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DEDICATION

The work and ambition of a life-time is herein humbly

dedicated with supreme reverence to the great sages

of India, who, for the first time in history, formulated

the true principles of freedom and devoted themselves

to the holy quest of truth and the final assessment

and discovery of the ultimate spiritual essence of

man through their concrete lives, critical thought,

dominant will and self-denial.



NOTE ON THE PRONUNCIATION OF

TRANSLITERATED SANSKRIT

AND PALI WORDS

The vowels are pronounced almost in the same way

as in Italian, except that the sound of @ approaches

that of o in dond or u in but, and @ that of 2 as in army.

The consonants are as in English, except ¢, ck in church;

t, d, m are cerebrals, to which English ¢, d, ” almost

correspond; 7, d, 2 are pure dentals; kh, gh, ch, jh,

th, dh, th, dh, ph, bh are the simple sounds plus an

aspiration; # isthe French gn; y is usually pronounced

as ri, and §, 5 as sh.



PREFACE

HE old civilisation of India was a concrete unity of many-

sided developments in art, architecture, literature, religion,

morals, and science so far as it was understood in those days.

But the most important achievement of Indian thought was

philosophy. It was regarded as the goal of all the highest

practical and theoretical activities, and it indicated the point of

unity amidst all the apparent diversities which the complex

growth of culture over a vast area inhabited by different peoples

produced. It is not in the history of foreign invasions, in the

rise of independent kingdoms at different times, in the empires

of this or that great monarch that the unity of India is to be

sought. It is essentially one of spiritual aspirations and obedience

to the law of the spirit. ‘ded as superior to every-

thing else, and it has solitical changes through

which India passed. :
The Greeks, the Hy

Moguls who occupied th

machinery never ruled the tm

events were like hurricaye:

phenomena of a natura:

slans, the Pathans and the

ad controlled the political

he people, for these political

hanges of season, mere

der which never affected

the spiritual integrity o! ». If after a passivity of

some centuries India is ta become creative it is

mainly on account of this fiindameéntal unity of her progress and

civilisation and not for anything that she may borrow from other

countries. It is therefore indispensably necessary for all those

who wish to appreciate the significance and potentialities of

Indian culture that they should properly understand the history.

of Indian philosophical thought which is the nucleus round

which all that is best and highest in India has grown. Much harm

has already been done by the circulation of opinions that the

culture and philosophy of India was dreamy and abstract. It is

therefore very necessary that Indians as well as other peoples

should become more and more acquainted with the true charac-

teristics of the past history of Indian thought and form a correct

estimate of its special features.

But it is not only for the sake of the right understanding of
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India that Indian philosophy should be read, or only as a record

of the past thoughts of India. For most of the problems that

are still debated in modern philosophical thought occurred in

' more or less divergent forms to the philosophers of India. Their

discussions, difficulties and solutions when properly grasped in

connection with the problems of cur own times may-throw light

on the course of the process of the future reconstruction of modern

thought. The discovery of the important features of Indian

philosophical thought, and a due appreciation of their full signi-

ficance, may turn out to be as important to modern philosophy

as the discovery of Sanskrit has been to the investigation of

modern philological researches. It is unfortunate that the task

of re-interpretation and re-valuation of Indian thought has not

yet been undertaken on 3 comprehensive scale. Sanskritists

also with very few excepti lected this important

field of study, for most § have been interested

more in mythology, philci y than in philosophy.

Much work however has done in the way of the

publication of a large num ant texts, and translations

of some of them have also mpted. But owing to the

presence of many technica. vanced Sanskrit philo-

sophical literature, the trag ‘est cases are hardly in-

telligible to those who ar hk the texts themselves.

A work containing ser ‘count of the mutual rela-

tions of the chief systems is: necessary: for those who intend to

pursue the study of a particular school. This is also necessary

for lay readers interested in philosophy and students of Western

philosophy who have no inclination or time to specialise in any

Indian system, but who are at the same time interested to know

what they can about Indian philosophy. In my two books The

Study of Patanjali and Yoga Philosophy in relation to other Indian

Systems of Thought 1 have attempted to interpret the Samkhya

and Yoga systems both from their inner point of view and from

the point of view of their relation to other Indian systems. The

present attempt deals with the important features of these as also

of all the other systems and seeks to show some of their inner

philosophical relations especially in regard to the history of their

development. I have tried to be as faithful to the original texts

as I could and have always given the Sanskrit or Pali technical

terms for the help of those who want to make this book a guide
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for further study. To understand something of these terms is

indeed essential for anyone who wishes to be sure that he is

following the actual course of the thoughts.

In Sanskrit treatises the style of argument and methods of

treating the different topics are altogether different from what

we find in any modern work of philosophy. Materials had there-

fore to be collected from a large number of works on each system

and these have been knit together and given a shape which

is likely to be more intelligible to people unacquainted with

Sanskritic ways of thought. But at the same time I considered

it quite undesirable to put any pressure on Indian thoughts in

order to make them appear as European. This will explain

much of what might appear quaint to a European reader. But

while keeping all the thoughts and expressions of the Indian

thinkers I have tried to arraiize tin a systematic whole in a

: 'y faithful to their clear

‘im very few places that I

sms by terms of English

Bppeared to me that those

each to the Indian sense of

ied to choose words which

acquirement of technical

‘words which are used in

philosophy always acqui Sf technical sense. I would

therefore request my reade#s:t6 ake those words in an unsophisti-

cated sense and associate them with such meanings as are
justified by the passages and contexts in which they are used.

Some of what will appear as obscure in any system may I hope be

removed if it is re-read with care and attention, for unfamiliarity

sometimes stands in the way of right comprehension. But I

may have also missed giving the proper suggestive links in

many places where condensation was inevitable and the systems

themselves have also sometimes insoluble difficulties, for no

system of philosophy is without its dark and uncomfortable

corners.

Though I have begun my work from the Vedic and Brah-

manic stage, my treatment of this period has been very slight.

The beginnings of the evolution of philosophical thought, though

they can be traced in the later Vedic hymns, are neither connected

nor systematic.

indications and suggesth

have translated some 9

philosophy, and this J did

were approximately the n

the term. In all other pi

have not been made dan

senses, This however is’
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More is found in the Brahmanas, but I do not think it worth

while to elaborate the broken shreds of thought of this epoch.

I could have dealt with the Upanisad period more fully, but

many works on the subject have already been published in

Europe and those who wish to go into details will certainly go

to them. I have therefore limited myself to the dominant current

flowing through the earlier Upanisads. Notices of other currents

of thought will be given in connection with the treatment of other

systems in the second volume with which they are more intimately

connected. It will be noticed that my treatment of early Bud-

dhism is in some places of an inconclusive character. This is

largely due to the inconclusive character of the texts which were

put into writing long after Buddha in the form of dialogues and

where the precision and directness required in philosophy were

not contemplated. This h ise to a number of theories

about the interpretation ehical problems of early

Buddhism among mod# olars and it is not always

easy to decide one way hout running the risk of

being dogmatic; and the’: work was also too limited

to allow me to indulge in rate discussions of textual

difficulties, But still I ais any places formed theories

of my own, whether the rong it will be for scholars

to judge. I had no spa ‘into any polemic, but it

will be found that my inte Of the systems are different

in some cases from those offered by-seme European scholars who

have worked on them and I leave it to those who are acquainted

with the literature of the subject to decide which of us may be

in the right. I have not dealt elaborately with the new school of

Logic (Navya-Nyaya) of Bengal, for the simple reason that most

of the contributions of this school consist in the invention of

technical expressions and the emphasis put on the necessity of

strict exactitude and absolute preciseness of logical definitions

and discussions and these are almost untranslatable in intelligible

English. I have however incorporated what important differences

of philosophical points of view I could find in it. Discussions of

a purely technical character could not be very fruitful in a work

like this. The bibliography given of the different Indian systems

in the last six chapters is not exhaustive but consists mostly of

books which have been actually: studied or consulted in the

writing of those chapters. Exact references to the pages of the
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texts have generally been given in footnotes in those cases where

' a difference of interpretation was anticipated or where it was felt

that a reference to the text would make the matter clearer, or .

where the opinions of modern writers have been incorporated.

It gives me the greatest pleasure to acknowledge my deepest

gratefulness: to the Hon’ble Maharaja Sir Manindrachandra

Nundy, K.C.LE. Kashimbazar, Bengal, who has kindly promised

to bear the entire expense of the publication of both volumes

of the present work.

The name ofthis noble man is almost a household word in

Bengal for the magnanimous gifts that he has made to educational

and other causes. Up till now he has made a total gift of about

4300,000, of which those devoted to education come to about

#200,000. But the man himself is far above the gifts he has

made. His sterling characte al sympathy and friendship,

his kindness and amiab % veritable Bodhisattva—

one of the noblest of ever seen, Like many

other scholars of Benga indebted to him for the

encouragement that he ha ii the pursuit of my studies

and researches, and my feei tachment and gratefulness

for him are too deep for uit

I am much indebted ¢

of the Cambridge Univ i

for their kindly revising “th afsis! this work, in the course

of which they improved mijr‘Engiish in many places. To the

former I am also indebted for his attention to the translitera-

tion of a large number of Sanskrit words, and also for the

whole-hearted sympathy and great friendliness with which he

assisted me with his advice on many points of detail, in par-

ticular the exposition of the Buddhist doctrine of the cause of

rebirth owes something of its treatment to repeated discussions

with him.

I also wish to express my gratefulness to my friend Mr_

N. K. Siddhanta, M.A., late of the Scottish Churches College, and

Mademoiselle Paule Povie for the kind assistance they have

rendered in preparing the index. My obligations are also due to

the Syndics of the Cambridge University Press for the honour

they have done me in publishing this work.

To scholars of Indian philosophy who may do me the honour

of reading my book and who may be impressed with its inevit-

i friends Dr E. J. Thomas

d Mr Douglas Ainslie
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able shortcomings and defects, | can only pray in the words of

Hemacandra:

Pramanasiddhantaviruddham atra

Vathkinciduktam matimandyadosat

Matsaryyam utsdryya tadaryyacittah

Prasddam adhaya visodhayantu',

S.D,

TRINITY COLLEGE,

CAMBRIDGE.

February, 1922.

1 May the noble-minded scholars instead of cherishing il! feeling kindly correct

whatever errors have been here committeci through the dullness of my intellect in the

way of wrong interpretations and misstatements.
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CHAPTER I

INTRODUCTORY

THE achievements of the ancient Indians in the field of philosophy

are but very imperfectly known to the world at large, and it is

unfortunate that the condition is no better even in India. There

is a small body of Hindu scholars and ascetics living a retired

life in solitude, who are well acquainted with the subject, but they

do not.know English and are not used to modern ways of thinking,

and the idea that they ought to write books in vernaculars in

order to popularize the subject does not appeal to them. Through

the activity of various learned bodies and private individuals both

in Europe and in India large numbers of philosophical works in

Sanskrit and Pali have been fublished, as well as translations of

a few of them, but there tle systematic attempt

on the part of scholars t Judge their value. There

are hundreds of Sanskrit of the systems of Indian

thought and scarcely a hi

lated. Indian modes ‘of «

philosophical terms are

thought, that they can h

is therefore very difficult’

to understand Indian phik ught in its true bearing

from translations, Pali is agwtich easier language than Sanskrit,

but a knowledge of Pali is helpful in understanding only the

earliest school of Buddhism, when it was in its semi-philosophical

stage. Sanskrit is generally regarded as a difficult language. But

no one from an acquaintance with Vedic or ordinary literary

Sanskrit can have any idea of the difficulty of the logical and

abstruse parts of Sanskrit philosophical literature. A man who

can easily understand the Vedas, the Upanisads, the Puranas, the

Law Books and the literary works, and is also well acquainted with

European philosophical thought, may find it literally impossible

to understand even small portions of a work of advanced Indian

logic, or the dialectical Vedanta. This is due to two reasons, the

use of technical terms and of great condensation in expression,

and the hidden allusions to doctrines of other systems. The

D.

accurately translated. It

scquainted with Sanskrit



2 Introductory [cH.

tendency to conceiving philosophical problems in a clear and un-

ambiguous manner is an important feature of Sanskrit thought, but

from the ninth century onwards, the habit of using clear, definite,

and precise expressions, began to develop ina very striking manner,

and asa result of that a large number of technical terms began tobe

invented. These terms are seldora properly explained, and it is

presupposed that the reader who wants to read the works should

have a knowledge of them. Any one in olden times who took to the

study of any system of philosophy. had to do so with a teacher, who

explained those terms to him. The teacher himself had got it from

his teacher, and he from his, There was no tendency to popularize

philosophy, for the idea then prevalent was that only the chosen

few who had otherwise showrtheir fitness, deserved to become

fit students (adhtkari) of. ayyeunder the direction of a

teacher. Only those wi id high moral strength

to devote their whole lif erstanding of philosophy

and the rebuilding of life ¢ with the high truths of

philosophy were allowed.

Another difficulty whic

» sometimes the same tech

different senses in differs

_ meaning of each technics

ner will meet is this, that

are used in extremely

he student must know the

#ference to the system in

which it occurs, and ne dic’ i enlighten him much about

the matter’. He will have Yo "pick them up as he advances and

finds them used. Allusions to the doctrines of other systems and

their refutations during the discussions of similar doctrines in any

particular system of thought are often very puzzling even to a

well-equipped reader; for he cannot be expected to know all the

doctrines of other systems without going through them, and so

it often becomes difficult to follow the series of answers and

refutations which are poured forth in the course of these discus-

sions, There are two important compendiums in Sanskrit giving

a summary of some of the principal systems of Indian thought,

viz. the Sarvadarsanasamgraha, and the Saddarsanasamuccaya of

Haribhadra with the commentary of Gunaratna; but the former is

very sketchy and can throw very little light on the understanding

of the ontological or epistemological doctrines of any of the

systems, It has been translated by Cowell and Gough, but I

1 Recently a very able Sanskrit dictionary of technical philosophical terms called

Nyayakoga has been prepared by M. M. Bhimacirya Jhalkikar, Bombay, Govt. Press.



am afraid the translation may not be found very intelligible.

Gunaratna'scommentary isexcelJentso faras Jainism is concerned,

and it sometimes gives interesting information about other

systems, and also supplies us with some short bibliographical

notices, but it seldom goes on to explain the epistemological or

ontological doctrines or discussions which are so necessary for the

right understanding of any of the advanced systems of Indian

thought. Titus in the absence of a book which could give us in

brief the main epistemological, ontological, and psychological

positions of the Indian thinkers, it is difficult even for a good

Sanskrit scholar to follow the advanced philosophical literature,

even though he may be acquainted with many of the technical

philosophical terms. I have spoken enough about the difficulties

of studying Indian philosophy, but if once a person can get him-

self used to the technical ternassaad the general positions of the

different Indian thinkers. ics of expression, he can

master the whole by pa hnical terms, which are

a source of difficulty at th e of inestimable value in

helping us to understand’ 1 definite meaning of the

writers who used them, ces of misinterpreting or

misunderstanding then: a: a minimum. It is I think

well-known that avoidans { terms has often rendered

philosophical works und d liable to misinterpre-

tation. The art of clear td a rare virtue and every

philosopher cannot expect. But when technical ex-

pressions are properly formed, even a bad writer can make himself

understood. In the early days of Buddhist philosophy in the

Pali literature, this difficulty is greatly felt. There are some

technical terms here which are still very elastic and their repeti-

tion in different places in more or less different senses heighten

the difficulty of understanding the real meaning intended to be

conveyed.

But is it necessary that a history of Indian philosophy should

be written? There are some people who think that the Indians

never rose beyond the stage of simple faith and that therefore they

cannot have any philosophy at all in the proper sense of the term.

Thus Professor Frank Thilly of the Cornell University says in.

his Yestory of Philosophy),“A universal history'of philosophy would |

include the philosuphies of all peoples. Not all peoples, however

1 New York, 1914, p. 3. .

I—2



have produced real systems of thought, and the speculations of

only a few can be said to have had‘a history. Many do not rise

beyond the mythological stage. Even the theories of Oriental

peoples, the Hindus, Egyptians, ‘Chinese, consist, in the main, of

mythological and ethical doctrines, and are not thoroughgoing

systems of thought: they are sho: through with poetsy and faith.

We shall, therefore, limit ourselves to the study of the Western

countries, and begin with the philosophy of the ancient Greeks,

on whose culture our own civilization in part, rests.” There are

doubtless many other people who hold such ‘uninformed and

untrue beliefs, which only show their ignorance of Indian matters.

It is not necessary to say anything in order to refute these views,

for what follows will I hope show the falsity of their beliefs. If

they are not satisfied, and want to know more definitely and

elaborately about the contents.of:tae different systems, I am afraid

they will have to go ts. eferred to in the biblio-

graphical notices of the

There is another op

an attempt to write 2a

different reasons are given:

is said that the field of In

vast literature exists on ©

for anyone to collect h

sources, before separate

ime has not yet come for

adian philosophy. Two

different points of view. It

sophy is so vast, and such a

tems, that it is not possible

ectly from the original

“ prepared by specialists

working in each of the pa ems. There is some truth

in this objection, but although if svirie of the important systems

the literature that exists is exceedingly vast, yet many of them

are more or less repetitions of the same subjects, and a judicious

selection of twenty or thirty important works on each of the

systems could certainly be made, which would give a fairly correct

_exposition.; In my own undertaking in this direction’ I have

always drawn directly from the original texts, and have always

tried to collect my materials from those sources in which they

appear at their best. My space has been very limited and J have

chosen the features which appeared to me to be the most

important. I had to leave out many discussions of difficult

problems and diverse important bearings of each of the systems

to many interesting aspects of philosophy. This I hope may be

excused in a history of philosophy which does not aim at com-

pleteness. There are indeed many defects and shortcomings, and
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these would have been much less in the case of a writer abler

than the present one. At any rate it may be hoped that the

imperfections of the present attempt will be a stimulus to those

whose better and more competent efforts will supersede it. No

attempt ought to be called impossible on account of its imper-

fections.

In the setond place it is said that the Indians had no proper

and accurate historical records and biographies and it is therefore

impossible to write a history of Indian philosophy. ‘ This objection

is also partially valid. But this defect does not affect us so much

as one would at first sight suppose; for, though the dates of the

earlier beginnings are very obscure, yet, in later times, we are in

a position to affirm some dates and to point out priority and

posteriority in the case of atha¥! As most of the systems

developed side by side centuries their mutual

relations also developed be well observed. The

special nature of this de been touched on in the

fourth chapter. Most of ad very early beginnings

and a continuous course of ent through the succeeding

centuries, and it is not possi the state of the philosophy

of a particular system at me and contrast it with

the state of that system 4 or the later state did not

supersede the previous sta showed a more coherent

form of it, which was genatallytruesto the original system but

was more determinate. Evolution through history has in Western

countries often brought forth the development of more coherent

types of philosophic thought, but in [ndia, though the types

remained the same, their development through history made them

more and more coherent and determinate. Most of the parts

were probably existent in the earlier stages, but they were in an

undifferentiated state; through the criticism and conflict of the

different schools existing side by side the parts of each of the

systems of thought became more and more differentiated, deter-

minate, and coherent. In some cases this development has been

almost’ imperceptible, and in many cases the earlier forms have

been lost, or so inadequately expressed that nothing definite

could be made out of them. Wherever such a differentiation

could be made in the interests of philosophy, I have tried to do

it. But I have never considered it desirable that the philosophical

interest should be subordinated to the chronological. It is no
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doubt true that more definite chronological information would be

a very desirable thing, yet I am of opinion that the little

chronological data we have give us a fair amount of help in form-

ing a general notion about the growth and development of the

different systems by mutual association and conflict. If the con-

dition of the development of philosophy in India had been the

same as in Europe, definite chronological knowledge would be

considered much more indispensable. For,.when one system

supersedes another, it is indispensably necessary that we should

know which preceded and which succeeded. But when the systems

are developing side by side, and when we are getting them in

their richer and better forms, the interest with regard to the

conditions, nature and environment of their early origin has rather

a historical than a philosog terest. I have tried as best

I could to form certait i& as regards the earlier

stages of some of the sy# wn the various features of

these systems at these sta may not be ascertainable,

yet this, I think, could ne sidered as invalidating the

whole programme. Morex if we knew definitely the

correct dates of the think me system we could not

treat them separately, as i 2an philosophy, without

unnecessarily repeating ugtwenty times over; for

they all dealt with the sani anc tried to bring out the

same type of thought in mot sre determinate forms.

The earliest literature of India is : the Vedas. These consist
mostly of hymns in praise of nature gods, such as fire, wind, ete.

Excepting in some of the hymns of the later parts of the work

(probably about 1000 B.c.), there is not much philosophy in them

in our sense of the term. It is here that we first find intensely

interesting philosophical questions of a more or less cosmological

character expressed in terms of poetry and imagination. In the

later Vedicworks called the Brahmanas and the Aranyakas written
mostly in prose, which followed the Vedic hymns, there are two

tendencies, viz. one that sought to establish the magical forms of

ritualistic worship, and the other which indulged in speculative

thinking through crude generalizations. This latter tendency was

indeed much feebler than the former, and it might appear that

the ritualistic tendency had actually swallowed up what little of

philosophy the later parts of the Vedic hymns were trying to

express, but there are unmistakable marks that this tendency
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existed and worked. Next to this come certain treatises written

in prose and verse called the Upanisads, which contain various

sorts of philosophical thoughts mostly monistic or singularistic

but also some pluralistic and dualistic ones. These are not

reasoned statements, but utterances of truths intuitively perceived

or felt as unquestionably real and indubitable, and carrying great

force, vigour, and persuasiveness with them. It is very probable

that many of the earliest parts of this literature are as old as

500 B.C. to 700 B,C. Buddhist philosophy began with the Buddha

from some time about 500 B.c. There is reason to believe that

Buddhist philosophy continued to develop in India in one or

other of its vigorous forms till some time about the tenth or

eleventh century A.D, The earliest beginnings of the other Indian

ht chiefly between the age

hilosophy was probably

elier days, when it came

iddha, it does not seem to

ch in contact with other

in some forms of Vaisnava

is seldom alluded to by

{though some Jains like

the Hindu and Buddhist

of the Buddha to about 2

prior to the Buddha. Bi

in conflict with the doctrii

me that the Jaina thoag

systems of Hindu thought.

thought in later times, }

the Hindu writers or lat

Haribhadra and Gunara

systems. The non-aggr f their religion and ideal

may to a certain extent @x but there may be other

reasons too which it is difficult for us to guess. It is interesting

to note that, though there have been some dissensions amongst

the Jains about dogmas and creeds, Jaina philosophy has not

split into many schools of thought more or less differing from one

another as Buddhist thought did.

The first volume of this work will contain Buddhist and Jaina

philosophy and the six systems of Hindu thought. These six sys-

tems of orthodox Hindu thought are the Samkhya, the Yoga, the

Nyaya, the Vaisesika, the Mimamsa (generally known as Parva

Mimamsa), and the Vedanta (known also as Uttara Mimamsa).

Of these what is differently known as Samkhya and Yoga are but

different schools of one system. The Vaisesika and the Nydaya in.

later times became so mixed up that, though in early times the

similarity of the former with Mimamsa was greater than that with

Nyaya, they came to be regarded as fundamentally almost: the

Same systems, Nyaya and Vaisesika have therefore been treated
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together. In addition’to these systems some theistic systems began

to grow prominent from the ninth century A.D. They also probably

had their early beginnings at the time of the Upanisads. But at

that time their interest was probably concentrated on problems

of morality and religion. It is not improbable that these were

associated with certain metaphysical theories also, but no works
treating them in a systematic way are now available. One of

their most important early works is the Bhagavadgita, This book

‘is rightly regarded as one of the ¢rreatest masterpieces of Hindu

thought. It is written in verse, and deals with moral, religious,

and metaphysical problems, in z loose form. It is its lack of

system and method which gives it its peculiar charm more akin

to the poetry of the Upanisads than to the dialectical and syste-

matic Hinduthought. From the ninth century onwards attempts

were made to supplement {h etheistic ideas which were

floating about and formi % of religious creeds, by

metaphysical theories. Ft ‘dualistic and pluralistic,

and so are all these syster} mown as different schools

of Vaisnava philosophy. M “aisnava thinkers wished

to show that their systems w in the Upanisads, and thus

wrote commentaries there heir interpretations, and

also wrote commentaries astra, the classical ex-

position of the philosophy ds. In addition to the

works of these Vaisnava there sprang up another class

of theistic works which wel c i sre eclectic nature. These

also had their beginnings in per: ‘ods as old as the Upanisads,
They are known as the Saiva and Tantra thought, and are dealt

with in the second volume of this work.

We thus see that the earliest beginnings of most systems of

Hindu thought can be traced to some time between 600 B.C. to

100 or 200 B.C. It is extremely clifficult to say anything about

the relative priority of the systems with any degree of certainty.

Some conjectural attempts have been made in this work with

regard to some of the systems, but how far they are correct, it

will be for our readers to judge. Moreover during the earliest

manifestation of a system some crude outlines only are traceable.

As time went on the systems of thought began to develop side

by side. Most of them were taught from the time in which they

were first conceived to about the seventeenth century A.D. in an

unbroken chain of teachers and pupils. Even now each system

of Hindu thought has its own adherents, though few people now
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care to write any new works upon them. In the history of the

growth of any system of Hindu thought we find that as time went

on, and as new problems were suggested, each system tried to

answer them consistently with its own doctrines. The order in

which we have taken the philosophical systems could not be

strictly a chronological one. Thus though it is possible that the
earliest speculations of some form of Samkhya, Yoga, and

Mimamsa were prior to Buddhism yet they have been treated

after Buddhism and Jainism, because the elaborate works of these

systems which we now possess are later than Buddhism. In my

opinion the VaiSesika system is also probably pre-Buddhistic,

but it has been treated later, partly on account of its association

with Nyaya, and partly on ac t of the fact that all its com-

mentaries are of a much later: alt.scems to me almost certain

that enormous quantities ical literature have been

lost, which if found cou ise to us in showing the

stages of the early grow ems and their mutual

relations. But as they are we have to be satisfied

with what remains. The ori s from which | have drawn

my materials have all been: the brief accounts of the

literature of each system: sut in before beginning

the study of any particu ught.

In my interpretations P Ae s tried to follow the original

sources as accurately as | : “as sometimes led to old

and unfamiliar modes of expression, but this course seemed to me
to be preferable to the adoption of European modes of thought

for the expression of Indian ideas. But even in spite of this

striking similarities to many of the modern philosophical doctrines

and ideas will doubtless be noticed. This only proves that the

human mind follows more or less the same modes of rational

thought. I have never tried to compare any phase of Indian

thought with European, for this is beyond the scope of my present

attempt, but if I may be allowed to express my own conviction,

I might say that many of the philosophical doctrines of European

philosophy are essentially the same as those found in Indian

philosophy. The main difference is often the difference of the

point of view from which the same problems appeared in such a

variety of forms in the two countries. My own view with regard

to the net value of Indian philosophical development will be ex-

pressed in the concluding chapter of the second volume of the

present work.



CHAPTER II

THE VEDAS, BRAHMANAS AND THEIR PHILOSOPHY

The Vedas and their antiquity.

THE sacred books of India, the Vedas, are generally believed

to be the earliest literary record of the Indo-European race. It

is indeed difficult to say when the earliest portions of these com-

positions came into existence. Many shrewd guesses have been

offered, but none of them can be proved to be incontestably true.

Max Miiller supposed the date to be 1200 B.C., Haug 2400 B.C.

and Bal Gangadhar Tilak 4oooB.c. The ancient Hindus seldom

kept any historical record of their literary, religious or political

achievements. The Vedas were handed down from mouth to

mouth from a period af y antiquity ; and the Hindus

generally believed that th omposed by men. It was

therefore generally supp they were taught by God

to the sages, or that they Ives revealed to the sages

who were the “‘seers” (2:2 f the hymns. Thus we find

that when some time had ex the composition of the

Vedas, people had come t them not only as very old,

but so old that they had t least, no beginning in

time, though they were & = been revealed at some

unknown remote period at ig of each creation.

The place of the he Hindu mind.

When the Vedas were composed, there was probably no

system of writing prevalent in India. But such was the scrupulous

zeal of the Brahmins, who got the whole Vedic literature by

heart by hearing it from their preceptors, that it has been trans-

mitted most faithfully to us through the course of the last 3000

years or more with little or no interpolations at all. The religious

history of India had suffered considerable changes in the latter

periods, since the time of the Vedic civilization, but such was

the reverence paid to the Vedas that they had ever remained as

the highest religious authority for all sections of the Hindus at

all times. Even at this day all the obligatory duties of the Hindus

at birth, marriage, death, etc., are performed according to the old
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Vedic ritual. The prayers that a Brahmin now says three times

a day are the same selections of Vedic verses as were used as

prayer verses two or three thousand years ago. A little insight

into the life of an ordinary Hindu of the present day will show

that the system of image-worship is one that has been grafted

upon his life, the regular obligatory duties of which are ordered

according to-the old Vedic rites. Thus an orthodox Brahmin

can dispense with image-worship if he likes, but not so with his

daily Vedic prayers or other obligatory ceremonies. Even at

this day there are persons who bestow immense sums of money

for the performance and teaching of Vedic sacrifices and rituals.

Most of the Sanskrit literatures that flourished after the Vedas

base upon them their own validity, and appeal to them as

authority. Systems of Hi y not only own their alle-

giance tg the Vedas, but -ach one of them would

often quarrel with othe ts superiority by trying

to prove that it and it ¢ faithful follower of the

-Vedas and represented < views. The laws which

regulate the social, legai, na religious customs and

rites of the Hindus even & i day are said to be but

mere systematized meme lic teachings, and are

held to be obligatory o: ty, Even under British

adruinistration, in the inhe! raperty, adoption, and in

such other legal transacticti8s Hindu “daw is followed, and this

claims to draw its authority from the Vedas. To enter into

details is unnecessary. But suffice it to say that the Vedas, far

from being regarded as a dead literature of the past, are still

looked upon as the origin and source of almost all literatures

except purely secular poetry and drama. Thus in short we may

say that in spite of the many changes that time has wrought,

the orthodox Hindu life may still be regarded in the main as an

adumbration of the Vedic life, which had never ceased to shed

its light all through the past.

Classification of the Vedic literature.

A beginner who is introduced for the first time to the study

of later Sanskrit literature is likely to appear somewhat confused

when he meets with authoritative texts of diverse purport and

subjects having the same generic name “ Veda” or “ Sruti” (from

Sra to hear); for Veda in its wider sense is not the name of any
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particular book, but of the literature of a particular epoch ex-

tending over a long period, say two thousand years or so. As

this literature represents the total achievements of the Indian

people in different directions for such a long period, it must of

necessity be of a diversified character. If we roughly classify

this huge literature from the points of view of age, language, and

subject matter, we can point out four different types, namely the

Samhita or collection of verses (sa together, Azta put), Brah-

manas, Aranyakas (“forest treatises”) and the Upanisads. All

these literatures, both prose and verse, were looked upon as so

holy that in early times it was thought almost a sacrilege to write

them; they were therefore learnt by heart by the Brahmins from

the mouth of their preceptors ard were hence called Svudz (liter-

ally anything heard)',

There are four colle hitas, namely Rg-Veda,

Sama-Veda, Yajur-Veda Veda. Of these the Rg-

Veda is probably the earli: Sama-Veda has practically

no independent value, for i stanzas taken (excepting

only 75) entirely from ti which were meant to be

sung to certain fixed m thus be called the book

of chants. The Yajur- Ver otains in addition to the

verses taken from the Re=¥ y original prose formulas.

The arrangement of the verses ‘of the Sama-Veda is solely with
reference to their place and use in the Soma sacrifice; the con-

tents of the Yajur-Veda are arranged in the order in which the

verses were actually employed in the various religious sacrifices.

It is therefore called the Veda of Yajus—sacrificial prayers. These

may be contrasted with the arrangement in the Rg-Veda in this,

that there the verses are generally arranged in accordance with

the gods who are adored in them. Thus, for example, first we get

all the poems addressed to Agni or the Fire-god, then all those

to the god Indra and so on. The fourth collection, the Atharva-

Veda, probably attained its present form considerably later than

the Rg-Veda. In spirit, however, as Professor Macdonell says,

“itis not only entirely different from the Xzgveda but represents a

much more primitive stage of thought. While the Rigveda deals

almost exclusively with the higher gods as conceived by a com-

1 Panini, 111. tli. g4.



paratively advanced and refined sacerdotal class, the A tharva- Veda

is, in the main a book of spells and incantations appealing to the

demon world, and teems with notions about witchcraft current

among the lower grades of the population, and derived from an

immemorial antiquity. These two, thus complementary to each

other in contents are obviously the most important of the four

Vedas*.”

The Brahmanas’.

After the Samhitas there grew up the theological treatises

called the Brahmanas, which were of a distinctly different literary

type. They are written in prose, and explain the sacred signi-

ficance of the different rituals tc those who are not already

familiar with them. “They reflect,” says Professor Macdonell,

“the spirit of an age in which all intellectual activity is concen-

trated on the sacrifice, des eremonies, discussing its

value, speculating on its’; ificance.”) These works

are full of dogmatic ass { symbolism and specu-

lations of an unbounded in. the field of sacrificial

details. The sacrificial ¢ were probably never so

elaborate at the time whe y hymns were composed.

But when the collections of, e being handed down from

generation to generation 4 became more and more

complicated. Thus the the necessity of the dis-

tribution of the different sactif Metions among several distinct
classes of priests. We may asstiiné that this was a period when

the caste system was becoming established, and when the only
thing which could engage wise and religious minds was sacrifice

and its elaborate rituals. Free speculative thinking was thus

subordinated to the service of the sacrifice, and the result was

the production of the most fanciful sacramental and symbolic

1 A. A. Macdonell’s History of Sanskrit Literature, p. 31.

9 Weber (/fist. Jud. Lit., p. 11, note) says that the word Brahmana signifies “ that

which relates to prayer draiman.” Max Miiller (S..8. £. 1. p. Ixvi) says that Brah-

mana meant ‘originally the sayings of Brahmans, whether in the general sense of

priests, or in the more special sense of Brahman-priests.” Eggeling (S. 8. £. xu. Introd.

p. xxii) says that the Brahmanas were so called ‘probably either because they were

intended for the instruction and guidance of priests (brahman) generally; or because

they were, for the most part, the authoritative utterances of such as were thoroughly

versed in Vedic and sacrificial lore and competent to act as Brahmans or superintend-

ing priests.” But in view of the fact that the Brahmanas were also supposed to be as

much revealed as the Vedas, the present writer thinks that Weber’s view is the correct

one.



system, unparalleled anywhere but among the Gnostics. It is

now generally believed that the close of the Brahmana period

was not later than 500 B.C.

The Aranyakas.

‘As a further development of the Brahmanas however we get

the Aranyakas or forest treatises, These works were probably

composed for old men who had retired into the forest and were
thus unable to perform elaborate sacrifices requiring 4 multitude

,of accessories and articles which could not be procured in forests.

In these, meditations on certain symbols were supposed to be of

great merit, and they gradua‘ly began to supplant the sacrifices

as being of a superior order. [1 is here that we find that arnongst

a certain section of intelligent people the ritualistic ideas began

to give way, and philosopt igeapeculations about the nature of

truth became graduall #.their place. To take an

illustration from the be Brhadaranyaka we find

that instead of the act: e of the horse sacrifice

(asvamedha) there are diré editating upon the dawn

(Usas) as the head of the t tr as the eye of the horse,

the air as its life, and sco indeed a distinct advance-

ment of the claims of spé meditation over the actual

performance of the cor fenials of sacrifice. The

growth of the subjective sp “being capable of bringing

the highest good, gradual); the supersession of Vedic

ritualism and the establishine: the claims of philosophic

meditation and self-knowledge as the highest goal of life. Thus

we find that the Aranyaka age: was a period during which free

thinking tried gradually to shake off the shackles of ritualism

which had fettered it for a long time. It was thus that the

Aranyakas could pave the way for the Upanisads, revive the
germs of philosophic speculation in the Vedas, and develop them

in a manner which made the Upanisads the source of all philo-

sophy that arose in the world cf Hindu thought.

