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Realness, and Knowledge: Two Problems with the Vaiśeṣika Theory of Liberation

Introduction

Almost every system of Indian philoso-
phy (except Cārvāka-Lokāyata) describes 
the ultimate goal of their philosophy as 
liberation. Different schools prefer dif-
ferent words to denote it (e.g., mokṣa, 
apavarga, kaivalya, niḥśreyasa, nirvāṇa, 
etc.). Despite differing terms and varying 
liberation theories among the schools, the 
gist of liberation could be roughly summa-
rized in the following manner: altering the 
individual state from ordinary to extraor-
dinary, achieving the most excellent, and 
removing all suffering (e.g. Moise 2020: 
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64–110). Therefore, Vaiśeṣika is not an 
exceptional school in the Indian context 
because it puts forward its ultimate aim 
as liberation.

In what follows, several questions con-
cerning liberation are considered. First, 
what is liberation in Vaiśeṣika? Can it be 
said to be real in the sense of being both 
existent and independent of the cognizer? 
Second, how is valid knowledge related 
to liberation? Can valid knowledge be 
a means to liberation? Below, I discuss 
realness and knowledge and their im-
plications for the theory of liberation in 
Vaiśeṣika.
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Realness and Liberation

The point of departure is what the 
Vaiśeṣika-Sūtra has to say about liberation. 
The ideas of liberation are explained in the 
initial three sūtras of the first chapter,the 
fifth chapter, and at the very end of the 
tenth chapter. The beginning three sūtras 
of the first chapter are of the utmost sig-
nificance because they delineate the es-
sence of liberation (Candrānanda 2004: 
2–3). As it states: 1.1.1) “now, therefore, we 
shall explain dharma” (athāto dharmaṃ 
vyākhyāsyāmaḥ); 1.1.2) “dharma is that 
from which there is the result of elevation 
[to heaven] and what is the most excel-
lent” (yato ‘bhyudayaniḥśreyasasiddhiḥ 
sa dharmaḥ); 1.1.3) “The authoritative-
ness of the Vedas is because of its pro-
nouncement [by the God]” (tadvacanād 
āmnāyaprāmāṇyam).

The first sūtra  was explained by 
Candrānanda as said by Kaṇāda (the found-
er of Vaisesika) in the situation when he had 
been approached by a Brāhmaṇa, who re-
flects the Chāndogya Upanishad statement: 
“pleasure and unpleasure do not touch the 
one who is without a body.” As the story 
goes, the Brāhmaṇa then asks Kaṇāda about 
the means of reaching this state without the 
body, andKaṇāda responds that the means 
is dharma. After some follow-up questions 
about dharma, Kaṇāda consents to proceed 
by uttering the first sūtra. 

The second sūtra gives the definition of 
dharma by specifying its result. The result 
of dharma is either elevation to heaven 
(abhyudaya) or “what is the most excel-
lent” (niḥśreyasa). Candrānanda defined 
“elevation to heaven” as the acquirement of 

the desired body in the paradise of Brahma 
and the removal of misfortune (abhyudayo 
brahmā’ di-lokeṣu c’eṣṭa1-śarīra-prāptiḥ, 
anarth’oparamaś ca). In contrast, “what 
is the most excellent” is defined as “the 
state of the absence of particular self 
qualities (inner qualities like cognition, 
pleasure, pain, etc.), which is liberation” 
(niḥśreyasam adhyātmano vaiśeṣika-
guṇā’bhāva-rūpo mokṣaḥ). Kaṇāda also 
specified that characteristics of dharma are 
known from the Vedas (āmnāyāt). And so, 
the third sūtra gives the basis for why the 
Vedas are authoritative; it is because they 
are revelations from God, whose names are 
Hiraṇyagarbha, Bhagavān, and Maheśvara.

The first three sūtras demonstrate at 
least two things. First, as understood by 
Candrānanda, the Vaiśeṣika system is 
firmly rooted in the Vedic tradition and 
originated within the Brāhmaṇa com-
munity. Second, its ultimate aim is the 
liberation from worldly life in two forms: 
the lesser, living in heaven with a perfect 
body and continued vitality through posi-
tive bodily experiences (thus, still staying 
in saṃsāra), and the ultimate one, the life of 
the self (ātman) without a body, having no 
experiences (the state of final liberation or 
mokṣa). It is this second form of liberation, 
which interests me because it is the highest 
form that corresponds with the notions of 
liberation used in other schools.

