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I 
 

The present paper proposes to put forth a basic framework of categories 

(=padrtha-s)1 as available in the Vaieika system of Indian philosophy. The scope of 

this exposition is primarily restricted to classical Vaieika sources; however some of the 

later Nyya-Vaieika texts will also be referred to wherever relevant. 

 
II 
 

 The concept of ‘category’ occupies a distinct place in the field of philosophical 

thinking right from the time of gveda2 in Indian philosophical tradition and Aristotle3 in 

Western philosophical thought. Broadly speaking, the idea of category is intended to 

signify a metaphysical reality which is the underlying essence of existence, as also our 

knowledge of it. To be precise, “A category is a mode of being, a type or kind of being, a 

manner of existing, a way of having ontological status, an ultimate demarcation of 

reality”4.  

 
 It must be mentioned at the outset that the Vaieika scheme of categorisation not 

only entails an idea of ‘thinking inside the box’ but also implies many more sets of  sub-

boxes incorporated within the widest one. In other words, the six padrtha-s of Vaieika 

subsume several sub-groups of categories within themselves, which have been delineated 

                                                
1 H.T. Colebrooke was perhaps the first who rendered the Vaieika term padrtha as ‘category’, 

Miscellaneous Essays, Vol.I, London: 1837, pp.261  
2 RV, 10/129/1-7 
 
3 Aristotle, The Categories, in Organon, Vol. I (Reprint) Ed. Harold P. Cooke, London: 1949 
4 Donald Walhout, “On Categories”, The Philosophical Quarterly, xxxiv, 3, October, 1961, p.142 
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on the basis of various divisions envisaged from different angles. An indepth study of this 

aspect of categories as conceived in the Vaieika system is in fact the main focus of this 

paper. 

 

III 

 

 Vaieika is usually held to be a pluralistic realism in the sense that it propounds 

six padrtha-s as types of reality and claims that all the existent, knowable and nameable 

entities can be covered under six padrtha-s 5, namely: dravya (=substance), gua 

(=property or attribute), karma (=activity or motion), smnya (=universal), viea 

(=differential or ultimate particularity) and samavya (=inherence). The Vaieika asserts 

that these six padrtha-s 6 are ultimate reals and not merely products of thought; they are 

not dependent upon human cognition for their existence, although all of them are objects 

of knowledge. 

 

 The various definitions7 and divisions of padrtha-s available in the Vaieika 

tradition aim at expounding the nature of reality and tend to claim that nothing is left out 

of these types of padrtha-s 8. The course of development and systematization of the 

theory of padrtha-s in classical Vaieika might have been gradual as suggested by 

                                                
5 ‘Etasymeva bhvtmaka vivamantarbhavati.’ -Trkikarak of Varadarja, Ed. V.P. Dwivedi, 
Paita, Varanasi: 1903, pp. 162-63 
 
6 Lateron, a seventh category abhva was also added to the Vaieika list, but because this section of the  
paper  primarily deals with the classical sources, so abhva  is not mentioned  herein.   
 
7 (a) ‘Abhidheya padrtha’- Laksaval , Ed. Shashinath Jha, Darbhanga: 1963,p.1 
  (b) ‘Pramitiviay padrth’. Saptapadrth, p.2 Ed. and English translation D. Gurumurti,   
          Madras:1932, p.2 
 
8 (a) “The Vaieika system of categories (padrtha), with its inherent claim of comprehensive 
enumeration, is obviously committed to this answer;….The basic claim is that all entities can be listed and 
classified under certain fundamental titles or  categories”. -Wilhelm Halbfass, On being and What There is, 
Delhi: 1993, pp.54-55 and p.70 
(b)“As everything whatever subjective or objective, real or unreal, existent or non-existent or subsistent, 
determinate or indeterminate, conceivable or inconceivable that enters or can enter into philosophical 
discussion, must be directly expressible or indirectly suggestible (e.g. by words like “contradictory”, 
“conceivable”, “square-circle”, “meaningless”) by some words or another, it can be at once seen that 
“Padrtha” is the widest term for Philosophy”. D.M. Datta, ‘The Interpretation of Vaieika Categories’, in   
the Philosophical Quarterly, XXViii No.4 (January, 1956), p.218 
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some scholars9.This is also corroborated from the fact that even after a general 

acceptance of six padrtha-s in Vaieika, efforts for including many more categories in 

the list were continuing within and outside the tradition10. After a formal inclusion of 

abhva as a padrtha, the Vaieikas had finally accepted seven padrtha-s in principle 

but no more inclusion was accorded further. Accordingly, many Vaieika scholars have 

clearly rejected a number of entities proposed as padrtha-s by prvapakin (=opponent). 