The Rg-Veda, its civilization.

The hymns of the Rg-Veda are neither the productions of a

single hand nor do they probably belong to any single age. They

were composed probably at different periods by different sages,

and it is not improbable that some of them were composed



before the Aryan people entered the plains of India. They were

handed down from mouth to mouth and gradually swelled through

the new additions that were made by the poets of succeeding

generations. Jt was when the collection had increased to a very

considerable extent that it was probably arranged in the present

form, or in some other previous forms to which the present

arrangement owes its origin. They therefore reflect the civilization

of the Aryan people at different periods of antiquity before and

after they had come to India. This unique monument of a long

vanished age is of great aesthetic value, and contains much that is
genuine poetry, It enables us to get an estimate of the primitive
‘society which produced it—the oldest book of the Aryan race.

The principal means of sustenance were cattle-keeping and the

cultivation of the soil with plex nd harrow, mattock and hoe,

and watering the grourg ary with artificial canals.

“The chief food consis bys, “together with bread,

of various preparations a of flour and butter, many

sorts of vegetables and fr don the spits or in pots,

is little used, and was prob only at the great feasts and

family gatherings. Drinkiz roughout a much more im-

portant part than eating % worker built war-chariots

and wagons, as also moré works and artistic cups.

Metal-workers, smiths and nued their trade. The

women understood the pls ts, weaving and sewing ;

they manufactured the wool of tiié Sheep into clothing for men

and covering for animals. The group of individuals forming a

tribe was the highest political unit; each of the different families

forming a tribe was under the sway of the father or the head of

the family. Kingship was probably hereditary and in some cases

electoral. Kingship was nowhere absolute, but limited by the

will of the people. Most developed ideas of justice, right and

law, were present in the country. Thus Kaegi says, “the hymns

strongly prove how deeply the prominent minds in the people

were persuaded that the eternal ordinances of the rulers of the

world were as inviolable in mental and moral matters as in the

realm of nature, and that every wrong act, even the unconscious,

was punished and the sin expiated?.” Thus it is only right and

proper to think that the Aryans had attained a pretty high degree

1 The Rigveda, by Kaegi, 1886 edition, p. 13, 2 Tbid. p. 18,



of civilization, but nowhere was the sincere spirit of the Aryans

more manifested than in religion, which was the most essential and

dominant feature of almost all the hymns, except a few secular.

ones. Thus Kaegi says, “ The whole significance of the Rigveda

in reference to the general history of religion, as has repeatedly

been pointed out in modern times, rests upon this, that it presents

to us the development of religious conceptions from the earliest

beginnings to the deepest apprzhension of the gédhead and its

relation to man4.”

The Vedic Gods.

‘The hymns of the Rg-Veda were almost all composed in.

praise of the gods. The social and other materials are of secondary

importance, as these references had only to be mentioned inci-

dentally in giving vent to. thet? ings of devotion to the god.

The gods here are howeve ‘presiding over the diverse

powers of nature or & ery essence. They have

therefore no definite, syst arate characters like the

Greek gods or the gods « dian mythical works, the

Puranas. The powers of 1 ag the storm, the rain, the

thunaer, are closely assaci ane another, and the gods

associated with them ar in. character. The same

epithets are attributed and it is only in a few

specific qualities that they s@ another. In the later

mythological composition anas the gods lost their

character as hypostatic powers of nature, and thus became actual
personalities and characters having their tales of joy and sorrow
like the mortal here below. : The Vedic gods may be contrasted

with them in this, that they are of an impersonal nature, as the

characters they display are mostly but expressions of the powers

of nature. To take an example, the fire or Agni is described, as

Kaegi has it, as one that “lies concealed in the softer wood, as

in a chamber, until, called forth by the rubbing in the early

morning hour, he suddenly springs forth in gleaming brightness.

The sacrificer takes and lays him on the wood. When the priests

pour melted butter upon him, he leaps up crackling and neighing

like a horse—he whom men love to see increasing like their own

prosperity. They wonder at him, when, decking himself with

1 The Rigveda, by Kaegi, p. 26.
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changing colors like a suitor, equally beautiful on all sides, he

presents to all sides his front.

All-searching is his beam, the gleaming of his light,

His, the all-beautiful, of beauteous face and glance,

The changing shimmer like that floats upon the stream,

So Agni’s rays gleam over bright and never cease?.”

R. V. b. 143. 3.

They would describe the wind (Vata) and adore him and say

“In what place was he born, and from whence comes he?

The vital breath of gods, the world’s great offspring,

The God where’er he wilt moves at his pleasure:

His rushing sound we hear—whai his appearance, no one?.”

R. V. x. 168. 3, 4.

d her manifestations, on earth

pave us, or in the Heaven

ited the devotion and

with the exception of a

resently speak and some

‘hiy classified as the terres-

It was the forces of natu:

here, the atmosphere around

beyond the vault of ¢

imagination of the Ved

few abstract gods of whs

dual divinities, the gods 2

trial, atmospheric, and celes

Polytheism, Hei ~ Monotheism.

The plurality of the Vé ead a superficial enquirer

to think the faith of the V: ¢ polytheistic. But an in-

telligent reader will find here neither polytheism nor monotheism

but a simple primitive stage of belief to which both of these may

be said to owe their origin. The gods here do not preserve their

proper places as in a polytheistic faith, but each one of them

shrinks into insignificance or shines as supreme according as it is

the object of adoration or not. The Vedic poets were the children

of nature. Every natural phenomenon excited their wonder,

admiration or veneration. The poet is struck with wonder that

“the rough red cow gives soft white milk.” The appearance or

the setting of the sun sends a thrill into the minds of the Vedic

sage and with wonder-gazing eyes he exclaims:

“Undropped beneath, not fastened firm, how comes it

That downward turned he falls not downward?

The guide of his ascending path,—who saw it!}?” R. V.Iv. 13. 5.

The sages wonder how “ the sparkling waters of all rivers flow

into one ocean without ever filling it.” The minds of the Vedic

i The Rigveda, by Kaegi, p. 35. 2 Loid. p. 38.
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people as we find in the hymns were highly impressionable and

fresh. At this stage the time was not ripe enough for them to

accord a consistent and well-defined existence to the multitude

of gods nor to universalize them in a monotheistic creed. They

hypostatized unconsciously any force of nature that overawed

them or filled them with gratefulness and joy by its beneficent or

aesthetic character, and adored i. The deity which moved the de-

votion or admiration of their mind was the most supreme for the

time. This peculiar trait of the Vedic hymns Max Miiller has called

Henotheismor Kathenotheism : “a belief in singlegods,each inturn

standing out as the highest. And since the gods are thought of

as specially ruling in their own spheres, the singers, in their special

fall on that god to whom they

{co whose department if I

me is present to the mind

ing is associated every-

-he is the highest, the only

ere being in this, however,

god.” “Against this theory

fly says in his Vedic Alyth-

ented ‘as independent of

eds into more frequent

ation, and that even the

mightiest gods of the Veda are tiad# dependent on others. Thus

Varuna and Siirya are subordinate to Indra (1. 101), Varuna and

the Asvins submit to the power of Visnu (1. 156)....Even when a

god is spoken of as unique or chief (eka), as is natural enough in

laudations, such statements lose their temporarily monotheistic

force, through the modifications or corrections supplied by the con-

text or even by the same verse®.’ ‘“ Henotheism is therefore an

appearance,” says Macdonell, “rather than a reality, an appearance

produced by the indefiniteness due to undeveloped anthropo-

morphism, by the lack of any Vedic god occupying the position

of a Zeus as the constant head «f the pantheon, by the natural

tendency of the priest or singer in extolling a particular god to

exaggerate his greatness and to ignore other gods, and by the

Mconcerns and desires, call most.

ascribe the most power ix:

may say so, their wish be!

of the suppliant; with h

thing that can be said of a

god, before whom all other

no offence or depreciation of

it has been urged,” as Mae

ology’, “that Vedic deities

all the rest,’ since no relig:

1 The Rigveda, by Kaegi, p. 27.

2 See Zoid. p. 33. See also Arrowsmith’: note on it for other references to Heno-

theism.

3 Macdonell’s Vedic Mythology, pp. 16, 17.
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growing belief in the unity of the gods (cf. the refrain of 3, 35)

each of whom might be regarded as a type of the divine’.” But

whether we call it Henotheism or the mere temporary exaggera-

tion of the powers of the deity in question, it is evident that this

stage can neither be properly called polytheistic nor monotheistic,

but one which had a tendency towards them both, although it

was not sufficiently developed to be identified with either of them.

The tendency towards extreme exaggeration could be called a

monotheistic bias in germ, whereas the correlation of different

deities as independent of one another and yet existing side by side

was a tendency towards polytheism.

Growth of a Monotheistic tendency; Prajapati, Visvakarma.

This tendency towards extolling a god as the greatest and

highest gradually brought. ferth:the conception of a supreme

Lord of all beings (Prajapa “By, a process of conscious

generalization but as as evelopment of the mind,

able to imagine a deity < - of the highest moral and

physical power, though 3 ifestation cannot be per-

ceived. Thus the epithet the Lord of beings, which

was originally an epithet {¢ ities, came to be recognized

as a separate deity, the hi §e greatest. Thus it is said

in R. V. x. 121°:

In the beginning rose

Born as the only lord. s

This earth he settled frat und beaver established :

What god shall we adore with our oblations?

Who gives us breath, who gives us strength, whose bidding

All creatures must obey, the bright gods even;

Whose shade is death, whose shadow hfe immortal:

What god shall we adore with our oblations ?

Who by his might alone became the monarch

Of all that breathes, of all that wakes or slumbers,

Of all, both man and beast, the lord eternal :

What god shall we adore with our oblations?

Whose might and majesty these snowy mountains,

The ccean and the distant stream exhibit ;

Whose arms extended are these spreading regions:

What god shall we adore with our oblations?

Who made the heavens bright, the earth enduring,

Who fixed the firmament, the heaven of heavens ;

Who measured out the air’s extended spaces:

What god shall we adore with our oblations?

1 Macdonell’s Vedic Mythology, p. 17. 3 The Rigveda, by Kaegi, pp. 88, 89.

2—2
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Similar attributes are also ascribed to the deity Visvakarma

(All-creator)'. He is said to be father and procreator of all beings,

though himself uncreated. He generated the primitive waters.

It is to him that the sage says,

Who is our father, our creator, maker,

Who every place doth know and every creature,

By whom alone to gods their names were given,

To him all other creatures go to ask him’ Re V. x. 82. 3.

Brahma.

The conception of Brahman which has been the highest glory

for the Vedanta philosophy of later days had hardly emerged in

the Rg-Veda from the associations of the sacrificial mind. The

meanings that Sdyana the celebxated commentator of the Vedas

gives of the word as college re: (2) food, food offering,

(6) the chant of the s agical formula or text,

(@) duly completed cer hant and sacrificial gift

together, (7) the recitati r priest, (g) great. Roth

says that it also means ‘ which manifests itself as

longing and satisfaction « f and reaches forth to the

gods.” But it is only in the Brahmana that the con-

ception of Brahman haj great significance as the

supreme principle which: force behind the gods.

Thus the Satapatha says, “

was the Brahman (neut.}. “sregted the gods; and, having

created the gods, it made them ascend these worlds: Agni this

(terrestrial) world, Vayu the air, and Sirya the sky....Then the

Brahman itself went up to the sphere beyond. Having gone up

to the sphere beyond, it considered, ‘How can I descend again

into these worlds?’ It then descended again by means of these

two, Form and Name. Whatever has a name, that is name; and

that again which has no name aad which one knows by its form,

‘this is (of a certain) form,’ that is form : as far as there are Form

and Name so far, indeed, extenc.s this (universe). These indeed

are the two great forces of Brahman; and, verily, he who knows

these two great forces of Brahman becomes himself a great force®.

In another place Brahman is said to be the ultimate thing in the

Universe and is identified witn Prajapati, Purusa and Prana

1 See The Rigveda, by Kaegi, p. 89, and also Muir’s Sanskrit Texts, vol. iV. pp. 5-11.

2 Kaegi’s translation. ;

3 See Eggeling’s translation of Satapatha Brahmana S. 8. £. vol. XLIV. pp. 275 28.
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(the vital air’), In another place Brahman is described as being

the Svayambhii (self-born) performing austerities, who offered

his own self in the creatures and the creatures in his own self,

and thus compassed supremacy, sovereignty and lordship over

all creatures?, The conception of the supreme man (Purusa) in

the Rg-Veda also supposes that the supreme man pervades the

world with only a fourth part of Himself, whereas the remaining

three parts transcend to a region bevond. He is at once the

present, past and future’.

Sacrifice; the First Rudiments of the Law of Karma.

It will however be wrong to suppose that these monotheistic

tendencies were gradually supplanting the polytheistic sacrifices.

On the other hand, the complications of ritualism were gradually

growing in their elaborate detail he direct result of this growth

contributed however t Gcs to a relatively unim-

portant position, and ts of the magical charac-

teristics of the sacrifice on which could give the

desired fruits of themselvé ngs at a sacrifice were not

dictated by a devotion wi are familiar under Christian

or Vaisnava influence. taken as a whole is con-

ceived as Haug notes “t zaachinery in which every

piece must tally with 1 htest discrepancy in the

performance of even a rif tc detail, say in the pouring

of the melted butter on the: @ proper placing of utensils

employed in the sacrifice, or even the misplacing of a mere straw

contrary to the injunctions was sufficient to spoil the whole

sacrifice with whatsoever earnestness it might be performed.

Even if a word was mispronounced the most dreadful results

might follow. Thus when Tvastr performed a sacrifice for the

production of a demon who would be able to kill his enemy

Indra, owing to the mistaken accent of a single word the object

was reversed and the demon produced was killed by Indra. But if

the sacrifice could be duly performed down to the minutest

detail, there was no power which could arrest or delay the fruition

of the object. Thus the objects of a sacrifice were fulfilled not

by the grace of the gods, but as a natural result of the sacrifice.

The performance of the rituals invariably produced certain

mystic or magical results by virtue of which the object desired

V1 See S. B. EZ. XLIL. pp. 59, 60, 400 and XLIV. p. 409.

2 See bid. XLIV. p. 418. 3 R. V. x. go, Purusa Sikta.
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by the sacrificer was fulfilled in due course like the fulfilment of

a natural law in the physical world. The sacrifice was believed

ito have existed from eternity like the Vedas. (The creation of
‘the world itself was even regarded as the fruit of a sacrifice per-

formed by the supreme Being. It exists as Haug-says “as an

invisible thing at all times and is like the latent power of elec-

tricity in an electrifying machine, requiring only the operation

of a suitable apparatus in order to be elicited.” ) The sacrifice is

not offered to a god with a view to propitiate him or to obtain

from him welfare on earth or bliss in Heaven; these rewards are

directly produced by the sacrifice itself through the correct per-

formance of complicated and interconnected ceremonies which

constitute the sacrifice. Though in each sacrifice certain gods

were invoked and receiv ings, the gods themselves

were but instruments i the sacrifice or in com-

pleting the course of my’ ‘composing i Sacrifice

is thus regarded as posse: 1 potency superior even to

the gods, who it is someti ained to their divine rank

by means of sacrifice. ) Sac ‘egarded as almost the only

kind of duty, and it was a veia or krtya (action) and

the unalterable law was, tt stical ceremonies for good

or for bad, moral or im @ were many kinds of

sacrifices which were pe uring one’s enemies or

gaining worldly prosperit cy at the cost of others)

were destined to produce their e ects. ¥ It is well to note here that
the first recognition of a cosmic order or law prevailing in nature

under the guardianship of the highest gods is to be found in the

use of the word Rta (literally the course of things). This word

was also used, as Macdonell observes, to denote the “ ‘order’

in the moral world as truth and ‘right’ and in the religious

world as sacrifice or ‘ rite!’” and its unalterable law of producing

effects It is interes*'1g to note in this connection that it is here

tha: 72 find the firs erms of the law of karma, which exercises
such a dominating ¢ al over Indian thought up to the present

day. \ Thus we find ti. ‘ mple faith and devotion of the Vedic

hymns on one hand being supplanted by the growth of a complex

system of sacrificial rites, and on the other bending their course

towards a monotheistic or philosophic knowledge of the ultimate

reality of the universe.

1 Macdonell’s Vedic Mythology, p. 11.
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Cosmogony—Mythological and philosophical.
The cdsmogony of the Rg-Veda may be looked at from two

aspects, the mythological and the philosophical. The mythological

aspect has in general two currents, as Professor Macdonell says,

“ The one regards the universe as the result of mechanical pro-

duction, the work of carpenter’s and joiner’s skill; the other

represents it’as the result of natural generation.” Thus in the

Rg-Veda we find that the poet in one place says, “what was

the wood and what was the tree out of which they built heaven

and earth??” The answer given to this question in Taittiriya-

Brahmana is “Brahman the wood and Brahman the tree from

which the heaven and earth were made*.” Heaven and Earth are

sometimes described as having: been supported with posts‘, They

are also sometimes spokef. ersal parents, and parentage

is sometimes attributed:

Under this philosep

hymn?’ attracts our notice:

noticed above is there said

has been and shall be; he is f

diffused everywhere any

all beings came out of b

from his head arose the

semi-pantheistic Man-

# man as we have already

« whole universe, whatever

mortality who has become

mate and inanimate, and

:! came the atmosphere ;

“feet came the earth; from

his ear the four quarters. are other hymns in which

the Sun is called the soul ( } of ail that is movable and

all that is immovable*. There are also statements to the effect

that the Being is one, though it is called by many names by the

sages’, The supreme being is sometimes extolled as the supreme

Lord of the world called the golden egg (Hiranyagarbha’). In

some passages it is said “ Brahmanaspati blew forth these births

like a blacksmith. In the earliest age of the gods, the existent

sprang from the non-existent. In the first age of the gods, the

existent sprang from the non-existent: ereafter the /eajyns
sprang, thereafter, from Uttanapada’.” T most remarkable and

sublime hymn in which the first germ’ ullosophic speculation

1 Macdonell’s Vedic Mythology, p. ri.

2 RLV x. 81. 4. 3 ‘Taitt. Br. m. 8. 9. 6.

4 Macdonell’s Vedic Mythology, p. 11; also KR. V. u. rg and Iv. 56,

5 RLV. x. go. 6 R.V.1 105.

TRV. 1. 164. 46. § K.V. xX. rar.

* Muir’s translation of R. V. x. 723 Muit’s Sanshri¢ Texts, vol. v. p. 48.
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with regard to the wonderful mystery of the origin of the world

are found is the 129th hymn of R. V. x.

1, Then there was neither being nor not-being.

The atmosphere was not, nor sky above it.

What covered all? and where? by what protected ?

Was there the fathomless abyss of waters?

2. Then neither death nor deathless existed;

Of day and night there was yet no distinction. «

Alone that one breathed calmly, self-supported,

Other than It was none, nor aught above It.

3. Darkness there was at firs: in darkness hidden;

The universe was undistinguished water.

That which in void and emptiness lay hidden

Alone by power of fervor was developed.

4. Then for the first time there arose oat ahi

Which was the 3

And sages, s

In Nothing ¢

x tell us surely

arse has risen?

& gads lived?

+ ic has arisen?

6. Who is it know

From what and

And whether not

Who then can Eng

erse has risen,

eated,

Rules, the all-scete: ces not He know!?

The earliest commentar is probably a passage in the

Satapatha Brahmana (x. 5. 3. 1) which says that “in the beginning

this (universe) was as it were neither non-existent nor existent;

in the beginning this (universe) was as it were, existed and did

not exist: there was then only that Mind. Wherefore it has been

declared by the Rishi (Rg-Veda X, 129. 1), ‘There was then neither

the non-existent nor the existent’ for Mind was, as it were, neither

existent nor non-existent. This Mind when created, wished to

become manifest,—more defined, more substantial: it sought after

a self (a body); it practised austerity: it acquired consistency®.”

In the Atharva-Veda also we find it stated that all forms of the

universe were comprehended within the god Skambha‘,

Thus we find that even in the period of the Vedas there sprang

forth such a philosophic yearning, at least among some who could

1 The Rigveda, by Kaegi, p. go. R. V. xX. 129.

2 See Eggeling’s translation of 5. &., 3. B. #. vol. XLUL. pp. 374, 375+

3 A.V. Xx. 7. 10.
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question whether this universe was at all a creation or not, which

could think of the origin of the world as being enveloped in the

mystery of a primal non-differentiation of being and non-being ;

and which could think that it was the primal One which by its

inherent fervour gave rise to the desire of a creation as the first

manifestation of the germ of mind,from which the universe sprang

forth through a series of mysterious gradual processes. In the

Brahmanas, however, we find that the cosmogonic view generally

requires the agency of a creator, who is not however always the

starting point, and we find that the theory of evolution.is com-

bined with the theory of creation, so that Prajapati is sometimes

spoken of as the creator while at other times the creator is said

to have floated in the primeval! water as a cosmic golden egg.

of Atman.

das that the soul could

swoon, and that it could

d there any trace of the

ed form. In the Satapatha

« not perform rites with

‘ death and suffer death

1¢ soul (manas) of aman

apparently unconscious is é back to him from the

trees, herbs, the sky, the sunyete; sinimany of the hymns there

is also the belief in the existence of another world, where the

highest material joys are attained as a result of the performance

of the sacrifices and also in a hell of darkness underneath

where the evil-doers are punished. In the Satapatha Brahmana

we find that the dead pass between two fires which burn the evil-

doers, but let the good go by'; it is also said there that everyone

is born again after death, is weighed in a balance, and receives

reward or punishment according as his works are good or bad.

It is easy to see that scattered ideas like these with regard to

the destiny of the soul of man according to the sacrifice that he

performs or other good or bad deeds form the first rudiments of

the later doctrine of metempsychosis. The idea that man enjoys’

or suffers, either in another world or by being born in this world

according to his good or bad deeds, is the first beginning of the

moral idea, though in the Brahmanic days the good deeds were

Eschatology.

There seems to be

be separated from the bo

exist after death, though %

doctrine of transmigration {

Brahmana it is said that ¢

correct knowledge are 6

again. Ina hymn of the

1 See S. B. 1. 9. 3, and also Macdonell’s, Vedic Mythology, pp- 166, 167.
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more often of the nature of sacrificial duties than ordinary good

works. These ideas of the possibilities of a necessary connection

of the enjoyments and sorrows of a man with his good and bad

works when combined with the notion of an inviolable law or

order, which we have already seen was gradually growing with

the conception of rta, and the unalterable law which produces

the effects of sacrificial works, led to the Law of Karma and the

doctrine of transmigration../The words which denote soul in the

Rg-Veda are manas, dtman and asu. The word aman however

which became famous in later Indian thought is generally used

to mean vital breath. Manas is regarded as the seat of thought

and emotion, and it seems to be regarded, as Macdonell says, as

dwelling in the heart’. It is however difficult to understand how

atman as vital breath, or as.4 & part of man going out of

the dead man came to “the ultimate essence or

reality in man and the uf? Sis however at least one _

passage in the Rg-Veda w. penetrating deeper and

deeper passes from the vit: to the blood, and thence

to atman as the inmost self vid ; “Who has seen how

the first-born, being the 3 (the shaped world), was

born from the Boneless }? where was the vital

breath, the blood, the Self € world? Who went to

ask him that knows it??” - ‘Aranyaka I, 23, however,
it is said that Prajapati aftec having created his self (as the world)

with his own self entered into it. In Taittiriya Brahmana the

atman is called omnipresent, and it is said that he who knows

him is no more stained by evil deeds. Thus we find that in the

pre-Upanisad Vedic literature itman probably was first used to

denote “ vital breath” in man, then the self of the world, and then

the self in man. It is from this last stage that we find the traces

of a growing tendency to looking at the self of man as the omni-

present supreme principle of the universe, the knowledge of which

makes a man sinless and pure. -

Conclusion.

Looking at the advancement of thought in the Rg-Veda we

find first that a fabric of thought was gradually growing which

not only looked upon the universe as a correlation of parts or a

1 Macdonell’s Vedic Mythology, p. 166 and R. V. vil. 89.

2 RV. 1. 164. 4 and Deussen’s article on Atman in Encyclopaedia of Religion and

Ethics.
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construction made of them, but sought to explain it as having

emanated from one great being who is sometimes described as

one with the universe and surpassing it, and at other times as

being separate from it; the agnostic spirit which is the mother

of philosophic thought is seen at times to be so bold as to express

doubts even on the most fundamental questions of creation—“ Who

knows whether this world was ever created or not?” Secondly,

the growth of sacrifices has helped to establish the unalterable

nature of the law by which the (sacrificial) actions produced their

effects of themselves. It also lessened the importance of deities

as being the supreme masters of the world and our fate, and the

tendency of henotheism gradually diminished their multiple

character and advanced the monotheistic tendency in some

quarters. Thirdly, the souloaf :cribed as being separable

from his body and subje il enjoyment in another

world according to his gt ds: the doctrine that the

soul of man could go to ¢ hat it could again be re-

born on earth, is also hinte gin passages, and this may

be regarded as sowing the 3 of the later doctrine of

transmigratiom The self ( <en of in one place as the!

essence of the world, and he idea in the Brahmanas'

and the Aranyakas we 4 as begun to mean the

supreme essence in man as Wek the universe, and has thus

approached the great Aimair dae sof the Upanisads.



CHAPTER Ill

THE EARLIER UPANISADS!. (700 B.c.—600 B.C.)

The place of the Upanisads in Vedic literature.

THOUGH it is generally held that the Upanisads are usually

attached as appendices to the Aranyakas which are again attached

to the Brahmanas, yet it cannot be said that their distinction as

separate treatises is always observed. Thus we find in some cases

that subjects which we should expect to be discussed ina Brahmana

are introduced into the Aranyakas and the Aranyaka materials

are sometimes fused into the great bulk of Upanisad teaching.

This shows that these three literatures gradually grew up in one

« been published by the * Nirnaya-

» 3 Katha, 4 Prasna, § Mun-

handogya, 10 Brhadatanyaka,

Aivalya, 18 Jabala, 16 Brahma-

ariyana, 21 Narayana, 22 Para-

siras, 26 Atharvagikha, 27 Mai-

3 Nrsimhottaratapini, 31 Kalag-

¢ Sarvasara, 36 Niralamba, 37 Su-
bindu, 41 Dhyanabindu, 42 Brah-

rivrajaka, 46 Trigikhibrahmana,

abrahmana, §1 Daksinamfrtti,

, §5 Advayataraka, 56 Rama-

59 Vasudeva, 60 Mudgala,

1 There are about 112 Upanis

Sagara” Press, Bombay, 1917. ¥

daka, 6 Mandikya, 7 Taitt

rr Svetagvatara, 12 Kausitaki, “&

bindu, 17 Hamsa, 18 Arunika, :

mahamsa, 23 Brahma, 24 Amrte

trayani, 28 Brhajjabala, 29 Nzesi

nirudra, 32 Subala, 33 Ksurika, 4

karahasya, 38 Vajrasiicika, 39 Te}

mavidya, 43 Yogatattva, 44 Atma

47 Sita, 48 Yogaciidamani, «g

2 Sarabha, 53 Skanda, 54 Triy

rahasya, 57 Ramapirvatapini, “582k :

61 Sandilya, 62 Paingala, 63 Bhi. Maha, 65 Sariraka, 66 Yogasikha,
67 Turiyatita, 68 Samnydsa, 69 Paran sanvrijaka, 7o Aksamala, 71 Avyakta,
72 Ekaksara, 73 Annapiirnd, 74 Sarya, +5 Aksi, 76 Adhyatma, 77 Kundika, 78 Sa-

vitri, 79 Atman, 80 Pagupatabrahma, 81 ?arabrahma, 82 Avadhiita, 83 Tripuratapini,

84 Devi, 85 Tripura, 86 Katharudra, 87 Bhavana, 88 Rudrahrdaya, 89 Yogakundali,

go Bhasmajabala, 91 Rudraksajabala, g:: Ganapati, 93 Jabaladargana, 94 Tarasara,

93 Mahavakya, 96 Paficabrahma, 97 Prandgnihotra, g8 Gopalapiirvatapini, 99 Gopa-

lottaratapini, 100 Krsna, 1o1 Vajfiavalkya, 1oz Varaha, 103 Sathydyaniya, 104 Ha-

yagriva, ros Dattétreya, 106 Garuds, 107 Kalisantarana, 108 Jabali, 10g Sau-

bhagyalaksmi, 110 Sarasvatirahasya, «1: Bahvrea, 112 Muktika.

The collection of Upanisads translated by Dara shiko, Aurangzeb’s brother, contained

50 Upanisads. The Muktika Upanisad gives a list of 108 Upanigads. With the exception

of the first 13 Upanisads most of them ar2 of more or less later date. The Upanisads

dealt with in this chapter are the earlier anes. Amongst the later ones there are some

which sepeat the purport of these, there «are others which deal with the Saiva, Sakta,

the Yoga and the Vaisnava doctrines. These will be referred to in connection with the

consideration of those systems in Volume II. The later Upanisads which only repeat the

purport of those dealt with in this chapter do not require further mention. Some of

the later Upanisads were composed even. a: late as the fourteenth or the fifteenth century-

t
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process of development and they were probably regarded as parts

of one literature, in spite of the differences in their subject-matter.

Deussen supposes that the principle of this division was to be

found in this, that the Brahmanas were intended for the house-

holders, the Aranyakas for those who in their old age withdrew

into the solitude of the forests and the Upanisads for those who

renouncec the world to attain ultimate salvation by meditation,

Whatever might be said about these literary classifications the

ancient philosophers of India looked upon the Upanisads as being

of an entirely different type from the rest of the Vedic literature

as dictating the path of knowledge (j#dna-mdrga) as opposed

to the path of werks (karma-mirga) which forms the content

of the latter. It is not out of place here to mention that the

orthodox Hindu view holds atever may be written in the

Veda is to be interpret fents to perform certain

actions (vidhz) or prohibk émmitting certain others

(misedha). Even the stori ; are to be so interpreted

that the real objects of ¢ «i might appear as only to

praise the performance of t nsoents and to blame the

commission of the prohibits n has any right to argue

why any particular Vedi is to be followed, for no

reason can ever discover? nly because reason fails

to find out why a certain Ved acs to a certain effect that

the Vedas have been revealed ndments and prohibitions

to show the true path of happiness. The Vedic teaching belongs
therefore to that of the Karma-marga or the performance of Vedic

duties of sacrifice, etc. ‘The Upanisads however do not require |

the performance of any action, but only reveal the ultimate truth

and reality, a knowledge of which at once emancipates a man.

Readers of Hindu philosophy are aware that there is a very strong

controversy on this point between the adherents of the Vedanta

(Upanisads) and those of the Veda. For the latter seek in analogy

to the other parts of the Vedic literature to establish the principle

that the Upanisads should not be regarcled as an exception, but

that they should also be so interpreted that they might also be

held out as commending the performance of duties; but the

former dissociate the Upanisads from the rest of the Vedic litera-

ture and assert that they do not make the slightest reference to

any Vedic duties, but only delineate the ultimate reality which

reveals the highest knowledge in the minds of the deserving.

Be
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Sankara the most eminent exponent of the Upanisads holds that

they are meant for such superior men who are already above

worldly or heavenly prosperities, and for whom the Vedic duties

have ceased to have any attraction. Wheresoever there may be

such a deserving person, be he a student, a householder or an

ascetic, for him the Upanisads have been revealed for his ultimate

emancipation and the true knowledge. Those who perform the

Vedic duties belong to a stage inferior to those who no longer

care for the fruits of the Vedic duties but are eager for final

emancipation, and it is the latter who alone are fit to hear the

Upanisads?.

The names of the Upanisads; Non-Brahmanic influence.

The Upanisads are als

they are believed to be th

end); it is by this name.

the Vedanta philosophy,

knows that in language

Sanskrit ; the ideas preachet

tion of the intellectual ach:

thus formed the concluding

Vedic names which they

schools or branches (Sa442) aRaoiig which the Vedas were studied’.

Thus the Upanisads attachéd®t¢ arahmanas of the Aitareya

and Kausitaki schools are called respectively Aitareya and

Kausitaki Upanisads. Those of the Tandins and Talavakdaras of

the Sama-veda are called the Chandogya and Talavakara (or

Kena) Upanisads. Those of the Taittiriya school of the Yajurveda

another name Vedanta, as

sof the Vedas (veda-antéa,

Sophy of the Upanisads,

o as,/ A modern student

xis approach the classical

y that they are the culmina-

of a great epoch. As they

edas they retained their

name of the different

1 This is what is called the difference of fitness {edhtkaribheda). Those who perform

the sacrifices are not fit to hear the Upanisads and those who are fit to hear the Upa-

nisads have no longer any necessity to perform the sacrificial duties.

2 When the Samhita texts had become substantially fixed, they were committed

to memory in different parts of the ccurtry and transmitted from teacher to pupil

along with directions for the practical performance of sacrificial duties. The latter

formed the matter of prose compositions, the Brahmanas. These however were

graduaily liable to diverse kinds of modifications according to the special tendencies

and needs of the people among which tney were recited. Thus after a time there

occurred a great divergence in the reading's of the texts of the Brahmanas even of the

same Veda among different people. These different schools were known by the name

of particular Sakhas (e.g. Aitareya, Kausitaki) with which the Brahmanas were asso-
ciated or named. According to the divergence of the Brahmanas of the different

Sakhas there occurred the divergences of content and the length of the Upanisads
associated with them.
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form the Taittiriya and Mahandrayana, of the Katha school

the Kathaka, of the Maitrayani school the Maitrayani. The

Brhadaranyaka Upanisad forms part of the Satapatha Brahmana

of the Vajasaneyi schools. The Isa Upanisad also belongs to the

latter school. But the school to which the Svetasvatara belongs

cannot be traced, and has probably been lost. The presump-

tion with regard to these Upanisads is that they represent the

enlightened views of the particular schools among which they

flourished, and under whose names they passed. A large number

of Upanisads of a comparatively later age were attached to the

Atharva-Veda, most uf which were named not according to the

Vedic schools but according to the subject-matter with which

they dealt},

It may not be out of

frequent episodes in th

described as having gon

ledge of philosophy, as

Upanisad teachings frone

Brahmanas and from the

sophical speculations amen;

inferred that among the &

philosophic enquiries w!

an important influence int

There is thus some prehat pposition that though the

Upanisads are found directiy rated with the Brahmanas

it was not the production of the growth of Brahmanic dogmas

alone, but that non-Brahmanic thought as well must have either

set the Upanisad doctrines afoot, or have rendered fruitful assist-

ance to their formulation and cultivation, though they achieved

their culmination in the hands of the Brahmins.

slaceskere to mention that from the

pe igewhich the Brahmins are

25 for the highest know-

the disparateness of the

general doctrines of the

@ the existence of philo-

ole in Pali works, it may be

reral there existed earnest

tded as having exerted

4 the Upanisad doctrines.

Brahmanas and the Early Upanisads.

