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The two orthodox systems-Nyaya and VaiSesika have a very
significant place in Indian Philosophy. It was Gautama who pro-
pounded the Nyaya system. His Nydyasitra is the basic text in
‘this system. Gautama revealed a systematic and critical way of
analysing the world, by which one can find out the reality of each
and every thing. The word ‘Nyaya’ means ‘Right judgement’ or
“True reasoning’. In order to make a right judgement he gave a
prominent place to the Pramana-the means of right knowledge.

‘The VaiSesika system was founded by sage Kanada. He
wrote the VaiSesikastitra which gave a foundation to this system.
It is called VaiSesika due to its acceptance of the viSesa as a spe-
cific category. Kanada was the first person'who introduced the
atomic theory to the world. The Nyaya and VaiSesika have many
similarities in their concepts. Salvation is the highest aim of these
two systems. Gautama revealed sixteen categories viz -Pramana,
Prameya, Samsaya, Prayojana, Drstanta, Siddhanta, Avayava,
Tarka, Nirnaya, Vada, Jalpa, Vitanda, Hetvabhasa, Chala, Jati,
Nigrahasthdna.' But Kanada classified the categories in to six viz-
Dravya, Guna, Karma, Samanya, Viéesa and Samavaya.? The real
knowledge of these categories is the only way to attain Moksa.

Though Kan&da explained only six categories, there is the
presence of a seventh category viz Abhava,in the works written in
later periods. And almost all the works written after that period
deal with seven categories. After about 900AD most of the works




in Nydya-Vaisesika were written but with an incorporation of the
theories of these two systems. Tarkasafigraha of Annambhatta,
Nyiyasiddhantamuktivali of Viévanatha etc are the examples of
this incorporation of the theories of Ny#ya and Vaiesika.

In this paper 1 would like to explain, the necessity of accept-
ing Abhdva as a separate category, who was the first person intro-
duced it as a Padartha, and the definition and division of Abhava.

Characteristics of a Padartha

- It was explained that Nyaya-VaiSesika have their own sepa-
rate Padarthas. But what is meant by the word ‘Padartha’? Asa
matter of fact these two systems have given more importance to
make a clear definition of each and every term, the term Padartha
also has to be defined. The term literally means the meaning of a
word ‘Padasya arthah Padarthah”’ that generally means a thing or
real entity.

In the Dipikd commentary of Tarkasangraha
* Abhidheyatva®* is said to be the common characteristic of a

- Padartha. More clearly it can be said that a Padartha is that which
has reality{astitva), knowability (prameyatva), and expressibility
(abhidheyatva through language).® So the first requirement of any-
thing being a padartha is that it should be real or factual and not
fictional like a sky-flower. The second requirement is that it should
be capable of being known. Anything which is unknowable can-
not be regarded as a padartha. Lastly the knowledge of every
padartha is amenable to linguistic expresssion.

The term Padartha i$ used in the sense of reality.according -
to Naiyayikas. Whatever can be spoken of is an entity or reality
and that can be either negative or positive. Just as the object of an
affirmative judjement is a positive entity the object of a negetive
judgement is a negative entity.
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Acceptance of Abhava as a Padartha

In the Vaiesika$astra sage Kanada has explained only six
categories as previously mentioned. The seventh category named
- Abhidva was a later addition. Scholars havedifferent opinion about
 its first introduction to be a padartha. The Encyclopedia of Indian
Philosophy of Karl, H. Potter (volume II,p-143) explains that it
was Chandramati who recognized Abhava as a Padartha,who lived
about in the Ist half of the 5 century A.D. Chandramati in
‘Dasapadarthaéastra’ not only enumerates the Abhava but also ad-
mits its five varieties. Those five varities are prior negation
(Pragabhava), Posterior negation (Pradhvamsabhiva), Mutual nega-
tion (Anyonyabhiva), Relational negation (Samsargabhiva) and
Absolute negation (atyantabhava). In the later works like
Bhasapariccheda, we find that the negation is primarily divided in to
two, Relational negation and Mutual negation.®

According to Dr. Prahladachar, Abhava was accepted as a
separate padartha around 1000 A.D. He says that the clearest indi-
cation of the decision to add a totally new padartha, that is Abhiva
to the earliest six mentioned by Kanada seems to have been taken
by éwadltya who entitles his work specifically as *Saptapadarthi’.”
He is believed to have lived about 1150 A.D,but some scholars
date him earlier than this. According to Dr. Prahladachar, what-
ever be the differences and dispute about the dating of Sivaditya,
there can be no doubt that only after him Abhava was regularly
accepted with an ontological status as the other six padarthas of
Kanida in the Vaiesika system. Udayandcarya also has tatked of
Abhiva as a padartha in his Kirandvali (11th AD) Udayana ex-
plains reality in Laksanivali that which is nameable and it is two-
fold-Existence (bhdva) and non-existence (abhiva). Some philoso-
phers say that it was Udayana who gave a new tum to the Nyaya-
Vaibesika development by postulating the reality of negation. They
believe that negation probably received recognition after Udayana.




Reasons for accepting Abhdva as a Padartha

Abhava is considered as a Padartha because it possesses
the characteristics of a Padartha. It is not unreal like a horse hom,
or a sky flower, but a negative reality.

There were many reasons for accepting Abhdva as Padartha. -
The following are the main reasons-Nydya and VaiSesika accept
salvation as the highest aim. The nature of salvation is explained
as the complete cessation of sufferings® (Tadatyantavimokso
apavargah). So unless there is dtyantikaduhkhadhvamsa, salva-
tion is not possible. The concept of salvation thus pre-supposes
complete cessation of Duhkha. Being the higiest aim, salvation
can be explained successfully only by accepting Abhdva as a
Padirtha. So this might be considered as the true reason for ac-
cepting Abhava as Padartha.