Before turning to the problem of real-
ness, it is necessary to touch upon a question 
that Erich Frauwallner once raised (Frau-
wallner 1984). The well-known scholar of 
Indian philosophy doubted whether these 
three sūtras were present in the original 
version of the Vaisesika-Sūtra and counted 
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them as later interpolations. Moreover, 
Frauwallner thought that the Vaisesika sys-
tem must have been very naturalistic and 
scientific in its original spirit, permitting 
nothing supernatural, like God or liberation. 

Frauwallner hypothesized that in its 
original version, the first sūtra must have 
been Kaṇāda’s announcement, as if of a posi-
tivist scientist: “all that, which is really exist-
ing, I shall enumerate” (yad iha bhāvarūpam, 
tat sarvam mayāupasamkhyātavyam). 
This version is only preserved by the com-
mentators of Padārthadharmasaṃgraha, 
namely Vyomaśiva and Udayana. However, 
later reconsiderations of this point by Jan 
Houben and Wilhelm Halbfass have ques-
tioned whether it was the case, since a com-
paratively early fifth-century author named 
Bhartṛhari referred to the very first sūtra of 
Kaṇāda in a way that dismisses Frauwallner’s 
problem (Halbfass 1986; Houben 1994). 

Moreover, Houben has noted that the 
motivation behind Frauwallner’s thesis 
could have been his preoccupation with 
discovering or reconstructing a unitary 
(not multilayered or contradictory) system 
of Vaisesika due to his strict background in 
Classics. I qualify Frauwallner’s interpreta-
tion as in alignment with the dominant 
trends of the Western reception of Vaisesi-
ka, which tended to see it as a purely natural 
and scientific system in contrast to some 
other dominant theistic Indian systems of 
thought. Furthermore, at least two Japanese 
authors have also questioned Frauwallner’s 
proposition by pointing out that libera-
tion is also intimately related to the fifth 
and sixth chapters of the Vaiśeṣika-Sūtra, 
both of which can hardly be interpolations 
(Adachi 1984, Nozawa 1997). 

Another place that mentions liberation 
is sūtra no. 5.2.20 (Candrānanda 2004: 51). 
Here it is said that, “when there is an ab-
sence of that [adṛṣṭa], there is no conjunc-
tion between the mind and the self, [the 
body] does not appear, that is liberation” 
(tadabhāve saṃyogābhāvo’prādurbhāvaḥ 
sa mokṣaḥ). This sūtra gives an alternative 
or supplementary definition to the one 
given by Candrānanda when commenting 
on sūtra no. 1.1.2: “the state of the absence 
of particular self qualities.” What this sūtra 
means that when there is no “invisible 
force” (adṛṣṭa comprising dharma and 
adharma), the conditions for earthly life 
are not obtained, the conjunction between 
mind and the self does not appear, so the 
body does not occur.

I n  Pa d ā r t h a d h a r m a s aṃ g ra h a , 
l iberation is mentioned in the sec-
tions on “the purpose of the treatise” 
(granthaprajonaprakaraṇam) and “the 
saṃsārā and liberation” (saṃsārāpavarga). 
In the “saṃsārā and liberation” section, 
liberation is explained in very similar 
terms to sūtra 5.2.20 (Praśastapāda 1994: 
65–66). Namely, when dharma  and 
adharma  (adṛṣṭa) are not produced 
(dharmādharmayor anutpattau), and pre-
viously accumulated dharma is thoroughly 
exhausted (pūrvasaṅcitayoś copabhogān 
nirodhe), there is disregard for the body 
(śarīraparicchedam). As a result, the self 
becomes without seeds (nirbījasyātmanaḥ, 
i.e. without dharma-adharma), and 
therefore, the body, and so on, disappears 
(śarīrādinivṛttiḥ). The resultant state is 
likened to the calmness (cessation) of 
burnt firewood in a fire, that is, liberation 
(dagdhendhanānalavad upaśamo mokṣa 
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iti). Thus, liberation is like the natural ex-
tinction of a fire when all the wood is burnt 
down and no more wood is added.