The passage of the Indian mind from the Brahmanic to the

Upanisad thought is probably the most remarkable event in the

history of philosophic thought. We know that in the later Vedic

hymns some monotheistic conceptions of great excellence were

developed, but these differ in their nature from the absolutism of

the Upanisads as much as the Ptolemaic and the Copernican

1 Garbha Upanisad, Atman Upanisad, Pragna Upanisad, etc. There were however

some exceptions such as the Mandikya, Jabala, Paifigala, Saunaka, etc.
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systems in astronomy. The direct translation of Vigvakarman or

Hiranyagarbha into the 4tman and the Brahman of the Upani-

sads seems to me to be very improbable, though I am quite willing

to admit that these conceptions were swallowed up by the atman

doctrine when, it had developed to a proper extent. Throughout

the earlier U panisads no mention is to be found of Vigsvakarman,

Hiranyagarbha or Brahmanaspati and no reference of such a

nature is to be found as can justify us in connecting the Upanisad

ideas with those couceptions. The word purusa no doubt occurs

frequently in the Upanisads, but the sense and the association

that come along with it are widely different from that of the

purusa of the Purusasitkta of the Rg-Veda.

When the Rg-Veda describes Visvakarman it describes him

as a creator from outside, aco of mundane events, to whom

they pray for worldly be was the position, which

and whence was the prin the all-seeing Visvakar-

man produced the earth, a sky by his might? The

one god, who has on ever¥ very side a face, on every

side arms, on every side fe cdlucing the sky and earth,

shapes them with his arms ig wings. ...Do thou, Visva-

karman, grant to thy friendg: sodes which are the highest,

and the lowest, and the mi merous son remain here

tous?” ; again in R.V.X.82' ‘c<arman is wise, energetic,

the creator, the disposer, an abject of intuition....He

who is our father, our creator, d.sposér, who knows all spheres and

creatures, who alone assigns to the gods their names, to him the

other creatures resort for instruction®.” Again about Hiranyagarbha

we find in R.V. I. 121, “ Hiranyagarbha arose in the beginning ;

born, he was the one lord of things existing. He established the

earth and this sky; to what god shall we offer our oblation?...

May he not injure us, he who is the generator of the earth, who

ruling by fixed ordinances, produced the heavens, who produced

the great and brilliant waters !-—to what god, etc.? Prajapati, no

other than thou is lord over all these created things: may we

obtain that, through desire of which we have invoked thee; may we

become masters of riches.” Speaking of the purusa the Rg-Veda

1 The name Viévakarma appears in Svet. 1v. 17. Hiranyagarbha appears in Svet.

lil. 4. and Iv, 12, but only asthe first created being. The phrase Sarvahammani Hiran-

yagarbha which Deussen refers to occurs only in the later Nrsimh. 9. The word Brah-

manaspati does not occur at all in the Upanisads.

2 Muir’s Sanskrit Texts, vol. 1v. pp. 6, 7- 3 Lbid. p. 7. * bid, pp. 16, 17.



says “Purusha has a thousand heads...a thousand eyes, and a thou-

sand feet. On every side enveloping the earth he transcended [it]

by a space of ten fingers....He formed those aerial creatures, and -

the animals, both wild and tame,” etc. Even that famous hymn

(R.V. x. 129) which begins with “ There was then neither being

nor non-being, there was no air nor sky above” er — with saying

“From whence this creation came into being, whether it was

created or not—he whg is in the highest sky, its ruler, probably

knows or cloes not know.” .

In the Upanisads however, the position is entirely changed,

and the centre of interest there is not in a creator from outside

but in the self: the natural development of the monotheistic posi-

tion of the Vedas could have grown into some form of developed

theism, but not into the doctrine that the self was the only reality

and that everything else wase wit, There is no relation

here of the worshipper yped and no prayers are

offered to it, but the whok “hest truth, and the true

self of man is discovered : reality. This change of

philosophical position seer a matter of great interest.

This change of the mind fro ctive to the subjective does

not carry with it in the Ug y elaborate philosophical

discussions, or subtle ana t comes there as a matter

of direct perception, and th which the truth has

been grasped cannot fail Sreaders. That out of the

apparently meaningless sp f the Brahmanas this doc-

trine could have developed, might indeed appear to be too im-

probable to be believed.

On the strength of the stories of Balaki Gargya and Ajatasatru

(Brh. 1. 1), Svetaketu and Pravahana Jaibali (Cha. v. 3 and Brh.

vi. 2) and Aruni and Agvapati Kaikeya (Cha. v. 11) Garbe thinks

“that it can be proven that the Brahman’s profoundest wisdom, the

doctrine of All-one, which has exercised an unmistakable influence

on the intellectual life even of our time, did not have its origin

in the circle of Brahmans at all?” and that “it took its rise in

the ranks of the warrior caste.” This if true would of course

lead the development of the Upanisads away from the influence

of the Veda, Brahmanas and the Aranyakas. But do the facts
prove this? Let us briefly examine the evidences that Garbe him-

1 Mut’s Sanskeit Sexts, vol. v. pp. 368, 371.

? Garbe’s article, ‘‘ Zindu Montsn,” p. 68. 3 [bid. p. 78.



self has produced. In the story of Balaki Gargya and Ajatagatru

(Brh. H. 1) referred to by him, Balaki Gargya is a boastful man

who wants to teach the Ksattriya Ajatagatru the true Brahman,

but fails and then wants it to be taught by him. To this

Ajatasatru replies (following Garbe’s own translation) “it is

contrary to the natural order that a Brahman receive instruction

from a warrior and expect the latter to declare the Brahman to

him.” Does this not imply that in the natural order of things a

Brahmin always taught the knowledge of Brahman to the

Ksattriyas, and that it was unusual to find a Brahmin asking a

Ksattriya about the trueknowledge of Brahman? At the beginning

of the conversation, Ajatasatru had promised to pay Balaki one

thousand coins if he could tell him about Brahman, since all people

used to run to Janaka to speak about Brahman? The second

story of Svetaketu and Pravahaua.faibali seems to be fairly con-

clusive with regard to the ransmigration doctrines,

e way of ‘the fathers

Attriyas, but it is without

f the superior knowledgeany relevancy with regard

of Brahman as the true self.

The third story of Arun

is hardly more convincin

know what the Brahma

Aruni; but as he did not kr Gout it he accompanied

them to the Ksattriya king’ Vaikeya who was studying

the subject. But Asvapati édds"the ctitversation by giving them

certain instructions about the fire doctrine (vazsvdnara agni) and

the import of its sacrifices. He does not say anything about the

true self as Brahman. We ought also to consider that there are

only the few exceptional cases where Ksattriya kings were in-

structing the Brahmins. But in all other cases the Brahmins were

discussing and instructing the atrnan knowledge. I am thus led

to think that Garbe owing to his aitterness of feeling against the

Brahmins as expressed in the earlier part of the essay had been

too hasty in his judgment. The opinion of Garbe seems to have

been shared to some extent by Winternitz also, and the references

given by him to the Upanisad passages are also the same as we

vapati Kaikeya (Cha. v. 11)

five Brahmins wishing to

ere, went to Uddalaka

1 Garbe’s article, “‘ Hindu Monism,” p. 74.

2 Brh. 11., compare also Brh. iv. 3, how Yajfiavalkya speaks to Janaka about the

brahmavidya.
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just examined’. The truth seems to me to be this, that the

Ksattriyas and even some women took interest in the religio-

philosophical quest manifested in the Upanisads. The enquirers

were so eager that either in receiving the instruction of Brahman

or in imparting it to others, they had no considerations of sex and

birth’; and there seems to be no definite evidence for thinking

that the Upanisad philosophy originated among the Ksattriyas

or that the germs of its growth could not be traced in the

Brahmanas and the Aranyakas which were the productions of

the Brahmins.

The change of the Brahmana into the Aranyaka thought is

signified by a transference of values from the actual sacrifices to

their symbolic representations and meditations which were re-

garded as being productive of various earthly benefits. Thus we

find in the Brhadaranyaka£ mstead of a horse sacrifice

the visible universe is t s a horse and meditated

upon as such. The da ‘he horse, the sun is the

eye, wind is its life, fire is the year is its soul, and so

on, What is the horse th xe field and to what good

can its sacrifice lead? This niverse is the horse which is

most significant to the mini xeditation of it as such is

the most suitable substitu fice of the horse, the mere

animal. Thought-activi is here taking the place

of an external worship : sacrifices. The material

substances and the most elak ime accurate sacrificial rituals

lost their value and bare meditations took their place. Side

by side with the ritualistic sacrifices of the generality of the

Brahmins, was springing up a system where thinking and sym-

bolic meditations were taking the place of gross matter and

action involved in sacrifices. These symbols were not only

chosen from the external world as the sun, the wind, etc., from

the body cf man, his various vital functions and the senses, but

even arbitrary alphabets were taken up and it was believed that

the meditation of these as the highest and the greatest was pro-

ductive of great beneficial results. Sacrifice in itself was losing

value in the eyes of these men and diverse mystical significances

and imports were beginning to be considered as their real truth’,

1 Winternitz’s Geschichte der indischen Litteratur, 1. pp. 197 ff.

2 The story of Maitreyi and Yajfavalkya (Brh. 11. 4) and that of Satyakama son of

Jabala and his teacher (Cha. rv. 4). 3 Cha. v. rr.

3--2
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The Uktha (verse) of Rg-Veda was identified in the Aitareya

Aranyaka under several allegorical forms with the Prana’, the

Udgitha of the Samaveda was identified with Om, Prana, sun and

eye; in Chandogya 1. the Saman was identified with Om, rain,

water, seasons, Prana, etc, in Chandogya II. 16-17 man was

identified with sacrifice; his hunger, thirst, sorrow, with initia-

tion; laughing, eating, etc, with the utterance of the Mantras;

and asceticism, gift, sincerity, restraint from injury, truth, with

sacrificial fees (daksina). The gifted mind of these cultured Vedic

Indians was anxious to come ta some unity, but logical precision

of thought had not developed, and asa result of that we find in the

Aranyakas the most grotesque ard fanciful unifications of things

which to our eyeshave little or no connection, Any kind of instru-

mentality in producing @ was often considered as pure

identity. Thus in Ait. A “Then comes the origin

of food. The seed of Pr s. The seed of the gods

is rain. The seed of rain is eed of herbs is food. The

seed of food is seed. The tis creatures. The seed of
creatures is the heart. The sée heart is the mind. The seed

of the mind is speech. The.s ch is action. The act done

is this man the abode of &

The word Brahman

r

ayana meant mantras

(magical verses), the cere se hotr priest, the great.

Hillebrandt points out thaé si of in R.V. as being new,

“as not having hitherto existed,” and as “coming into being from

the fathers.” It originates from the seat of the Rta, springs forth

at the sound of the sacrifice, begins really to exist when the soma

juice is pressed and the hymns are recited at the savana rite,

endures with the help of the gods even in battle, and soma is its

guardian (R.V. VIL. 37. I, VIIL 69. 9, VI. 23.5, L 47. 2, VII. 22. 9,

VI. 52. 3,etc.). On the strength of these Hillebrandt justifies the

conjecture of Haug that it signifies a mysterious power which can

be called forth by various ceremonies, and his definition of it, as

the magical force which is derived from the orderly cooperation of

the hymns, the chants and the sacrificial gifts’. I am disposed to

think that this meaning is closely connected with the meaning as

we find it in many passages in the Aranyakas and the Upanisads.
The meaning in many of these seems to be midway between

® Ait. Aran. I 1-3. 2 Keith’s Translation of Aitareya Aranyaka.
3 Hillebrandt’s article on Brahman, .£. &. 2.
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“magical force” and “great,” transition between which is

rather easy. Even when the sacrifices began to be replaced by

meditations, the old belief in the power of the sacrifices still

remained, and as a result of that we find that in many passages

of the Upanisads people are thinking of meditating upon this

great force “ Brahman” as being identified with diverse symbols,

natural cbjects, parts and functions of the body.

When the main interest of sacrifice was transferred from its

actual performance’ in the external world to certain forms of

meditation, we find that the understanding of particular allegories

of sacrifice having a relation to particular kinds of bodily functions

was regarded as Brahman, without a knowledge of which nothing

could be obtained. The fact th se allegorical interpretations

of the Paficadgnividya areas ed to in the Upanisads

as a secret doctrine, shoy ple came to think that

the real efficacy of sacrifis upon such meditations.

When the sages rose to £] g conception, that he is

really ignorant who thinks be different from him, they

thought that as each man w; ed by many beasts, so the

gods were nourished by ¢; das it is unpleasant for a

man if any of his beasts 3 so it is unpleasant for

the gods that men shoul: t truth.

In the Kena we find # d that all the powers of

the gods such as that of A 'Aveyto burn, Vayu (wind) to

blow, depended upon Brahman, and that it is through Brahman

that all the gods and all the senses of man could work. The

whole process of Upanisad thought shows that the magic power

of sacrifices as associated with Rta (unalterable law) was being

abstracted from the sacrifices and conceived as the supreme power.

There are many stories in the Upanisads of the search after the

nature of this great power the Brahman, which was at first only

imperfectly realized. They identified it with the dominating power

of the natural objects of wonder, the sun, the moon, etc. with

bodily and mental functions and with various symbolical re-

presentations, and deluded themselves for a time with the idea

that these were satisfactory. But as these were gradually found

inadequate, they came to the final solution, and the doctrine of

the inner self of man as being the highest truth the Brahman

originated.

eM

1 Brh. 1. 4. 10.
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The meaning of the word Upanisad.

The word Upanisad is derived from the root sad with the prefix

ni (to sit), and Max Miller says that the word originally meant the

act of sitting down near a teacher and of submissively listening to

him. In his introduction to the Upanisads he says, “The history

and the genius of the Sanskrit language leave little doubt that

Upanisad meant originally session, particularly a session consisting

of pupils, assembled at a respectful distance round their teacher'.”

_Deussen points out that the word means “secret” or “secret instruc-

tion,” and this is borne out by many of the passages of the Upani-

sads themselves. Max Miller alsc agrees that the word was used

in this sense in the Upanisads*. There we find that great injunc-

tions of secrecy are to be ObSELRE for the communication of the

doctrines, and it is said ¢ “anly be given to a student

or pupil who by his sup aint and noble desires

proves himself deservin Sankara however, the
great Indian exponent of is, derives the word from

the root sad to destroy and tit is so called because it

destroys inborn ignorance ai to salvation by revealing the

right knowledge. But if w 3¢ many texts in which the

word Upanisad occurs ing hemselves it seems that

Deussen’s meaning is fully

The composition and g#oweth Of diverse Upanisads.

The oldest Upanisads are written in prose. Next to these we

have some in verses very similar to those that are to be found in

classical Sanskrit. As is easy to see, the older the Upanisad the

more archaic is it in its language. The earliest Upanisads have

an almost mysterious forcefulness in their expressions at least to

Indian ears. They are simple, pithy and penetrate to the heart.

We can read and read them over again without getting tired.

The lines are always as fresh as ever. As such they have a charm

apart from the value of the ideas they intend to convey. The word

Upanisad was used, as we have seen, in the sense of “secret

doctrine or instruction” ; the Upanisad teachings were also in-

tended to be conveyed in strictest secrecy to earnest enquirers of

high morals and superior self-restraint for the purpose of achieving

1 Max Miiller’s 7ranslation of the Upanishads, S. B. E. vol. 1. p. 1xxxi.

2S. B. E. vol. 1. p. 1xxxiii.

3 Deussen’s Philosophy of the Upanishads, pp. 10-15.
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emancipation. It was thus that the Upanisad style of expression,

when it once came into use,came to possess the greatest charm and

attraction for earnest religious people; and asa result of that we

find that even when other forms of prose and verse had been

adapted for the Sanskrit language, the Upanisad form of com-

position had not stopped. Thus though the earliest Upanisads

were compiled by 500 B.c., they continued to be written even so

late as the spread of Mahommedan influence in India. The

earliest and most important are probably those that have been

commented upon by Sankara namely Brhadaranyaka, Chandogya,

Aitareya, Taittiriya, {éa, Kena, Katha, Prasna, Mundaka and

Mandikya". Jt is important to note in this connection that the

separate Upanisads differ much from one another with regard to

their content and meth ition. Thus while some of

them are busy laying g he monistic doctrine of

the self as the only reali€ rs which lay stress upon

the practice of Yoga, as rt of Siva, of Visnu and

the philosophy or anat Sbody, and may thus be

respectively called the Yo ism and Sarira Upanisads.

These in all make up the ne hundred and eight.

Revival of Upa modern times.

How the Upanisads came troduced into Europe is an
interesting story. Dara Sk Idest son of the Emperor

Shah Jahan heard of the Upanisads during his stay in Kashmir

in 1640. He invited several Pandits from Benares to Delhi, who

undertook the work of translating them into Persian. In 1775

Anquetil Duperron, the discoverer of the Zend-Avesta, received

a manuscript of it presented to him by his friend Le Gentil, the

French resident in Faizabad at the court of Shuja-uddaulah.

Anqguetil translated it into Latin which was published in 1801-

1802. This translation though largely unintelligible was read by

Schopenhauer with great enthusiasm. It had, as Schopenhauer

himself admits, profoundly influenced his philosophy. Thus he

) Deussen supposes that Kausitaki is also one of the earliest. Max Miler and

Schroeder think that Maitrayani also belongs to the earliest group, whereas Deussen

counts it as a comparatively later production. Winternitz divides the Upanisads into

four periods. In the first period he includes Brhadaranyaka, Chandogya, Taittinya,

Aitareya, Kausitaki and Kena. In the second he includes Kathaka, IgA, Svetagvatara,

Mundaka, Mahanarayana, and in the third period he includes Prasna, Maitrayani and

Mandikya. The rest of the Upanisads he includes in the fourth period.
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writes in the pretace to his Welt als Wille und Vorstellung®,

“And if, indeed, in addition to this he is a partaker of the benefit

conferred by the Vedas, the access to which, opened to us through

the Upanishads, is in my eyes the greatest advantage which this

still young century enjoys over previous ones, because I believe

that the influence of the Sanskrit literature will penetrate not less

deeply than did the revival of Greek literature if the fifteenth

century: if, I say, the reader has also already received and

assimilated the sacred, primitive Indian wisdom, then is he best

of all prepared to hear what I have to say to him....I might ex-

press the opinion that each one of the individual and disconnected

aphorisms which make up the Upanishads may be deduced as

a consequence from the thought [ am going to impart, though

the converse, that my though be. found in the Upanishads

is by no means the case does every line display

its firm,definite,and throw: cus meaning! From every

sentence deep, original, are ughts arise, and the whole

is pervaded by a high and fie! mriest spirit....In the whole

world there is no study, exe f{ the originals, so beneficial

and so elevating as that of th kbat. It has been the solace

of my life, it will be the sal &!?” Through Schopen-

hauer the study of the tracted much attention in

Germany and with the grow# @éneral interest in the study

of Sanskrit, they found their fo other parts of Europe as

well.

The study of the Upanisads has however gained a great

impetus by the earnest attempts of our Ram Mohan Roy who

not only translated them into Bengali, Hindi and English and

published them at his own expense, but founded the Brahma

Samaj in Bengal, the main religious doctrines of which were

derived directly from the Upanisads.

“ey

! Translation by Haldane and Kemp, vol. 1. pp. xii and xiii,

3 Max Miiller says in his introduction to the Upanishads (S. &. 2. 1. p. Ixii; see

also pp. Ix, Ixi) ‘that Schopenhauer should bave spoken of the Upanishads as ‘pro-

ducts of the highest wisdom’...that he should have placed the pantheism there taught

high above the pantheism of Bruno, Malebranche, Spinoza and Scotus Erigena, as

brought to light again at Oxford in 1681, may perhaps secure a more considerate

reception for those relics of ancient wisdom than anything that I could say in their

favour.”
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The Upanisads and their interpretations.

Before entering into the philosophy of the Upanisads it may

be worth while to say a few words as to the reason why diverse

and even contradictory explanations as to the real import of the

Upanisads had been offered by the great Indian scholars of past

times, The Upanisads, as we have seen, formed the concluding

portion of the revealed Vedic literature, and were thus called the

Vedanta. It was almost universally believed by the Hindus that

the highest truths could only be found in the revelation of the

Vedas. Reason was regarded generally as occupying a compara-

tively subservient place, and its proper use was to be found in tts

judicious employment in getting out the real meaning of the

apparently conflicting ideas !6ft Vedas. The highest know-

ledge of ultimate truth 4 thus regarded as having

been once for all declaré ads. Reason had only to

unravel it in the light of is important that readers

of Hindu philosophy sho ‘mind the contrast that it

presents to the ruling idea dern world that new truths

are discovered by reason a e every day, and even in

those cases where the oid n, they change their hue

and character every day,’ ters of ultimate truths no

finality can ever be achi ‘ta be content only with as

much as comes before the Gur our reason and experience

at the time. It was therefore thought to be extremely audacious

that any person howsoever learned and brilliant he might be

should have any right to say anything regarding the highest

truths simply on the authority of his own opinion or the reasons

that he might offer. In order to make himself heard it was neces-

sary for him to show from the texts of the Upanisads that they

supported him, and that their purport was also the same. Thus

it was that most schools of Hindu philosophy found it one of their

principal duties to interpret the Upanisads in order to show that

they alone represented the true Vedanta doctrines. Any one

who should feel himself persuaded by the interpretations of any

particular schoo! might say that in following that school he was

following the Vedanta.

The difficulty of assuring oneself that any interpretation is

absolutely the right one is enhanced by the fact that germs of

diverse kinds of thoughts are found scattered over the Upanisads
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which are not worked out in a systematic manner. Thus each

interpreter in his turn made the texts favourable to his own

doctrines prominent and brought them to the forefront, and tried

to repress others or explain them away. But comparing the

various systems of Upanisad interpretation we find that the in-

terpretation offered by Sankara very largely represents the view
of the general body of the earlier Upanisad doctrines, though

there are some which distinctly foreshadow the doctrines of other

systems, but ina crude and germinal form. It is thus that Vedanta

is generally associated with the interpretation of Sankara and
Sankara’s system of thought is called the Vedanta system, though

there are many other systems which put forth their claim as repre-

senting the true Vedanta doctrines.

Under these circums

terpreter of the Upanisa

claims of these expon

a systematic treatise bu

thought—the melting pot j

still in a state of fusion, the

or rather an approach there

by far the largest majority

modern interpreter shou

that all the Upanisads repre cted system, but take the

texts independently and segarg: d determine their meanings,

though keeping an attentive eyc on the context in which they

appear. It is in this way alone that we can detect the germs of

the thoughts of other Indian systems in the Upanisads, and thus

find in them the earliest records of those tendencies of thoughts.

necessary that a modern in-

adeaf ear to the absolute

n the Upanisads not as

ry of diverse currents of

ater philosophic ideas were

onistic doctrine of Sankara,
egarded as the purport of

it will be better that a

e claims of the ancients

The quest after Brahman: the struggle and the failures.

The fundamental idea which runs through the early Upanisads

is that underlying the exterior world of change there is an un-

changeable reality which is identical with that which underlies

the essence in man*. If we look at Greek philosophy in Par-

menides or Plato or at modern philosophy in Kant, we find the

same tendency towards glorifying one unspeakable entity as the

reality or the essence. I have said above that the Upanisads are

1 Brh. Iv. 4. 5, 22.
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no systematic treatises of a single hand, but are rather collations.

or compilations of floating monologues, dialogues or anecdotes;

There are no doubt here and there simple discussions but there

is no pedantry or gymnastics of logic. Even the most casual

reader cannot but be struck with the earnestness and enthusiasm

of the sages. They run from place to place with great eagerness

in search of a teacher competent to instruct them about the nature

of Brahman. Where is Brahman? What is his nature?

We have noticed that during the closing period of the Samhita

there were people who had risen to the conception of a single

creator and controller of the universe, variously called Prajapati,

Visvakarman, Purusa, Brahmanaspati and Brahman. But this

divine controller was yet only a deity. The search as to the

nature of this deity began igads. Many visible objects

of nature such as the su ne hand and the various

psychological functions f éd, but none could render

satisfaction to the great i been aroused. The sages

in the Upanisads had alr ith the idea that there was

a supreme controller or siding over man and the

universe. But what was it Could it be identified with

any of the deities of Naty mw deity or was it no deity

at all? The Upanisads pi ¢ history of this quest and

the results that were achie

When we look merely fo #ht8 qiest we find that we have not

yet gone out of the Aranyaka ideas and of symbolic (pratika)

forms of worship. Praga (vital breath) was regarded as the most

essential function for the life of man, and many anecdotes are

related to show that it is superior to the other organs, such as the

eye or ear, and that on it all other functions depend. This

recognition of the superiority of prana brings us to the meditations

on prana as Brahman as leading to the most beneficial results.

So also we find that owing to the presence of the exalting

characters of omnipresence and eternality @kasa (space)

meditated upon as Brahman. So also manas and Aditya (sun)

are meditated upon as Brahman. Again side by side with the

visible material representation of Brahman as the pervading Vayu,

or the sun and the immaterial representation as 4kasa, manas or

prana, we find also the various kinds of meditations as substitutes

for actual sacrifice. Thus it is that there was an earnest quest

after the discovery of Brahman. We find a stratum of thought



44 Lhe Larter Upanisads [ CH.

which shows that the sages were still blinded by the old ritualistic

associations, and though meditation had taken the place of sacrifice

yet this was hardly adequate: for the highest attainment of

Brahman.

Next to the failure of the meditations we have to notice the

history of the search after Brahman in which the sages sought to

identify Brahman with the presiding deity of the sun, moon,

lightning, ether, wind, fire, water, etc., and failed; for none of

these could satisfy the ideal they cherished of Brahman. It is

indeed needless here to multiply these examples, for they are

tiresome not only in this summary treatment but in the original

as well. They are of value only in this that they indicate how

toilsome was the process by which the old ritualistic associations

could be got rid of; what strut ii failures the sages had to

undergo before they rea gc of the true nature of

Brahman.

Unknowability of Br e Negative Method.

al element involved in the

for a while in the symbolic

ceived almost as a deity.

aD 3g? accustomed to worship

deities of visible manifestatts 1ot easily dispense with the

idea of seeking after a posit} ‘definite content of Brahman.

They tried some of the sublime powers of nature and also many
symbols, but these could not render ultimate satisfaction. They

did not know what the Brahman was like, for they had only a

dim and dreamy vision of it in the deep craving of their souls

which could not be translated into permanent terms. But this

was enough to lead them on te the goal, for they could not be

satisfied with anything short of the highest.

They found that by whatever means they tried to give a

positive and definite content of the ultimate reality, the Brahman,

they failed. Positive definitions were impossible. They could not

point out what the Brahman was like in order to give an utterance

to that which was unutterable, they could only say that it was not

like aught that we find in experience. Yajfiavalkya said “He

the Atman is not this, nor this (etz net?) He is inconceivable,

for he cannot be conceived, unchangeable, for he is not changed,

untouched, for nothing touches him; he cannot suffer by a stroke

It is indeed true that |

discharge of sacrificial duti

worship of Brahman in w

The minds of the Ved



ui] Zhe Negative Method and the Atman doctrine 45

of the sword, he cannot suffer any injury.” He is asat, non-being,

for the being which Brahman is, is not to be understood as such

being as is known to us by experience; yet he is being, for he alone

is supremely real, for the universe subsists by him. We ourselves

are but he, and yet we know not what he is. Whatever we can

experience, whatever we can express, is limited, but he is the

unlimited, the basis of all. “That which is inaudible, intangible,

invisible, indestructible, which cannot be tasted, nor smelt, eternal,

without beginning orend, greater than the great (mahat), the fixed.

He who knows it is released from the jaws of death” Space, time

and causality do not appertain to him, for he at once forms their

essence and transcends them. He is the infinite and the vast, yet

the smallest of the smal], at once here as there, there AS here; no

characterisation of him i hkerwise than by the denial

to him of all empirica! as and definitions. He

is independent of all lim , time, and cause which

rules all that is objectivel a therefore the empirical

universe. When Bahva wa by Vaskali, he expounded

the nature of Brahman to intaining silence— Teach

me,” said Vaskali, “most, the nature of Brahman.”

Bahva however remained n the question was put

forth a second or third i ET teach you indeed but

you do not understand; th ilence®.” The way to in-

dicate it is thus by wet: wet i this, it is not this. We

cannot describe it by any positive content which is always limited

by conceptual thought.

The Atman doctrine.

The sum and substance of the Upanisad teaching is involved

in the equation Atman=Brahman. We have already seen that the’

word Atman was used in the Rg-Veda to denote on the one hand,

the ultimate essence of the universe, and on the other the vital:

breath in man. Later on in the Upanisads we see that the word

Brahman is generally used in the former sense, while the word

Atman is reserved to denote the inmost essence in man, and the

1 Brh. rv. 5. 15. Deussen, Max Miiller and Roer have all misinterpreted this

passage; asz¢o has been interpreted as an adjective or participle, though no evidence

has ever been adduced; it is evidently the ablative of asi, a sword.

? Katha my. 15.

3 Sankara on Brakmasitra, W1.2. 17, and also Deussen, Philosophy of the Upant-

shads, p. 156.



Upanisads are emphatic in their declaration that the two are one

‘and the same. But what is the inmost essence of man? The self

of man involves an ambiguity, as it is used in a variety of senses.

Thus so far as man consists of the essence of food (i.e. the physical

parts of man) he is called axxamaya. But behind the sheath of

this body there is the other self consisting of the vital breath

which is called the self as vital breath (pranamaya atman).

Behind this again there is the other self “consisting “of will” called

the manomaya atman. This again contains within it the self

“consisting of consciousness” called the vij#dnamaya itman. But

behind it we come to the final essence the self as pure bliss (the

anandamaya aiman). The texts say: “Truly he is the rapture;

for whoever gets this rapture becomes blissful. For who could

live, who could breathe if this space (@édsa) was no. bliss? For

it is he who behaves as bliss, hoever in that Invisible, Self-

surpassing, Unspeakat ws fearless support, he

really becomes fearless. © even a slight difference,

between himself and th:

Again in another place

(Gtman) which is free from

grief, from hunger and thirs

tions are true, that is ta be

he gets all his desires an

gods and the demons on

=

Prajapati said: “The self
sm old age, from death and

sires are true, whose cogita-

ry, that is to be enquired;

knows that self” The

rsent Indra and Virocana

respectively as their repres enquire of ths self from

Prajapati. He agreed to téach thé; and asked them to look

into a vessel of water and tell him how much of self they could

find. They answered: “We see, this our whole self, even to the

hair, and to the nails.” And he said, “Well, that is the self, that

is the deathless and the fearless, that is the Brahman.” They went

away pleased, but Prajapati thought, “There they go away,

without having discovered, without having realized the self.”

Virocana came away with the conviction that the-body was the

self; but Indra did not return back to the gods, he was afraid and

pestered with doubts and came hack to Prajapati and said, “just

as the self becomes decorated when the body is decorated, well-

dressed when the body is well-dressed, well-cleaned when the

body is weli-cleaned, even so that image self will be blind when

the body is blind, injured in one eye when the body is injured in

one eye, and mutilated when the body is mutilated, and it perishes

1 Taitt. 1. 7. 2 Cha. vl. 7. 1.



when the body perishes, therefore I can see no good in this theory.”

Prajadpati then gave him a higher instruction about the self, and

said, “He who goes about enjoying dreams, he is the self, this

is the deathless, the fearless, this is Brahman.” Indra departed

but was again disturbed with doubts, and was afraid and came

back and said “that though the dream self does not become blind

when the body is blind, or injured in one eye when the body is

so injured and"is not affected by its defects, and is not killed by

its destruction, but yet it is as ifit was overwhelmed, as if it suffered

and as if it wept—in this I see no good.” Prajapati gave a still

higher instruction: “When a man, fast asleep, in total contentment,

does not know any dreams, this is the self, this is the deathless,

the fearless, this is Brahman.” Indra departed but was again

filled with doubts on the way, and returned again and said “the

self in deep sleep does not know himself that I am this, nor does

he know any other exist te is destroyed and lost.

I see no good in this.” iti after having given a

course of successively ! sas self as the body, as

the self in dreams and as eep dreamless sleep, and

having found that the engut ase could find out that this

was not the ultimate truth . self that he was seeking,

ultimately gave him the ut nal instruction about the

full truth about the self, a body is the support of the

deathless and the bodi! If as embodied is affected

by pleasure < and pain, the »clated with the body can-
not get ri rid of f pleasure ant but pleasure and pain do not
touch the ne bodiless self", aa re

As the anecdote shows, they sought such a constant and un-

changeable essence in man as was beyond the limits of any change.

This inmost essence has sometimes been described as pure subject-

object- less consciousness, the reality, and the bliss. He is the

seer of all “seeing, “the hearer of all hea ring and the knower of all
knowledge. He sees but is not seen, hears but is not heard, knows |
but is not known. He is the light of ali lights. He is like a lump

of salt, with no inner or outer, which consists through and through

entirely of savour; as in truth this Atman has no inner or outer,

but consists through and through entirely of knowledge. Bliss is

not an attribute of it but it is bliss itself. The state of Brahman

is thus likened unto the state of dreamless sleep. And he who

has reached this bliss is beyond any fear. It is dearer to us than

1 Cha, vill. 7-12.



son, brother, wife, or husband, wealth or prosperity. It is for it

and by it that things appear dear to us. It is the dearest par

excellence, our inmost Atman. All limitation is fraught with pain;

it is the infinite alone that is the highest bliss. When a man

receives this rapture, then is he full of bliss; for who could breathe,

who live, if that bliss had not filled this void (a@%@sa)? It is he

who behaves as bliss. For when a man finds his peace, his fearless

support in that invisible, supportless, inexpressiblé, unspeakable

one, then has he attained peace.

Place of Brahman in the Upanisads.

There is the atman not in man alone but in all objects of the

universe, the sun, the moon, the world; and Brahman is this atman.

There is nothing outside the 4tman, and therefore there is no

plurality at all. As from a lug clay all that is made of clay

is known, as from an in on all that is made of

black iron is known, so the Brahman is known

everything else is known. in man and the essence

of the universe are one a: nd it is Brahman.

Now a question may ari: at may be called the nature

of the phenomenal world o und, taste, and smell, But

we must also remember t# isads do not represent so

much a-conceptional syst y as visions of the seers

who are possessed by tha: 38 Brahman. They do not

notice even the contradicti the Brahman as unity and

nature in its diversity. When the ‘eripirical aspect of diversity

attracts their notice, they affirm it and yet declare that it is all

Brahman, From Brahman it has come forth and to it will it

return. He has himself created i: out of himself and then entered

‘into it as its inner controller (atarydmin). Here is thus a glaring

dualistic trait of the world of matter and Brahman as its controller,

though in other places we find it asserted most emphatically that

these are but names and forms, and when Brahman is known

everything else is known. No attempts at reconciliation are made

for the sake of the consistency of conceptual utterance, as

Sankara the great professor of Vedanta does by explaining away
the dualistic texts. The universe is said to be a reality, but the

real in it is Brahman alone. It is on account of Brahman that

the fire burns and the wind blows. He is the active principle in

the entire universe, and yet the most passive and unmoved. The
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world is his body, yet he is the soul within. “He creates all,

wills all, smells all, tastes all, he has pervaded all, silent and un-

affected'”. He is below, above, in the back, in front, in the south

and in the north, he is all this?, “These rivers in the east and

in the west originating from the ocean, return back into it and

become the ocean themselves, though they do not know that they

are so. So alse all these people coming into being from the Being

do not know that they have come from the Being.... That which

is the subtlest that is the self, that is all this, the truth, that self

thou art O Svetaketu®.” “Brahman,” as Deussen points out,

“was regarded as the cause antecedent in time, and the universe

as the effect proceeding from it, the inner dependence of the

universe on Brahman and its essential identity with him was

represented as a creation of the universe by and out of Brahman.”

Thus it is said in Mund. 3

As a spider ejec

As the plants st

As the hairs on?

So from the im

As the sparks fra:

In nature akin te ik

So, my dear sir, fra

Living beings of

And again retu

Yet this world prin

teaching of the Upanisad £ thou.”