In fact, the number of such rejected entities goes upto twenty three in one of the later 

commentaries of Praastapdabhya. The names of these twenty three entities proposed 

and rejected herein are as follow:    

(i) Bheda                                                    (xii) Sdya                                                                                        

(ii) akti                                                      (xiii) Tratva  

(iii) uddhi                                                   (xiv) Mandatva 

(iv) Auddhi                                                 (xv) dhrdheyabhva 

(v) Bhvan                                                (xvi) Vyajanvtti                  

(vi) Svatva                                                    (xvii) Sphoa    

(vii) Kanika                                                 (xviii) Sasargamaryd 

(viii) Vaiiya                                                (xix) Liga 

(ix) Samha                                                 (xx) Vieana-vieya-bhva 

(x) Prakritva                                             (xxi) Kraatva     

(xi)       Sakhy                                               (xxii) Svarpasambandha 

                                                                          (xxiii) Tattedant11 

 

 It follows from the above that the Vaieika doctrine of padrtha-s might have withstood 

various tests of the times and finally emerged as an all-encompassing, well structured 

framework for explaining the diversities of the universe in seven types of reals. 

Accordingly, the basic substrata of reality are posited as dravya; the attributes and 

                                                
9 Erich Frauwallner, History of Indian Philosophy, Eng. Trans. V.M. Bedkar, Vol. II, Delhi:1973, pp.79-
106 
 
10 For details see Shashiprabha Kumar, Vaieika Darana mein Padrtha-Nirpaa (Hindi), Delhi:1992, 
                                                                                                                                                          pp.30-35  
 
11 Setuk of Padmanbha Mishra, Eds. Gopinath Kaviraja and Dundhiraj Shastri, Varanasi:1930, pp.67-99 
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activities ascribed to them are explained as gua and karma; their natural commonality 

and ultimate particularity are described as smnya and viea; their mutual inter-relation 

has been explained through samavya and the negative aspect of reality has been 

elucidated as abhva. 

                                                                                     

It needs to be mentioned here that even the order of enumeration of these 

padrtha-s is quite significant and has been justified by several Vaieika scholars12. 

Dravya comes first in the list, because, being the substratum of all the padrtha-s and the 

only inherent cause, it happens to be the chief padrtha. Gua and not karma follows 

dravya , because, unlike karma, it resides in all dravya-s and is closest to dravya on 

account of the fact that it comes into existence and unites with dravya immediately after 

the dravya is produced. Karma comes before smnya, because smnya is connected 

with karma. Smnya must come after dravya, gua and karma, in which it inheres. 

Viea follows smnya, because the former is a counter-entity to the latter. It comes 

before samavya, because it is a relatum of samavya. Samavya comes last in the list of 

positive padrtha-s, because it operates as a nexus of all the other five padrtha-s. And, 

since abhva is nothing but in the nature of a negative of all the six positive categories, it 

is quite in the fitness of things that it is placed at the end of the list of padrtha-s 13.  

 

                                                
12‘dau dravyasyoddea, sarvrayatvena prdhnyt. 
   Gunca karmpekay bhyastvd dravynantaramabhidhnam. 
    Niyamena gunuvidhyitvt karma gunantaramuddea. 
    Karmnvitatvt smnyasya karmnantaramabhidhnam. 
    Pacapadrthavtte samavyasya sarvaebhidhne prpte vie madhye kathana’. 
                              Nyyakandal (NK)  of ridhara, Ed. Durgadhar Jha, Varanasi: 1997, (II Edition), p.17    
                                                                                                                                                            
 
13 ‘Dravyasya sarvapadrthdhratvena samavyikraatvena ca prdhnyt prathamamuddea. 
     Guajtyasya sarvadravyavttitvd utpattyuttarakaamevotpannatventisnnidhycca guasya 
     tadnantaryam .Karmajtyasya tadvaipartyjjtydhratvcca tadnantaryam. 
     Smnyasynuvttatvena tritayagatatvena ca bahuviayatvt tadnantaryam. 
     Ete pacn sambandhatvena samavyasya tadnantaryam. 
     a niedharpatvenbhvasya tadnantaryam  ityuddeakrama.’ 
                                   Mitabhitk of Mdhava Sarasavat on Saptapadrth,  
                                    Eds. Amarendra Mohan and Narendra Chandra, Calcutta: 1934,  pp. 14-15                                                                          
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The exhaustiveness of the Vaieika list of padrtha-s was carried forward to its 

logical culmination by Udayana when he explained the reason for non-enumeration of 

abhva in the list of padrtha-s by Kada14  and then first subdivided these into two 

types-bhva and abhva15. Lateron, other scholars like Sivaditya16, Sri Vallabhacrya17 

and Sridhara18 followed this line and seven, padrtha-s were widely accepted in 

Vaieika tradition.  