The commentaries on Padārthadhar
masaṃgraha also explain the idea of 
liberation in the first verse of the treatise. 
Padārthadharmasaṃgraha begins by paying 
homage to God and Kaṇāda and the an-
nouncement of Padārthadharmasaṃgraha, 
literally the “Collection of the Dharmas of 
Padārthas,” that brings “great prosperity” 
(mahodaya)1. All three early commentators 
of Padārthadharmasaṃgraha determined 
“great prosperity” to be related to liberation. 

Śrīdhara described it as “the supre
me fruit [of the works] with the char-
acteristic of liberation” (mahatphala
mapavargalakṣaṇaṃ; Śrīdhara 1991: 13). 
After dismissing other schools‘ views on 
liberation, he defined “great prosperity” 
as “absolute cessation of suffering.” (ahita 
nivṛttirātyantikī mahodaya iti yuktam; ibid. 
16) Thus for Śrīdhara, mahodaya is a syno-
nym for liberation (apavarga, niḥśreyasa). 
Udayana explained mahodaya as “going up,” 
“awakening,” or “knowledge” (udgama, ud-
bodha, jñāna; Udayana 1971: 4) and related 
it to the goal of Padārthadharmasaṃgraha. 
In other words, the treatise provides 
knowledge, which is one of the means for 
liberation (“what is the most excellent,” or 
niḥśreyasa). Udayana explains niḥśreyasa 
in the same way as Śrīdhara, namely as 
“the absolute disappearance of suffering” 
(niḥśreyasaṃ duḥkhanivṛttirātyantikī, 
(Ibid.: 5). And Vyomaśiva presented ma-
hodaya as characteristic of both elevation to 

1	 “Pranamya hetum iśvaram munim kanādam any 
ataḥ Padārthadharmasamgrahaḥ pravakṣyate 
mahodayaḥ”.

heaven and liberation (mahānudayaḥ svar
gāpavargalakṣaṇo’smādbhavatīti mahodaya 
ityuktam; Vyomaśiva 1983: 22). 

Vyomaśiva and Śrīdhara also referred 
to the definition of liberation given by 
Candrānanda as the absence (or destruc-
tion) of particular qualities of the self (e.g., 
mokṣa navānām ātmaviśeṣaguṇānām aty-
antoccheda, Vyomaśiva 1983: 4; also refer 
to Śrīdhara 1991: 273). These qualities are 
explicitly listed as nine: cognition (buddhi), 
pleasure, pain, desire, aversion, internal 
effort (prayatna), impression (saṃskāra), 
dharma, and adharma. A similar defini-
tion is also reported in Buddhist and Jain 
works that mention the Vaiśeṣika theory of 
liberation (Nozawa 2007).

From what was said above, it is clear 
that Vaiśeṣika describes liberation in nega-
tive terms2. Sūtra no. 5.2.20 emphasizes the 
absence (abhāva) of three things dharma 
and adharma, the conjunction of mind and 
the self, and the body. The definition pro-
vided by Candrānanda (and later Śrīdhara 
and Vyomaśiva) emphasizes the absence of 
the nine mental qualities of the self. 

The latter definition also presupposes 
the absence of the conjunction of the mind 
with the self and the body. The definition of 
liberation as the total absence of suffering 
also involves absence. In considering the 
realness of liberation, I take the predomi-
nant definition of liberation as the absence 

2	 However, there must have been pressure from the 
rising popularity of Advaita Vedānta that preferred 
to define liberation in positive terms. There are some 
hints in Śrīdhara that he also positively referred to 
liberation. In one passage, he is in agreement with 
Yoga-Sūtra, which describes liberation as “abiding 
in one‘s own form” (ātmanaḥ svarūpa avasthānam; 
Mesquita 1995: 220, 249–250).
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of nine mental qualities of the self. More 
interesting, perhaps, is that the question of 
the realness of liberation could be reduced 
to a question about the realness of absence. 
Consequently, is absence real?