Again the growth of ¢ ‘that Brahman is the “inner

controller” in all the parts and forces of nature and of mankind as

the atman thereof, and that all the effects of the universe are the

result of his commands which no one can outstep, gave rise to a

theistic current of thought in which Brahman is held as standing

aloof as Gad and controlling the world. It is by his ordaining, it

is said, that the sun and moon arc held together, and the sky and

earth stand held together®. God and soul are distinguished again

in the famous verse of SvetaSvatara’:

af the living man,

s here.

Hed fire,

in their thousands,

ahle

b

rest to us and the highest

Two bright-feathered bosom friends

Flit around one and the same tree;

One of them tastes the sweet berries,

The other without eating merely gazes down.

1 Cha. ut 1g. 4. ? /éid. vin. 25. 13 also Mundaka HW. 2.11. 9? Cha. vi. 10,

4 Deussen’s translation in Philosophy of the Upanishads, p. 164. ° Brh. rf. 8. 4.

® Svetagvatara 1v. 6, and Mundaka 111. 1. 1, also Deussen’s translation in PAdlosophy

of the Upanishads, p. 177.

D. 4
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But in spite of this apparent theistic tendency and the occa-

sional use of the word /fa or /Sana, there seems ‘to be no doubt

that theism in its true sense was never prominent, and this acknow-

ledgement of a supreme Lord was also an offshoot of the exalted

position of the atman as the supreme principle. Thus we read in

Kausitaki Upanisad 3. 9, “He is not great by good deeds nor low

by evil deeds, but it is he makes one do good deeds whom he

wauts to raise, and makes him commit bad deeds whom he wants

to lower down. He is the protector of the universe, he is the

master of the world and the lord of all; he is my soul (d¢maz).”

Thus the lord in spite of his greatness is still my soul. There are

again other passages which rezard Brahman as being at once

immanent and transcendent. hus it is said that there is that

eternally existing tree w row upward and whose

branches grow downwa rses are supported in it

and no one can transcer * from its fear the fire

burns, the sun shines, an « Indra, Vayu and Death

the fifth (with the other twé

If we overlook the diffe

conception of Brahman i

currents, we find that th

found expression in the:

Atman or the Brahman is sality and that besides this

everything else is unreal. The othéricurrent of thought which is

to be found in many of the texts is the pantheistic creed that

identifies the universe with the Atman or Brahman. The third

current is that of theism which |ooks upon Brahman as the Lord

controlling the world. It is because these ideas were still in the

melting pot, in which none of them were systematically worked

out, that the later exponents cf Vedanta, Saftkara, Ramanuja,

and others quarrelled over the meanings of texts in order to

develop a consistent systematic philosophy out of them. Thus it

is that the doctrine of Maya which is slightly hinted at once in

Brhadaranyaka and thrice in Svetagvatara, becomes the founda--

tion of Safikara’s philosophy of the Vedanta in which Brahman

alone is real and all else beside him is unreal’.

in the development of the

isads and look to the main

‘ent of thought which has

texts is this that the

1 Katha ii. 6. band 3. 2 Brh. I. 5. 19, Svet. 1. 10, IV. 9, 10.
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The World.

We have already seen that the universe has come out of

Brahman, has its essence in Brahman, and will also return back

to it. But in spite of its existence as Brahman its character as

represented to experience could not be denied.) Sankara held

that the Upanisads referred to the external world and accorded

a reality to it consciously with the purpose of treating it as merely

relatively real, which will eventually appear as unreal as soon

as the ultimate truth, the Brahman, is known. This however

remains to be modified to this extent that the sages had not

probably any conscious purpose of according a relative reality to

the phenomenal world, but in spite of regarding Brahman as the

highest reality they could the claims of the exterior

world, and had to accord he inconsistency of this

reality of the phenomer: he ultimate and only

reality of Brahman was # be reconciled by holding

that this world is not besid: £ has come out of him, it

is maintained in him and it back to him.

The world is sometimes. n its twofold aspect, the

organic and the inorganig things, whether plants,

animals or men, have souls siring to be many created

fire (¢ejas), water (ap) and Suet 3. Then the self-existent

Brahman entered into these:tk ait is by their combination

that all other bodies are formed’, So all other things are produced
as a result of an alloying or compounding of the parts of these three

together. In this theory of the threefold division of the primitive

elements lies the earliest germ of the later distinction (especially

in the Samkhya school) of pure infinitesimal substances (/anmdtra)

and gross elements, and the theory that each gross substance is

composed of the atoms of the primary elements, And in Prasna

1v. 8 we find the gross elements distinguished from their subtler

natures, eg. earth (frthivz), and the subtler state of earth

(prthivimatra)4 In the Taittirlya, 1. 1, however, ether (akasa)

is also described as proceeding from Brahman, and the other

elements, air, fire, water, and earth, are described as each pro-

ceeding directly from the one which directly preceded it.

1 Cha. vi. cr. 2 ibid. VI. 2, 3, 4.
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The World-Soul.

The conception of a world-soul related to the universe as the

soul of man to his body is found for the first timein R.V. X. 121. 1,

where he is said to have sprung forth as the firstborn of creation

from the primeval waters. This being has twice been referred

to in the Svetagvatara, in 111. 4andiv.12. Itis indeed very strange

that this being is not referred to in any of the earliér Upanisads.

In the two passages in which he has been spoken of, his mythical

character is apparent./He is regarded as one of the earlier

products in the process of cosmic creation, but his importance

from the point of view of the development of the theory of

Brahman or Atman is almost nothing. The fact that neither the

Purusa, nor the Visvakarma, nor the Hiranyagarbha played an

important part in the earlier clevelopment of the Upanisads

leads me to think that the-(j ic doctrines were not directly
developed from the mong es of the later Rg-Veda

speculations. JThe passage: ra clearly show how from

the supreme eminence tha V.X. 121, Hiranyagarbha

had been brought to the | lev hecreated beings. Deussen
in explaining the philosaphis ance of the Hiranyagarbha

doctrine of the Upanisads say ntire objective universe is

possible only in so far as itd knowing subject. This

subject as a sustainer of niverse is manifested in

all individual objects but is = 3 kentical with them. or
the individual objects passawayt bitethe objective universe con-

_tinues to exist without them; there exists therefore the eternal
knowing subject also (Aevanyagurbha) by whom it is sustained.

Space and time are derived from. this subject. It is itself accord-

ingly not in space and does not belong to time, and therefore

from an empirical point of view it is in general non-existent; it

has no empirical but only a metaphysical reality.” This however

seems to me to be wholly irrelevant, since the Hiranyagarbha

doctrine cannot be supposed to have any philosophical importance

in the Upanisads.

The Theory of Causation.

There was practically no systematic theory of causation in the

Upanisads. Sankara, the later exponent of Vedanta philosophy,

always tried to show that the L/panisads looked upon the cause

1 Deussen’s Philosophy of the Upanishads, p. 201.
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as mere ground of change which though unchanged in itself in

reality had only an appearance of suffering change. This he did

on the strength of a series of cxamples in the (handogya

Upanisad (vt. 1) in which the material cause, eg. the clay, is

spoken of as the only reality in all its transformations as the pot,

the jug or the plate. It is said that though there are so many

diversities of appearance that one is called the plate, the other the

pci, and the other the jug, yet these are only empty distinctions of

name anc! form, for the only thing real in them is the earth which

in its essence remains ever the same whether you call it the pot,

plate, or jug. (So it is that the ultimate cause, the unchangeable

Brahman, remains ever constant, though it may appear to suffer

change as the manifold world cutside. This world is thus only

an unsubstantial appearance, a mirage imposed upor Braliman,

the real gar excellence. |

{t seems however

as having been expo:

manner, there is also s

upon the effect as the ;

cause itself through the a

of diversity in it.( Thus w

been spoken of in one gh

of the three elements fire

change produced by the:

shall see hereafter) the Pagi

by the Samkhya schooi*. —

a view may be regarded

anisads in an imperfect

» other view which looks

i change wrought in the

smbination of the elements

ert objects of nature have

oduct of the combination

the effect signifies a real

tig. This is in germ (as we

ory of causation advocated

Doctrine of Transmigration.

When the Vedic people witnessed the burning of a dead body

they supposed that the eye of the man went to the sun, his breath

to the wind, his speech to the fire, his limbs to the different parts

of the universe. They also believed as we have already seen in

the recompense of good and bad actions in worlds other than our

own, and though we hear of such things as the passage of the

human soul into trees, etc., the tendency towards transmigration

had but little developed at the time.

In the Upanisads however we fird a clear development in

the direction of transmigration in two distinct stages. In the one

the Vedic idea of a recompense in the other world is combined with

1 Cha. vin 2-4.
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the doctrine of transmigration, whereas in the other the doctrine

of transmigration comes to the forefront in supersession of the

idea of a recompense in the other world. Thus it is said that

those who performed charitable deeds or such public works as the

digging of wells, etc., follow after death the way of the fathers

(pitryana), in which the soul after death enters first into smoke,

then into night, the dark half of the month, etc., and at last reaches

the moon; after a residence there as long as the remnant of his

good deeds remains he descends again through ether, wind, smoke,

mist, cloud, rain, herbage, food and seed, and through the assimi-

lation of food by man he enters the womb of the mother and is

born again. Here we see that the soul had not only a recompense

in the world of the moon, but was re-born again in this world’.

The other way is the way of gods (devaydna), meant for those

who cultivate faith and a: s}. These souls at death

enter successively into fi half of the month, bright

half of the year, sun, % pe and then finally into

Brahman never to return ys that “the -meaning of

the whole is that the souk 6 the gods reaches regions

of ever-increasing light, in a»centrated all that is bright

and radiant as stations oy > Brahman the ‘light of

lights’” ( jyotisane jyotthy® :

The other line of thay eference to the doctrine

of transmigration unmixed! ith the idea of reaping the fruits of

his deeds (Larma) by passix :

out reference to the doctrine of the ways of the fathers and gods,
the Yaxas. Thus Yajfiavalkya says, “when the soul becomes

weak (apparent weakness owing to the weakness of the body with

which it is associated) and falls intc a swoon as it were, these senses

go towards it. It (Soul) takes these light particles within itself and

centres itself only in the heart. Thus when the person in the eye

turns back, then the soul cannot know colour; (the senses) become

one(with him); (people about him) say he does not see ; (the senses)

become one (with him), he does not smell, (the senses) become

one (with him), he does not taste, (the senses) become one (with

him), he does not speak, (the senses) become one (with him), he

does not hear, (the senses) become one (with him), he does not

think, (the senses) become one with him, he does not touch, (the

senses) become one with him, he does not know, they say. The

1 Cha, v. 10. 2 Deussen’s Philosophy of the Upanishads, p. 335.
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tip of his heart shines and by that shining this soul goes out.

When he goes out either through the eye, the head, or by any

other part of the body, the vital function (gra@za) follows and all

the senses follow the vital function (raza) in coming out. He

is then with determinate consciousness and as such he comes

out. Knowledge, the deeds as well as previous experience ( prajf@)

accompany him, Just as a caterpillar going to the end of a blade

of grass, by undertaking a separate movement collects itself, so
this self after destroying this body, removing ignorance, by a

separate movement collects itself. Just as a goldsmith taking a

small bit of gold, gives to it a newer and fairer form, so the soul

after destroying this body and removing ignorance fashions a

newer and fairer form as of the Pitrs, the Gandharvas, the gods,

of Prajapati or Brahma or of any other being....As he acts and

behaves so he becomes, gow nod, deeds, bad by bad deeds,

virtuous by virtuous d »y vice. The man is full

of desires, As he des he wills so he works, as

the work is done so it ere is also a verse, being

attached to that he want ’ karma that to which he

was attached. Having ré wil fruit (lit. gone to the

end) of the karma that he ;, he returns back to this

world for doing karma’, se with those who have

desires. He who has u rad no desires, who has

freed himself from ali de fied in his desires and in

himself, his senses do not go mukecHie being Brahma attains

Brahmahood. Thus the verse says, when all the desires that are

in his heart are got rid of, the mortal becomes immortal and

attains Brahma here” (Brh. Iv. iv. 1-7).

A close consideration of the above passage shows that the

self itself destroyed the body and built up a newer and fairer

frame by its own activity when it reached the end of the present

life. At the time of death, the self collected within itself all

senses and faculties and after death all its previous knowledge,

work and experience accompanied him. The falling off of the

body at the time of death is only for the building of a newer

body either in this world or in the other worlds. The self which

thus takes rebirth is regarded as an aggregation of diverse cate-

gories. Thus it is said that “he is of the essence of understanding,

1 It is possible that there is a vague and obscure reference here to the doctrine that

the fruits of our deeds are reaped in other worlds.
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of the vital function, of the visual sense, of the auditory sense, of

the essence of the five elements (which would make up the

physical body in accordance with its needs) or the essence of de-

sires, of the essence of restraint of lesires, of the essence of anger, of

the essence of turning off from all anger, of the essence of dharma,

of the essence of adharma, of the essence of all that is this

(manifest) and that is that (unmanifest or latent)” (Brh. IV. iv. 5).

The self that undergoes rebirth is thus a unity not’only of moral

and psychological tendencies, but also of all the elements which

compose the physical world. The whole process of his changes

follows from this nature of his; for whatever he desires, he wills

and whatever he wills he acts, and in accordance with his acts

the fruit happens. The whole logic of the genesis of karma and

its fruits is held up within him, for he is a unity of the moral

and psychological tendeng# 3¢ hand and elements of

the physical world on th

The self that underg

psychological and moral

holds within itself the prix

root of all this is the desire

of it through will ayfd act.

act, it reaps the fruit and ¢

acts. This world is gend

ing karma, whereas other w arded as places where the

fruits of karma are reaped by these barn as celestial beings. But

there is no emphasis in the Upanisads on this point. The Pitryana

theory is not indeed given up, but it seems only to form a part

in the larger scheme of rebirth in other worlds and sometimes in

this world too. All the course cf these rebirths is effected by the

self itself by its own desires, and if it ceases to desire, it suffers no

rebirth and becomes immortal. The most distinctive feature of

this doctrine is this, that it refers to desires as the cause of rebirth

and not karma. Karma only comes as the connecting link between

desires and rebirth—for it is said that whatever a man desires he

wills, and whatever he wills he acts.

Thus it is said in another place “he who knowingly desires is

born by his desires in those places (accordingly), but for him whose

desires have been fulfilled and wao has realized himself, all his

desires vanish here” (Mund Il. 2. 2). This destruction of desires

is effected by the right knowledge of the self. “He who knows

&

combination of diverse

d the physical elements

its transformations. The

and the consequent fruition

If continues to desire and

‘this world for performing

as the field for perform-
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his self as ‘I am the person’ for what wish and for what desire

will he trouble the body,...even being here if we know it, well if

we do not, what a great destruction” (rh. Iv. iv. rgand 14}. “In

former times the wise men did not desire sons, thinking what

shali we do with sons since this our self is the universe ” (Brh. Iv.

iv. 22). None of the complexities of the karma doctrine which

we find later on in more recent developments of Hindu thought

can be found’ in the Upanisads. The whole scheme is worked

out on the principle of desire (ama) and karma only serves as

the link between it and the actual effects desired and willed by

the person.

It is interesting to note in this connection that consistently

with the idea that desires (4a72) led to rebirth, we find that

in some Upanisads the dischargesaf the semen in the womb of a

woman as a result of des “d as the first birth of

man, and the birth of th d birth and the birth

elsewhere after death is re third birth. Thus it is

said, “It is in man that th at the embryo, which is

but the semen which is pro< he essence of all parts of

his body and which holds it itself, and when it is put

in a woman, that is his firs t embryo then becomes

part of the woman’s self {i her body ; it therefore

does not hurt her; she prt ‘iops the embryo within

herself. As she protects so she also should be

protected. It is the woman who bears the embryo (before birth)

but when after birth the father takes care of the son always, he

is taking care only of himself, for it is through sons alone that

the continuity of the existence of people can be maintained. This

is his second birth. He makes this self of his a representative

for performing all the virtuous deeds. The other self of his after

realizing himself and attaining age goes away and when going

away he is born again that is his third birth” (Aitareya, If. 1-4)*.

No special emphasis is given in the Upanisads to the sex-desire

or the desire for a son; for, being called kama, whatever was the

desire for a son was the same as the desire for money and the

desire for money was the same as any other worldly desire (Brh.

Iv, iv. 22), and hence sex-desires stand on the same plane as any

other desire.

1 See also Kausitaki, 11. 15.
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Emancipation.

The doctrine which next attracts our attention in this connec-

tion is that of emancipation (uk). Already we know that the

doctrine of Devayana held that those who were faithful and per-

formed asceticism (¢afas) went bv the way of the gods through

successive stages never to return to the world and suffer rebirth.

This could be contrasted with the way of the fathers (pz¢ryana)

where the dead were for a time recompensed in another world and

then had to suffer rebirth. Thus we find that those who are faith-

ful and perform Sraddha had a distinctly different type of goal from

those who performed ordinary virtues, such as those of a general

altruistic nature. This distinction attains its fullest development

in the doctrine of emancipation. Emancipation or Mukti means

in the Upanisads the state of infiniteness that a man attains

when he knows his own sel#..g “pecomes Brahman. The

ceaseless course of tram ly for those who are

ignorant. The wise man he 3 divested himself of all

passions and knows himsé heaan, at once becomes

Brahman and no bondage

He who behoids th: ard deepest,

For him the fette

For him all doubt

And his works .

The knowledge of the sé! act that all our passions

and antipathies, all our ligyi af experience, all that is

ignoble and small in us, all that is transient and finite in us is

false, We “do not know” but are “pure knowledge” ourselves.

We are not limited by anything, for we are the infinite; we do

not suffer death, for we are immortal. Emancipation thus is not

a new acquisition, product, an effect, or result of any action, but

it always exists as the Truth of our nature. We are always

emancipated and always free. We do not seem to be so and

seem to suffer rebirth and thousands of other troubles only because

we do not know the true nature of our self. Thus it is that the

true knowledge of self does not lead to emancipation but is

emancipation itself. All sufferings and limitations are true only

so long as we do not know our self. Emancipation is the natural

and only goal of man simply because it represents the true nature

and essence of man. It is the realization of our own nature that

1 Deussen’s Phélosophy of the Upanishads, p. 351.
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is called emancipation. Since we are all already and always in

our own true nature and as such emancipated, the only thing

necessary for us is to know that we are so. Self-knowledge is there-

fore the only desideratum which can wipe off all false knowledge,

all illusions of death and rebirth. The story is told in the Katha

Upanisad that Yama, the lord of death, promised Naciketas,

the son of Gautama, to grant him three boons at his choice.

Naciketas, knowing that his father Gautama was offended with

him, said, “O death let Gautama be pleased in mind and forget

his anger against me.” This being granted Naciketas asked the

second boon that the fire by which heaven is gained should be

made known to him. This also being granted Naciketas said,

“ There is this enquiry, some say the soul exists after the death

of man; others say it does act.exist. This I should like to know

instructed by thee. Thi ” ‘Yama said, “It was

inquired cf old, even it is not easy to under-

stand it. Subtle is its ‘another boon. Do not-

compel me to this.” Nadi "Even by the gods was it

inquired before, and even 5 & sayest that it is not easy
to understand it, but there nér speaker to be found like

thee. There is no other be: Yama said, ‘“ Choose sons

and grandsons who mayliv ¢ years, choose herds of

cattle; choose elephants @ horses; choose the wide
expanded earth, and live ¢ any years as thou wishest.

Or if thou knowest a boon ose it together with wealth

and far-extending life. Bea king on the wide earth. J will make

thee the enjoyer of all desires. All those desires that are difficult

to gain in the world of mortals, all those ask thou at thy pleasure;

those fair nymphs with their chariots, with their musical instru-

ments; the like of them are not to be gained by men. I will give

them to thee, but do not ask the question regarding death.”

Naciketas replied, “ All those enjoyments are of to-morrow and

they only weaken the senses. All life is short, with thee the

dance and song. Man cannot be satisfied with wealth, we could

obtain wealth, as long as we did not reach you we live only as

long as thou pleasest. The boon which I choose I have said.”

Yama said, “ One thing is good, another is pleasant. Blessed is

he who takes the good, but he who chooses the pleasant loses

the object of man. But thou considering the objects of desire,

hast abandoned them. These two, ignorance (whose object is
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what is pleasant) and knowledgs: (whose object is what is good),

are known to be far asundei, and te lead to different groals.

Believing that this world exists and not the other, the carcless

youth is subject to my sway, That knowledge which thou hast

asked is not to be obtained by argument. I know worldly hap-

piness is transient for that rm one is not to be obtained by what

is not firm. The wise by concettrating on the soul, knowing him

whom it is hard to behold, leeves both grief and joy. Thee

© Naciketas, I believe to be like a house whose door is open to

Brahman. Brahman is deathless, whoever knows hit obtains

whatever he wishes. The wise man is not born, he does not cie;

he is not produced from anywhere. Unborn, eternal, the sou! is

not slain, though the body ‘s siain; subtler than what is sulstle,

greater than what is great,.s oes far, lying it goes every-

where. Thinking the s nong bodies, firm among

fleeting things, the wis grief. The soul cannot

be gained by eloquence ding, or by learning. It

can be obtained by him 2: Echooses. To him it reveais

its own nature.” So lon a entifies itself with its desires,

he wills and acts accorelin and reaps the fruits in the

present and in future liv he comes to know the

highest truth about hir *highest essence and prin-

ciple of the universe, the ini fhe infinite,he ceases to have

desires, and receding fram ee ealizes the ultimate truth

of himself in his own infinitude. Man is as it were the epitome

of the universe and he holds within himself the fine constituents

of the gross body (anwamaya fosa), the vital functions (prina-

maya kosa) of life, the will and desire (manomaya) and the

thoughts and ideas (vzjidnamaya\, and so long as he keeps him-

self in these spheres and passes through a series of experiences

in the present life and in other lives to come, these experiences

are willed by him and in that sense created by him. He suffers

pleasures and pains, disease and death. But if he retires from

these into his true unchangeable heing, he is in a state where he

is one with his experience and there is no change and no move-

ment. What this state is cannot be explained by the use of

concepts. One could only indicate it by pointing out that it is

not any of those concepts found in ordinary knowledge; it is not

1 Katha 11. The translation is not contintous. There are some parts in the extract

which may be differently interpreted.
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whatever one knows as this and this (xe¢z met/). In this infinite

and true self there is no difference, no diversity, no weum and

tuum. It is like an ocean in which all our phenomenal existence

will dissolve like salt in water. “Just as a lump of salt when put

in water will disappear in it and it cannot be taken out separately

but in whatever portion of water we taste we find the salt, so,

Maitreyi, does this great reality infinite and limitless consisting

only of pure intelligence manifesting itself in all these (phenomenal

existences) vanish in them and there is then no phenomenal know-

ledge” (Brh. U1. 4. 12). The true self manifests itself in all the

processes of our phenomenal existences, but ultimately when it

retires back to itself, it can no longer be found in them. It is a

state of absolute infinitude o ¢ intelligence, pure being, and

pure blessedness.



CHAPTER IV

GENERAL OBSERVATIONS ON THE SYSTEMS

OF INDIAN PHILOSOPHY

In what Sense is a History of Indian Philosophy possible ?

IT is hardly possible to attempt a history of Indian philosophy

in the manner in which the histories of European philosophy have

been written. In Europe from the earliest times, thinkers came

one after another and offerec| their independent speculations

on philosophy. The work oi a modern historian consists in

chronologically arranging these views and in commenting upon

the influence of one school upon another or upon the general

change from time to time i sand currents of philosophy.

Here in India, however, the stems of philosophy had

their beginning in times « but scanty record, and

it is hardly possible to s; what time they began,

or to compute the influenc the foundation of so many

divergent systems at so e for in all probability these

were formulated just after ¢ Upanisads had been com-
posed or arranged.

The systematic trea nm in short and pregnant

half-sentences (si#ras) w laborate the subject in

detail, but served only to hy he reader the lost threads

of memory of elaborate disquisitions with which he was already

thoroughly acquainted. It seems, therefore, that these pithy half-

sentences were like lecture hints, intended for those who had had

direct elaborate oral instructions on the subject. It is indeed

difficult to-~uess from the siitras the extent of their significance,

or how far thr discussions whic they gave rise to in later days were

originally intended by them. The siitras of the Vedanta system,

known as the Sariraka-siitras or Brahma-siitras of Badarayana
for example were of so ambizuous a nature that they gave rise

to more than half a dozen divergent interpretations, each one

of which claimed to be the only faithful one. Such was the high

esteem and respect in which these writers of the siitras were held

by later writers that whenever they had any new speculations to
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offer, these were reconciled with the doctrines of one or other of

the existing systems, and put down as faithful interpretations of

the system in the form of commentaries. Such was the hold of

these systems upon scholars that all the orthodox teachers since

the foundation of the systems of philosophy belonged to one or

other of these schools. Their pupils were thus naturally brought

up in accordance with the views of their teachers. All the in-

dependence of their thinking was limited and enchained by the

faith of the school to which they were attached. Instead of

producing a succession of free-lance thinkers having their own

systems to propound and establish, India had brought forth

schools of pupils who carried the traditionary views of particular

systems from generation to generation, who explained and ex-

rival schools which they.cex

the superiority of the

example, the Nyadya sy

of half-sentences or sii

Aksapada. The earlies

Vatsydyana bhdsya, was»

sharply criticized by the J

criticisms Udyotakara

called the Bhasyavatts:

attacked in order to establish

they adhered. To take an

shy consisting of a number

< to Gautama, also called

‘7 on these siitras, called the

atsydyana. This work was

naga, and to answer these

utary on this commentary

ent on the original force

of this work was lost, a: naintain the old dignity of

the school, At this Vacaspati| Mists: wrote a commentary called

Vartttha-tatparyatiké on this second commentary, where he tried

to refute all objections against the Nyaya system made by other

rival schools and particularly by the Buddhists. This commentary,

called Mydya-tatparyatika, had another commentary called Vyaya-

tatparyatika-parisuddht written by the great Udayana. This

commentary had another commentary called Nydyva-nibandha-

prakasa written by Varddhamana the son of th= illustrious

Gafigesa. This again had another commentary ¢ .ed Varddha-

manendu upon it by Padmanabha Misra, and this again had

another named Nydya-tatparyamandana by Sankara Migra. The

names of Vatsyayana, Vacaspati, and Udayana are indeed very

great, but ever they contented themselves by writing com-

mentaries on commentaries, and did not try to formulate any

1 [have preferred to spell Ditinaga after Vacaspati’s 7atparyatika (p. 1) and net

Dignaga as it is generally spelt.
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original system. Even Sahkara, probably the greatest man of

India after Buddha, spent his life in writing commentaries on the

Brahma-sitras, the Upanisads, and the Bhagavadgita.

As a system passed on it had to meet unexpected opponents

and troublesome criticisms for which it was not in the least pre-

pared. Its adherents had therefore to use all their ingenuity and

subtlety in support of their own positions, and to discover the

defects of the rival schools that attacked them. A system as it was

originally formulated in the stitras had probably but few problems

to solve, but as it fought its way in the teeth of opposition of

other schools, it had to offer consistent opinions on other problems

in which the original views wer? more or less involved but to

which no attention had been given before.

The contributions of the sive commentators served to

plete in all its parts, and

fold its own successfully

* rival schools. A system

s &@ newborn babe, but if

nts down to the beginning

as a fully developed man

t is therefore not possible

thies of India, but it is

necessary that each systeri udied and interpreted in
all the growth it has acquire muh the successive ages of

history from its conflicts with the rival systems as one whole’.

In the history of Indian philosophy we have no place for systems

which had their importance only so long as they lived and were

then forgotten or remembered only as targets of criticism. Each

system grew and developed by the untiring energy of its adherents

through all the successive ages of history, and a history of this

growth is a history of its conflicts. No study of any Indian system

is therefore adequate unless it is taken throughout all the growth

it attained by the work of its champions, the commentators whose

selfless toil for it had kept it living through the ages of history.

stronger and stronger t

against the opposition an

in the siitras is weak an

we take it along with its <

of the seventeenth centu

strong and harmonious i

to write any history of

1 In the case of some systems it is indeed possible to suggest one or two earlier

phases of the system, but this principle carnot be carried all through, for the supple-

mentary information and arguments given by the later commentators often appear as

harmonious elaborations of the earlier writings and are very seldom in conflict with them.
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Growth of the Philosophic Literature.

It is difficult to say how the systems were originally formulated,

and what were the influences that led to it. We know that a

spirit of philosophic enquiry had already begun in the days of the

earliest Upanisads, The spirit of that enquiry was that the final

essence or truth was the atman, that a search after it was our

highest duty, and that until we are ultimately merged in it we

can only feel this truth and remain uncontented with everything

else and say that it is not the truth we want, it is not the truth we

want (neti neti). Philosophical enquires were however continuing

in circles other than those of the Upanisads. Thus the Buddha

who closely followed the early Upanisad period, spoke of and enu-

merated sixty-two kinds of heresies!, and these can hardly be

traced in the Upanisads. The jJainaactivities were also probably

going on contemporaneaus fpanisads no reference

to these can be found. Wé ably suppose that there

were different forms of phi} y in spheres other than

those of the Upanisad sages : have but scanty records.

It seems probable that the ms of thought originated

among the sages who thoug! chiefly to the Upanisad

circles used to take note of ¢: nd views of the antago-

nistic and heretical philes: the assemblies of these

sages and their pupils, the % tetical circles were prob-

ably discussed and refuted. 5 ned probably for some time

when some illustrious member of the assembly such as Gautama .

or Kanada collected the purport of these discussions on various

topics and problems, filled up many of the missing links, classified

and arranged these in the form of a system of philosophy and

recorded it in siitras. These siitras were intended probably for

people who had attended the elaborate oral discussions and thus

could easily follow the meaning of the suggestive phrases con-

tained in the aphorisms. The sitras thus contain sometimes

allusions to the views of the rival schools and indicate the way in

which they could be refuted. The commentators were possessed

of the general drift of the different discussions alluded to and

conveyed from generation to generation through an unbroken

chain of succession of teachers and pupils. They were however

free to supplement these traditionary explanations with their own

1 Brahmajéla-sutta, Digha, 1. p. 12 ff.
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views or to modify and even suppress such of the traditionary

views with which they did not agree or which they found it diffi-

cult to maintain. Brilliant oppositions from the opposing schools

often made it necessary for them to offer solutions to new problems

unthought of before, but put forward by some illustrious adherent

of a rival school. In order to reconcile these new solutions with

the other parts of the system, the commentators never hesitated to

offer such slight modifications of the doctrines as could harmonize

them into a complete whole. These elaborations or modifications

generally developed the traditionary system, but did not effect any

serious change in the system as expounded by the older teachers,

for the new exponents always bound themselves to the explana-

tions of the older teachers and never contradicted them. They

would only interpret them to suit their own ideas, or say new things

only in those cases where the ct eachers had remained silent.

It is not therefore possil « growth of any system

by treating the contribut idual commentators sepa-

rately. This would only ssary repetition. Except

when there is a specially sent, the system is to be

interpreted on the basis of: wark of the commentators

treating their contributio: one whole.

The fact that each s contend with other rival

systems in order to hold ft its permanent mark

upon all the philosophic"! ndia which are always

written in the form of disp the writer is supposed to

be always faced with objections from rival schools to whatever

he has got to say. At each step he supposes certain objections

put forth against him which he answers, and points out the defects

of the objector or shows that the objection itself is ill founded. It

is thus through interminable byways of objections, counter-objec-

tions and their answers that the writer can wend his way to his

destination. Most often the objections of the rival schools are

referred to in so brief a manner that those only who know the

views can catch them. To add +o these difficulties the Sanskrit

style of most of the commentaries is so condensed and different

from literary Sanskrit, and aims so much at precision and brevity,

leading to the use of technical words current in the diverse systems,

that a study of these becomes often impossible without the aid

of an expert preceptor; it is difficult therefore for all who are not

widely read in all the different systems to follow any advanced
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work of any particular system, as the deliberations of that par-

ticular system are expressed in such close interconnection with

the views of other systems that these can hardly be understood

without them. Each system of India has grown (at least in

particular epochs) in relation to and in opposition to the growth

of other systems of thought, and to be a thorough student of Indian

philosophy one should study all the systems in their mutual

opposition and relation from the earliest times to a period at

which they ceased to grow and came to a stop—a purpose for

which a work like the present one may only be regarded as

forming a preliminary introduction.

Besides the sGtras and their commentaries there are also in-

dependent treatises on the systems in verse called £arzkas, which

try to summarize the importanttepics of any system in a succinct

manner; the Sémkhya &yik: entioned as a work of this

kind. In addition to also long dissertations,

commentaries, or gener a any system written in

verses called the varttika vtitka, of Kumarila or the

Varttika of Suresvara tay ned asexamples. All these

of course had their corame explain them. In addition

to these there were also ady: ises on the systems in prose

in which the writers e «followed some selected

siitras or proceeded inde em. Of the former class

the Nyaéyamanyari of Jays mentioned as an example

and of the latter the Prasasiapada thasya, the Advattasiddhi of

Madhusidana Sarasvati or the Vedanta-paribhasa of Dharmara-

jadhvarindra. The more remarkable of these treatises were of a

masterly nature in which the writers represented the systems they

adhered to in a highly forcible and logical manner by dint of

their own great mental powers and genius. These also had their

commentaries to explain and elaborate them. The period of the

growth of the philosophic literatures of India begins from about

500 B.c. (about the time of the Buddha) and practically ends in

the later half of the seventeenth century, though even now some

minor publications are seen to come out.

The Indian Systems of Philosophy.

The Hindus classify the systems of philosophy into two classes,

namely, the dstika and the a@stitka. The nastika (ma asti “it is

not”) views are those which neither regard the Vedas as infallible

52
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nor try to establish their own validity on their authority. These are

principally three in number, the Buddhist, Jaina and the Carvaka.

The astika-mata or orthodox schools are six in number, Samkhya,

Yoga, Vedanta, Mimamsa, Nyaya and Vaisesika, generally known

as the six systems (saddarsana’).

The Samkhya is ascribed to a mythical Kapila, but the

earliest works on the subject are probably now lost. The Yoga

system is attributed to Patafijali and the original siitras are called

the Patafjala Yoga sitras. The general metaphysical position

of these two systems with regard to soul, nature, cosmology and

the final goal is almost the same, and the difference lies in this

that the Yoga system acknowledges a god (/gvara) as distinct

from Atman and lays much importance on certain mystical

practices (commonly known : i practices) for the achieve-

ment of liberation, wher % denies the existence of

Igvara and thinks that six ghic thought and culture

are sufficient to produce iction of the truth and

thereby bring about liberat robable that the system

of Samkhya associated w a and the Yoga system

associated with Patafijali ar divergent modifications of

an original Samkhya sch now get only references

here and there. These sy ough generally counted

as two should more proper d upon as two different

schools of the same Samkhyg semi—-one may be called the

Kapila Samkhya and the other Patafjala Samkhya.
The Pirva Mimamsa (from the root man to think—rational

conclusions) cannot properly be spoken of as a system of philo-

sophy. It is a systematized code of principles in accordance with

which the Vedic texts are to be interpreted for purposes of sacrifices,

1 The word ‘‘darfana”’ in the sense of true philosophic knowledge has its earliest

use in the Vaisestha sittras of Kanada (1x. ii. 13) which I consider as pre-Buddhistic.

The Buddhist pitakas (400 B.C.) called the heretical opinions “*dafthi” (Sanskrit—-drsti

from the same root ¢y¢ from which dargana is formed). Haribhadra (fifth century a.D.)

uses the word Dargana in the sense of systems of philosophy (sarvadarsanavacyo’

rthah—Saddarsanasamuccaya 1.). Ratnakirtsi (end of the tenth century A.D. ) uses the

word also in the same sense (‘‘ Vadi nama daréane darsane nandprakaram sattualak-

sanam uktamastt.” Ksanabhangasiddhi in Six Buddhist Nyaya tracts, p. 20). Madhava

(1331 A.D.) calls his Compendium of all systems of philosophy, Sarvadarsanasamgraha.