 

IV 

 

In fact, various schools of Indian philosophical tradition aim at explaining the 

nature of ultimate reality and offer different denominations for indicating the same. 

Accordingly, we get several terms such as tattva, prameya, jeya, viaya, vastu, sat, 

bhva, artha and padrtha for denoting the essence of reality. Needless to say that each 

of these terms has a different shade of meaning attached with it, which can be grasped by 

referring to various usages of the same in respective sources19. The Vaieika school has 

not only preferred to use the term padrtha for representing numerous categories of 

reality but has also provided a few fresh insights while discussing different dimensions of 

it. It is not without reason then, that the system of Vaieika is also known as 

padrthastra20. 

 

                                                
14 ‘Abhvastu svarpavnapi pthak noddia.Pratiyoginirpadhnanirpaatvat.Na tu tucchatvt’. 
                                                       Kiraval, (KV) Ed. Gaurinath stri, Varanasi: 1980, (KV), p.6    
                                                                    
15 ‘Sa dvividho, bhvbhvabhedt’.-Lakasval, p.1 
 
16 ‘Pratiyogijndhnajno’bhva’. -Saptapadarth, p.62 
 
17 ‘Abhvaca vaktavyo nireyasopayogitvat, bhvaprapacavat.’ -Nyyallvat, Ed. Sri Harihara Shastri,  
                                                                                                                          Varanasi:1991, II Edition, p.16 
 
18 NK, pp.553-558 
 
19 To illustrate a few wide Appendix-I 
 

20 Anand Jha, Padrthastra, Lucknow: 1965 
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       The term padrtha literally connotes the meaning (artha) of a word (pada), 

i.e., an object conveyed by a word. This at once suggests that the reality is objective and 

so can be communicated through language. Since language presupposes knowledge and 

knowledge leads to a corresponding real, so the Vaieikas have incorporated these three 

aspects 21 as common criteria of the six padrtha-s proposed by them: 

 
amapi padrthnmastitvbhidheyatvajeyatvni22. 

 

                            i.e., all the six padrtha-s have three properties, namely- is-ness, nameability 
                                       and knowability.  
 
     
   It is noteworthy here that according to Vaieika viewpoint, the above 

three are not just common characteristics attributed to the six padrtha-s, but are in fact 

the inherent features expressing their essential nature. It is therefore, that each one of 

these three is substantially significant for understanding the Vaieika concept of 

category. “These three terms in spite of their obvious connotative differences, are thus 

universal in their extension; they are, therefore, interchangeable, so far as their 

application to reality as such, or any aspect of it, is concerned.”23 In other words, in this 

definition of category comprising of is-ness, namebility and knowability, it is already 

implied that the Vaieika school claims to attempt a thorough analysis of reality or a 

complete classification of kinds of being, and that it purports to take cognizance of 

everything that simply is (asti), that is nameable (abhidheya) and is knowable (jeya)24.  
 
 
 
          The main thrust of Vaieika system has been on the enumeration and 

enunciation of dharma which comprises of abhyudaya (=exaltation) and nireyasa 
                                                
21 Obviously, this triple characterisation of Vaieika padrtha-s corresponds well with the contemporary 

discussion of reality, language and thought. 
 

 

22Praastapdabhyam (PPB), with Nyyakandal (NK) of Sridhara, ed. Durgadhar Jha, Varanasi: 1997, 

                                                                                                                                             (II Edition) , p.41 
  [                                                                                                                   
23Sadananda Bhaduri, Studies in Nyya-Vaieika Metaphysics, Poona:1975, p.9 
 
 

24 For an interesting current debate on this claim, see Roy W. Perrett “Is Whatever Exists knowable and 

nameable?” in Philosophy East and West, Vol.49, No.4 (Oct.1999), pp.401-414 
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(=accomplishment)25. Of these two, the former is stated to be tattvajna and also the 

means for attainment of the later, which in turn signifies the highest end26. Interestingly, 

just after proclaiming to explain dharma, Kada, the founder of Vaieika system, 

proceeds to expound the six padrtha-s which does not seem congruous and so he has 

also earned the ridicule of some of his opponents27, but a closer study reveals that even 

through this description of six padrtha-s, he intends to explain dharma only28. Kada 

has himself declared in the course of his discourse that a proper knowledge of the six 

padrtha-s through twin methods of sdharmya (=similarities) and vaidharmya29 

(=dissimilarities) among them, will enable the aspirant to accomplish the final goal.  