Vaiśeṣika theorists define the world 
in terms of padārthas, which are existent, 
knowable, and nameable. Among these 
padārthas, Vaiśeṣika authors (except Udayana 
in Lakṣaṇāvalī), from the period before the 
school merged with Nyāya, do not count ab-
sence as a padārtha. Absence is not existent; 
therefore, it is not real. However, phenom-
enologically speaking, after losing some-
thing/someone, one perceives the absence 
of something/someone lost. It is one of the 
reasons that could have led the later Nyāya-
Vaiśeṣika system to include absence among 
what is real (padārthas). However, there is a 
problem with the existence aspect. If we allow 
for absence to exist, we end up with two (or 
more) existences, since one has to distinguish 
between the existence of an ordinary object 
and an absent one, like liberation or pegasus.

Therefore, it seems to be simpler to say 
that perception of absence does not involve 
existence. Furthermore, perception of ab-
sence depends on the perceiver since he/
she has the memory of the absentee when 
it was previously existent. If the memory 
of the previous presence of the now absent 
object is not there, it is impossible to speak 
about the perception of absence. Therefore, 
absence is unreal.

Knowledge and Liberation

What is the relation between knowledge 
and liberation? If we treat liberation as un-
real, it is actually a misnomer to then speak 

about its knowledge. Therefore, I consider 
the possibility of the realness of liberation 
by conceding it to be a form of existence. 
Nevertheless, the means by which we can 
acquire the knowledge about liberation 
need to be more precise. In other words, are 
there any other knowledge sources besides 
the Vaiśeṣika scriptures that could support 
knowledge about liberation? This question 
was also taken up by the Vaiśeṣika thinkers 
themselves, who tended to admit the real-
ness of liberation.

First, think again about the possible 
perception of liberation. One of the prob-
lems is that perception itself is one of the 
qualities of the self that is absent in the 
state of liberation. Therefore, the liberated 
self cannot verify with ordinary knowl-
edge whether it is liberated or not. This 
liberation also cannot be perceived by other 
embodied selves (not yet liberated), since 
they cannot perceive other selves’ inner 
mental qualities, thus cannot determine 
their presence or absence (which are only 
accessible to each self privately). Therefore, 
according to Vaiśeṣika, ordinary perception 
is a source of knowing about liberation that 
is technically impossible. Nevertheless, 
there are two other sources of knowledge: 
inference and corroboration by other au-
thoritative scriptures.

Śrīdhara concluded that the authority of 
the ancient scriptures (like the Upanishads) 
is sufficient proof for the state of liberation 
(Śrīdhara 1991: 17). For example, the au-
thority of statements like that above refer to 
the statement in the Chāndogya Upanishad: 
“pleasure and unpleasure do not touch the 
one who is without a body.” By contrast, 
Vyomaśiva preferred inferential proof 

Realness, and Knowledge: Two Problems with the Vaiśeṣika Theory of Liberation
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for the realness of liberation. He gave the 
following inferential explanation: “the con-
tinuum of nine specific qualities are inevi-
tably terminated because it is a continuum. 
What is seen as a continuum is terminated. 
Like the continuum of the flame of a lamp”3 
(Vyomaśiva 1983: 2; Kumāra 2019: 127). 

While Udayana contended that the 
Upanishadic statements are authorita-
tive enough to prove liberation, he also 
determined inferential proof (as provided 
by Vyomaśiva) to also be valid. Udayana 
refuted the oppositional view, which argued 
that suffering is beginningless compared 
to the termination of the continuum of a 
lamp’s flame. Udayana suggested that it is 
possible to identify the cause of the suffer-
ing similarly to how fuel is recognized as 
the cause of the fire. If the cause is under-
stood and eliminated, no suffering arises 
(Tachikawa 2001: 285).

This brief glimpse into Vaiśeṣika dis-
cussions on the knowledge sources for lib-
eration informs us that two forms of proof 
were admitted for liberation: scriptural 
authority and inference (for a more detailed 
treatment, see: Suzuki 2010). This discus-
sion of proof also suggests that, despite the 
definition of liberation as a special kind 
of posterior absence, Vaiśeṣika thinkers 
debated it as if it were something know-
able and existent, although obviously not 
existing in the same sense that an ordinary 
object exists. Further, liberation is not even 
understood in the sense of the posterior 
absence of an ordinary object because the 

3	 navānāmātmaviśeṣaguṇānāṃ  santāno’tyan
tamucchidyate santānatvāt yo yaḥ  santānaḥ 
sa  so’tyantamucchidyamāno dṛṣ ṭaḥ  yathā 
pradīpasantāna.

absence of mental qualities in the liberated 
cannot be perceived. 