The word ‘‘mata” (opinion or view) was also freely used in quoting the views of other

systems. But there is no word to denote ‘philosophers’ in the technical sense. The

Buddhists used to call those who held heretical views “¢airthika.” The words “‘siddha,”

““jHadnin,” etc. do not denote philosophers in the modern sense, they are used rather in

the sense of ‘ seers” or ‘‘ perfects.”
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The Vedic texts were used as mantras (incantations) for sacrifices,

and people often disputed as to the relation of words in a

sentence or their mutual relative importance with reference to the

general drift of the sentence. There were also differences of view

with regard to the meaning of a sentence, the use to which it may

be applied as a mantra, its relative importance or the exact

nature of its connection with other similar sentences in a complex

Vedic context. The Mimamsia formulated some principles accord-

ing to which one could arrive at rational and uniform solutions

for all these difficulties. Preliminary to these its main objects, it

indulges in speculations with regard to the external world, soul,

perception, inference, the validity of the Vedas, or the like, for in

order that a man might perform sacrifices with mantras, a definite

order of the universe and its relation to man or the position and

nature of the mantras oi da-amust be demonstrated and

established. Though i abstract speculations is

but secondary yet it bri ese in order to prepare a

rational ground for its da nantras and their practical

utility for man. It is onls* fhere are these preliminary

discussions in the Mimanis may be called a system of

philosophy. Its principi s for the interpretation of

the import of words and « a legal value even to this

day. The sitras of Mimaras: jted to Jaimini, and Sabara
wrote a bhasya upon it. “FRE $wo'preat names in the history of

Mimamsa literature after fan Sabara are Kumarila Bhatta

and his pupil Prabhakara, who criticized the opinions of his master

so much, that the master used to call him guru (master) in sarcasm,

and to this day his opinions pass as guru-mata, whereas the views

of Kumirila Bhatta pass as d/atta-mata'. It may not be out of

place to mention here that Hindu Law (smriz) accepts without

any reservation the maxims and principles settled and formulated

by the Mimamsa.

1 There is a story that Kumarila could not understand the meaning of a Sanskrit

sentence “Atra tunoktam tatriépinoktam iti paunaruktam” (hence spoken twice).

Tunoktam phonetically admits of two combinations, /% noktam (but not said) and fund

uktam (said by the particle 4u) and ¢atrapi noktam as tatra api na uktam (not said also

there) and fatra apind uktam (said there by the particle agi). Under the first inter-

pretation the sentence would mean, ‘‘ Not spoken here, not spoken there, it is thus spoken

twice.” This puzzled Kumarila, when Prabhakara taking the second meaning pointed

out to him that the meaning was ‘‘here it is indicated by ¢ and there by a#z, and so it is

indicated twice.” Kumirila was so pleased that he called his pupil ‘‘Gura” (master)

at this.
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The Vedanta sutras, also called Uttara Mimamsa, written by

Badarayana, otherwise known as the Brakma-sitras, form the

original authoritative work of Vedanta. The word Vedanta means

“end of the Veda,” ie. the Upanisads, and the Vedanta siitras are

so called as they are but a summarized statement of the general

views of the Upanisads. This work is divided into four books or

adhyayas and each adhyAya is divided into four padas or chapters.

The first four siitras of the work commonly known as CatuAsatri

are (1) How to ask about Brahman, (2) From whom proceed birth

and decay, (3) This is because from him the Vedas have come forth,

(4) This is shown by the harmonious testimony of the Upanisads.

The whole of the first chapter of the second book is devoted to

justifying the position of the Veclanta against the attacks of the

rival schools. The second chapter. of the second book is busy in

dealing blows at rival systegy: her parts of the book are

devoted to settling the di; ions of a number of in-

dividual Upanisad texts. “4 ophical portion of the

work is thus limited to the § and the first and second

chapters of the second bo r portions are like com-

mentaries to the Upanisad vever contain many theo-

logical views of the system. mentary of the Brakma-

sitra was probably writte 3a, which however is not

available now. The earliest ‘chat is now found is that

of the great Sankara. His ous of the Brahma-sitras

together with all the commeittaries aiid other works that follow

his views are popularly known as Vedanta philosophy, though

this philosophy ought more properly to be called Visuddhadvaita-

vada school of Vedanta philosophy (i.e. the Vedanta philosophy

of the school of absolute monism), Variant forms of dualistic

philosophy as represented by the Vaisnavas, Saivas, Ramayatas,

etc.,, also claim to express the original purport of the Brahma

siitras. We thus find that apostles of dualistic creeds such as

Ramanuja, Vallabha, Madhva, Srikantha, Baladeva, etc., have

written independent commentaries on the Brakma-sitra to show

that the philosophy as elaborated by themselves is the view of

the Upanisads and as summarized in the Brakma-sitras. These

differed largely and often vehemently attacked Sankara’s inter-
pretations of the same siitras. These systems as expounded by

them also pass by the name of Vedanta as these are also claimed

to be the real interpretations intended by the Vedanta (U panisads)
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and the Vedanta sutras. Of these the system of Ramdnuja has

great philosophical importance.

The Nyaya sittras attributed to Gautama, called also Aksapada,

and the VazSestka siitras attributed to Kanada, called also Uliika,

represent the same system for all practical purposes. They are

in later times considered to differ only in a few points of minor

importance. So far as the siitras are concerned the Nydaya sutras

lay particular stress on the cultivation of logic as an art, while

the Vazsestka sitras deal mostly with metaphysics and physics.

In addition to these six systems, the Tantras had also philoso-

phies of their own, which however may generally be looked upon

largely as modifications of the Samkhya and Vedanta systems,

though their own contributions are also noteworthy.

Some fundamental:Points of Agreement.

{t is, however, recris

Carvaka materialists ali

mental points of importark

were not stirred up mere!

human mind which has

abstract thought, but &

the religious purpose

with the exception of the

ems agree on some funda-

eras of philosophy in India

speculative demands of the

inclination for indulging in

ne after the realization of

prising to note that the

postulates, aims and condi b a realization were found

to be identical in all the cenflictiiie Svstems. Whatever may be

their differences of opinion in other matters, so far as the general

postulates for the realization of the transcendent state, theswmmum

bonum of life, were concerned, all the systems were practically in

thorough agreement. It may be worth while to note some of them

at this stage.

First, the theory of Karma and rebirth. All the Indian systems

agree in believing that whatever action is done by an individual

leaves behind it some sort of. potency which has the power to

ordain for him joy or sorrow in the future according as it is good

or bad. When the fruits of the actions are such that they cannot

be enjoyed in the present life or in a human life, the individual

has to take another birth asa man or any other being in order to

suffer them.

The Vedic belief that the mantras uttered in the correct accent

at the sacrifices with the proper observance of all ritualistic
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details, exactly according to the directions without the slightest

error even in the smallest trifle, had something like a magical

virtue automatically to produce the desired object immediately

or after a lapse of time, was probably the earliest form of the

Karma doctrine. It postulates a semi-conscious belief that certain

mystical actions can produce at a distant time certain effects

without the ordinary process of the instrumentality of visible

agents of ordinary cause and effect. When the sacrifice is per-

formed, the action leaves such an unseen magical virtue, called

the adysta (the unseen) or the apurva (new), that by it the desired

object will be achieved in a mysterious manner, for the modus

operandi of the apirva is unknown, There is also the notion

prevalent in the Samhitas, as we have already noticed, that he

who commits wicked deeds suffers in another world, whereas he

who performs good deeds.en: highest material pleasures.

These were probably a conception of rza, the

inviolable order of things « probably the elements

which built up the Kar ich we find pretty well

established but not emphas panisads, where it is said

that according to good or 8 : gnert will have good or bad

births.
To notice other relev

doctrine as established i

believed that the unseen {a tency of the action generally

required some time before it'¢ Secfit for giving the doer the

merited punishment or enjoyment. These would often accumulate

and prepare the items of suffering and enjoyment for the doer in

his next life. Only the fruits of those actions which are extremely

wicked or particularly good could be reaped in this life. The

nature of the next birth of a man is determined by the nature of

pleasurable or painful experiences that have been made ready for

him by his maturing actions of this life. If the experiences deter-

mined for him by his action are such that they are possible to be

realized in the life of a goat, the man will die and be born as a

goat. As there is no ultimate beginning in time of this world

process, so there is no time at which any person first began his

actions or experiences. Man has had an infinite number of past

lives of the most varied nature, and the instincts of each kind of

life exist dormant in the life of every individual, and thus when-

ever he has any particular birth as this or that animal or man,

nection with the Karma

ems we find that it was
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the special instincts of that life (technically called vdsand) come

forth. In accordance with these vasanas the person passes through

the painful or pleasurable experiences as determined for him by

his action. The length of life is also determined by the number

and duration of experiences as preordained by the fructifying

actions of his past life. When once certain actions become fit for

giving certain ,experiences, these cannot be avoided, but those

actions which have not matured are uprooted once for all if the

person attains true knowledge as advocated by philosophy. But

even such an emancipated (muta) person has to pass through

the pleasurable or painful experiences ordained for him by the

actions just ripened for giving their fruits. There are four kinds

of actions, white or virtuous (sw&/a), black or wicked (Arsaa),

white-black or partly virtuous and partly vicious (suk/a-krsua) as

most of our actions are, k nor white (asuklakrsga),

ie. those acts of self-r theditation which are not

associated with any des It is only when a person

can so restrain himself a: nly the last kind of action

that he ceases to accumula karma for giving fresh fruits,

He has thus only to enjoy ¢ f his previous karmas which

meantime he attains true

sctions become destroyed,

sna type no fresh karma

have ripened for giving fruz

knowledge, all his past

and as his acts are only‘

for ripening is accumulate: WE he becomes divested of all

karma after enjoying the fray fe ripened karmas alone.

The Jains think that through the actions of body, speech
and mind a kind of subtle matter technically called karma is pro-

duced. The passions of a man act like a viscous substance that

attracts this karma matter, which thus pours into the soul and

sticks to it, The karma matter thus accumulated round the soul

during the infinite number of past lives is technically called £ar-

masarira,which encircles the soul as it passes on from birth to birth.

This karma matter sticking to the soul gradually ripens and ex-

hausts itself in ordaining the sufferance of pains or the enjoyment

of pleasures for the individual. While some karma matter is being

expended in this way, other karma matters are accumulating by

his activities, and thus keep him in a continuous process of

suffering and enjoyment. The karma matter thus accumulated

in the soul produces a kind of coloration called /efya, such as

white, black, etc, which marks the character of the soul. The
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idea of the Sukla and krsna karmas of the Yoga system was pro-

bably suggested by the Jaina view. But when a man is free from

passions, and acts in strict compliance with the rules of conduct,

his actions produce karma which lasts but for a moment and is

then annihilated. Every karma that the sage has previously

earned has its predestined limits within which it must take effect

and be purged away. But when by contemplation and the strict

adherence to the five great vows, no new karma is generated, and

when all the karmas are exhausted the worldly existence of the

person rapidly draws towards its end. Thus in the last stage of

contemplation, all karma being annihilated, and all activities

having ceased, the soul leaves the body and goes up to the top

of the universe, where the liberated souls stay for ever.

Buddhism also contributes some new traits to the karma
theory which however bein nately connected with their

metaphysics will be tre

Not only do the India

inequalities in the share of

of different persons, and +t

and rebirths has been ke;

basis of the mysterious:

happenings of the world, "be iss agree in believing that

this beginningless chain of ka tits fruits, of births and re-

births, this running on from beginningless time has somewhere
its end. This end was not to be attained at some distant time or

in some distant kingdom, but was to be sought within us, Karma

leads us to this endless cycle, and if we could divest ourselves of

all such emotions, ideas or desires as lead us to action we should

find within us the actionless self which neither suffers nor enjoys,

neither works nor undergoes rebirth. When the Indians, wearied

by the endless bustle and turmoi! of worldly events, sought for and

believed that somewhere a peaceful goal could be found, they

generally hit upon the self of man. The belief that the soul could

be realized in some stage as being permanently divested of all

action, feelings or ideas, led logically to the conclusion that the

connection of the soul with these worldly elements was extraneous,

artificial or even illusory. In its true nature the soul is untouched

by the impurities of our ordinary life, and it is through ignorance

free as to the cause of the

and enjoyments in the case

which the cycle of births

eginningless time, on the

one’s actions with the
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and passion as inherited from the cycle of karma from beginning-

less time that we connect it with these. The realization of this

transcendent state is the goal and final achievement of this endless

cycle of births and rebirths through karma. The Buddhists did

not admit the existence of soul, but recognized that the final

realization of the process of karma is to be found in the ultimate

dissolution called Nirvana, the nature of which we shall discuss

later on.

3. Lhe Doctrine of Sout.

All the Indian systems except Buddhism admit the existence

of a permanent entity variously called atman, purusa or jiva.

As to the exact nature of this soul there are indeed diver-

gences of view. Thus while the Nydya calls it absolutely

qualityless and characterles «eterminate unconscious entity,

Samkhya describes it ature of pure conscious-

ness, the Vedanta says # damental point of unity

implied in pure conscicu © bliss (d@nanda), and pure

being (saz). But all agree: at it is pure and unsullied

in its nature and that all f action or passion do not

form a real part of it. T w boaum of life is attained

when all impurities are re pure nature of the self

is thoroughly and perm: sided and ajl other ex-

traneous connections wit ely dissociated.

The Pessimistic Attitude towards the World and the

Optimistic Faith in the end.

Though the belief that the world is full of sorrow has not been

equally prominently emphasized in all systems, yet it may be

considered as being shared by all of them. It finds its strongest

utterance in Samkhya, Yoga, and Buddhism. This interminable

chain of pleasurable and painful experiences was looked upon as

nearing no peaceful end but embroiling and entangling us in the

meshes of karma, rebirth, and sorrow. What appear as pleasures

are but a rere appearance for the attempt to keep them steady is

painful, there is pain when we lose the pleasures or when we are

anxious to have them. When the pleasures are so much asso-

ciated with pains they are but pains themselves. Weare but duped

when we seek pleasures, for they are sure to lead us to pain. All

our experiences are essentially sorrowful and ultimately sorrow-

begetting. Sorrow is the ultimate truth of this process of the
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world, That which to an ordinary person seems pleasurable

appears to a wise person or to a yogin who has a clearer vision as

painful. The greater the knowledge the higher is the sensitiveness

to sorrow and dissatisfaction with world experiences. The yogin

is like the pupil of the eye to which even the smallest grain of dis-

turbance is unbearable. This sorrow of worldly experiences cannot

be removed by bringing in remedies for each sorrow as it comes,

for the moment it is remedied another sorrow comes in. It cannot

also be avoided by mere inaction or suicide, for we are continually

being forced to action by our nature, and suicide will but lead to

another life of sorrow and rebirth. The only way to get rid of

it is by the culmination of moral greatness and true knowledge

which uproot sorrow once for all. It is our ignorance that the self

is intimately connected with theexperiences of life or its pleasures,

that leads us to action ¢ sion in us for the enjoy-

ment of pleasures and and activities. Through

the highest moral elevati attain absolute dispassion

towards world-experienc nn body, mind, and speech

from all worldly concerns. - wind is so purified, the self

shines in its true light, a ature is rightly conceived.

When this is once done never again be associated

with passion or ignorant at this stage ultimately

dissociated from citta whi sf within it the root of all

emotions, ideas, and acti ancipated the self for ever

conquers all sorrow. It is important, however, to note in this

connection that emancipation is not based on a general aversion

to intercourse with the world or on such feelings as a disappointed

person may have, but on the appreciation of the state of mukti

as the supremely blessed one. The details of the pessimistic

creed of each system have developed from the logical necessity

peculiar to each system. There was never the slightest tendency

to shirk the duties of this life, but to rise above them through

right performance and right understanding. It is only when a

man rises to the highest pinnacle of moral glory that he is fit for

aspiring to that realization of selfhood in comparison with which

all worldly things or even the joys of Heaven would not only

shrink into insignificance, but appear in their true character as

sorrowful and loathsome. It is when his mind has thus turned from

all ordinary joys that he can strive towards his ideal of salvation.

In fact it seems to me that a sincere religious craving after some
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ideal blessedness and quiet of self-realization is indeed the funda-

mental fact from which not only her philosophy but many of the

complex phenomena of the civilization of India can be logically

deduced. The sorrow around us has no fear for us if we remember

that we are naturally sorrowless and blessed in ourselves. The

pessimistic view loses all terror as it closes in absolute optimistic

confidence in one’s own self and the ultimate destiny and goal of

emancipation. °

Unity in Indian Sadhana (philosophical, religious

and ethical endeavours).

As might be expected

the general principles 9

for the attainment of sa

trolled, no injury to life §

desire for pleasures shoul

almost universally ackne

high degree of moral gr

his mind for further puri

of his ideal; and most «

stems are all agreed upon

: which must be followed

all passions are to be con-

.auld be done, and that all

fed, are principles which are

hen a man attains a very

o strengthen and prepare

ing it for the attainment

‘stems are unanimous with

regard to the means to be xx the purpose. There are

indeed divergences in certaii détails “or technical names, but the

means to be adopted for purification are almost everywhere essen-

tially the same as those advocated by the Yoga system. It is only

in later times that devotion (64a#i2) is seen to occupy a more

prominent place specially in Vaisnava schools of thought. Thus

it was that though there were many differences among the various

systems, yet their goal of life, their attitude towards the world and

the means for the attainment of the goal (sédkana) being funda-

mentally thesame, there was a unique unity in the practical sadhana

of almost all the Indian systems. The religious craving has been

universal in India and this uniformity of sadhana has therefore

secured for India a unity in all her aspirations and strivings.
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CHAPTER V

BUDDHIST PHILOSOPHY

Many scholars are of opinion that the Simkhya and the Yoga

represent the earliest systematic speculations of India. It is also

suggested that Buddhism drew much of its inspiration from them.

It may be that there is some truth in such a view, but the

systematic Sdmkhya and Yoga treatises as we have them had

decidedly been written after Buddhism. Moreover it is well-known

to every student of Hindu philosophy that a conflict with the

Buddhists has largely stimulated philosophic enquiry in most of

the systems of Hindu thought. A knowledge of Buddhism is

therefore indispensable for a right understanding of the different

systems in their mutuai relatiencand opposition to Buddhism. It

seems desirable theref: begin with Buddhism

first.

The State of Philos

It is indeed difficult ti

philosophical speculations

Buddhism. The doctrines

these have already been

only ones. Even in the

before the Buddha.

jort sketch of the different

: prevalent in India before

inisads are well known, and

But these were not the

nd references to diverse

atheistical creeds. We fi hat the origin of the world

and its processes were sonicé ‘Giscussed, and some thought

that “time” was the ultimate cause of all, others that all these

had sprung forth by their owr nature (svabhdva), others that

everything had come forth in accordance with an inexorable

destiny or a fortuitous concourse of accidental happenings, or

through matter combinations in general. References to diverse

kinds of heresies are found in Buddhist literature also, but no

detailed accounts of these views are known. Of the Upanisad

type of materialists the two schools of Carvakas (Dhirtta and

SuSiksita) are referred to in later literature, though the time in

which these flourished cannot rightly be discovered*. But it seems

1 Svetagvatara, I. 2, kdlah svabhdboniyatiryadrccha bhittani yonih purusa iti cintyam.

2 Lokayata (literally, that which is fourd among people in general) seems to have

been the name by which all carvika doctrines were generally known. See Gunaratna

on the Lokayatas.
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probable however that the allusion to the materialists contained

in the Upanisads refers to these or to similar schools. The ~

Carvakas did not believe in the ‘authority of the Vedas or any

other holy scripture. According to them there was no soul. Life

and consciousness were the products'of the combination of matter,

just as red colour was the result of mixing up white with

yellow or as the power of intoxication was generated in molasses

(madasaktt). There is no after-life, and no reward of actions, as

there is neither virtue nor vice. Life is only for enjoyment. So

long as it lasts it is needless to think of anything else, as every-

thing will end with death, for when at death the body is burnt

to ashes there cannot be any rebirth. They do not believe in

the validity of inference. Nothing is trustworthy but what can

be directly perceived, for it i assible to determine that the

distribution of the middl heise kas not depended upon

some extraneous condit f which might destroy

the validity of any part xference, If in any case

any inference comes ta be fisy an accidental fact and

there is no certitude abou ere called Carvaka because

they would only eat but wo ept any other religious or

moral responsibility. Th 3 from carv to eat. The

Dhirtta Carvakas heids s nothing but the four

elements of earth, water, % ‘sat the body was but the

result of atomic combin was no self or soul, no

virtue or vice. The Sudike kas held that there was

a soul apart from the body but that it also was destroyed with

the destruction of the body. The original work of the Carvakas

was written in siitras probably by Brhaspati. Jayanta and Gunar-

atna quote two sitras from it. Short accounts of this school may be

found in Jayanta’s Nya@yamanjari, Madhava’s Sarvadarsanasam-

graha and Gunaratna’s Tarkarahasyadipika. Mahabharata gives

an account of a man called Carvaka meeting Yudhisthira.

Side by side with the doctrine of the Carvaka materialists we

are reminded of the Ajivakas of which Makkhali Gosala, probably

a renegade disciple of the Jain saint Mahavira and a contemporary

of Buddha and Mahavira, was the leader. This was a thorough-

going determinism denying the free will of man and his moral

responsibility for any so-called good or evil. The essence of

Makkhali’s system is this, that “there is no cause, either proximate

or remote, for the depravity of beings or for their purity. They

x
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become so without any cause. Nothing depends either on one’s

own efforts or on the efforts of others, in short nothing depends

on any human effort, for there is no such thing as power or energy,

or human exertion. The varying conditions at any time are due

- to fate, to their environment and their own nature},”

Another sophistical school led by Ajita Kesakambali taught

that there was no fruit or result of good or evil deeds ; there is no

other world, nor was this one real; nor had parents nor any

former lives any efficacy with respect to this life. Nothing that

we can do prevents any of us alike from being wholly brought to

an end at death?

There were thus at least three currents of thought: firstly the

sacrificial Karma by the force of the magical rites of which any

person could attain anything he ired; secondly the Upanisad

teaching that the Brah the ultimate reality and

being, and all else but #& yhich pass away but do

not abide. That which per es without change is the

real and true, and this is : the nihilistic conceptions

that there is no law, no abs ty, that everything comes

into being by a fortuitous ¢ ircumstances or by some

unknown fate. In each of iilosophy had probably

come to a deadlock, Th a practices prevalent in

the country and these we axtly on the strength of

traditional custom among ¢ ‘tions, and partly by virtue

of the great spiritual, intellectual and ‘physical power which they
gave to those who performed them. But these had no rational

basis behind them on which they could lean for support. These

were probably then just tending towards being affiliated to the

nebulous Samkhya doctrines which had grown up among certain

sections. It was at this juncture that we find Buddha erecting

a new superstructure of thought on altogether original lines which

thenceforth opened up a new avenue of philosophy for all posterity

tocome. If the Being of the Upanisads, the superlatively motion-

less, was the only real, how could it offer scope for further new

speculations, as it had already discarded all other matters of

interest? If everything was due to a reasonless fortuitous con-

course of circumstances, reason could not proceed further in the

direction to create any philosophy of the unreason, The magical

1 Simatitiaphala-sutta, Digha, 1.20 Hoernlé’s article on the Ajivakas, E.R. EL

2 Sdmatitaphala-sutta, UW. 23.
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force of the hocus-pocus of sorcery or sacrifice had but little that

was inviting for philosophy to proceed on. If we thus take into

account the state of Indian philosophic culture before Buddha,

we shall be better able to understand the value of the Buddhistic

contribution to philosophy.

Buddha: his Life.

Gautama the Buddha was born in or about the year 560 B.C.

in the Lumbini Grove near the ancient town of Kapilavastu in

the now dense terai region of Nepal. His father was Suddhodana,

a prince of the Sakya clan, and his mother Queen Mahamaya.

According to the legends it was foretold of him that he would

enter upon the ascetic life when he should see “A decrepit old

man, a diseased man, a dead man, and a monk.” His father tried

his best to keep him away §6#ithese by marrying him and

surrounding him with op successive occasions,

issuing from the palacé fronted by those four

things, which filled him ment and distress, and

realizing the impermanen iy things determined to

forsake his home and try to discover some means to

immortality to remove the en. He made his “Great

Renunciation” when he w © years old, He travelled

on foot to Rajagrha (Raj to Uruvela, where in

company with other five’ entered upon a course of

extreme self-discipline, carrying: usterities to such a length

that his body became utterly emaciated and he fell down sense-

less and was believed to be dead. After six years of this great

struggle he was convinced that the truth was not to be won by

the way of extreme asceticism, and resuming an ordinary course

of life at last attained absolute and supreme enlightenment. There-

after the Buddha spent a life prolonged over forty-five years in

travelling from place to place and preaching the doctrine to

all who would listen, At the age of over eighty years Buddha

realized that the time drew near for him to die. He then entered

into Dhyana and passing through its successive stages attained

nirvana’. The vast developments which the system of this great

teacher underwent in the succeeding centuries in India and in

other countries have not been thoroughly studied, and it will

probably take yet many years more before even the materials for

1 Mahaparinibbanasuttanta, Digha, xvi. 6, 8, 9.

D. 6
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such a study can be collected. But from what we now possess

it is proved incontestably that it is one of the most wonderful and

subtle productions of human wisdom. It is impossible to over-

estimate the debt that the philosophy, culture and civilization

of India owe to it in all her developments for many succeeding

- centuries.

Early Buddhist Literature.

The Buddhist Pali Scriptures contain three different collections:

the Sutta (relating to the doctrines), the Vinaya (relating to the

discipline of the monks) and the Abhidhamma (relating generally

to the same subjects as the suttas but dealing with them in a

scholastic and technical manner’. Scholars of Buddhistic religious

history of modern times have as yet to fix any definite dates

for the collection or c ofthe different parts of the

aforesaid canonical litera dhists. The suttas were

however composed befv ihamma and it is very

probable that almost th 3€ canonical works were

completed before 241 B.C. ef the third council during

the reign of King Asoka. T sainly deal with the doctrine

(Dhamma) of the Burley 2veas the Vinaya deals

only with the regulations discipline of the monks.

The subject of the Ah mostly the same as that

of the suttas, namely, ¢ ation of the Dhamma.

Buddhaghosa in his introduction ‘to’ Atzzasalini, the commentary

on the Dhammasangant, says shat the Abhidhamma is so called

(abhi and dhamma) because it clescribes the same Dhammas as are

related in the suttas in a more intensified (dhammatireka) and

specialized (dhammavisesatihena) manner. The Abhidhammas

do not give any new doctrines that are not in the suttas, but

they deal somewhat elaborately with those that are already found

in the suttas. Buddhaghosa in distinguishing the special features

of the suttas from the Abhidhammas says that the acquirement

of the former leads one to attain meditation (samadhz) whereas

the latter leads one to attain w:sdom (paftdsampadam). The force

of this statement probably lies in this, that the dialogues of the

suttas leave a chastening effect on the mind, the like of which is

not to be found in the Abhidhammas, which busy themselves in

enumerating the Buddhistic doctrines and defining them in a

technical manner, which is more fitted to produce a reasoned
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insight into the doctrines than directly to generate a craving

for following the path of meditation for the extinction of sorrow.
The Abhidhamma known as the Kathavaithu differs from the

other Abhidhammas in this, that it attempts to reduce the views

of the heterodox schools to absurdity. The discussions proceed

in the form of questions and answers, and the answers of the

opponents are often shown to be based on contradictory

assumptions.

The suttas contain five groupsof collections called the Nikayas.

These are (1) Digha Nikaya, called so on account of the length

of the suttas contained in it; (2) Mahima Nikaya (middling

Nikaya), called so on account of the middling extent of the

suttas contained in it; (3) Samyutta Nikaya (Nikayas relating

to special meetings), called atta on account of their being

delivered owing to the mest jet) of special persons which

were the occasions for ¢ va Nikaya, so called be-

cause in each succeeding rk the topics of discussion

increase by one?; (5) A: géya containing Khuddaka

patha, Dhammapada, Ui , Sutta Nipata, Vimana-

vatthu, Petavatthu, Ther evigatha, Jataka, Niddesa,

Patisambhidamagga, Apad savamsa, Caryapitaka.

The Abhidhammas Dhammasangant, Dhatu-

katha, Puggalapaniat? yaaka and Kathavatthu.

There exists also a large iterature on diverse parts

of the above works kno gkatha. The work known as

Milinda Patiha (questions of King Milinda), of uncertain date, is

of considerable philosophical value.

The coctrines and views incorporated in the above literature

is genera'ly now known as Sthaviravada or Theravada. On the

origin of the name Theravada (the doctrine of the elders) Dzpa-

vamsa says that since the Theras (elders) met (at the first council)

and collected the doctrines it was known as the Thera Vada*. It

does not appear that Buddhism as it appears in this Pali litera-

ture developed much since the time of Buddhaghosa (400 A.D.), the

writer of Visuddhimagga (a compendium of theravada doctrines)

and the commentator of Dighanikiya, Dhammasangani, etc.

Hindu philosophy in later times seems to have been influenced

by the later offshoots of the different schools of Buddhism, but

it does not appear that Pali Buddhism had any share in it. I

' See Buddhaghosa’s Atthasdlini, p. 25. 2 Oldenberg’s Difavamsa, p. 31.

6—2
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have not been able to discover any old Hindu writer who could

be considered as being acquainted with Pali.

The Doctrine of Causal Connection of early Buddhism’.

The word Dhamma in the Bucdhistscriptures is used generally

in four senses: (1) Scriptural texts, (2) quality (guza), (3) cause

(ketu) and (4) unsubstantial and soulless (#¢ssatia nijjiva?). Of

these it is the last meaning which is particularly important from

the point of view of Buddhist philosophy. The early Buddhist

philosophy did not accept any fixed entity as determining all

reality; the only things with it were the unsubstantial pheno-

mena and these were called dhammas. The question arises that

if there is no substance or reality how are we to account for the

phenomena? But the pher are happening and passing

away and the main point ith the Buddha was to find

out “What being wha happening what else

happens” and “ What x: sise is not.” The pheno-

mena are happening in 4 ve see that there being

certain phenomena there b é others; by the happening

of some events others also 4 ed. This is called (paticca-

samuppada) dependent orig tis difficult to understand

what is the exact natur ence, The question as

Samyutia Nikaya (1. §} ich the Buddha started

before attaining Buddhahoo in: what miserablecondition
are the people! they are fecay, they die, pass away

and are born again; and they do not know the path of escape
from this decay, death and misery.

How to know the way to escape from this misery of decay

and death. Then it occurred to him what being there, are decay

and death, depending on what do they come? As he thought

deeply into the root of the matter, it occurred to him that decay

and death can only occur when there is birth (7a¢2), so they depend

! There are some differences of opinion as to whether one could take the doctrine

of the twelve links of causes as we find it in the Samyutta Nikaya as the earliest

Buddhist view, as Samyutta does not represent the oldest part of the suttas. But as

this doctrine of the twelve causes became regarded as a fundamental Buddhist doctrine

and as it gives us a start in philosophy I have not thought it fit to enter into conjec-

tural discussions as to the earliest form. Dr E. J. Thomas drew my attention to this fact.

2 Atthasdtini, p. 38. There are also other senses in which the word is used, as

dhamma-desana where it means religious teaching. The Lavedvatara described Dharmma

as wwnadravyapirvaka dharmmé, i.e. Dharmmas are those which are associated as attri-

butes and substances.
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on birth. What being there, is there birth, on what does birth

depend? Then it occurred to him that birth could only be if

there were previous existence (4fava)'. But on what does this

existence depend, or what being there is there dhava. Then it

occurred to him that there could not be existence unless there

were holding fast (apddana)*, But on what did upadana depend?

It occurred to him that it was desire (¢azh@) on which upadana

depended. There can be upadana if there is desire (taxa). But

what being there, can there be desire? To this question it

occurred to him that there must be feeling (vedand) in order that

there may be desire. But on what does vedana depend, or rather

what must be there, that there may be feeling (vedana)? To this

it occurred to him that there must be a sense-contact (passa)

in order that there may be feeling+ If there should be no sense-

contact there would he But on what does sense-

contact depend? It o wat as there are six sense-

contacts, there are the ntact (d@yatana)’. But on

what do the six dyatd it occurred to him that

there must be the mind @ woavupa) in order that there

may be the six fields of ut on what does namartpa

depend? It occurred ta hi out consciousness (vitiidna

there could be no nama at being there would there

1 This word bhava is interpret iti in his Madhyamitka urtti, p. 565

(La Vallée Poussin’s edition} as ¢] sought about rebirth (punarbhava-

janakam kharna samutthapaystt sips bicd witnasd ca).

* Atthasalini, p. 385, upadananti da|hagahanam. Candrakirtti in explaining upadana

says that whatever thing a man desires he holds fast to the materials necessary for

attaining it (yatra vastuni satrsnastasya vastuno 'rjandya vidhapandya upddinamupa-

daile tatra tatra prarthayate). Madhyamika vrtti, p. 565.

3 Candrakirtti describes trsna as dsvddandbhinandanddhyavasdnasthanadatmaprt-

yaripairviyogo ma bhit, nityamaparitydgo bhavediti, yeyam prarthanad—the desire

that there may not ever be any separation from those pleasures, etc., which are dear to

us. bid, 565.

+ We read also of phassayatana and phassakaya. Af. NV. 11. 261, 111. 280, etc. Can-

drakirtti says that sadbhirdyatanadvarath krtyaprakriydh pravarttante prajdyante.

tannamaripatratyayam saddyatanamucyate. sadbhyascayatanebhyah satsparsakayak

pravartiante, M. V. 565.

5 Ayatana means the six senses together with their objects. Ayatana literally is

‘Field of operation.” Salayatana means six senses as six fields of operation. Candra-

kirtti has dyatunadvarath.

6 Thave followed the translation of Aung in rendering namariipa as mind and body,

Compendium, p. 271. This seems to me to be fairly correct. The four skandhas are called

nama in each birth. These together with riipa (matter) give us namariipa (mind

and body) which being developed render the activities through the six sense-gates

possiblesothat there may beknowledge. Cf. AZ. . 564. Govindananda, the commentator
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be vififiana. Here it occurred to him that in order that there

might be vififidna there must be the conformations (sa#khara)'.

But what being there are there the sankharas? Here it occurred

to him that the sankharas can only be if there is ignorance

(aviga). If avijja could be stopped then the sankharas will be

stopped, and if the sankharas could be stopped vififiana could be

. stopped and so on3,

It is indeed difficult to be definite as to what the Buddha

actually wished to mean by this cycle of dependence of existence

sometimes called Bhavacakra (wheel of existence). Decay and

death (jaramarana) could not have happened if there was no

birth®, This seems to be clear. But at this point the difficulty

begins. We must remember that the theory of rebirth was

on Safikara’s bhasya on the Brak
Namariipa which may probably rate

at hand to verify it. He says—

from there come the samskdaras of at

there the first vijiana or thought o

the four elements (which are objects’

and from those are produced the

Both Vacaspati and Amalananda a;

signifies the semen and the ovum wis

of them. Vijfidfia entered the w

through the association of previo

the doctrine of the entrance of vit

1 It is difficult to say what is the

one of the first few earliest thinkers to; x zhilosophical terms and phraseo-
logy with a distinct philosophical metho: and he had often to use the same word in

more or less different senses. Some of the philosophical terms at least are therefore

rather elastic when compared with the terms of precise and definite meaning which we find

in later Sanskrit thought. Thus in S. NW. 11. p. 87, “ Sankhatam abhisankharonti,”

safikhdra means that which synthesises the complexes. In the Compendium it is trans-

lated as will, action. Mr Aung thinks that it means the same as karma; it is here used

in a different sense from what we find in the word sankhara khandha (viz. mental

states). We get a list of 51 mental states forming sankhara khandha in Dhamma

Sangani, p. 18, and another different set of 4o mental states in Dikarmasamgraha, p. 6.

