheshika
and dpare-Vaisheshika.l The aim of the first is
to unify all guna, the attributes of all padar-
thas. The object of the second, to anity all
karma residing in ‘the separate” karma
which is the basis of and is in turn based
on separateness, The third deals with the
completion or fulfilment, satisfaction or ex-
tinction, of all desire (drav va) in the one
primal and eternal endeavor of Self-realis-
ation (by means of the counterfoils of par-
ticularised substance, matter, Not-Self). These

2nd edition, pp. 165-166 ; and Spinoza, by J. Caird,
Blackwood’s Philosophical (lassies, ¢k xiii., p. 284,
* Conselonsness of self-enlargement is ple
1 Current Samskrt philosophical Iiter
not know of these.
12

L]

asnre
ature does
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three correspond respectively to the A, U
and M.

The Vaisheshika should be studied as a
means to the realisation of the unity of Sub-
stance, Attribute and Movement, in the All-Self,
and, thereafter, the mastery of the special
methods of creation under the guiding principle
of AUM. But in reality,

No worlds and no World-process is this Self,

Nor universal all-embracingness,

Nor special and particular is It,

But ever, every way, pure Consciousness ;

No substance and no attribute is It,

Nor motion is It, nor the opposite,

But all equality, summation, One,

Awarenoess pure, ever and every way ;

Nor is nor is not, but the sum of both,

Nor part, the positive, nor whole, the nanght,

[ts substance, plenitude of partlessness,

Its attribute, wareness of blessed Being,

Its movement, the eternity of rest,

Its common genus, Universal Self,

Its ntmost, atomic selves, singular

Its all-embracing nexus, Unity,

And Non-HExistence, Its Abode of Peace.

(v) Yoga.—The significance of the name.The
purpose of the science—Its subject-matters.—Its
technicalities and their interpretation.—The three
kinds of yoga.—The Absolute.
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All things ‘conjoin,” *fit together,” into each
other and into One in succession—such is the
significance of yoga. And how the whole
World-process, in all its parts, appropriately fits
together and is inter-related—the exposition
of this synthesis, this unity, this co-ordination,
is to be found here. ‘This enters into or exists
in or comes after this, and for such and such a
reason ’—such is the nature of the synthesis.
The projection, the fitting in, of one’s own self in-
t0 the Universal Self, the inspiration and motiva-
tion of the former by the latter—is the object
of the science of Yoga. This I that seem sepa~
rate, am really meated and established in and
identical with the Universal I-—this is the form
and nature, substance and essence, of yoga;
and the practice and securing of yoga is
recommended only for the realisation of this
fact. The duties, functions, operations (of all
beings and forces of nature), ordained and poing-
ed out separately (elsewhere), are all summed up
and unified here; and the One is seen in all
and all in One; this is the sole fruit of yoga.
The methods of these various functions and
operations, and of their unification, are all de-
seribed heve.

The technical words of Yoge, pranayima,
ete., should bel interpreted in accordance with
these principles. This ‘control of breath,” meta-
physically and superphysically, means, essentially
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the realisation of all the pseudo-infinite vital
currents underlying the activities of all objects,
vastest and minutest, as (being the same in nature
as the operation of the life-breaths) in one’s Self.
Japa, repetition, recitation, of the AUM'
etc., is prescribed for the same purpose. It
means reflexion on, realisation of, the meaning
of that which is thus uttered repeatedly. The
strenuous thinking out of the universal princi-
ples included in and signified by the AUM is
its japa. There is an order, a law, in the
World-process ; and the discovery of that univer-
gal law and order of all manifestation constitutes
the real import and importance of the ‘repeti-
tion’. And the highest end and aim of the
science and art, theory and practice of Yoga, is
the unification of all the parts in the Whole, the
pa.f-ts which all fall under and are also all inter-
related to Unity within and by means of the
AUM. The Whole and the parts are both
obviously necessary. And hence are both of
them but one, even though appearing as sepa-
rately distinguishable during processes of
description and manifestation, in language and
in existence—for things which are necessary
to each other are part of each other’s being.

1 Tlile aphorism quoted here in the text, anfi
explained, is the same as i. 28 of the current Yoga-
Sitras; the explanation is slightly different.
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The three kinds of yoga are riaja
hatha, and lakshya. The first refers to
cognition, knowledge, and is the source of all
‘enlightenment’. The second consists in the
“persistent practice’ of various processes
and methods, as means. The third is the real-
isation of the ‘aim’ of the unity of all things.
These respectively correspond to A, U and M.
In truth, however,

Not Yoga and not Yogin is the Self,

Not union nor disunion knoweth It,

‘Not’ i3 the I the means of any ties,

Nothing to be conjoined or to conjoin,

But @’er the Self abiding in the Not.

This Self pursneth naught, renounceth nanght,

Is not perfected by oft-uttered sounds,

Or image contemplated in the mind,

Or vows and vigils, fasts, observances,

Or restful seat, or ceasing of the breath

And movement of the ever-restless mind,

Or surge of lordliness and powers divine,

Or rapt intentness, trance or ecstacy—

"Tis but the One Summation of them all.

(vi) The Saikhye.—The etymological significance
of the name.—The teaching of the system.—The
Absolute.

Lastly, we come to the sixth Upanga, the
Sankhya. Thenumberlessness, the infinity, of all
and everything is explained by it. The word
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sdnkhya means absence or transcendence of
sankhya or number.! ¢ Not-this,”  not-another,’
‘not-all’—such is the vniversal sankhya, the
abolifion of all to which number applies, The
contradiction, the opposition, the traversal and
vefutation of all enumeration and caleulation,
of all beginning and end and limitation—this
is Self-knowledge according to the Sankhye.
Before me, behind me, within me, above, below,
beyond—Infinity stretches everywhere.

Thus does the Sailkhya teach the transcendence
of the Pavamatma, the Self, beyond all the
states of Mahf@vishnu, etc. Hndlessness is the
very essence of this darshana, this ‘view’
of the World-process—without count or end in
number, as also in object, aim, motive. (Nothing
has in reality anything else for end and aim;
all are ends to each other;® for everything is its
own end, its own motive, because everything is

! The current explanation is different : That which
cavefully recognises, explains, * enumerates,’ s a m-
yak khyati, the principles, tattvas, of the
universe, is Sdukhyn. A thing is known, is under-
stood finally when it is ‘ numbered out,” interpreted
in terms of mathematics; therefore sankhya
comes 0 mean ‘ number,” though primarily mean-
ing ‘good knowledge . -

*Thus, the sensor and motor organs arve means
to the nutritive apparatus, and that in turn to these;
and both to the organism as a whole and that to
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within and is the outcome of the One Absolute,
Svabhava, Self-realising Self.) Succession
is ignored by this science; and, consequently,
Ishvaras and Mahavighnus and the endless
grades beyond are all passed by, and only the
Self-based, all-free Brahman as the Self
embodied in the AUM is recognised.

Infinite all around, before, behind,

Above, below, within, without, beyond,

The Soul, the Self, of all the moods of Being,

Devoid even of voidness, the One Self,
~ One Computation in minute or vast,

An endless sigh and surge of Countlessness,

A Consciousness unconscious of all bounds.

these; and all together to the ensouling conscious-
ness which the erganism subserves ag instrument
of experience; and the consciousness, in turn, to
the organism, for without it, the latter breaks up —
and so on.
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