Yogic Perception as the Means to 
Liberation

In this last section of the chapter, I cover 
the stated means for liberation as described 
by Vaiśeṣika texts. In classical Vaiśeṣika, 
the primary means for liberation is usually 
understood as obtaining valid knowledge 
of padārthas. However, I argue that there 
is no connection between liberation and 
the ordinary or realist type of knowledge 
of padārthas. First, because it is related to 
knowledge: how to do yoga and be good 
in your life by performing rituals and ac-
tions in the appropriate attitude and gain-
ing dharma. When the proper amount of 
dharma is accumulated, a yogic perception 
of all padārthas can shine forth when per-
forming yoga. As a result, this allows for the 
shifting from a realist understanding of the 
world to an idealistic anti-realism, which I 
argue leads to liberation.

In the original Vaiśeṣika-Sūtra (with-
out reference to the commentaries), there 
is no explicit mention that knowledge of 
padārthas is a means for liberation. What 
is clear from sūtrapāṭha is that the means 
for liberation are dharma (1.1.2) and yoga 
practice (5.2.17). As regards dharma, in this 
case, it refers to various practices and duties 
that are described in greater detail in the 
sixth chapter of the Vaiśeṣika-Sūtra. 

The commentary of Candrānanda intro-
duces knowledge as a means of liberation 
for the first time. The commentary on sūtra 
1.1.6 explains that, “The cause of dharma 
helps in truly obtaining liberation when the 
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similarities and differences of six padārthas 
are discerned. Also, when as a result look-
ing at things as possessing deficiency, the 
dispassion arises.”4 It goes on to restate the 
importance of knowing the similarities and 
differences of padārthas when introducing 
sūtra 1.1.7: “The cause of the elevation to 
heaven and liberation is the discrimination 
of similarities and differences of substances 
and so on.”5 Lastly, knowledge of similarities 
and differences of padārthas is mentioned 
in the commentary on the final sūtra: “Hav-
ing known the similarities and differences 
of substances, etc., arisen the knowledge 
of dispassion, obtained the discernment 
through [reflecting about] the sentences like 
“know yourself” and doing regular worship, 
one achieves liberation”6 (10.21). 

It is not clear, based on the commentary 
of Candrānanda, how knowledge of the 
similarities and differences is obtained. Some 
similarities and differences are mentioned in 
the sūtras of the first chapter of the Vaiśeṣika-
Sūtra. Therefore, knowledge of them could 
be thought of as emerging from studying the 
Vaiśeṣika-Sūtra and other scriptures. How-
ever, as shown in Padārthadharmasamgraha 
and its commentaries, knowledge of simi-
larities and differences is not associated with 
ordinary knowledge.

Here, I briefly mention the apocryphal 

4	 Evaṁ  ṣaṇṇāṁ  padā’r thānāṁ  sādhar mya-
vaidharmya-parijñānaṁ viṣaya-doṣa-darśana-
dvāreṇa vairāgy’otpattau satyāṁ niḥśreyase sādhye 
dharma-hetuḥ (Candrānanda 2004: 4). 

5	 Vijñāta-sādharmya-vaidharmyāṇāṁ ca dravyā’dīnām 
abhyudaya-niḥśreyasa-hetutvāt (Ibid, 4).

6	 Evaṁ  dravyā’dīnāṁ  sādharmya-vaidharmya-
parijñānād vairāgya-jñān’otpatter “ātmā jñātavya” 
ity-ādi-vākyebhyaś c’ opāsā-krameṇa vijñānā’vāpter 
niḥśreyasā’dhigamaḥ (Ibid, 89).

fourth sūtra of the Vaiśeṣika-Sūtra as re-
ported by Śaṃkara Miśra: “The liberation 
[is obtained] by the true knowledge of 
similarities and differences of padārthas, 
which spring from the particular dhar-
ma” (dharmaviśeṣa prasūtāt dravyagu
ṇakarmasāmānyaviśeṣasamavāyānāṃ 
padārthānāṃ sādharmyavaidharmyābhyāṃ 
tattvajñānānniḥśreyasam). Miśra further 
explained that “the particular dharma” 
means good works, ethical action (Gough 
1873: 6). Therefore, true knowledge is gen-
erated (while doing yoga) from particular 
dharmas, which are collected by the perfor-
mance of practices and duties and do not 
directly correspond with worldly objects.