In addition to these forty cittasamprayukiasamskara, it also counts thirteen c2ttavi-

prayuktasamskara, Candrakirtti interprets it as meaning attachment, antipathy and

infatuation, p. 563. Govindananda, the commentator on Sankara’s Brahma-siitra (11. ii,
19), also interprets the word in connection with the doctrine of Pratityasamutpada as

attachment, antipathy and infatuation.

2 Samyuita Nikdya, 11. 7-8.

3 Jari and marana bring in goka (grief}, paridevana (lamentation), duhkha (suffer-

ing), daurmanasya (feeling of wretchedness and miserableness) and upayasa (feeling of

extreme destitution) at the prospect of on2’s death or the death of other dear ones,

All these make up suffering and are the results of jati (birth). J/. V7. (B.T.S. p. 208).

Sankara in his bhasya counted all the terms from jara, separately. The whole series

is to be taken as representing the entirety of duhkhaskandha.

gives a different interpretation of

view though we have no means

"yas the permanent is Avidya;

iv ox anger, and infatuation; from

ced; from that alayavijfiana, and

hence called nama) are produced,

ck, semen and blood called ripa.

indinanda in holding that nama

4. the visible physical body built out

of it namariipa were produced

akalpataru, pp. 274, 275. On
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enunciated in the Upanisads. The Brhadaranyaka says that just ~

as an insect going to the end of a leaf of grass by a new effort

collects itself in another so does the soul coming to the end of

this life collect itself in another. This life thus presupposes

another existence. So far as I remember there has seldom been +

before or after Buddha any serious attempt to prove or disprove

the doctrine of rebirth’. All schools of philosophy except the -

Carvakas believed in it and so little is known to us of: the Car-

vaka siitras that it is difficult to say what they did to refute this

doctrine. The Buddha also accepts it as a fact and does not-

criticize it. This life therefore comes only as one which had an

infinite number of lives before, and which except in the case of

a few emancipated ones would have an infinite number of them

in the future. It was strongly believed by all people, and the

Buddha also, when he camesté"think to what our present birth

might be due, had to fal ather existence (bhava).
If bhava means karma + sith as Candrakirtti takes

it to mean, then it would > present birth could only

take place on account of previous existence which

determined it. Here also wv nded of the Upanisad note

“as a man does so will he Yat karma kurute tadabhi-

sampadyate, Brh. IV. iv. 3}. interpretation of “bhava”

as Karma (punarbhav. } seems to me to suit

better than “existence.” s probably used rather

loosely for hammabhava. Vhesweord bhava is not found in the

earlier Upanisads and was used in the Pali scriptures for the

first time as a philosophical term. But on what does this

bhava depend? There could not have been a previous existence

if people had not betaken themselves to things or works they

desired. This betaking oneself to actions or things in accord-

ance with desire is called upadana. In the Upanisads we read,

“ whatever one betakes himself to, so does he work” ( Yatkratur-

bhavati tatharmma kurute, Brh. tv. iv. 5). As this betaking to

the thing depends upon desire (¢vsva@), it is said that in order

that there may be upadana there must be tanha. In the Upani-

sads also we read “Whatever one desires so does he betake

himself to” (sa yathakamo bhavati tatkraturbhavatt). Neither

the word upadana nor trsna (the Sanskrit word corresponding

1 The attempts to prove the doctrine of rebirth in the Hindu philosophical works

such as the Nydya, etc., are slight and inadequate.
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to tanha) is found in the earlier U panisads, but the ideas contained

in them are similar to the words “#ratu” and “ama.” Desire

(tanha) is then said to depend on feeling or sense-contact.

Sense-contact presupposes the six senses as fields of operation'.

These six senses or operating fields would again presuppose the

whole psychosis of the man (the body and the mind together)

called namariipa. We are familiar with this word in the Upani-

sads but there it is used in the sense of determinate forms and

names as distinguished from the indeterminate indefinable

reality. Buddhaghosa in the Visuddhimagga says that by

“Name” are meant the three groups beginning with sensation

(ie. sensation, perception and the predisposition); by “Form”

the four elements and form derivative from the four elements?

He further says that nam produce physical changes,

such as eating, drinkin nts or the like. So form

also cannot produce af nges by itself. But like

the cripple and the bhi lly help one another and

effectuate the changes’. éxists no heap or collection

of material for the produ me and Form; “but just as

when a lute is played ups previous store of sound;

and when the sound co ce it does not come from

any such store; and wh does not go to any of the

cardinal or intermediate pe € compass ;...in exactly the

same way all the elernents-af be oth those with form and

those without, come into existence after having previously been

non-existent and having come into existence pass away®.” Nama-

ripa taken in this sense will no: mean the whole of mind and

body, but only the sense functions and the body which are found

to operate in the six doors of sense (sa/ayatana). If we take

namaripa in this sense, we can see that it may be said to depend

upon the vififidna (consciousness). Consciousness has been com-

pared in the Mcitnda Pattha with a watchman at the middle of

1 The word ayatana is found in many laces in the earlier Upanisads in the sense
of “field or place,” Cha. 1. 5, Brh. 111. 9. 10, but sadayatana does not occur.

* Candrakirtti interprets nima as Vedanddayo’ripinascatvdrah skandhastatra tatra
bhave nadmayantiti ndma. saha ripaskandhena ca nama ripam ceti namaripamucyate.

The four skandhas in each specific birth act as name. These together with ripa make

namartipa. AZ. V. 564.

* Warren’s Buddhism in Translations, ». 184.

4 bid. p. 185, Visuddhimagga, Ch. xvit.

§ (bid, pp. 185-186, Viseddhimagga, Ci. XVU.
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the cross-roads beholding all that come from any direction’. Bud-

dhaghosa in the Atthasdlini also says that consciousness means

that which thinks its object. If we are to define its characteristics

we must say that it knows (vijanana), goes in advance ( pubban-

gama), connects (sandhana), and stands on namarupa (mamaripa-

padatthanam). When the consciousness gets a door, at a place

the objects of sense are discerned (érammana-vibhavanatthane)

and it goes first as the precursor. When a visual object is seen

by the eye it is known only by the consciousness, and when the

dhammas are made the objects of (mind) mano, it is known only

by the consciousness. Buddhaghosa also refers here to the passage

in the Milinda Patha we have just referred to. He further goes

on to say that when states of consciousness rise one after another,

they leave no gap between the. previous state and the later and

consciousness therefore appe. ected. When there are the

aggregates of the five k ; but there are the four

aggregates as namarip. ama and therefore it is

said that it stands on nz farther asks, Is this con-

sciousness the same as t “corsciousness or different

from it? He answers that me. Just so, the sun shows

itself with all its colours,, s not different from those

in truth; and it is said ¢ e sun rises, its collected

heat and yellow colour sut it does not mean that

the sun is different from ‘the citta or consciousness

takes the phenomena of ¢énts t&, and cognizes them. So

though it is the same as they are yet in a sense it is different

from thern’,

To go back to the chain of twelve causes, we find that jati

(birth) is the cause of decay and death, jaramarana, etc. Jati is

the appearance of the body or the totality of the five skandhas*‘.

Coming to bhava which determines jati, I cannot think of any

better rational explanation of bhava, than that I have already

) Warren.’s Buddhism in Translations, p. 182. Milinda Patiha (628).

? Atthasdlini, p. 112.

3 [bid. p. 113, Yathd hi ripadint upadaya paiRatta suriyadayo na atthato riipa-

@iht anfie honti ten’ eva yasmin samaye suriyo udeti tasmin samaye tassa tefa-san-

khdtam riipam piti evam vuccamdne pi na riipddihi atto surtyo nama atthi. Tathé

cettam phassidayo dhamme upidaya pafiftapiyatt. Atthato pan’ ettha tehi ahham eva.

Tena yasmin samaye cittam uppannam hott ekamsen eva tasmin samaye phassddiht

atthato atifiad eva hoti tt.

4 «\ Yatirdehajanma pancaskandhasamudayah,” Govindananda’s Ratnaprabhé on

Sankara’s bhasya, 11. ii. 19.
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suggested, namely, the works (4arma) which produce the birth’.

Upadana is an advanced trsna leading to positive clinging’, It

is produced by trsna (desire) which again is the result of vedana

(pleasure and pain). But this vedana is of course vedana with

ignorance (avidya), for an Arhat may have also vedana but as

he has no avidya, the vedana cannot produce trsna in turn, On

its development it immediately passes into upadana. Vedana

means pleasurable, painful or indifferent feeling. On the one

side it leads to trsna (desire) and on the other it is produced by

sense-contact (sfarsa). Prof. De la Vallée Poussin says that

Srilabha distinguishes three processes in the production of

vedana. Thus first there is the contact between the sense and

the object ; then there is the knowledge of the object, and then

there is the vedana. Depending Mahima Nikaya, iii. 242,

Poussin gives the other § ust as in the case of two

sticks heat takes place th rubbing, so here also

vedana takes place sir ith sparsa for they are

“ produits par un méme ¢ uses (samagri)*.”

Sparga is produced by ¢ saddyatana by namariipa,

and namaripa by vijfidna, to descend in the womb

of the mother and produsé ndhas as namariipa, out

of which the six senses ¢

Vijfiana in this conn means the principle or

the mother upholding the

it is the product of the

past karmas (sawkhava) of the dying man and of his past

consciousness too.

We sometimes find that the Buddhists believed that the last

thoughts of the dying man determined the nature of his next

1 Govindananda in his Ratnaprabha on Sankara’s bhasya, 11. ii, 19, explains bhava”

as that from which anything becomes, as merit and demerit (dharmddi). See also

Vibhanga, p. 137 and Warren’s Buddhism in Translations, p. 201. Mr Aung says in

Abhidhammatthasangaha, p. 18g, that bhavo includes kammabhavo (the active side of

an existence) and upapattibhavo (the passive side). And the commentators say that

bhava is a contraction of ‘‘ ammabhava” o: Karma—becoming i.e. karmic activity.

2 Prof. De la Vallée Poussin in his 7%éorie des Douze Causes, p. 26, says that

Sélistambhasitra explains the word ‘“‘upadana” as ‘‘trsnavaipulya” or hyper-trspa

and Candrakirtti also gives the same meaning, @. V. (B. T.S. p. 210). Govindananda

explains ‘‘upadana” as pravrtti (movement) generated by trsna (desire), i.e. the active

tendency in pursuance of desire. But if upaddna means ‘“‘support” it would denote all

the five skandhas. Thus Madhyamaka wt! says upadanam paricaskandhalaksanam...

pattcopadanaskandhakhyam upidanam. M. V. xxvii. 6.

5 Poussin’s Théorie des Douze Caises, p. 23.
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birth’. The manner in which the vijiana produced in the womb

is determined by the past vijfiana of the previous existence is

according to some authorities of the nature of a reflected image,

like the transmission of learning from the teacher to the disciple,

like the lighting of a lamp from another lamp or like the impress

of a stamp on wax. As all the skandhas are changing in life,

so death also is but a similar change; there is no great break,

but the same uniform sort of destruction and coming into being.

New skandhas are produced as simultaneously as the two scale

pans of a balance rise up and fall, in the same manner as a lamp

is lighted or an image is reflected. At the death of the man the

vijfiana resulting from his previous karmas and vijfianas enters

into the womb of that mother (animal, man or the gods) in which

the next skandhas are te be, ed. This vijfigna thus forms

the principle of the new a, this vijidna that name

(nama) and form (riipe} ed.

The vijfidna is indeed uct of the samskaras and

the sort of birth in whic! id bring down (amayait)

the new existence (upapatr: ned by the samsk4ras?, for

in reality the happening o avanabhava) and the instil-

lation of the vijfiana as th of the new life (upapatti-

bhava) carmot be simuilt latter succeeds just at

the next rnoment, and ‘this close succession that

they are said to be simuita the vijfiana had not entered

the womb then no namarii id have appeared’.

This chain of twelve causes extends over three lives. Thus

avidya and samskara of the past life produce the vijfiana, nama-

1 The deities of the gardens, the woods, the trees and the plants, finding the

master of the house, Citta, ill said “make your resolution, ‘May I be a cakravartti

king in a next existence,’” Samyutta, IV. 303.

2 se cedinandavijianam matuhkuksim navakrameta, na tat kalalam halalatvaya

sannivartteta,” M. V. 5532. Compare Caraka, Sarira, 11. 5-8, where he speaks of a
‘‘upapaduka sattva” which connects the soul with body and by the absence of which

the character is changed, the senses become affected and life ceases, when it is in a

pure condition one can remember even the previous births; character, purity, antipathy,

memory, fear, energy, ali mental qualities are produced out of it. Just as a chariot is

made by the combination of many elements, so is the foetus.

3 Madhyamaka vrtti (B.T.S. 202-203). Poussin quotes from Digha, 11. 63, ‘‘si le

vijfiana ne descendait pas dans le sein maternel la namarupa s’y constituerait-il?”

Govindananda on Sankara’s commentary on the Brahma-sitras (11. ii. 19) says that the

first consciousness (vijfidna) of the foetus is produced by the samskdras of the previous

birth, and from that the four elements (which he calls nama) and from that the white

and red, semen and ovum, and the first stage of the foetus (ka/ala-budbudavastha) is

produced.
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riipa, sadayatana, sparsa, vedand, trsna, upadana and the bhava

(leading to another life) of the present actual life. This bhava

produces the jati and jardmarara of the next life’.

It is interesting to note that these twelve links in the chain

extending in three sections over three lives are all but the

manifestations of sorrow to the bringing in of which they natur-

ally determine one another. Thus Adsstdhammatthasangaha

says “each of these twelve terms is a factor. For the composite

term ‘sorrow,’ etc. is only meant to show incidental consequences

of birth. Again when ‘ignorance’ and ‘the actions of the

mind’ have been taken into account, craving (érsed), grasping

(upaddna) and (karma) becoming (hava) are implicitly ac-

counted for also. In the same manner when craving, grasping

and (karma) becoming have bee ken into account, ignorance

and the actions of the m itiy) accounted for, also ;

and when birth, decay, : ken into account, even

the fivefold fruit, to wit {x ousness, and the rest are

accounted for. And thus

Five causes in the Past

Five causes Now and y

the Twenty Modes, the 4

vififidna, 2. vedana and

groups (one causal group “te

Present, one causal group. sent and one resultant

group in the Future, each grouy: consisting of five modes)*.”

These twelve interdependert links (dvédasanga) represent

the paticcasamuppada ( pratityasamutpada) doctrines (dependent

origination)* which are themselves but sorrow and lead to cycles

of sorrow. The term paticcasamuppada or pratityasamutpdda

has been differently interpreted in later Buddhist literature‘.

fivefold ‘fruit.

a fivefold ‘fruit’ make up

ctions (1. sankhara and

and jati) and the four

ne resultant group in the

' This explanation probably cannot be found in the early Pali texts; but Buddha-

ghosa mentions it in Sumanvalavildsini on Mahanidana suttanta. We find it also in

Abhidhammatthasangaha, VII. 3. Ignorance and the actions of the mind belong to

the past; ‘‘birth,”’ ‘“‘“decay and death” ta the future; the intermediate eight to the

present. It is styled as trikandaka (having: three branches) in Abhidharmakosa, Ut.

20-24. Two in the past branch, two in the future and eight in the middle ‘sa

pratityasamutpado duddasingastrikandakah plirudpardntayordve dve madhyestau.”

? Aung and Mrs Rhys Davids’ translation of Abhidhammatthasangaha, pp. 189-190.

5 The twelve links are not always constant. Thus in the list given in the Dialogues

of the Buddha, 11. 213 f., avijja and sankhara have been omitted and the start has been

made with consciousness, and it has been said that ‘Cognition tums back from name

and form; it goes not beyond.”

4 MV. p. sf.
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Samutpada means appearance or arising (pradurbhava) and pra-

titya means after getting (prati+itya); combining the two we

find, arising after getting (something). The elements, depending

on which there is some kind of arising, are called hetu (cause) and

paccaya (ground), These two words however are often used in

the same sense > and are interchangeable. But paccaya is also

paccaya of sankhara it j is meant that avijja is the ground (£4222)
of the origin of the sankharas, is the ground of their movement,

of the instrument through which they stand (smzttatthitt), of

their 4yuhana (conglomeration), of their interconnection, of their

intelligibility, of their conjoint arising, of their function as cause

and of their function as the g nd with reference to those which

are determined by then... ail these nine ways is

the ground of sankhar and also in the future,

though avijja itself is dég turn by other grounds’,

When we take the hetu : causal chain, we cannot

think of anything else t Sn, but when we take the

paccaya aspect we can ha sion into the nature of the

cause as ground. Thus wi is said to be the ground

of the sankhdras in thes ntioned above, it seems

reasonable to think th 38 were in some sense

regarded as special manifestation GF avijja2 But as this point

was not further developed! it ; nly Buddhist texts it would
be unwise to proceed further with it.

The Khandhas.

The word khandha (Skr. skandha) means the trunk of a tree

and is generally used to mean group or aggregate’. We have

seen that Buddha said that there was no atman (soul). He said

that when people held that they found the much spoken of soul,

they really only found the five khandhas together or any one of

them. The khandhas are aggregates of bodily and psychical

states which are immediate with us and are divided into five

1 See Patisambhidamagga, vol. 1. p. §0; see also Mazjhima Nikdya, 1. 67, san-

khard...avijjinidand avipadsamudaya avijjajatiha avipjapabhava.

2 In the Yoga derivation of asmita (egoism), riga (attachment), dvesa (antipathy)

and abhinivesa (self love) from avidya we find also that all the five are regarded as the

five special stages of the growth of avidya (favicaparua avidyd).

3 The word skandha is used in Chandogya, 11. 23 (trayo dharmaskandhah yajnah

adhyayanam dénam) in the sense of branches and in almost the same sense in Maitri,

Vil. 11.
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classes: (1) riipa (four elements, the body, the senses), sense

data, etc, (2) vedana (feeling—pleasurable, painful and in-

different), (3) safifia (conceptual knowledge), (4) sankhara (syn-

thetic mental states and the synthetic functioning of compound

sense-affections, compound feelings and compound concepts),

(5) vififiana (consciousness)},

All these states rise depencing one upon the other ( paticca-

samuppanna) and when a man says that he perceives the self he

only deludes himself, for he only perceives one or more of these.

The word riipa in riipakhandha stands for matter and material

qualities, the senses, and the sense data%. But “riipa” is also

used in the sense of pure organic affections or states of mind

as we find in the Khandha Yumaka, \. p. 16, and also in Sam-

yutta Nikaya, WW. 86. Ripaskandha according to Dsarma-

samgraha means the ageregaté! ve_senses, the five sensations,

and the implicatory cx ‘associated in sense per-

ceptions (vzjfiapiz).

The elaborate discuss

ing ripa as “catidro ca

upadiya viipam” (the fou!

proceeding from the gras;

ghosa explains it by sa:

bhiitas and those whic

a modification of thers. he six senses including

their affections are also in + explaining why the four

elements are called mahab iitas, Bu dhaghosa says: “Just asa
Magician (sayakara) makes the water which is not hard appear

as hard, makes the stone which is not gold appear as gold;

just as he himself though not a ghost nor a bird makes himself

appear as a ghost or a bird, so these elements though not them-

selves blue make themselves appear as blue (xi/am upada riipam),

not yellow, red, or white make themselves appear as yellow, red

or white (odatam upadaripam), so on account of their similarity

to the appearances created by the magician they are called

mahabhita‘.”

In the Samyutta Nikaya we find that the Buddha says, “O

Bhikkhus it is called ripam because it manifests (r#pyazz); how

asangant begins by defin-

tumnanca mahabhiitanam

titas or elements and that

is called ripa)*. Buddha-

a means the four maha-

1 Samyutta Ntkaya, 1. 86, etc.

2 Abhidhammatthasangaha, J.P. T. S. 1884, p. 27 ff.

3 Dhammasangani, pp. 124-179. + Atthasdlini, p. 299.
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does it manifest? It manifests as cold, and as heat, as hunger and

as thirst, it manifests as the touch of gnats, mosquitos, wind, the

sun and the snake; it manifests, therefore it is called riipa}.”

If we take the somewhat conflicting passages referred to above

for our consideration and try to combine them so as to understand

what is meant by riipa, I think we find that that which mani-

fested itself to the senses and organs was called riipa No dis-

tinction seems to have been made between the sense-data as

colours, smells, etc., as existing in the physical world and their

appearance as sensations. They were only numerically different

and the appearance of the sensations was dependent upon the

sense-data and the senses but the sense-data and the sensations

were “riipa.” Under certain conditions the sense-data were fol-

lowed by the sensations. Buddhism did not probably start with

the same kind of divisians é&.and mind as we now do.

And it may not be out. ion that such an opposi-

tion and duality were { the Upanisads nor in the

Samkhya system which’ 33y some as pre-Buddhistic.

The four elements mani selves in certain forms and

were therefore called riipa: s of affection that appeared

were also called ripa mental states or features

which appeared with th Jed riipa?) The ayatanas

or the senses were a! “he mahabhiitas or four

elements were themselve ing manifestations, and they

together with all that app association with them were

called riipa and formed the riipa khandha (the classes of sense-

materials, sense-data, senses and sensations).

In Samyutta Nikaya (111. 101) it is said that “the four

mahabhiitas were the hetu and the paccaya for the communica-

tion of the ripakkhandha (rapakkhandhassa paniidpandya). Con-

tact (sense-contact, phassa) is the cause of the communication of

feelings (vedana); sense-contact was also the hetu and paccaya

for the communication of the safifiakkhandha; sense-contact is

also the hetu and paccaya for the communication of the sankhara-

kkhandha. But ndmariipa is the hetu and the paccaya for the

communication of the vififianakkhandha.” Thus not only feelings

arise on account of the sense-contact but safifia and sankhara

also arise therefrom. Safifia is that where specific knowing or

1 Samyutta Nikaya, 111. 86. 2 Khandhayamaka.

3 Dhammasangani, p. 124 ff.



96 Buddhist Philosophy [ CH.

conceiving takes place. This is the stage where the specific dis-

tinctive knowledge as the yellow or the red takes place.

Mrs Rhys Davids writing on safifia says: “In editing the

second book of the Abhidhamma pitaka I found a classification

distinguishing between safifid as cognitive assimilation on occasion

of sense, and safifia as cognitive assimilation of ideas by way of

naming. The former is called perception of resistance, or opposi-

tion ( patigha-sanna). This, writes Buddhaghosa, is perception on

occasion of sight, hearing, etc., when consciousness is aware of the

impact of impressions ; of external things as different, we might

say. The latter is called perception of the equivalent word or

name (adhivachand-safiita) and is exercised by the sensus com-

munis (mano), when e.g. ‘one is seated...and asks another who

is thoughtful: “What are you thinking of?” one perceives through

his speech.’ Thus there az 3 of safifid-consciousness,

I, contemplating sense-i bility to know what they

are by naming?.”

About sankhara we re

is called sankhara becaus

that which conglomerated

as safifia, sankhara as s

as consciousness, It is ¢

the conglomerated (sankhad

synthetic function which “s¥nt he passive riipa, safifia,

sankhara and vififiana elewed The fact that we hear of 52

sankhara states and also that the sankhara exercises its syn-
thetic activity on the conglomerated elements in it, goes to show

that probably the word sankhara is used in two senses, as mental

states and as synthetic activity.

Vififidna or consciousness meant according to Buddhaghosa,

as we have already seen in the previous section, both the stage

at which the intellectual process started and also the final

resulting consciousness.

Buddhaghosa in explaining the process of Buddhist psychology

says that “consciousness (cz¢¢a) first comes into touch ( passa) with

its object (@vammana) and thereaiter feeling, conception (sa##d

and volition (cefané) come in. This contact is like the pillars of

a palace, and the rest are but the superstructure built upon it

(dabbasambharasadisa). But it should not be thought that contact

i Nikaya (111. 87) that it

es (abhisankharonit), it is

ipa, conglomerated sania

consciousness (vififiana)

a because it synthesises

Aaronti). It is thus a

1 Buddhist Psycholegy, pp. 49, §0-
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is the beginning of the psychological processes, for in one whole

consciousness (ekacittasmim) it cannot be said that this comes

first and that comes after, so we can take contact in association

with feeling (vedand), conceiving (sa##d) or volition (cetand);

it is itself an immaterial state but yet since it comprehends

objects it is called contact.” “There is no impinging on one side

of the object (as in physical contact), nevertheless contact causes

consciousness and object to be in collision, as visible object and

visual organs, sound and hearing; thus impact is its fusction; or

it has impact as its essential property in the sense of attainment,

owing to the impact of the physical basis with the mental object.

For it is said in the Commentary :—“contact in the four planes of

existence is never without th haracteristic of touch with the

object; but the function of:: kes place in the five doors.

For to sense, or five-do 1 the name ‘having the

characteristic of touch’ a: ie the function of impact.’

But to contact in the miu! s only the characteristic

“of touch, but not the functis And then this Sutta is
quoted ‘As if, sire, two rams ght, one ram to represent

the eye, the second the visi d their collision contact.

And as if, sire, two cymbal se against each other, or

two hands were to clap her; one hand would

represent the eye, the seconé visible object and their collision

contact. Thus contact has #h@Jchaigcteristic of touch and the

function of impact”. Contact is the manifestation of the union

of the three (the object, the consciousness and the sense) and its

effect is feeling (vedana); though it is generated by the objects

it is felt in the consciousness and its chief feature is experiencing

(anubhava) the taste of the object. As regards enjoying the

taste of an object, the remaining associated states enjoy it only

partially. Of contact there is (the function of) the mere touching,

of perception the mere noting or perceiving, of volition the mere

coordinating, of consciousness the mere cognizing. But feeling

alone, through governance, proficiency, mastery, enjoys the taste

of an object. For feeling is like the king, the remaining states

are like the cook, As the cook, when he has prepared food of

diverse tastes, puts it in a basket, seals it, takes it to the king,

breaks the seal, opens the basket, takes the best of all the soup

and curries, puts them in a dish, swallows (a portion) to find out

1 Atthasélini, p. 108; translation, pp. 143-144.
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whether they are faulty or not and afterwards offers the food of

various excellent tastes to the king, and the king, being lord,

expert, and master, eats whateve- he likes, even so the mere tasting

of the food by the cook is like the partial enjoyment of the object

by the remaining states, and as the cook tastes a portion of the

food, so the remaining states enjoy a portion of the object, and

as the king, being lord, expert and master, eats the meal according

to his pleasure so feeling being lord expert, and master, enjoys

the taste of the object and therefore it is said that enjoyment or

experience is its function’.”

The special feature of safifia is said to be the recognizing

(paccabhifinia) by means of a sign (abhifiidnena). According to

another explanation, a recognition takes place by the inclusion

of the totality (of aspects)—satbasangahétavasena. The work of

volition (cetand@) is said ¢ ination or binding together

(abhisandahana). “Voli y energetic and makes

a double effort, a doubi ence the Ancients said

‘Volition is like the nature r,a cultivator who taking

fifty-five strong men, werit ‘ n¢ fields to reap. He was

exceedingly energetic and es ¥ strenuous; he doubled his

strength and said “Take ¥ and so forth, pointed out

the portion to be reaped ink, food, scent, flowers,

etc., and took an equal shi &.’ The simile should be

thus applied: volition is Hk ator, the fifty-five moral

states which arise as factors GF CSnseiousness are like the fifty-five

strong men; like the time of doubling strength, doubling effort

by the cultivator is the doubled strength, doubled effort of

volition as regards activity in moral and immoral acts.” It

seems that probably the active side operating in sankhara was

separately designated as cetana (volition).

“When one says ‘I,’ what he does is that he refers either to

all the khandhas combined or any one of them and deludes him-

self that that was ‘I.’ Just as one could not say that the

fragrance of the lotus belonged to the petals, the colour or the

pollen, so one could not say that the riipa was ‘I’ or that the

vedana was ‘I’ or any of the other khandhas was ‘I.’ There is

nowhere to be found in the khandhas ‘I am*’,”

1 Atthasalini, pp. 109-110; translation, pp. 145-146.

2 Jbid. p. t11; translation. pp. 147-148.

3 Samyutia Nikdya, U1. 1,0.
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Avijja and Asava.

As to the question how the avijja (ignorance) first started

there can be no answer, for we could never say that either

ignorance or desire for existence ever has any beginning’. Its

fruition is seen in the cycle of existence and the sorrow that comes

in its train, and it comes and goes with them all. Thus as we

can never say that it has any beginning, it determines the elements

which bring about cycles of existence and is itself determined by

certain others. This mutual determination can only take place

in and through the changing series of dependent phenomena, for

there is nothing which can be said to have any absolute priority

in time or stability. It is said that it is through the coming into

being of the dsavas or depravities that the avijja came into

being, and that through the des! ian of the depravities (dsava)

the avijja was destroye¢ is are classified in the

Dhammasangani as ka ra, ditthasava and avij-

jasava. Kamasava means ment, pleasure, and thirst

enses; bhavadsava meansafter the qualities assecia

desire, attachment and wi ence or birth; ditthdsava

uch as, the world is eternalmeans the holding of hereti

or non-eternal, or that th me to an end or will not

he soul are one or arecome to an end, or tha

fice of sorrow, its cause, itsdifferent; avijjadsava means:

extinction and its means | on. Dhammasangani adds

four more supplementary ones, viz. ignorance about the nature of
anterior mental khandhas, posterior mental khandhas, anterior

and posterior together, and their mutual dependence*. Kamasava

and bhavasava can as Buddhaghosa says be counted as one, for

they are both but depravities due to attachment‘

1 Warren’s Buddhism in Translations (Visuddhimagga, chap. XVII.), p- 175.

2M. N.1. p. 54. Childers translates ‘‘dsava” as ‘‘depravities” and Mrs Rhys

Davids as “intoxicants.” The word ‘“asava” in Skr. means ‘old wine.” It is derived

from “su” to produce by Buddhaghosa and the meaning that he gives to it is ‘‘¢iva

parivastkatthena” (on account of its being stored up for a long time like wine). They

work through the eye and the mind and continue to produce all beings up to Indra.

As those wines which are kept long are called ‘‘dsavas” so these are also called

asavas for remaining a long time. The other alternative that Buddhaghosa gives is

that they are called asava on account of their producing samsaradukkha (sorrows of

the world), Asthasdlini, p. 48. Contrast it with Jaina asrava (flowing in of karma

matter). Finding it difficult to translate it in one word after Buddhaghosa, I have

translated it as ‘depravities,” after Childers.

3 See Dkammasangant, p. 198. 4 Buddhaghosa’s Atthasdlini, p. 371.

7—z
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The ditthasavas by clouding the mind with false metaphysical

views stand in the way of one’s adopting the true Buddhistic doc-

trines. The kamasavas stand in the way of one’s entering into

the way of Nirvana (andégdmimugga) and the bhavdsavas and

avijjdsavas stand in the way of one’s attaining arhattva or final

emancipation. When the Mapyhima Nikdya says that from the

rise of the dsavas avijja rises, it evidently counts avijja there as

in some sense separate from the other dsavas, such as those of

attachment and desire of existence which veil the true know-

ledge about sorrow.

The afflictions (£i/esas) do not differ much from the dsavas

for they are but the specific passions in forms ordinarily familiar

to us, such as covetousness (/dha), anger or hatred (dosa),

infatuation (moka), arrogance,, pride or vanity (m#dna), heresy

(azttht), doubt or uncertai 4}, idleness (¢hina), boast-

fulness (wdhacca), sham + and hardness of heart

(anottapa); these kilesa as a result of the asavas.

In spite of these varieties a counted as three (lobha,

dosa, moha) and these called kilesa. They are

associated with the vedana saiifiakkhandha, sankharak-

khandha and vififianakikha n.these arise the three kinds

of actions, of speech, of § ind.

We are intertwined all though eutside and inside by the

tangles of desire (tavhd jata), and the only way by which these

may be loosened is by the practice of right discipline (sida), con-

centration (samadhi) and wisdom (paffia). Sila briefly means

the desisting from committing all sinful deeds (sabbapapassa

akaranam). With sila therefore the first start has to be made,

for by it one ceases to do all actions prompted by bad desires

and thereby removes the inrush of dangers and disturbances.

This serves to remove the kilesas, and therefore the proper per-

formance of the sila would lead one to the first two successive

stages of sainthood, viz. the sotapannabhava (the stage in which

one is put in the right current) and the sakadagdmibhava (the

stage when one has only one more birth to undergo). Samadhi

is a more advanced effort, for by it all the old roots of the old

kilesas are destroyed and the tanha or desire is removed and

1 Dhammasanani, p. 180.
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by it one is led to the more advanced states of a saint. It

directly brings in pafifia (true wisdom) and by pafifia the saint

achieves final emancipation and becomes what is called an

arhat. Wisdom (faf#a) is right knowledge about the four

driya saccas, viz. sorrow, its cause, its destruction and its cause

of destruction.

Sila means those particular volitions and mental states, etc.

by which a man who desists from committing sinful actions

maintains himself on the right path. Sila thus means I. right

volition (cefand), 2. the associated mental states (cetaszka),

3. mental control (semvara) and 4. the actual non-transgression

(in body and speech) of the course of conduct already in the mind

by the preceding three silas called avitikkama. Samvara is

spoken of as being of five . Patimokkhasamvara (the

control which saves him... 5 by it), 2. Satisamvara (the
(the control of know-

of patience), 5. Viriya-

restraint). Patimokkha-

Heral, Satisamvara means

ing in the right and good

ive senses. Even when

y virtue of his mindful-

empted by avoiding to

ledge), 4. Khantisamvar

samvara (the control of

samvara means all self

the mindfulness by which ¢

associations when using .¢

looking at any tempting #

ness (satz) control hims

think of its tempting side 4 king on such aspects of it

as may lead in the right direction: Khantisamvara is that by

which one can remain unperturbed in heat and cold. By the

proper adherence to sila all our bodily, mental and vocal activities

(kamma) are duly systematized, organized, stabilized (samadha-

nam, upadharanam, patittha)’. ,

The sage who adopts the full course should also follow a

number of healthy monastic rules with reference to dress, sitting,

dining, etc., which are called the dhitangas or pure disciplinary

parts*. The practice of sila and the dhittangas help the sage to

adopt the course of samadhi. Samadhi as we have seen means

the concentration of the mind bent on right endeavours (kusala-

cittekaggata samadhih) together with its states upon one parti-

cular object (ekarammana) so that they may completely cease to

shift and change (sammd ca avikkhipamana)'.

| Visuddhimagga Nidanadikatha, 2 Visuddhimagga-silaniddeso, pp. 7 and 8.

’ Visuddhimagga, l1. 4 Visuddhimagga, pp. 84-85.
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The man who has practisec sila must train his mind first

in particular ways, so that it may be possible for him to acquire

the chief concentration of meditation called jhana (fixed and

steady meditation). These preliminary endeavours of the mind

for the acquirement of jhanasamadhi eventually lead to it

and are called upacara samadhi (preliminary samadhi) as dis-

tinguished from the jhanasamiadhi called the appanasamadhi

(achieved samadhi), Thus as a preparatory measure, firstly he

has to train his:mind continually to view with disgust the appe-

titive desires for eating and drinking (ahdre patikkilasannd) by

emphasizing in the mind the various troubles that are associated

in seeking food and drink and their ultimate loathsome trans-

formations as various nauseating bodily elements. When a man

continually habituates himself to emphasize the disgusting

associations of food and ses to have any attach-

ment to them and sin s an unavoidable evil,

only awaiting the day w! solution of all sorrows

will come. Secondly he te his mind to the idea

that all the parts of our be e up of the four elements,

ksiti (earth), ap (water), te}: wind (air), like the carcase

of a cow at the butcher’s s is technically called catu-

dhatuvavatthanabhavana of the body as being

made up of the four elem he has to habituate his

mind to think again and weSsaéi) about the virtues or

greatness of the Buddha, ¢ sg@haithe monks following the

Buddha), the gods and the law (dkamma) of the Buddha, about

the good effects of sila, and the making of gifts (caganussatt),

about the nature of death (#arananussati) and about the deep

nature and qualities of the final extinction of all phenomena

(upasamdanussati)*.