 

It must be emphasized here that the Vaieika philosophy aims at accomplishing 

the ultimate goal of nireyasa which can be attained through tattvajana (=a proper 

knowledge) of the six categories.30 Tattvajnna is not just an ordinary cognition of 

objects, but a much focussed and distinct ascertainment of the true nature of several reals 

accepted in the school.  This type of knowledge is made possible by a special kind of 

                                                
25‘Yato’bhyudayanireyasasiddhi sa dharma’. Vaieika Sutra (VS), Ed. Sri Narayana Misra, 

Varanasi:2002 , 1/1/2 
 

26‘Abhyudayastattvajna nireyasamtyantik dukhanivtti 

    tadubhaya yata sa dharma. Abhyudayadvraka nireyasamiti madyamalop samsa,  

   pacamtatpuruo v’. Upaskra  of akaramira with Hindi translation by Dhuhirj Shastri, II      

   Edition, Ed. Sri Narayan Misra, Varansi:2002, p.11 
    

 

27 ‘Dharma vykhytukmasya apadrthopavaranam, 

   Sgara gantukmasya himavadgamanopamam’. An oft-quoted anonymous verse.  

  S. Sankaranarayanan however has mentioned that this might be of Venkatanath Vedant Desika :Vide    

Vaieika Catustr, A Historical Perspective, Adyar: 2003, pp.57-58 
      
28 ‘Yath dharma vykhsyma iti prastutya dravydyupadea  tatpratipattereva’.  
                                                                                     - Mahbhyapradipik of Bharthari, p.2        [                                                                                        
29‘Dharmavieaprastt dravya- guakarmasmnyaviea- samvyn padrthna sdharmya-   
    vaidharmbhym tattvajnnisreyasa’. VS, 1/1/4 
 
 

30 ‘Dravyaguakarmasmnyavieasamavyn a padrthn 

     sdharmyavaidharmyatattvajna nireyasahetu’. PPB, p.15 
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dharma31, which is manifested through divine benediction only32. It is for this special 

type of knowing that the twin methods of sdharmya and vaidharmya have been 

introduced by Kada and explained by Praastapada and his commentators.33  From this 

point of view, the source of knowing, the content of knowing and the methodology 

for knowing are all related to dharma in Vaieika view. Therefore, the notion of 

sdharmya and vaidharmya is in fact the elaboration of dharma, the main theme of 

Vaieika. 

V 
 
 

This brings us to the point of padrtha-sdharmya34 (=similarities among the 

padrtha-s) which is originally suggested by Kada and discussed in detail by 

Praastapda and his commentators.  

 
  Explaining the terms sdharmya and vaidharmya, akaramira says in his 

commentary on the Vaieikastras that the former signifies common characteristic, 

while the later express differential characteristic. But these two are not mutually 

exclusive, since somewhere the similarity is also a dissimilarity of other; likewise 

                                                
31 VS, 1/1/4 
 

 
32 ‘Taccevaracodanbhivyaktddharmdeva’. PPB, p.18 
 

 
33 ‘Sdhrao dharma sdharmyam, asdhrao dharmo vaidharmyam. 

   Sdharmya-vaidharmya eva tattav sdharmya-vaidharmya-tatvam, 

   tasya  jna nireyasahetu’. NK. p.16 
          

 

34 By mention of sdharmya, vaidharmya is also implied here since after explaining sdharmya it is clearly 

stated that the vaidharmya should be assumed as contrary to the former:  

‘Eva sarvatra viparayayt sdharmya vaidharmya ca vcyamiti. Evamanena nyyena sdharmyam- 

yattadeva viparyaydvyvttervaidharmya vaidharmya yat tadeva viparyaydanuvtte sdharmya’. 

                                                                                                                                                         KV, p.390                                                                                              
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whatever is stated as dissimilarity at one place may be a similarity elsewhere. So, this has 

to be understood by referring to the particular instances.35 

  

After enumerating the six padrtha-s,  Kada has drawn a subtle distinction 

between artha and arthntara in his Vaieikasutras by stating that the first three 

categories- dravya, gua and karma, are to be characterized as artha36, since these have 

the sdharmya of being sat (=existent), anitya (non-eternal), dravyavat (=having a 

substance), krya (=being an effect), kraa (=being a cause) and smnyaviea 

(=having a universal and differential)37, while the remaining three, namely- smnya, 

viea and samavya are to be termed as arthntara38 or just padrtha-s (by which term 

the earlier three categories are also covered).  The above-mentioned sdharmya-s among 

the first three padrtha-s listed by Kada can be explained as follows:  

(i) sat: Dravya, gua and karma are characterized as sat, since they are related 

with satt (=existence)39, sattvattva or sattva (notion of being related to 

existence) is therefore the sdharmya among dravya, gua and karma. 