At the very beginning of Padārtha
dharmasamgraha, it mentions that, “The 
cause of liberation is the true knowledge 
of similarities and differences of six 
padārthas of substance, quality, action, 
commonness, particularity, and inher-
ence” (Dravyaguṇakarmasāmānyaviśeṣ
asamavāyānām ṣaṇṇām padārthānām 
sādharmyavaidharmyatattvajñānam 
nihśreyasahetuḥ). However, one should 
not read this sentence separately from 
what follows next: “That is also because of 
dharma, revealed by the injunction of God.” 
(Tac ceśvaracodanābhivyaktād dharmād 
eva). Reading this together with the former 
sentence, one can see that this knowledge 
is because of dharma. Let us consult the 
commentators for a better understanding. 

According to  Vyomaśiva ,  “t rue 
knowledge is produced by the dharma 
that arises from the yoga [practice]” 
(atha yogajadharmādupajātatattvajñā
no). ‘To bring about the true knowledge 

Realness, and Knowledge: Two Problems with the Vaiśeṣika Theory of Liberation
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for us, Kaṇāda composed the sūtras’ (‘sm
adādestattvajñānasampādanāya kaṇādaḥ 
sūtrāṇi karotītyavasthāṃ). The true 
knowledge (tattvajñāna) is not knowl-
edge that arises from ordinary percep-
tion ‘this is special true knowledge which 
causes liberation’” (viśiṣṭatattvajñānasya 
niśreyasakāraṇatvābhyupagamāt). Al-
though this passage of Vyomaśiva’s com-
mentary is a bit corrupted, the intention 
seems to be that true knowledge comes 
from studying (listening to) scripture 
(śruti), assisted by accumulating dharma 
that comes from yoga practice. The follow-
ing sentence alludes to this interpretation: 
“Actually, the true knowledge arises based 
on scriptures; however, it is produced im-
mediately after [in those] engaged in yoga 
who do not have remaining specific quali-
ties in the self through practice. That is the 
cause of liberation”7 (Vyomaśiva 1983: 2 ). 

Śrīdhara stated that “Liberation is 
present only due to dharma. The sentence 
“the true knowledge of substance and so 
on,” convey the intention that it is due 
to its cause [dharma] [knowledge] is the 
means for liberation.”8 (Śrīdhara 1991: 26). 
Śrīdhara was speaking about knowledge 
of padārthas (inner and outer) for the sake 
of seeing faultiness in them and becom-
ing indifferent to them. Both the desire 
for and action of objects ceases when the 
practitioner obtains knowledge of the 

7	 Śraute hi tattvajñāne samutpanne yogābhyā
sepravartamānasya abhyāsavaśādātmanya-
śeṣaviśeṣāliṅgi te’antyaṃ tattvajñānamupajātam 
niḥśreyasa kāraṇam iti.

8	 Tanniḥśreyasaṃ dharmādeva bhavati, dravyādi
tattvajñānaṃ tu tasyakāraṇatvena niḥśreyasasādha
namityabhiprāyaḥ.

self9 (Ibid.). Equally, in another passage, 
Śrīdhara described the process leading 
to liberation as what happens when there 
is only the perception of the self with no 
external experience and the activity of the 
external sense organs ceases (Śrīdhara 1991: 
635). These reflections about the perception 
of the self hint at yogic perception because 
the self cannot be perceived by any other 
method.

Udayana explains dharma as involving 
the practice of yoga that has been revealed 
in various scriptures sent by God. A sum-
mary of Udayana’s position follows: “The 
injunction of God means that it is a teach-
ing of Veda (knowledge), it is conveyed 
from the dharma manifested by the injunc-
tion. Because dharma has the characteristic 
of extinction, caused by constant long-term 
efforts by the method of yoga taught in 
scriptures like Śruti, Smṛti, Itihāsa, Purāṇa, 
and after consideration of the padārthas 
from Śāstras, the true knowledge arises”10 
(Udayana 1971: 8). 