} As it is not possible for me to enter into details, I follow what appears to me to

be the main line of division showing the interconnection of jhina (Skr. dydma} with

its accessory stages called parikammas (Visuddhimagga, pp. 85 f.).

3 Visuddhimagga, pp. 341-347; mark the intense pessimistic attitude, “/maa ca

pana ahére patikulasahham anuyuttassa bhikkhuno rasatanhdya cittam patiliyati,
patikuttati, pativattati; so, kanta@rantttharanatthiko viya puttamamsam vigatamado

aharam ahireti yévad eva dukkhassa nittharanatthéya,” p. 347. The mind of him who

inspires himself with this supreme disgust to all food, becomes free from all desires for

palatable tastes, and turns its back to them and flies off from them. As a means of

getting rid of all sorrow he takes his food without any attachment as one would eat

the flesh of his own son to sustain himself in crossirig a forest.

3 Visuddhimagga, pp. 347-370- 4 Visuddhimagga, pp. 197-294.
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Advancing further from the preliminary meditations or pre-

parations called the upacara samadhi we come to those other

sources of concentration and meditation called the appanasamadhi

which directly lead to the achievement of the highest samadhi.

The processes of purification and strengthening of the mind

continue in this stage also, but these represent the last attempts

which lead the mind to its final goal Nibbana. In the first part

of this stage the sage has to go to the cremation grounds and

notice the diverse horrifying changes of the human carcases and

think how nauseating, loathsome, unsightly and impure they are,

and from this he will turn his mind to the living human bodies

and convince himself that they being in essence the same as the

dead carcases are as loathsome as they’. This is called asubhakam-

matthana or the endeavour t ive the impurity of our bodies.

He should think of the agra: parts and constituents of the

body as well as their ; will help him to enter

into the first jhana by d away from his body.

This is called the kaéyag he continual mindfulness

about the nature of the b: i aid to concentration the

sage should sit in a quiet ix his mind on the inhaling

( passdsa) and the exhalin his breath, so that instead

of breathing in a more ous manner he may be

aware whether he is br or slowly; he ought to

mark it definitely by cou ers, so that by fixing his

mind on the numbers couriféd"he tay fix his mind on the whole

process of inhalation and exhalation in all stages of its course.

This is called the anapanasati or the mindfulness of inhalation

and exhalation’.

Next to this we come to Brahmavihara, the fourfold medi-

tation of metta (universal friendship), karuna (universal pity),

mudita (happiness in the prosperity and happiness of all) and

upekkha (indifference to any kind of preferment of oneself, his

friend, enemy or a third party). In order to habituate oneself to

the meditation on universal friendship,one should start with think-

ing how he should himself like to root out all misery and become

happy, how he should himself like to avoid death and live cheer-

fully, and then pass over to the idea that other beings would also

have the same desires. He should thus habituate himself to think

that his friends, his enemies, and all those with whom he is not

! Visuddhimagga, V1. 2? Ibid, pp. 239-266. 3 bid. pp. 266-292.
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connected might all live and become happy. He should fix himself

to such an extent in this meditation that he would not find any

difference between the happiness or safety of himself and of others.

He should never become angry with any person. Should he at any

time feel himself offended on account of the injuries inflicted on

him by his enemies, he should think of the futility of doubling

his sadness by becoming sorry or vexed on that account. He

should think that if he should allow himself to be affected by

anger, he would spoil all his sila which he was so carefully prac-

tising. If anyone has done a vile action by inflicting injury,

should he himself also do the same by being angry at it? If he

were finding fault with others for being angry, could he himself

indulge in anger? Moreover he should think that all the dhammas

he here no longer existed the

ad moreover the inflic-

sduct, the man who was

ment in the production

inflicted the‘injury, and

ason for making him re-

im. If even after thinking

e should think that by

chief on himself through

ink that the other man

are momentary (khagihatia

khandhas which had infligt

tion of any injury bein

injured was himself an in

of the infliction as much a§

there could not thus be an

sponsible and of being ang

in this way the anger doe

indulging in anger he couldn

his bad deeds, and he shes

by being angry was only p hief to himself but not

to him. By thinking in thes ys‘the sage would be able to
free his mind from anger against his enemies and establish him-

self in an attitude of universal ‘riendship’. This is called the

metta-bhavana. In the meditation of universal pity (Aaruud)

also one should sympathize with the sorrows of his friends and

foes alike. The sage being more keen-sighted will feel pity for

those who are apparently leading a happy life, but are neither

acquiring merits nor endeavouring to proceed on the way to

Nibbana, for they are to suffer innumerable lives of sorrow*

We next come to the jhanas with the help of material things

as objects of concentration called the Kasinam. These objects of

concentration may either be earth, water, fire, wind, blue colour,

yellow colour, red colour, white colour, light or limited space

( paricchinnakasa). Thus the sage may take a brown ball of earth

and concentrate his mind upon it as an earth ball, sometimes

1 Visuddhimagea, pp. 295-314. 2 Jbtd. pp. 314-315.
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with eyes open and sometimes with eyes shut. When he finds

that even in shutting his eyes he can visualize the object in his

mind, he may leave off the object and retire to another place to

concentrate upon the image of the earth ball in his mind.

In the first stages of the first meditation (pathamam jhanam)

the mind is concentrated on the object in the way of understanding

it with its form and name and of comprehending it with its diverse

relations, This state of concentration is called vitakka (discursive

meditation), The next stage of the first meditation is that in

which the mind does not move in the object in relational terms

but becomes fixed and settled in it and penetrates into it without

any quivering. This state is called vicdra (steadily moving). The

first stage vitakka has been compared in Buddhaghosa’s V7sud-

dhimagga to the flying of 4 kite.with its wings flapping, whereas

the second stage is com g in a sweep without the

least quiver of its wing uzes are associated with

a buoyant exaltation (2 ward bliss called sukha?

instilling the mind. The this first jhdna roots out

five ties of avijja, kamac Ying with desires), vyapado

(hatred), thinamiddham (s ‘orpor), uddhaccakukkuccam

(pride and restlessness}, ai doubt), The five elements

of which this jhana is cox takka, vicdra, piti, sukham

and ekaggata (one point

When the sage maste? hana he finds it defective

and wants to enter into the sécand "meditation (duttyam shanam),

jvhere there is neither any vitakka nor vicara of the first jhana,

but the mind is in one unruffled state (ekodibhavam). It is a

much steadier state and does not possess the movement which

characterized the vitakka and the vicara stages of the first jhana

and is therefore a very placid state (witekka-vicarakkhobha-

wirahena ativiya acalata suppasannaté ca). It is however associ-

ated with piti, sukha and ekaggata as the first jhana was,

When the second jhana is mastered the sage becomes disin-

clined towards the enjoyment of the piti of that stage and becomes

indifferent to them (upekkhako). A sage in this stage sees the

objects but is neither pleased nor displeased. At this stage al!

the asavas of the sage become loosened (&hizdsava). Th

enjoyment of sukha however still remains in the stage and th

1 Where there is piti there is sukha, but where there is sukha there may not

necessarily de piti. Visuddhimagga, p. 145-
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mind if not properly and carefully watched would like sometimes

to turn back to the enjoyment of piti again. The two character-

.istics of this jhana are sukha and ekaggata. It should however

be noted that though there is the feeling of highest sukha here,

the mind is not only not attached to it but is indifferent to it

(atimadhurasukhe sukhaparamippatie pt tatiyayhane upekkhako,

na tattha sukhabhisangena akaddhiyati)'. The earth ball (pathav7)

is however still the object of the jhana.

In the fourth or the last jhana both the sukha (happiness) and

the dukkha (misery) vanish away and all the roots of attachment

and antipathies are destroyed. This state is characterized by

supreme and absolute indifference (upekkha) which was slowly

growing in all the various stages of the jhanas. The characteris-

tics of this jhana are therefore upekkha and ekaggata. With the

mastery of this jhana comes figaieperfection and total extinction

of the citta called cetovi se becomes thereby an

arhat®. There is no furthe? i2 khandhas, no rebirth,

and there is the absolute « rrows and sufferings—

Nibbana.

In the Katha (11. 6) Ya

with the infatuation of ric

thinks that only this life t

comes again and again with * In the Digha Nikaya

also we read how Paydsi was nk foisive his reasons in support

of his belief that “Neither is there any other world, nor are there

beings, reborn otherwise than from parents, nor is there fruit or

result of deeds wel! done or ill done*” Some of his arguments

were that neither the vicious nor the virtuous return to tel! us

that they suffered or enjoyed happiness in the other world, that

if the virtuous had a better life in store, and if they believed

in it, they would certainly commit suicide in order to get it at

the earliest opportunity, that in spite of taking the best precau-

tions we do not find at the time of the death of any person that

his soul goes out, or that his body weighs less on account of

the departure of his soul, and so on. Kassapa refutes his argu-

ments with apt illustrations. But in spite of a few agnostics of

1 Visuddhimagga, p. 163.

9 Majjhima Nikaya, 1. p. 296, and Visuddhimagga, pp. 167-168.

3 Dialogues of the Buddha, ii. p. 349; D. NM. 1. pp. 317 ff.

at “a fool who is blinded

eve in a future life; he

any other, and thus he
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Payasi’s type, we have every reason to believe that the doctrine

of rebirth in other worlds and in this was often spoken of in the

Upanisads and taken as an accepted fact by the Buddha. In

the Milinda Paitha, we find Nagasena saying “it is through a

difference in their karma that men are not all alike, but some

long lived, some short lived, some healthy and some sickly, some

handsome and some ugly, some powerful and some weak, some

rich and some poor, some of high degree and some of low

degree, some wise and some foolish’.” We have seen in the

third chapter that the same sort of views was enunciated by the

Upanisad sages.

But karma could produce its effect in this life or any

other life only when there were covetousness, antipathy and in-

fatuation. But “when a tman’s.deeds are performed without

covetousness, arise witho sand are occasioned with-

out covetousness, then i tousness is gone these

deeds are abandoned, upri out of the ground like a

palmyra tree and become: and not liable to spring

up again in the future?” BK f without craving (tanha)

is incapable of bearing good fruits. Thus we read in the

Mahdasatipatthana sutta, “ raving, potent for rebirth,

that is accompanied by {i ulgence, seeking satis-

faction now here, now thi é craving for the life of

sense, the craving for bec ed life) and the craving

for not becoming (for no Hew rebirth}. “Craving for things

visible, craving for things audible, craving for things that may

be smelt, tasted, touched, for things in memory recalled. These

are the things in this world that are dear, that are pleasant.

There does craving take its rise, there does it dwell” Pre-occu-

pation and deliberation of sensual gratification giving rise to

craving is the reason why sorrow comes. And this is the first

arya satya (noble truth).

The cessation of sorrow can only happen with “the utter

cessation of and disenchantment about that very craving, giving

it up, renouncing it and emancipation from it®.”

When the desire or craving (taza) has once ceased the

sage becomes an arhat, and the deeds that he may do after

that will bear no fruit. An arhat cannot have any good or bad

1 Warren’s Buddhism in Translations, p. 215. 2 bid. pp. 216-217.

3 Dialogues of the Buddha, i. p. 340. 4 Lbid. p. 34%. 5 Tbid. p. 341.
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fruits of whatever he does. For it is through desire that karma

finds ‘its scope of giving fruit. With the cessation of desire all

ignorance, antipathy and grasping cease and consequently there

is nothing which can determine rebirth. An arhat may suffer the

effects of the deeds done by him in some previous birth just as

Moggallana did, but in spite of the remnants of his past karma

an arhat was an emancipated man on account of the cessation of

his desire’.

Kammas are said to be of three kinds, of body, speech and

mind (4éyika, vacika and manasika). The root of this kamma

is however volition (cefand) and the states associated with it. If

a man wishing to kill animals goes out into the forest in search of

them, but cannot get any of them there even after a long search,

his misconduct is not a bodily one, for he could not actually

commit the deed with his body if he gives an order for com-

mitting a similar misdaéd; -dnot actually carried out

with the body, it woul speech (vacika) and not

by the body. But the m nt or ill will alone whether

carried into effect or not ' rama of the mind (mdna-

sika)®, But the menta! k ; be present as the root of

all bodily and vocal kai this is absent, as in the case

of an arhat, there cannc nas at all for him.

Kammas are dividec of view of effects into

four classes, viz. (1) thas and produce impurity,

(2) those which are goods active of purity, (3) those
which are partly good and partly ad and thus productive of

both purity and impurity, (4) those which are neither good nor

bad and productive neither of parity nor of impurity, but which

contribute to the destruction of kammas‘.

Final extinction of sorrow (”’bd@na) takes place as the natural

result of the destruction of desires. Scholars of Buddhism have

tried to discover the meaning of this ultimate happening, and

various interpretations have been offered. Professor De la Vallée

Poussin has pointed out that in the Pali texts Nibbana has

sometimes been represented as a happy state, as pure annihila-

tion, as an inconceivable existence or as a changeless state®.

1 See Kathdvatthu and Warren’s Buddtism in Translations, pp. 221 ff.

2 Atthasélini, p. 88. 3 See Atthasilini, p. go. 4 See Atthasalini, p. 89.

5 Prof, De la Vallée Poussin’s article in the Z. &. &. on Nirvana. See also

Cullavagga, 1X. i. 43; Mrs Rhys Davids’s Psalms of the early Buddhists, 1. and u.,

Introduction, p. xxxvii; Digha, 11. 15; Cina, vii; Samyutta, 11. 109.
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Mr Schrader, in discussing Nibbana in Padi Text Soctety Journal,

1905, says that the Buddha held that those who sought to become

identified after death with the soul of the world as infinite space

(akGsa) or consciousness (vifi#idna) attained to a state in which

they had a corresponding feeling of infiniteness without having

really lost their individuality. This latter interpretation of

Nibbana seems to me to be very new and quite against the spirit

of the Buddhistic texts. It seems to me to be a hopeless task

to explain Nibbana in terms of worldly experience, and there

is no way in which we can better indicate it than by saying that

it is a cessation of all sorrow; the stage at which all worldly

experiences have ceased can hardly be described either as positive

or negative. Whether we exist in some form eternally or do not

exist is nota proper Buddhistic question, for it is a heresy to

think of a Tathagata as rnally (S@vata) or not-

existing (asasvata) or sisting as well as not

existing or whether he nor non-existing. Any

one who seeks to discus bana is either a positive

and eternal state or a meré y-existence or annihilation,

takes a view which has bees; ed in Buddhism as heretical.

It is true that we in moderi riot satished with it, for

we want to know what if But it is not possible to

give any answer since Bu 1 all these questions as

illegitimate.

Later Buddhistic writ arjuna and Candrakirtti

took advantage of this attitude o early Buddhism and inter-

preted it as meaning the non-essential character of all existence.

Nothing existed, and therefore any question regarding the exist-

ence or non-existence of anything would be meaningless. There

is no difference between the wordly stage (samsara) and Nibbana,

for as all appearances are non-essential, they never existed during

the samsara so that they could not be annihilated in Nibbana.

Upanisads and Buddhism.

The Upanisads had discovered that the true self was ananda

(bliss). We could suppose that early Buddhism tacitly pre-

supposes some such idea. It was probably thought that if there was

the self (azéa) it must be bliss. The Upanisads had asserted that

the self (dtman) was indestructible and eternal’. If we are allowed

1 Tait. 1. 5. 2 Brh. iv. 5. 14. Katha, v. 13.
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to make explicit what was implicit in early Buddhism we could

conceive it as holding that if there was the self it must be bliss,

because it was eternal. This causal connection has not indeed

been anywhere definitely pronounced in the Upanisads, but he

who carefully reads the Upanisads cannot but think that the

reason why the Upanisads speak of the self as bliss is that it is

eternal. But the converse statement that what was not eternal

was sorrow does not appear to be emphasized clearly in the

Upanisads. The important postulate of the Buddha is that that

which is changing is sorrow, and whatever is sorrow is not self*.

The point at which Buddhism parted from the Upanisads lies

in the experiences of the self. The Upanisads doubtless con-

sidered that there were many experiences which we often iden-

tify with self, but which are impermanent. But the belief is

found in the Upanisads th. associated with these a

permanent part as well this permanent essence

which was the true and ur the blissful. They con-

sidered that this permane ‘bliss could not be defined

as this, but could only be not this, not this (xeti

neti)?, But the early Pali s ok? that we could nowhere

find out such a permaner ny constant self, in our

changing experiences. unging phenomena and

therefore sorrow and the’ and what was non-self

was not mine, neither 1 bel nor did it belong to me

as my self®. ee

The true self was with the Upanisads a matter of tran-

scendental experience as it were, for they said that it could not

be described in terms of anything, but could only be pointed out

as “there,” behind all the changing mental ‘categories. The

Buddha looked into the mind arid saw that it did not exist. But

how was it that the existence of this self was so widely spoken

of as demonstrated in experience? To this the reply of the

Buddha was that what people perceived there when they said

that they perceived the self was but the mental experiences

either individually or together. The ignorant ordinary man did

not know the noble truths and was not trained in the way of wise

men, and considered himself to be endowed with form (ria)

or found the forms in his self or the self in the forms. He

Pr

1 Samyutta Nikdya, 1. pp. 44-45 ff.

2 See Brh. iv. iv. Chandogya, VIII. 7-12. 3 Samyutta Nikaya, WW. 45.
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experienced the thought (of the moment) as it were the self or ex-

perienced himself as being endowed with thought, or the thought

in the self or the self in the thought. It is these kinds of experi-

ences that he considered as the perception of the self.

The Upanisads did not try to establish any school of discipline

or systematic thought. They revealed throughout the dawn of an

experience of an immutable Reality as the self of man, as the only

abiding truth behind all changes. But Buddhism holds that this

immutable self of man is a delusion and a false knowledge.

The first postulate of the system is that impermanence is sorrow.

Ignorance about sorrow, ignorance about the way it originates,

ignorance about the nature of the extinction of sorrow, and ignor-

ance about the means of bringing about this extinction represent

the fourfold ignorance (avzj/a), The avidyd, which is equivalent

: -Upanisads also, but there

ine, and it is sometimes

‘ about the self (a¢man)*.

was the permanent self,

as nothing permanent; and

mipermanence was sorrow’.

ddhism, and ignorance con-

represented the fourfold

the right comprehension of

the fourfold cardinal truth cc@}—sorrow, cause of the

origination of sorrow, extinction 6f Sorrow, and the means thereto.

There is no Brahman or supreme permanent reality and no

self, and this ignorance does not belong to any ego or self as we

may ordinarily be led to suppose.

Thus it is said in the Visaddkimagga “inasmuch however

as ignorance is empty of stability from being subject to a coming

into existence and a disappearing from existence...and is empty

of a self-determining Ego from being subject to dependence,—

..or in other words inasmuch as ignorance is not an Ego, and

similarly with reference to Karma and the rest—therefore is it

to be understood of the wheel of existence that it is empty with

a twelvefold emptiness®.”

all was 's change; and ali cha
This is, then, the cardinal tz

cerning it in the above é
ignorance which stood i

1 Samyutta Nikaya, U1. 46. 2 Majjhima Nikaya, 1. p. 54-

3 Cha. 1. 1. 10. Brh, 1v. 3. 20, There are some passages where vidya and avidya

have been used in a different and rather obscure sense, [$4 9-11.

4 Ang. Nthaya, 111. 85.

3 Warren’s Buduhism in Translations (Visuddhimagga, chap. Xvl1.), p 175.
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The Schools of Theravada Buddhism.

There is reason to believe that the oral instructions of the

Buddha were not collected unti! a few centuries after his death.

Serious quarrels arose amongst his disciples or rather amongst

the successive generations of the disciples of his disciples about

his doctrines and other monastic rules which he had enjoined

upon his followers. Thus we fincl that when the council of Vesali

decided against the Vrjin monks, called also the Vajjiputtakas,

they in their turn held another great meeting (Mahdsangha) and

came to their own decisions about certain monastic rules and thus

came to be called as the Mahasanghikas'. According to Vasu-

mitra as translated by Vassilief, the Mahdsanghikas seceded in

400 B.C. and during the ne e hundred years they gave rise

first to the three schcol bizikas, Lokottaravadins, and

Kukkulikas and after yas. In the course of the

next one hundred year: rose out of it namely the

Prajfiaptivadins, Caitti as and Uttaragailas. The

Theravada or the Sthavi 301 which had convened the

council of Vesali develope ye second and first century B.C.

into a number of schooig; mavatas, Dharmaguptikas,

Mahisdsakas, Kasyapiy s (more well known as

Sautrantikas) and the V2 ach latter was again split up

into the Dharmottariyas, iyas, Sammitiyas and Chan-

nagarikas. The main bra “‘heravada school was from

the second century downwards known as the Hetuvadins or

Sarvastivadins?, The Makabodhivamsa identifies the Theravada

school with the Vibhajjavadins. The commentator of the Kathd-

vatthu who probably lived according to Mrs Rhys Davids some-

time in the fifth century A.D. mentions a few other schools of

Buddhists, But of all these Buddhist schools we know very little.

Vasumitra (100 A.D.) gives us some very meagre accounts of

1 The Mahkdavamsa differs from Difavanisa in holding that the Vajjiputtakas did

not develop into the Mahdsanghikas, but it was the Mahasanghikas who first seceded

while the Vajjiputtakas seceded independently of them. The Mahdbodhivamsa, which

according to Professor Geiger was composed 975 A.D.—1000 4.D., follows the Maha-

vamsa in holding the Mahasanghikas to be the first seceders and Vajjiputtakas to have

seceded independently.

Vasumitra confuses the council of Vesali with the third council of Pataliputra. See

introduction to translation of Xa/hdvatthu ly Mrs Rhys Davids.

® For other accounts of the schism see M- Aung and Mrs Rhys Davids’s translation

of Kathavatthu, pp. xxxvi-xlv.
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certain schools, of the Mahasanghikas, Lokottaravadins, Ekavya-

vaharikas, Kukkulikas, Prajfiaptivadins and Sarvastivadins, but

these accounts deal more with subsidiary matters of little philo-

sophical importance. Some of the points of interest are (1) that the

Mahdasanghikas were said to believe that the body was filled with

mind (czt¢a) which was represented as sitting, (2) that the Prajfiap-

tivadins held that there was no agent in man, that there was no

untimely death, for it was caused by the previous deeds of man,

(3) that the Sarvastivadins believed that everything existed. From

the discussions found in the Kathdvatthu also we may know the

views of some of the schools on some points which are not always

devoid of philosophical interest. But there is nothing to be found

by which we can properly know the philosophy of these schools. It

is quite possible however that these so-called schools of Buddhism

were not so many different, ait only differed from one

another on some poir tactice which were con-

sidered as being of suffic: xem, but which to us now

appear to be quite triflin da not know any of their

literatures, it is better not iny unwarrantable surmises.

These schools are however apartant fora history of later

Indian Philosophy, for na xe even referred to in any

of the systems of Hindu nly schools of Buddhism

with which other schoo: { thought came in direct

contact, are the Sarvastiv ing the Sautrantikas and

the Vaibhasikas, the Yor wethe Vijfianavadins and the

Madhyamikas or the Sanyavadins, We do not know which of the
diverse smaller schools were taken up into these four great schools,

the Sautrantika, Vaibhasika, Yogacara and the Madhyamika

schools. But as these schools were most important in relation

to the development of the different systems in Hindu thought,

it is best that we should set ourselves to gather what we can

about these systems of Buddhistic thought.

When the Hindu writers refer to the Buddhist doctrine in

general terms such as “the Buddhists say” without calling

them the Vijfianavadins or the Yogacaras and the Siinyavadins,

they often refer to the Sarvdstivadins by which they mean

both the Sautrantikas and the Vaibhasikas, ignoring the differ-

ence that exists between these two schools. It is well to

mention that there is hardly any evidence to prove that the

Hindu writers were acquainted with the Theravada doctrines

D. 8
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as expressed in the Pali works. The Vaibhadsikas and the Sau-

trantikas have been more or less associated with each other. Thus

the Absidharmakosasastra of Vasubandhu who was a Vaibhasika

was commented upon by Yasomitra who was a Sautrantika. The

difference between the Vaibhasikas and the Sautrantikas that

attracted the notice of the Hindu writers was this, that the former

believed that external objects were directly perceived, whereas

the latter believed that the existence of the external objects could

only be inferred from our diversified knowledge’. Gunaratna

(fourteenth century A.D.) in his commentary Tarkarahasyadipika

on Saddarsanasamuccaya says that the Vaibhasika was but another

name of the Aryasammitiya school. According to Gunaratna the

Vaibhasikas held that things existed for four moments, the

moment of production, the ma of existence, the moment of

decay and the moment of, has been pointed out

in Vasubandhu’s 4 bhidég tvs Vaibhdsikas believed

these to be four kinds of + coming in combination

with the permanent essend * produced its imperma-

nent manifestations in life Stcherbatsky’s translation

of Yasomitra on Abhidhars &&, ¥. 25). The self called

pudgala also possessed thi istics. Knowledge was

formless and was produc ts object by the very

same conditions (arthasak rgryadhinah). The Sau-

trantikas according to Guna hat there was no soul but

only the five skandhas. These skandhas transmigrated. The past,

the future, annihilation, dependence on cause, akasa and pudgala

are but names (sayzj#amatram), mere assertions ( pratijiamatram),

mere limitations (samvrtamatram) and mere phenomena (vya-

vahéramatram). By pudgala they meant that which other people

called eternal and all pervasiv2 soul. External objects are never

directly perceived but are only inferred as existing for explaining

the diversity of knowledge. Definite cognitions are valid; ail

compounded things are momentary (ksanikah sarvasamskarah).

1 Madhavacarya’s Sarvadarfanasamyraha, chapter 1. Sastradipika, the discussions
on Pratyaksa, Amalananda’s commentary (on Bhamati) Vedantakalpataru, p. 286,

““vaibhasikasya bahyo'rthah pratycksah, sautrantikasya jRdnagatakaravaicitryen

anumeyah.” The nature of the inference of the Sautrantikas is shown thus by Amala-

nanda (1247-1260 A.D.) “ye yasmin satyapt kadacithah te tadatiriktapeksak” (those

(i.e. cognitions) which in spite ot cer:ain unvaried conditions are of unaccounted

diversity must depend on other things in addition to these, i.e. the external objects)

Vedantakalpataru, p. 28g.
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The atoms of colour, taste, smell and touch, and cognition are

being destroyed every moment. The meanings of words always

imply the negations of all other things, excepting that which is

intended to be signified by that word (anyapohah sabdarthak).

Salvation (moksa) comes as the result of the destruction of the

process of knowledge through continual meditation that there

is no soul’.

One of the main differences between the Vibhajjavadins, Sau-

trantikas and the Vaibhdsikas or the Sarvastivadins appears to

refer to the notion of time which is a subject of great interest

with Buddhist philosophy. Thus Adkidharmakosa (V. 24...)

describes the Sarvastivadins as those who maintain the universal

existence of everything past, present and future. The Vibhajja-

vadins are those “who maintain that the present elements and

those among the past that have not yet produced their fruition,

are existent, but they deny,£ « of the future ones and

of those among the past “arly produced fruition.”

There were four branches !’represented by Dhar-

matrata, Ghosa, Vasumitra va. Dharmatrata main-

tained that when an elemer ferent times, its existence

changes but not its essence, jt milk is changed into curd

or a golden vessel is broke f the existence changes

though the essence remai shosa held that “ when

an element appears at dif © past one retains its

past aspects without being s8veredfrom its future and present

aspects, the present likewise tetxing Jes present aspect without

completely losing its past and future aspects,” just as a man in-
passionate love with a woman does not lose his capacity to love

other women though he is not actually in love with them.. Vasu-

mitra held that an entity is called present, past and future accord-

ing as it produces its efficiency, ceases to produce after having

once produced it or has not yet begun to produce it. Buddha-

deva maintained the view that just as the same woman may

be called mother, daughter, wife, so the same entity may be

called present, past or future in accordance with its relation to the

preceding or the succeeding moment.

All these schools are in some sense Sarvastivddins, for they

maintain universal existence. But the Vaibhasika finds them all

defective excepting the view of Vasumitra. For Dharmatrata’s

1 Gunaratna’s Tarkarahasyadipika, pp. 46-47.

8—2
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view is only a veiled Samkhya doctrine; that of Ghosa is a

confusion of the notion of time, since it presupposes the co-

existence of all the aspects of an entity at the same time, and

that of Buddhadeva is also an impossible situation, since it would

suppose that all the three times were found together and included

in one of them. The Vaibhasika finds himself in agreement

with Vasumitra’s view and holds that the difference in time

depends upon the difference of tne function of an entity; at the

time when an entity does not actually produce its function it is

future; when it produces it, it becomes present; when after having

produced it, it stops, it becomes past; there is a real existence

of the past and the future as much as of the present. He thinks

that if the past did not exist ancl assert some efficiency it could

not have been the object of my knowledge, and deeds done in

past times could not have d_jts effects in the present

time. The Sautrantika that the Vaibhasika’s

doctrine would imply thé: gine of eternal existence,

for according to them the the same and the time-

difference appeared in it. w according to him was,

that there was no difference he efficiency of an entity,

the entity and the time nee. Entities appeared

from non-existence, exist rit and again ceased to

exist. He objected to thi ew that the past is to

be regarded as existent béeaty xerts efficiency in bringing

about the present on the ground: th Sin that case there should

be no difference between the past and the present, since both

exerted efficiency. Ifa distinction is made between past, present

and future efficiency by a second grade of efficiencies, then we

should have to continue it and thus have a vicious infinite. We

can know non-existent entities as much as we can know existent

ones, and hence our knowledge: of the past does not imply

that the past is exerting any efficiency. If a distinction is

made between an efficiency and an entity, then the reason why

efficiency started at any particular time and ceased at another

would be inexplicable. Once you admit that there is no dif-

ference between efficiency and the entity, you at once find that

there is no time at all and the efficiency, the entity and the

moment are all one and the same. When we remember a thing

of the past we do not know it as existing in the past, but in the

same way in which we knew it when it was present. We are
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never attracted to past passions as the Vaibhasika suggests, but

past passions leave residues which become the causes of new

passions of the present moment?.

Again we can have a glimpse of the respective positions of

the Vatsiputtriyas and the Sarvastivadins as represented by

Vasubandhu if we attend to the discussion on the subject of

the existence of soul in Adbsidkarmakosa. The argument of

Vasubandhu against the existence of soul is this, that though

it is true that the sense organs may be regarded as a deter-

mining cause of perception, no such cause can be found which

may render the inference of the existence of soul necessary.

If soul actually exists, it must have an essence of its own and

must be something different from the elements or entities of a

personal life. Moreove: w eternal, uncaused and un-

changing being would } wactical efficiency (artha-

kriyakaritva) which alow proves existence. The

soul can thus be said tc > nominal existence as a

mere object of current v8 “is no soul, but there are

only the elements of a fe. But the Vatsiputtriya

school held that just as f ot be said to be either the

same as the burning we ent from it, and yet it is

separate from it, so the ual (pudgala) which has

a separate existence, ¢ d not say that it was

altogether different from & cf a personal life or the

same as these. It exists as s being conditioned by the elements
of personal life, but it cannot further be defined. But its existence

cannot be denied, for wherever there is an activity, there must

be an agent (e.g. Devadatta walks). To be conscious is likewise

an action, hence the agent who is conscious must also exist.

To this Vasubandhu replies that Devadatta (the name of a

person) does not represent an unity. “It is only an unbroken

continuity of momentary forces (flashing into existence), which

simple people believe to be a unity and to which they give the

name Devadatta. Their belief that Devadatta moves is con-

ditioned, and is based on an analogy with their own experience,

but their own continuity of life consists in constantly moving

from one place to another. This movement, though regarded as

! Tam inclebted for the above account to the unpublished translation from Tibetan

of a small portion of Adhzdharmakosa by my esteemed friend Prof. Th. Stcherbatsky

of Petrograd. 1 am grateful to him that he allowed me to utilize it.
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belonging to a permanent entity, is but a series of new produc-

tions in different places, just as the expressions ‘fire moves,’

‘sound spreads’ have the meaning of continuities (of new pro-

ductions in new places). They likewise use the words ‘Devadatta

cognises’ in order to express the fact that a cognition (takes place

in the present moment) which has a cause (in the former moments,

these former moments coming in close succession being called

Devadatta).”

The problem of memory also does not bring any difficulty,

for the stream of consciousness being one throughout, it produces

its recollections when connected with a previous knowledge of

the remembered object under certain conditions of attention,

etc., and absence of distractive factors, such as bodily pains or

violent emotions. No agent is required in the phenomena of

memory. The cause of ¢ is,& suitable state of mind

and nothing else. When id his birth stories saying

that he was such and su rid such a life, he only

meant that his past and belonged to one and the

same lineage of moment Just as when we say

“this same fire which had b ming that has reached this
object,” we know that th

moments, but yet we ove

the same fire. Again, wt

known by descriptions such"as"thus'Venerable man, having this

name, of such a caste, of st : family, of such an age, eating

such food, finding pleasure or displeasure i in such things, of such
an age, the man who after a life of such length, will pass away
having reached an age.” Only so much description can be

understood, but we have never a direct acquaintance with the

individual; all that is perceived are the momentary elements of

sensations, images, feelings, etc, and these happening at the

former moments exert a pressure on the later ones. The in-

dividual is thus only a fiction, a mere nominal existence, a mere

thing of description and not of acquaintance; it cannot be

grasped either by the senses or by the action of pure intellect.

This becomes evident when we judge it by analogies from other

fields, Thus whenever we use any common noun, eg. milk, we

sometimes falsely think that thereis such an entity as milk, but

what really exists is only certain momentary colours, tastes, etc.,

fictitiously unified as milk; ancl “just as milk and water are

ence and say that it is

1} individual can only be
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conventional names (for a set of independent elements) for some

colour, smell (taste and touch) taken together, so is the designa-

tion ‘individual’ but a common name for the different elements

of which it is composed.”

The reason why the Buddha declined to decide the question

whether the “living being is identical with the body or not” is

just because there did not exist any living being as “individual,”

as is generally supposed. He did not declare that the living

being did not exist, because in that case the questioner would

have thought that the continuity of the elements of a life was

also denied. In truth the “living being” is only a conventional

name for a set of constantly changing elements}.

The only book of the Sammitiyas known to us and that by

name only is the Sammitiyasastra translated into Chinese between

350 A.D. to 431 AD.; the ori aECSanskrit works are however
probably lost?. &

The Vaibhasikas are ‘t¢

according to Dipavamsa

branched off from the M

: he Sarvastivadins who

nted out by Takakusu,

“who in their turn had

that the Sabbatthivadins

he dawn of right attain-

ight but by a gradual

kamadhi was nothing but

believed that everything ex

ment was not a momen

process, (3) that conscious:

1 This account is based on the translation of A siamakosasthananibaddhah pudgala-

viniscayah, a special appendix to the eighth chapter of Aéhidharmakosa, by Prof. Th.

Stcherbatsky, Bulletin de P Académie des Sciences de Russte, 1919.