(ii) anityam: All the above three padrtha-s are therefore transient. 

(iii) dravyavat: The first three padrtha-s are inherently related to dravya40. In 

other words, dravya is the inherent cause for all the three.  

                                                
35 ‘Sdharmyamanugato dharma, vaidharmyaca vyvtto dharma. Yadyapi kvacit sdharmyamapi 

kutacit vaidharmya kutacit vaidharmyamapi kecit sdharmya tathpi tdrpyea jna 

vivakitam’.  Upaskra, p.27 (VS, 1/1/4) 
       

36 ‘Artha iti dravya-gua-karmasu’. VS, 8/2/3 
 
37 ‘Sadanitya dravyavat krya kraa smnyavieavaditi dravyagukarmamaviea’.  VS, 1/1/8 
 
38 ‘Dravyagukarmabhyo’ rthntara satt’ .VS, 1/2/8 
 
39 This is not mere existence which is denoted by astitva  and is a common characteristic of all the six  
padrtha-s, but a technical  term of the Vaieika system which is defined as: ‘Saditi yato 
dravyaguakarmasu s satt’ (VS, 1/2/8 ), i.e. satt is that which lends the notion of sat to the first three 
padrtha-s,  namely: dravya, gua and karma. 
                                   
 

40 The suffix matup is used here in the sense of nityayoga or nityasambandha, (i.e. samavya): 
                                                       ‘Bhmanindpraassu nityayoge’tiyane, 
                                                      Sasarge’sti vivaky bhavanti matubdaya’.- Kikvtti, (5/2/94) 
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(iv) kryam: The three padrtha-s are produced out of their respective causes, so 

they are krya. Although it might seem a repetition of the similarity anityam 

stated above, yet there is a minute difference in the sense that the former 

points to the destruction of the product while the latter hints at the production 

of an effect41. 

(v) kraam: Dravya, gua and karma –are the respective causes of their effects, 

so they share a similarity of being kraa, but there is a systematic restriction 

for their causality as follows:  

(a) dravya is the  inherent cause for all the products. 

                                                                 while 

(b) gua and karma are the non-inherent cause for all the 

products.  

(vi) smnyavieavat: This is an expansion of the first point mentioned above 

which refers to the broadest possible generality, satt or  parasmnya 

pertaining to all the three padrtha-s, namely dravya, gua, and karma in a 

collective manner. But the smnyaviea or aparasmnya is available 

separately in dravya, gua and karma each in the form of dravyatva, guatva 

and karmatva. 

 

 Thereafter, several other sets of similarities among different groups of padrtha-s have 

been elucidated in the stra-s which definitely help in a better and clearer understanding 

of the Vaieika categories. For example, both dravya and gua are stated to possess a 

common characteristic, namely sajtyrambhakatva42 (= giving rise to similar effects). 

In simpler terms, it means that substances produce another substance and qualities 

produce another quality (while karma does not produce another karma)43.   

 

 

                                                
41 Vide Udayavr  str, Vaieika Daranam with the Hindi commentary Vidyodaya Bhya,   
                                                                                                                            Delhi:2006, p.23 
 
42 ‘Dravyaguayo sajtyrambhakatva sdharmyam’. VS, 1/1/9 
43 ‘Karma karmasdhya na vidyate’. VS, 1/1/11 
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VI 

 
It is in the above background that Praastapda has titled his treatise as 

Padrthadharmasagraha(=a compendium of characteristics attributed to the 

padrths)44. Explaining the significance of this title, Udayana has clarified in his 

commentary that dravya etc. are the padrtha-s; sdharmya and vaidharmya among these 

padrtha-s are the dharma-s, which are mutually qualifying each other and have been 

scattered in different places; a collective description of all these features at one place is 

the distinguishing characteristic45 of this text of Vaieika.  

In addition to the above sdharmya-s suggested by  Kaada, Praastapda gives 

the following two common characteristics of three padrtha-s, dravya, gua and karma: 

 
(i) svasamayrthaabdbhidheyatvam: It means that the first three  

                                                            padrtha-s are termed as artha  

                                                            because the tradition of Vaieika  

                                                            has followed this course of calling   

                                                           them as such46. 