From the three leading commentators 
on Padārthadharmasamgraha, it can be 
concluded that so-called “true knowledge” 
(tattvajñāna) is not ordinary perception 
nor is it the inference of padārthas in the 
realist mode. It is the yogic perception of 
the self and other padārthas. It is attainable 
by practicing yoga, performing good works 

9	 Bāhyādhyātmikeṣu viṣayeṣu doṣadarśanādviraktasya 
samīhānivṛttāvātmajñasya tadarthāni karmmā
ṇyakurvvatas tat parityāga.

10	 Tacceti- īśvaracodanā upadeśo. Veda iti yāvat, 
tenābhivyaktāt-pratipāditād dharmāt. Ayamartha 
śāstreṇa padārthān vivicya śruti, smṛtī, itihāsa, 
purāṇapradiṣṭayogavidhinā dīrghakālāḍaranairantar
yasevitān nivṛttilakṣaṇād dharmādeva tattvajñānam 
utpadyate.
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and ritual actions, and studying scriptures, 
which gives rise to dharma. Practicing yoga 
and performing good works are undoubt-
edly not about perceiving external objects 
but, rather, demand developing a specific 
skill (yogic perception).

Finally, how does yogic perception 
allow for the reaching of liberation and 
how does its definition as absence become 
less problematic when looking from the 
imaginary viewpoint of the liberated?11 
When one is doing yoga, no pleasure and 
pain arise because there is no contact with 

11	 How does yogic perception occur? Yogic perception 
occurs when performing yoga and initially appears 
for the self and later for all objects of padārthas. 
According to Vaiśeṣika-Sūtra no. 9.13, “Perception 
of the self occurs due to the special conjunction 
of the self and mind.” Candrānanda explained this 
sūtra in his commentary: “Having withdrawn the 
sense organs from objects, the mind comes in the 
self. At the time of deep contemplation [samādhi], 
in dependence on dharma produced by yoga, and 
the special conjunction of mind and the self, per-
ception of the self occurs” (Candrānanda 2004: 79). 
Yogic perception occurs due to the conjunction of 
the self and mind plus the dharma resulting from 
yoga practice. Here, yogic perception can only ap-
pear after a lengthy yoga practice. Only when the 
appropriate amount of accumulated dharma from 
yoga is available in the self can the yogic percep-
tion appear during the performance of yoga. The 
first object to be perceived from this extraordinary 
perception is the perceiver, the self. This is in line 
with anti-realism because the perception of things 
can only arise after the perception of the self, which 
cannot be perceivable through ordinary perception, 
but must be perceived through yogic perception.

external objects. Furthermore, due to the 
non-arising of pleasure and pain, no desire, 
aversion, or internal effort appear. Only 
cognition (as a quality) of padārthas is 
available when the yogic perception of the 
self and other padārthas flashes. 

However, because things are perceived 
in the self, they are ideal objects and not ex-
ternal objects. As a result, the perception of 
these ideal objects does not bring pleasure, 
pain, etc. All that remains is perception, 
which was caused by dharma and stems 
from a desire for liberation. When there is 
only perception, its presence or absence is 
wholly dependent on the self. If the desire 
for liberation was present before doing 
yoga, after its perception the self remains 
in deep unconscious contemplation, dis-
continuing perception.

Therefore, from the liberated view-
point, the self is absent of mental quali-
ties and the remaining padārthas because 
there is no longer a difference between 
them and mental qualities. Looking from 
the realist viewpoint, the Vaiśeṣika theory 
of liberation looks bizarre; how can one 
strive for absence when this means turn-
ing oneself into an unreal state? However, 
if we switch into the anti-realist, yogic 
perception mode, it enables an explana-
tion for the absence or presence of ideal 
objects as a matter of dependence on the 
self (due to the desire for liberation before 
doing yoga). 

Realness, and Knowledge: Two Problems with the Vaiśeṣika Theory of Liberation
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