Likewise in the theory of Anumana Abhava has a signifi-
cant role. Most of the definitions of vyapti are negative in nature.
All the five definitions of vyapti in vyaptipaficaka contain the term
Abhiva.(Sadhyabhavavadavrttitvam, bhavavadavrttitvam,
Sakalasadhya s@dhyava dpratiyogikinyonyabhivasamai-
nadhikaranam, sakalasidhyabhavavanni -
isthabhavapratiyogitvam, Sadhyavadanyavrititvamvake
valanvayin-yabhavat.) Thus the role of Abhava is thus much, that
without understahding the abhava properly one cannot get a clear
idea of the definition of vyapti given in the vyiptipaficaka. |

Another reason for the acceptance of abhava as aPadartha
was the Nyidya-Vaisesika theory of Asatkaryavida. This theory
refuses the pre-existence of the effect in the cause. The effect means
a new production. As thie theory explains that the effect is a new
production from its cause it is clear that before the production, the
effect was absent. Hence there is the necessity of explaining the

@




absence of the effect before its production, which is capable only
by receiving the Abhava as a padartha. The production of the ef-
fect presupposes its prior non-existence.Had been there no prior
non-existence of the effect before its production, we could not have
talked of the beginning of the production. So in order to explam
the asatkaryavada Abhava is necessary.

Nyaya-VaiSesika declare that the worldty objects are pro-
duced out of different ultimate elements. These elements are dif-
ferent from one another. Both systems recognize reality as multi-
ple. Different objects are produced out of different reasons and not
from one reason. So in order to explain the plurality of the things it
is necessary to accept the abhava. Because if things are multiple in
their existence they must have a mutua! difference or mutual ab-
sence. Thus without accepting Abhava as a distinct category itis
impossible to explain the pluralistic apporoach of the reality.

Definition of Abhava

It is well known that the concept of Abhava was a later
addition. Chandramati, Sivaditya and Udayana are considered as
scholars who introduced Abhdva as a category at first, by different
scholars. Udayana in his Kiranavali tried to agree that although
absence had not been mentioned by Kanida or PraSastapada, it is
neverthless so approved by them implicitly. In the Vai$esikastitra
asat is taken as opposite of sat i.e. bhava. Asat may be defined as
- the opposite of positive reality. The existence becomes non-exist-
eent. Itis proved by Perception and Inference that an existent prod-
uct such as water pot after the operation of a hammer and, which
~ destroys it, is now non-existent, in like manner as it is proved by
perception and inference that an effect is previous to the operation
of its cause_; non-existent.




Sivaditya in his Saptapadirthi has given a definition of
Abhiva from the epistemological standpoint i.e. ‘Pratiyogij-
fianidhina jfianah abhavah’®-Abhava is what depends upon the-
awareness of the object contrasted by it for its determination. In
the Siddhintamuktivali Viévanitha has explained abhfva as a
padﬁrtha or a property of one which certains a mutual exclusion of
the six categories such as substance etc.

Viévanitha in his Muktavali has classified the Abhava in
to two-Samsargabhava or Non-existence of relationship and
Anyonyabhiva or Mutual Non-existence.”® The Non-existence of
relationship is devided in to three viz. Pragabhava (prior non-exist-
ence), Pradhvamsabhava (posterior nonexistence), Atyantibhiva
(absolute non-existence). The non existence of relationship is that
non-existence which is different from mutual non-existence.

The mutual rion-existence is that non-existence the counter
positiveness (pratiyogitva)of which is determined by the relation
of identity. (TﬁdE_tmyasambandhivaccinnapfatiyogitéka).

Pragabhava
‘Anddih Santah Pragabhavah"' it is the nonexistence of
an effect in its material cause before its production. eg. Non-exist-
ence of the cloth in the threads before its production. It donothave
- beginming but has an end. It is brought to an end when the cloth
comes in to existence. |

Pradhvamsabhava :

Posterior Non-existence i is w1th a beginning but WIthout an
end-Sadih anantah pradhvamsabhdva.”? It occurs after the pro-
duction of an effect. It is produced by the destructlon of an effect

but can never be destroyed




Atyantabhava

The absolute non-existence is the absence of a relation be-
tween two things in the past, present, and future. There is absolute
non-existence of the genus of water in the earth. It is neither pro-
duced nor destroyed. It is eternal in nature. Traikilika
samsargavacchinnapratiyogitako atyantabhava.”

CONCLUSION
Abhava as mentioned above is very important in the sys-
tems of Nyaya-VaiSesika. Because most of the theories in these
two systems are explained with the term Abhava. Knowledge of
' the same is very essential for the proper understanding of the theo-
ries of these systems. These systems have done a deep study about
it and we can’t get such a deep knowledge of Abhava from any
other system of Indian Philosophy except Nyaya-VaiSesika. About
the First introduction of the Abhdva as a padartha, it seems that it
was Chandramati who lived about 5th A.D. Because the other schol-
ars like éivﬁditya and Udayanacarya are believed to have lived
about 11% or 12™ A.D. Though the Abhiva was used widely asa
padirtha in the Navya Nyaya period, the reasons by which they
accepted it as a paddrtha remain in the theories of the pracina Nyaya
also. As a matter of fact that the Abhava is negative in nature, it is
not able to include in the bhava padarthas. So that also was a sig-
nificant reason for the acceptance of the abhava.Though the
mimams3 and Vedanta etc had taken it as a Pramana, its status of
Pramana is not égreed by the scholars of Nyaya-Vaisesika. So the
theory of Abhdva is a great contribution to the Indian Phllosophy
by the scholars of the Nyaya-Vaisesika.
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