 

(ii)   dharmdharmakarttvam:              The  first three padrtha-s are caused  

                                                             by dharma and adharma as their  

                                                             subsidiary causes47. 

In contrast to the above, the remaining three Vaieesika categories, i.e., smnya, 

viea and samavya share the following seven sdharmya-s48 according to Praastapda:   

                                                
44 ‘Padrthadharmasagraha pravakyate mahodaya’. PPB, p.1 
45‘Padrthadharmasagraha iti. Pdrth dravydayaste dharmsta eva paraspara  

  vieabhtste’nena saghyante. stre nnsthneu vitat ekatra sakalayya kathyanta iti    

sagraha’.  KV, p.43  
46 ‘Vaieikai svaya vyavahrya ya saketa kto’smin stre arthabdd dravyaguakarmi 
pratipattavyni’ iti, tena dravydni tri nirupapadenrthaabdenocyante.’ NK, p.45 
 
47 ‘Dharmdharmotpattinimittatva traym’. NK, p.45 
 
48 ‘Smnydn tray svtmasattava 
buddhilakaatvamakryatvamakraatvamsmnyavieavattva nityatvamarthaabdnabhidheyatvam’. 
                                                                                                                                                         PPB, p.49 
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(i) svtmasattvam:         The three padrth-s namely smnya, viea and   

                                                samavya exist in themselves and are not related  

                                                with satt like the former three padrtha-s49. 
 

(ii) buddhilakaatvam: The above three padrtha-s are to be defined  

                                   through buddhi only, no other means of knowledge   

                                   can prove them50.      

                                                  

(iii) akryatvam:             The three padrth-s are not the effect of any cause, 

                                  since they are nitya and hence are not produced51. 
 

(iv) akraatvam:           Smnya, viea and samavya are also not the  

                                   cause of  any effect, i.e., they do not produce any 

                                   thing since they are neither the material cause nor  

                                  the non-inherent cause52.      

                             

(v) asmnyavieavattvam: These three padrth-s have no sub-classes. In  

                                          other words smnya, viea and samavya do   

                                          not have any generic attribute due to different  

                                           jtibdhaka conditions53. 

 

(vi) Nityatvam:                         The later three padrth-s are eternal because  

                                                       they  are  indestructible54. 

                                                
49 ‘Svtmasttava sattviraha’. KV, p.279 
 
50 ‘Buddhilakaatva buddhimtramam lakana pramam, na tu dravydivat  
        pramntaramasttyartha.’ KV,  p.281 
 
51 ‘Akryatvamanditvam.’ KV, p.287 
 
52 ‘Samavyyasamavyikraatvbhva’. -Vyomavat (VV), Part-I, Ed. Gaurinath Shastri, Varanasi: 1983,  
                                                                                                                                                                   p.41 
 
53 ‘Asmnyavieavattva aparasmnyaviraha.Sa ca smnyevanavasthnt.’ -KV, p.295 
 
54 ‘Nityn bhvo nityatvamavinitvam.’ VV, Part. I, p.41 
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(vii) arthaabdnabhidheyatvam: Smnya, Viea and samavya are not  

                                                expressed by the word artha like the  

                                                former three padrth-s (dravya, gua  and  

                                                 karma).55 

 

                                             VII 

 

Obviously, the above account of padrtha-sdharmya  provided by Praastpda is quite 

significant since it clarifies the minute difference between two sub-groups of categories 

briefly suggested by Kada as artha and arthntara. More importantly, the subtle 

distinction among astitva, sattsambandha and svtmasattva   is quite pertinent from this 

point of view and it is not easy to discern the same. In fact, the three terms aim to convey 

that astitva is ‘being’ in general and it naturally belongs to all the six padrth-s;56 

sattsambandha is the inherent relation of satt57, the widest possible generality with 

dravya, gua and karma only; svtmasattva is self–sufficient existence, independent of 

the subsistence of being58. The former three padrth-s, which besides being sat in 

themselves, are also related to satt59  or existence while the later three are just existent in 

themselves, they can not be related to satt60, the widest possible form of smnya 

conceived in the Vaieika system. Therefore, the remaining three categories are 

svtmasat or self-existent, satt does not pertain to them. 

                                                                                                                                            
 
55 ‘Svasamayrthaabdnabhidheyatva caite sdharmyam’.- NK, p.53 
 
56 ‘Astitva vidhimukhapratyayaviayatvam.Pratiyogyanapekanirpaatvamiti yvat’. -KV, p.216 
 
57 ‘Sattsambandha samavyalaka’. -KV, p.246 
 
58  ‘Svatmasattva sattviraha’. -KV, p.279 
 
59 ‘Drvyditrikavttistu satt paratayocyate’.  Krikval of Vivantha 8 

     It means that smnya can pertain to dravya, gua and karma only- smnya, viea or samvya can not      
     contain smnya. For details see Jtibdhakasagraha  of  Udayana: KV, p.321     

60 ‘Svtmaiva sattva svarpa yatsmnydn tadeva te sattvam, na sattyoga svatvam. 
     Etena smnydn tray smnyarahitatva sdharmyamuktamityartha’.-NK, p.49 
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As already stated, Praastapda has delineated upon this inter-categorial aspect 

of padrtha-s in detail and has brought out nine sets of sdharmya-s among different 

groups of six padrtha-s61. After expounding the above sdharmya-s, it has been stated 

that the vaidharmya-s can be comprehended as contrary to the former62. In fact, this inter-

categorial classification in Vaiesika sources has been done so minutely and precisely 

that it can definitely lead to tattvajna, i.e. the discerning ascertainment of each of the 

padrtha-s, as propounded by Kada in the beginning of his stra. 

 

Just as the sdharmya-s among six categories are enumerated by Praastapda and 

explained by his commentators, likewise an intra-categorial discussion of the 

similarities and dissimilarities among the nine dravya-s and the twenty four gua-s are 

also discussed in detail by Praastapda63. 

 

VIII 

 
  

What follows from the foregoing discussion is that this technique of sdharmya  

and vaidharmya,  if applied properly, can prove to be very beneficial for gaining the right 

kind of knowledge. Just as the well known Nyya style of three-pronged discussion64 is 

an external format of discussion, similarly this is an  inherent method of delving deep into 

the core nature of reality. So this particular method of knowing, i.e. sdharmya and 

vaidharmya is an essential contribution of Vaieesika philosophy, which also forms the 

basis of its realistic outlook.  

In fact this twofold method of knowing is very much ingrained in the Indian 

philosophical tradition and has been expressed through numerous pairs of antonyms such 

as sat-asat, ta-anta, tama-jyoti and vidy-avidy  etc. which are frequently available in 

                                                
61For details see Appendix II  
 

62‘Evam sarvatra sdharmya viparyaydvaidharmyaca vcyamiti’. PPB, p.68 
 
63 For details see Appendix III and Appendix IV 
 

64 ‘Trividh csya strasya pravtti- uddeo lakaa park ca’.  
                            Nyyabhya of  Vtsyyana on Nyyastra, 1.1.1 
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Vedic literature. The standard technique of anvaya and vyatireka adopted in the 

inferential process of Indian logic also speaks of similarities and dissimilarities while the 

style of comparing and contrasting two objects vouches for an intensive understanding of 

the essence of reality. Therefore, the Vaieika system has to be credited for this vaiitya 

(=speciality) in its approach which claims that once the common characteristics and the 

distinguishing features of the padrtha-s are comprehended, their real nature will 

automatically be understood and nireyasa would be accomplished.65 This not only 

paves the path for attaining the ultimate goal but also exhibits the rationalistic attitude of 

Vaieika scholars. Moreover, this distinctive outlook of understanding each entity of 

reality in its own nature is better suited to a pluralistic realism for explaining things as 

differently and uniquely as they are, rather than interpreting them in a unified ideational 

form in which they do not actually seem to be.66  

 

IX 

 

It also needs to be remarked here that there have been strong arguments for 

refutation of the Vaieika doctrine of categories from various schools like Jaina, 

Bauddha, Skhya, Mms  and Vednta which have been duly responded by the 

followers of Kada. In due course of time, the Nyya school joined hands with 

Vaieika and both of them grew stronger together through mutual complimentarity. 

Accordingly, some efforts were made to include the sixteen padrtha-s enumerated in the 

Nyya system within the seven padrtha-s of Vaieika67  and vice versa. 

                                                
65 ‘apadrthasdharmyavaidharmyatattvajna muktasya nireyasakraamiti’. VV, Part. I, p.11        

 
66 “Kada aims at a direct appraisal of the world of existence and he presents the structural build up of this 
world in terms of the diversities evident in it, i.e. in terms of the categories. No other system of Indian 
thought seems to aim at this kind of a direct, simple, logical and non-speculative approach to the world of 
existence”.  Veena S. Gajendragadkar, Kada’s Doctrine of the Padrthas, Delhi: 1988, p.24 
 
67 (a) Tarkadpik, Ed. Y.V. Athalye, English Translation R.R. Bodas, Poona: 1974, II Edition, pp.64-65  

         and Dinakar on Nyyasiddhntmuktval (NSM), with Dinakr  and Rmarudr, 

                                                                    Ed. Hariram Shukla, Varanasi: 1972, p.31 

    (b) Nyyabhya on N.S.1/1/9 and Tarkabh,Ed. and Hindi Translation by crya Vivevara, 

        Varanasi:2000 (Tenth Edition), pp.168-169 
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However, a question arises here that  although the founders of the system have 

accepted the doctrine of padrtha-s and have also discussed in detail the notion of 

sdharmya among them, yet why is it that the later scholars in the tradition have strongly 

opposed sdya (=resemblance) as an additional category posited by the Mmsakas?68 

On minute observation, a plausible response from the Vaieika point of view could be 

given that the concept of sdharmya signifies similar features and is not a metaphysical 

category at all, rather it can be subsumed under smnya69 which is already an  accepted 

category of Vaieika system. But in the earlier phase of Vaieika, this distinction 

between sdharmya and smnya might not have been very clear. Therefore, a modern 

scholar has even gone to the extent of suggesting that smnya was originally a synonym 

of sdharmya70. We may agree with him or not, but this point is worth exploring in 

detail. Sdya, on the other hand, has been explained as availability of several similar 

features in two different objects and has been covered under smnya  itself71.  One of 

the later scholars has given an interesting argument in this regard by saying that even if 

sdya be accepted as an additional padrtha, it is not going to help in attainment of 

tattvajna directly or indirectly, so there is no need to enumerate it as an independent 

padrtha72. 

X 

 

In brief, it may be stated that the Vaieika concept of categories is very 

comprehensive since it not only presents a profound framework for an exhaustive 

enumeration of reals, but also outlines several significant inputs in this regard. It is due to 
                                                
68 Vide Prakaraapacik of  alikanatha Misra, Ed. A.S. Sastri, Varanasi:1963, p.268 
 
69 The subtle difference among sdya, sdharmya and smnya can be grasped through their respective 

definitions provided by Vaieika sources such as follow: 

(a) Sdyam: Tadbhinnatve sati tadgatabhyodharmavattvam. NSM, p.43  

(b)Sdharmyam: Samno dharma sadharma, tasya bhva sdharmyam. Ibid., p.75 

(c)Smnyam:Samnn bhva smnyam.  NK, p.747 
70 Harsh Narain, Evolution of  Nyya-Vaieika Categoriology, Vol. I, Delhi: 1976, p.178 
 [ 
 

71 ‘Sdyam updhirpa smnyam’. Saptapadrth. p.46 
 
72 Dinakar, pp.44-45 
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this extensive approach that in later times, even abhva was accepted as an additional 

category in the  list of padrtha-s and the system of classical Vaieika, which first 

propounded the theory of six categories, came to be known as Saptapadrth. Although 

many more categories were subsequently proposed to be included in the Vaieika 

scheme of things, as is evident from the texts like Daapadrth73 (retained in the 

Chinese tradition), yet till date the system of Vaieika is widely known as an exponent 

of seven categories. 

 

To conclude, the doctrine of categories in Vaieika philosophy is a remarkable 

achievement in the history of Indian philosophical thought which has percolated in 

several branches of learning74 and has influenced the Indian mind for quite long. 

Although much of the post-Kada and pre-Praastapda Vaieika literature has 

unfortunately been lost and the system did not get due recognition because of its 

materialistic orientation, yet its contribution to the concept of categories in Indian 

philosophy is undeniable. In the words of Erich Frauwallner: “In spite of that, the 

historical significance of the Vaieika is immensely great and the influence, which it has 

exercised, can be hardly over-estimated. The manner to think-which it has created in the 

doctrine of the categories, has shone out far and wide and has influenced the new school 

of the Nyya until the present times. The opponents of the Vaieika also could not 

escape its influence. They have developed and formed a large part of their doctrine in the 

discussions with the Vaieika. So in spite of its weaknesses or foibles, this system 

represents a significant limb of Indian philosophy which assumes an important place 

inside the whole and without which the remaining would never be fully intelligible.”75   

                                                
73 Hakuju Ui, Vaieika Philosophy According to Daapadrthastra, Ed. F.W. Thomas, Varanasi: 1962 
 
74 Vide Anantlal Thakur, Origin and Development of the Vaiesika System, New Delhi:2003, pp.367-457 
 
75 Erich Frauwallner, p.180 