2 Professor De la Vallée Poussin has collected some of the points of this doctrine

in an article on the Sammitiyas in the £. &. &. He there says that in the Abhidhar-

makosavyakhya the Sammitiyas have beer: identified with the Vatsiputtriyas and that

many of its texts were admitted by the Vaibhasikas of a later age. Some of their views

are as follows: (1) An arhat in possession of nirvana can fall away; (2) there is an

intermediate state between death and rebirth called anfarabhava; (3) merit accrues not

only by gift (¢yagdzvaya) but also by the fact of the actual use and advantage reaped

by the man to whom the thing was given (paribhogdnvaya punya); (4) not only

abstention from evil deeds but a declaration of intention to that end produces merit

by itself alone; (5) they believe in a pudgaia (soul) as distinct from the skandhas from

which it can be said to be either different or non-different. ‘‘The pudgala cannot be

said to be transitory (amitya) like the skandhas since it transmigrates laying down

the burden (séandhas) shouldering a new burden; it cannot be said to be permanent,

since it is made of transitory constituents.” This pudgala doctrine of the Sammitiyas

as sketched by Professor De la Vallée Poussin is not in full agreement with the

pudgala doctrine of the Sammitiyas as sketched by Gunaratna which we have noticed

above.
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a flux and (4) that an arhat (saint) may fall away’. The Sab-

batthivadins or Sarvastivadins have a vast Abhidharma literature

still existing in Chinese translations which is different from the

Abhidharma of the Theravada school which we have already

mentioned*. These are 1. /#dnaprasthana Sastra of Katyayani-

puttra which passed by the name of Maha Vibhasa from which

the Sabbatthivadins who followed it are called Vaibhasikas*. This

work is said to have been given a literary form by Asvaghosa.

2. Dharmaskandha by Siriputtra. 3. Dhatukaya by Piirna.

4. Prajiaptisastra by Maudgalydyana. 5. Vijtanakaya by De-

vaksema. 6. Sangitiparyyaya by Sariputtra and Prakaravapada

by Vasumitra. Vasubandhu (420 a.D.—500 A.D.) wrote a work on

the Vaibhasika‘ system in verses (#avzka) known as the Abhidhar-

makosa, to which he appended a commentary of his own which

passes by the name AdsddianmaK osabhasya in which he pointed

out some of the defects a school from the Sau-

trantika point of viex $s commented upon by

Vasumitra and Gunarna 1 by Yasomitra who was

himself a Sautrantika 3 « work Abhidharmakosa

vyakhya ; Safighabhadra : rary of Vasubandhu wrote

Samayapradipa and Nyay hinese translations of which

are available) on strict ¥ We hear also of other

Vaibhasika writers suc ta, Ghosaka, Vasumitra

and Bhadanta, the write pibhidharmasastra and Ma-

havibhasd. Dinnaga (480 4. ated logician,a Vaibhasika

or a Sautrantika and reputed to be a pupil of Vasubandhu, wrote

his famous work Pramdnasamuccaya in which he established

Buddhist logic and refuted many of the views of Vatsyayana

the celebrated commentator of the Vydya sitras; but we regret

1 See Mrs Rhys Davids’s translation A’wthdvatthu, p. xix, and Sections 1. 6, 7;

1. g and XI. 6.

2 Mahavyutpatti gives two names for Sarvastivada, viz. Millasarvastivada and Ary-

yasarvastivada. Itsing (671-695 A.D.) speaks of Aryyamilasarvastivida and Milasar-

vastivida. In his time he found it prevailing in Magadha, Guzrat, Sind, S. India,

E. India. Takakusu says (P. 7..S. 1904-1905) that Paramartha, in his life of Vasu-

bandhu, says that it was propagated from Kushmere to Middle India by Vasubhadra,

who studied it there.

3 Takakusu says (P. 7.5. 1904-1905) that Katyayaniputtra’s work was probably

a compilation from other Vibhasas which existed before the Chinese translations and

Vibhasa texts dated 383 A.D.

4 See Takakusu’s article 7, X. A. S. 1905.

5 The Sautrantikas did not regard the Abhidharmas of the Vaibhasikas as authentic

and laid stress on the suttanta doctrines as given in the Suttapitaka.
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to say that none of the above works are available in Sanskrit,

nor have they been retranslated from Chinese or Tibetan into

any of the modern European or Indian languages.

The Japanese scholar Mr Yamakami Sogen, late lecturer at

Calcutta University, describes the doctrine of the Sabbatthivadins

from the Chinese versions of the Adsidharmakosa, Mahavibha-

sdSastra, etc., rather elaborately. The following is a short sketch,

which is borrowed mainly from the accounts given by Mr Sogen.

The Sabbatthivadins admitted the five skandhas, twelve

ayatanas, eighteen dhatus, the three asamskrta dharmas of

pratisamkhyanirodha apratisamkhydnirodha and akasa, and the

samskrta dharmas (things composite and interdependent) of ripa

(matter), citta (mind), caitta (mental) and cittaviprayukta (non-

mental)*. All effects are produced by the coming together

(samskrta) of a number of gauses.. The five skandhas, and the

riipa, citta, etc. are thus. call faskrta dharmas (composite

things or collocations The ripa dharmas are

eleven in number, one & caitta dharmas and 14

cittaviprayukta samskdra’ mental composite things);

adding to these the three asi iarras we have the seventy-

five dharmas, Ripa is that: the capacity to obstruct the

sense organs. Matter is 4 xe collective organism or

collocation, consisting 2 stratum of colour, smell,

taste and contact. The & we this fourfold substratum

is known as paramanu, w ninutest form of rapa. It

cannot be pierced through r d up or thrown away. It is

indivisible, unanalysable, invisible, inaudible, untastable and in-

tangible. But yet it is not permanent, but is like a momentary

flash into being. The simple atoms are called dravyaparamanu

and the compound ones samghataparamagu. In the words of

Prof. Stcherbatsky “the universal elements of matter are mani-

fested in their actions or functions. They are consequently more

energies than substances.” The organs of sense are also regarded

as modifications of atomic matter. Seven such paramanus com-

bine together to form an anu, and it is in this combined form

only that they become perceptible. The combination takes

place in the form of a cluster having one atom at the centre and

\ Systems of Buddhistic Thought, published by the Calcutta University.

2 Sankara in his meagre sketch of the doctrine of the Sarvastivadins in his bhasya

on the Brahkma-sitras 1. 2 notices some of the categories mentioned by Sogen.
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others around it. The point which must be remembered in con-

nection with the conception of matter is this, that the qualities

of all the mahabhitas are inherent in the paramanus. The special

characteristics of roughness (which naturally belongs to earth),

viscousness (which naturally belongs to water), heat (belonging

to fire), movableness (belonging to wind), combine together to

form each of the elements; the difference between the different

elements consists only in this, that in each of them its own special

characteristics were predominant and active, and other charac-

teristics though present remained only in a potential form. The

mutual resistance of material things is due to the quality of

earth or the solidness inherent in them; the mutual attraction of

things is due to moisture or the quality of water, and so forth.

The four elements are to be ob ‘ved from three aspects, namely,

(1) as things, (2) from the poi ew of their natures (such as

activity, moisture, etc.), 4 such as dhytd or attrac-

tion, samgraka or cohesiox sical heat, and vyzhana

or clustering and collectin mbine together naturally

by other conditions or ca ain point of distinction

between the Vaibhasika Sa‘ s anid other forms of Bud-

dhism is this, that here th dhas and matter are re-

garded as permanent and 4 e said to be momentary

only in the sense that theétar their phases constantly,

owing to their constant cha¥ bination. Avidyad is not

regarded here as a link i ain of the causal series of

pratityasamutpada; nor is it ignorance of any particular in-

dividual, but is rather identical with “moha” or delusion and

represents the ultimate state of immaterial dharmas. Avidya,

which through samskara, etc., produces namariipa in the case of

a particular individual, is not his avidya in the present existence

but the avidya of his past existeace bearing fruit in the present

life,

“The cause never perishes but only changes its name, when

it becomes an effect, having changed its state.” For example,

clay becomes jar, having changed its state; and in this case the

name clay is lost and the name jar arises’. The Sarvastivadins

allowed simultaneousness between cause and effect only in the

case of composite things (samprayukta hetu) and in the case of

1 Sogen’s quotation from Kumarajiva’s Chinese version of Aryyadeva’s commentary

on the Médhyamika astra (chapter Xx. Karika 9g).
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the interaction of mental and material things. The substratum

of “vijfidna” or “consciousness” is regarded as permanent and

the aggregate of the five senses (zzdriyas) is called the perceiver.

It must be remembered that the indriyas being material had a

permanent substratum, and their aggregate had therefore also a

substratum formed of them.

The sense of sight grasps the four main colours of blue, yellow,

red, white, and their combinations, as also the visual forms of

appearance (samsthana) of long, short, round, square, high, low,

straight, and crooked. The sense of touch (Adyendriya) has for

its object the four elements anc the qualities of smoothness,

roughness, lightness, heaviness, cold, hunger and thirst. These

qualities represent the feelings generated in sentient beings by

the objects of touch, hunger, thirst, etc. and are also counted

under it, as they are the . s produced by a touch

which excites the physic e when the energy of

wind becomes active in redominates over other

energies ; so also the feelin aased by a touch which

excites the physical frame wi ey of the element of fire

becomes active and predomi the other energies. The

indriyas (senses) can after g external objects arouse

thought (wiy#iana); each of es is an agent without

which none of the five vij secome capable of per-

ceiving an external object. TH of the senses is entirely

material. Each sense has tw6 suhdivisigns, aamely, the principal

sense and the auxiliary sense. The substratum of the principal

senses corisists of a combination of paramdnus, which are ex-

tremely pure and minute, while the substratum of the latter is

the flesh, made of grosser materials. The five senses differ from

one another with respect to the manner and form of their respec-

tive atomic combinations. In all sense-acts, whenever an act is

performed and an idea is impressed, a latent energy is impressed

on our person which is designated as avijfiapti riipa. It is called

riipa because it is a result or effect of riipa-contact ; it is called

avijfiapti because it is latent and unconscious; this latent energy

is bound sooner or later to express itself in karma effects and is

the only bridge which connects the cause and the effect of karma

done by body or speech. Karma in this school is considered

as twofold, namely, that as thought (cetana karma) and tnat as

activity (caitastka karma). This last, again, is of two kinds, viz.
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that due to body-motion (Adyika karma) and speech (vaccka

karma). Both these may agairi be latent (avifapt2) and patent

(vijfapti), giving us the kayika-vijfiapti karma, kayikavijfapti

karma, vacika-vijfiapti karma and vacikavijiiapti karma. Avijiiapti

ripa and avijfiapti karma are what we should call in modern

phraseology sub-conscious ideas, feelings and activity, Corre-

sponding to each conscious sensation, feeling, thought or activity

there is another similar sub-conscious state which expresses itself

in future thoughts and actions; as these are not directly known but

are similar to those which are k:10wn, they are called avijfapti.

The mind, says Vasubandhu, is called cittam, because it

wills (ce¢tatt), manas because i: thinks (menvate) and vijhana

because it discriminates (ard7fat1). The discrimination may be

of three kinds: (1) svabhava nirdega (natural perceptual discrimi-

nation), (2) prayoga nirdss jai discrimination as present,

past and future), and ( ga (reminiscent discrimi-

nation referring only t senses only possess the

svabhava nirdesa,the oth clusively to manovijfidna.

Each of the vijfianas as’ with its specific sense dis-

criminates its particular ob perceives its general charac-

teristics; the six vijhanas ¢ rm what is known as the

Vijftanaskandha, which by mind (mano). There

are forty-six caitta sams “Of the three asamskrta

dharmas ak4Sa (ether) is 8 ‘freedom from obstruction,
establishing it as a permang ¢sent immaterial substance

(niripakhya, non-ripa). The second asamskrta dharma, aprati-

samkhya nirodha, means the nor-perception of dharmas caused

by the absence of pratyayas or conditions. Thus when I fix my

attention on one thing, other things are not seen then, not because

they are non-existent but because the conditions which would

have made them visible were absent. The third asamskrta

dharma, pratisamkhyd nirodha, is the final deliverance from

bondage. Its essential characteristic is everlastingness. These

are called asamskrta because being of the nature of negation

they are non-collocative and hence have no production or dis-

solution. The eightfold noble path which leads to this state

consists of right views, right aspirations, right speech, right con-

duct, right livelihood, right effort, right mindfulness, right rapture’.

1 Mr Sogen mentions the name of another Buddhist Hinayana thinker (about

250 A.D.), Harivarman, who founded a school known as Satyasiddhi school, which
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Mahayanism.

It is difficult to say precisely at what time Mahayanism took

its rise. But there is reason to think that as the Mahasanghikas

separated themselves from the Theravadins probably some time in

400 B.C. and split themselves up into eight different schools, those

elements of thoughts and ideas which in later days came to be

labelled as Mahayana were gradually on the way to taking their

first inception. We hear in about 100 a.D. of a number of works

which are regarded as various Mahayana siitras, some of which

are probably as old as at least 100 B.C. (if not earlier) and others

as late as 300 or 4OO A.D... These Mahayanasiitras, also called

the Vaipulvasitras, are generally all in the form of instructions

given by the Buddha. Nothing is known about their authors or

compilers, but they are all wt in some form of Sanskrit and

were probably written by ded from the Theravada

school.

The word Hinaydana ;

as such it is contrasted wit

translated as small vehicie

vehicle (mahd = great, vas

no means expresses wh;

yana* Asanga (480 4

chools of Theravada, and

1a. The words are generally

li, ana =vehicle) and great

} But this translation by

; Mahayana and Hina-

iyanasutralamkara gives

propounded the same sort of doctr:

works are available in Sanskrit and

by Sanskrit writers.

1 Quotations and references to many of these siitras are found in Candrakirtti’s com-

mentary on the Madhyamika karikas of Nagarjuna; some of these are the following:

Astasthasriképrajndparamita (translated into Chinese 164 A.D.-167 A.D.), Sataséhas-
rikaprajndparamiutd, Gaganaganja, Samadhisitra, Tathdgataguhyasutra, Drdhadhya-

Sayasaticodandsiitra, Dhydyitamustisiitra, Pitiputrasamdgamasitra, Mahaydnasitra,

Maradamanasitra, Ratnakitasiitra, Katnacudépariprechasitra, Ratnameghasttra,

Ratnarasisiitre, Ratndkarasétra, Réstrapalapariprechadsitra, Lankavatdrasitra,

Lalitavistarasiitra, Vajracchedikasitra, Vimalakirttinirdesasitra, Salistambhasitra,
Samddhirajasitra, Sukhavativytha, Suvarnaprabhasasatra, Saddharmapundarika

(translated into Chinese A.D. 255), Amitdyurdhydnasiitra, Hastikakhyasitra, etc.

2 The word Yana is generally translated as vehicle, but a consideration of numerous

contexts in which the word occurs seems to suggest that it means career or course or

way, rather than vehicle (Zalitavistara, pp. 25, 38; Prajfdpdramitd, pp. 24, 3193

Samddhirdjashtra, p.1, Karundpundarika, p. 67; Lankavatarasitra, pp. 68, 108, 132).

The word Yana is as old as the Upanisads where we read of Devayana and Pitryana.

There is no reason why this word should be taken in a different sense. We hear in

Lankavatara of Sravakayana (career of the Sravakas or the Theravadin Buddhists),
Pratyekabuddbayana (the career of saints before the coming of the Buddha), Buddha

yana (career of the Buddhas), Ekayana (one career), Devayana (career of the gods),

sreached by Nagarjuna. None of his

tome across any allusion to his name
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us the reason why one school was called Hinayana whereas the

other, which he professed, was called Mahayana. He says that,

considered from the point of view of the ultimate goal of religion,

the instructions, attempts, rea‘ization, and time, the Hinayana

occupies a lower and smaller place than the other called Maha

(great) Yana, and hence it is branded as Hina (small, or low).

This brings us to one of the fundamental points of distinction

between Hinayana and Mahayana. The ultimate good of an

adherent of the Hinaydna is to attain his own nirvana or salva-

tion, whereas the ultimate goal of those who professed the Maha-

yana creed was not to seek their own salvation but to seck the

salvation of all beings. So the Hinayadna goal was lower, and in

consequence of that the instructions that its followers received,

the attempts they undertook, and the results they achieved were

narrower than that of the. 3erents. A Hinaydna man

had only a short busine own salvation, and this

could be done in three ahayadna adherent was

prepared to work for ind iping all beings to attain

salvation. So the Hinayana quired only a short period

of work and may from tha view also be called Aina, or

lower.

This point, though ix ‘the point of view of the

difference in the creed of is, is not so from the point

of view of philosophy. Hi another trait of the Maha-

yanists which distinguishes ‘thers: from the Hinaydnists from the

philosophical point of view. The Mahaydnists believed that all

things were of a non-essential and indefinable character and

void at bottom, whereas the Hinayanists only believed in the

impermanence of all things, but did not proceed further than

that.

It is sometimes erroneously thought that Nagarjuna first

preached the doctrine of Siinyavada (essencelessness or voidness
of all appearance), but in reality almost all the Mahay4ana siitras

either definitely preach this doctrine or allude to it. Thus if we

take some of those siitras which were in all probability earlier than

Nagarjuna, we find that the doctrine which Nagarjuna expounded

Brahmayana (career of becoming a Brahma), Tathagatayana (career of a Tathagata).

In one place Lavkdavatara says that ordinarily distinction is made between the three

careers and one career and no career, but these distinctions are only for the ignorant

(Lankavatara, p. 68).
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with all the rigour of his powerful dialectic was quietly accepted

as an indisputable truth, Thus we find Subhiiti saying to

the Buddha that vedana (feeling), samjfia (concepts) and the

samskaras (conformations) are all maya (illusion) All the

skandhas, dhatus (elements) and d4yatanas are void and absolute

cessation. The highest knowledge of everything as pure void

is not different from the skandhas, dhatus and dyatanas, and this

absolute cessation of dharmas is regarded as the highest know-

ledge (prajiidparamita). Everything being void there is in reality

no process and no cessation. The truth is neither eternal (S@fvata)

nor non-eternal (@s@svata) but pure void. It should be the object

of asaint’s endeavour to put himself in the “thatness” (¢a¢hata) and

consider all things as void. The saint (d0dhzsattva) has to estab-

lish himself in all the virt aramita), benevolence (déna-

paramita), the virtue of ha’ iiagadramita), the virtue of
forbearance (£sdntipard, f tenacity and strength

(viryyaparamita) and meditation (dhyanapara-

mita). The saint (dodéesé fy determined that he will

help an infinite number attain nirvana. In reality,

however, there are no beings, js no bondage, no salva-

tion; and the saint knoy well, yet he is not afraid

of this high truth, but § s career of attaining for

all illusory beings illusa¢ » from illusory bondage.

The saint is actuated w ings and proceeds in his

work on the strength of 1 as, though in reality there

is no one who is to attain salvation in reality and no one who

is to help him to attain it? The true prajfidparamitad is the

absolute cessation of all appearance (yak anupalambhak sarva-

dharmanam sa praphdparamita ttyucyate)\.

The Mahayana doctrine has developed on two lines, viz. that

of Sinyavada or the Madhyamika doctrine and Vijfianavada.

The difference between Siinyavada and Vijfianavada (the theory
that there is only the appearance of phenomena of consciousness)

is not fundamental, but is rather one of method. Both of them

agree in holding that there is no truth in anything, everything

is only passing appearance akin to dream or magic. But

while the Sinyavadins were more busy in showing this indefin-

ableness of all phenomena, the Vijfidanavadins, tacitly accepting

1 Astasdhasrikaprajhdpadramita, p. 16. 2 [bid. p. 177.

3 Jbid. p. 31. 4 Lbid. p. 177.
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the truth preached by the Siinyavadins, interested themselves in

explaining the phenomena of consciousness by their theory of

beginningless illusory root-ideas or instincts of the mind (v@sana).

ASvaghosa (100 A.D.) seems to have been the greatest teacher

of a new type of idealism (vijidnavada) known as the Tathata

philosophy. Trusting in Suzuki's identification of a quotation in

Aégvaghosa’s Sraddhotpadasastra as being made from Lankava-
tarasitra, we should think of the Lankavatarasitra as being one

of the early works of the Vijianavadins’, The greatest later writer

of the Vijfianavada school was Asanga (400 A.D.), to whom are

attributed the Saptadasabhiimi siittra, Mahayana siittra, Upadesa,

Mahayanasamparigraha Sastra, Yogactrabhiimt Sastra and

Mahayanasitralamkara. None of these works excepting the

last one is available to readers who have no access to the

Chinese and Tibetan manus the Sanskrit originals are

in all probability lost. a school is known to

Hindu writers by anoth# iz. Yogacara, and it does

not seem an improbahle hat Asanga’s Vogdcira-

bhiimi Sastra was respon: new name. Vasubandhu,

a younger brother of Asafig: Paramartha (499-569) tells

us, at first a liberal Sarv was converted to Vijha-

navadda, late in his life a hus Vasubandhu, who

: work of the Sarvasti-

vadins, A dhidharmakos2, i“ in his later life to Vijnia-
navada® He is said te tiffiented upon a number of

Mahayana siitras, such a: vatamsaka, Nirvana, Saddharmapun-
darika, Prajnaparamita, Vimalakirtti and Srimalasimhanada, and

compiled some Mahayana sitras, such as VijyHanamatrasiddhi,

Ratnatraya, etc. The school of Vijiianavada continued for at

least a century or two after Vasubandhu, but we are not in

possession of any work of great fame of this schoo! after him.

We have already noticed that the Siinyavada formed the fun-

damental principle of all schools of Mahayana. The most powerful

exponent of this doctrine was Nagarjuna (100 A.D.),a brief account

of whose system will be given in its proper place. Nagarjuna’s

karikas (verses) were commented upon by Aryyadeva, a disciple

of his, Kumarajiva (383 a.D.), Buddhapalita and Candrakirtti

(550 A.D.). Aryyadeva in addition to this commentary wrote at

1 Dr S. C, Vidyabhishana thinks that “a#dvatdra belongs to about 300 A. 0.

? Takakusu’s ‘‘A study of the Paramartha’s life of Vasubandhu,” /. 2. 4. S. 1905.
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least three other books, viz. Catuhsataka, Hastabalaprakarana-

vrttt and Cittavisuddhiprakarana’. In the small work called

Hastabalaprakaranavrtti Aryyadeva says that whatever depends

for its existence on anything else may be proved to be illusory;

all our notions of external objects depend on space perceptions

and notioris of part and whole and should therefore be regarded

as mere appearance. Knowing therefore that all that is depen-

dent on others for establishing itself is illusory, no wise man

should feel attachment or antipathy towards these mere phe-

nomenal appearances. In his Cittavisuddhiprakarana he says

that just as a crystal appears to be coloured, catching the reflec-

tion of a coloured object, even so the mind though in itself

colourless appears to show diverse colours by coloration of ima-

gination (zkalpa). In realiog® rnind (cétta) without a touch

of imagination (4alpand re reality.

it does not seem ho nyavadins could produce

any great writers after References to Siinyavada
show that it was a living mongst the Hindu writers

until the time of the gres s4 authority Kumarila who

flourished in the eighth cen later times the Sinyavadins

were no longer occupyin f strong and active dis-

putants.

The Tathata Phils a Svaghosa (80 A.D.)2

Asvaghosa was the son of a Brahmin named Saimhaguhya

who spent his early days in travelling over the different parts of

India and defeating the Buddhists in open debates. He was pro-

bably converted to Buddhism by ParSva who was an important

person in the third Buddhist Council promoted, according to

some authorities, by the King of Kashmere and according to other

authorities by Punyayagas*.

2 Aryyadeva’s Hastabdlaprakaranavrtti has been reclaimed by Dr F. W. Thomas.
Fragmentary portions of his Cittavisuddhiprakarana were published by Mahamahopad-

hyaya Haraprasada sastri in the Bengal Asiatic Society’s journal, 1898.

2 The above section is based on| the Awakening of Faith, an English trans-

lation by Suzuki of the Chinese version of Sraddhotpadasastra by Aésvaghosa, the

Sanskrit original of which appears to have been lost. Suzuki has brought forward a

mass of evidence to show that ASvaghosa was a contemporary of Kaniska.

% Taranatha says that he was converted by Aryadeva, a disciple of Nagarjuna,

Geschichte des Buddhismus, German translation by Schiefner, pp. 84-85. See Suzuki’s

Awakening of Faith, pp. 14-32. Asvaghosa wrote the Buddhacaritakduya, of great

poetical excellence, and the Muhdlamharasdstra. He was also a musician and had
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He held that in the soul two aspects may be distinguished

—the aspect as thatness (b/i#/atathatd) and the aspect as the cycle

of birth and death (samsdra). The soul as bhitatathata means

the oneness of the totality of all things (dkarmadhatu). Its essen-

tial nature is uncreate and exterr.al. All things simply on account

of the beginningless traces of the incipient and unconscious

memory of our past experiences of many previous lives (sytz)

appear under the forms of individuation’, If we could overcome

this smrti “the signs of individuation would disappear and there

would be no trace of a world of objects.” “All things in their

fundamental nature are not nameable or explicable. They can-

not be adequately expressed in any form of language. They

possess absolute sameness (samzcta). They are subject neither to

transformation nor to destruction. They are nothing but one soul”

~——thatness (6hittatathatd). Vix atness” has no attribute and

it can only be somehe speech as “thatness.”

As soon as you understak i& totality of existence is

spoken of or thought cf, that which speaks nor

that which is spoken of, th iér that which thinks nor

that which is thought of, “ ‘stage of thatness.” This

bhitatathata is neither that xistence, nor that which is

non-existence, nor that w ce existence and non-

existence, nor that which istence and non-exist-

ence; it is neither that fality, nor that which is

at once unity and pluralit; which is not at once unity

and plurality. It is a negative concept in the sense that it is

beyond all that is conditional and yet it is a positive concept

in the sense that it holds all within it. It cannot be compre-

hended by any kind of particularization or distinction. It is

only by transcending the range of our intellectual categories of

the comprehension of the limited range of finite phenomena that

we can get a glimpse of it. It cannot be comprehended by the

particularizing consciousness of all beings, and we thus may call

it negation, “Stnyata,” in this sense. The truth is that which

invented a musical instrument called Rastavara that he might by that means convert the

people of the city. ‘Its melody was classical, mournful, and melodious, inducing the

audience to ponder on the misery, emptiness, and non-atmanness of life.” Suzuki, p. 35.

1] have ventured to translate ‘‘smzr!” in the sense of vasana in preference to

Suzuki’s “confused subjectivity” because smrti in the sense of vasana is not un‘amiliar

to the readers of such Buddhist works as Lavkavatdra. The word “subjectivity”

seems to be too European a term to be used as a word to represent the Buddhist sense.
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subjectively does not exist by itself, that the negation (Sényatd) is

also void (Sanya) in its nature, that neither that which is negated

nor that which negates is an independent entity. It is the pure

soul that manifests itself as eternal, permanent, immutabie, and

completely holds all things within it. On that account it may be

called affirmation. But yet there is no trace of affirmation in it,

because it is not the product of the creative instinctive memory

(smrtz) of conceptual thought and the only way of grasping the

truth—_the thatness, is by transcending all conceptual creations.

“The soul as birth and death (samsara) comes forth from

the Tathagata womb (cathdgatagarbha), the ultimate reality.

But the immortal and the mortal coincide with each other.

Though they are not identical they are not duality either, Thus

when the absolute soul assumes a relative aspect by its self-

affirmation it is called t} serving mind (@/ayavijiana).

It embraces two princi fiment, (2) non-enlighten-

ment. Enlightenment ié ¥ of the mind when it is

free from the corruption tive instinctive incipient

memory (sat). It penetra: ; the unity of all (dkarma-

ahatu). That is to say, i uiversal dharmakaya of all

Tathagatas constituting t undation of existence.

“When it is said that ss starts from this funda-

mental truth, it should 56 t consciousness had any

real origin, for it was meré an existence—a mere ima-

ginary creation of the péféei mder the influence of the

delusive smrti. The multitude of people (dahujana) are said to be
lacking in enlightenment, because ignorance (avidyd) prevails,

there from all eternity, because there is a constant succession of

smrti (past confused memory working as instinct) from which

they have never been emancipated. But when they are divested

of this smrti they can then recognize that no states of mentation,

viz. their appearance, presence, change and disappearance, have

any reality. They are neither in a temporal nor in a spatial relation

with the one soul, for they are not self-existent.

“This high enlightenment shows itself imperfectly in our cor-

rupted phenomenal experience as prajfia (wisdom) and karma

(incomprehensible activity of life). By pure wisdom we under-

stand that when one, by virtue of the perfuming power of dharma,

disciplines himself truthfully (ie. according to the dharma) and

accomplishes meritorious deeds, the mind (ie. the d/ayavijidana)

9-2
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which implicates itself with birth and death will be broken down

and the modes of the evolving corisciousness will be annulled, and

the pure and the genuine wisdom of the DharmakAya will manifest

itself. Though all modes of consciousness and mentation are

mere products of ignorance, ignorance in its ultimate nature is

identical and non-identical with enlightenment; and therefore

ignorance is in one sense destructible, though in another sense

it is indestructible. This may be illustrated by the simile of the

water and the waves which are stirred up in the ocean, Here

the water can be said to be both identical and non-identical

with the waves. The waves are stirred up by the wind, but the

water remains the same. Wher the wind ceases the motion of

the waves subsides, but the water remains the same. Likewise

when the mind of all creatures, waich in its own nature is pure and

clean, is stirred up by the gnorance (avedya), the waves

of mentality (vzj#dna) x ance. These three (ie.

the mind, ignorance, an wever have no existence,

and they are neither unit When the ignorance is

annihilated, the awakenes tranquillized, whilst the

essence of the wisdom rem lested.” The truth or the

enlightenment “is absolute! sle by any modes of rela-

tivity or by any outward ‘htenment. All events in

the phenomenal world aré ghtenment, so that they

neither pass out of it, nor # nd they neither disappear

nor are destroyed.” It is for if from the hindrances both

affectional (A/esaévarana) and intellectual (jheydvarana), as well

as from the mind (ie. Gayavijidna) which implicates itself with

birth and death, since it is in its true nature clean, pure, eternal,

calm, and immutable. The truth again is such that it transforms

and unfolds itself wherever conditions are favourable in the form

of a tathagata or in some other forms, in order that all beings

may be induced thereby to bring their virtue to maturity.

“Non-elightenment has no existence of its own aside from its

relation with enlightenment a priorz.” But enlightenment a prior7

is spoken of only in contrast to non-enlightenment, and as non-

enlightenment is a non-entity, true enlightenment in turn loses

its significance too. They are distinguished only in mutual rela-

tion as enlightenment or non-enlightenment. The manifestations

of non-enlightenment are made in three ways: (1) as a disturb-

ance of the mind (d/ayavijidana), by the avidyakarma (ignorant
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action), producing misery (dukkha); (2) by the appearance of an

ego or of a perceiver; and (3) by the creation of an external world

which does not exist in itself, independent of the perceiver. Con-

ditioned by the unreal externa! world six kinds of phenomena

arise in succession. The first phenomenon is intelligence (sensa-

tion); being affected by the external world the mind becomes

conscious of the difference between the agreeable and the disagree-

able. The second phenomenon is succession. Following upon

intelligence, memory retains the sensations, agreeable as well

as disagreeable, in a continuous succession of subjective states.

The third phenomenon is clinging. Through the retention and

succession of sensations, agreeable as well as disagreeable, there

arises the desire of clinging. The fourth phenomenon is an attach-

ment to names or ideas (samiia), etc. By clinging the mind

hypostatizes all names wherats give definitions to all things.

The fifth phenomenon se of deeds (karma). On

account of attachment ¢ ére arise all the variations

of deeds, productive cf : “The sixth phenomenon

is the suffering due to the f ‘Through deeds suffering

arises in which the mind & entangled and curtailed of

its freedom.” All these ph ve thus sprung forth through

avidya.

The relation betwee

a mere identity and may

avidya is in one sense

3 by the simile of all kinds

of pottery which though different all made of the same clay’.

Likewise the undefiled (avasrava) and ignorance (avidyd) and

their various transient forms all come from one and the same

entity. Therefore Buddha teaches that all beings are from all

eternity abiding in Nirvana. ,

It is by the touch of ignorance (avidyd@) that this truth assumes

all the phenomenal forms of existence.
In the all-conserving mind (@/ayavijfdna) ignorance manifests

itself; and from non-enlightenment starts that which sees, that

which represents, that which apprehends an objective world, and

that which constantly particularizes. This is called ego (#anas).

Five different names are given to the ego (according to its dif-

ferent modes of operation). The first name is activity-conscious-

ness (karmavijfana) in the sense that through the agency of

ignorance an unenlightened mind begins to be disturbed (or

1 Compare Chandogya, V1. 1. 4.
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awakened). The second name is evolving-consciousness ( pravytti-

vijfiana) in the sense that when the mind is disturbed, there

evolves that which sees an external world. The third name is

representation-consciousness in the sense that the ego (manas)

represents (or reflects) an external world. As a clean mirror

reflects the images of all description, it is even so with the repre-

sentation-consciousness. When it is confronted, for instance, with

the objects of the five senses, it represents them instantaneously

and without effort. The fourth is particularization-consciousness,

in the sense that it discriminates between different things defiled

as well as pure. The fifth name is succession-consciousness, in the

sense that continuously directed by the awakening consciousness

of attention (aanaskara) it (manas) retains all experiences and

never loses or suffers the destruction of any karma, good as well

as evil, which had been sow. st, and whose retribution,

painful or agreeable, it 5 ture, be it in the present

or in the future, and als sé that it unconsciously

recollects things gone by ration anticipates things

to come. Therefore the ¢ 8 (kamaloka, domain of

feeling—ripaloka, domain af stence—aripaloka, domain

of incorporeality) are nothi self manifestation of the

; y identical with dhma-

inciple of their existence

roduéed by smrti, all the modes

of particularization are the seffepartte ilarizations of the mind. The

mind in itself (or the soul) being however free from all attributes

is not differentiated. Therefore we come to the conclusion that

all things and conditions in the phenomenal world, hypostatized

and established only through ignorance (avidya@) and memory

(smrit), have no more reality than the images in a mirror. They

arise simply from the ideality of a particularizing mind. When

the mind is disturbed, the multiplicity of things is produced; but

when the mind is quieted, the multiplicity of things disappears.

By ego-consciousness (sanovijRana) we mean the ignorant mind

which by its succession-consciousness clings to the conception of

I and Not-I and misapprehends the nature of the six objects of

sense. The ego-consciousness is also called separation-conscious-

ness, because it is nourished by the. perfuming influence of the

prejudices (asvava), intellectual as well as affectional. Thus believ-

ing in the external world produced by memory, the mind becomes
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oblivious of the principle of sameness (samaza) that underlies all

things which are one and perfectly calm and tranquil and show no

sign of becoming.

Non-enlightenment is the raison d’étre of samsara. When

this is annihilated the conditions-—the external world—are also

annihilated and with them the state of an interrelated mind is also

annihilated, But this annihilation does not mean the annihilation

of the mind but of its modes only. It becomes calm like an un-

ruffled sea when all winds which were disturbing it and producing

the waves have been annihilated.

In describing the relation of the interaction of avidya (ignor-

ance), karmavijfiana (activity-consciousness—the subjective mind),

visaya (external world—represented by the senses) and the tathata

(suchness), ASvaghosa says there is an interperfuming of

these elements. Thus Advagh 5. By perfuming we mean

that while our worldly <f which we wear) have no

odour of their own, neithe agreeable, they can yet

acquire one or the other o¢ to the nature of the sub-

stance with which they are hoess (¢athata) is likewise

a pure dharma free from all: ts caused by the perfuming

power of ignorance. On thé ad ignorance has nothing to

do with purity. Neverthel ‘its being able to do the

work of purity because perfumed by suchness.

Determined by suchness ig comes the raison a’étre of

all forms of defilemeni. Hcl ERS eraorance perfumes suchness

and produces smrti. This smrti in its turn perfumes ignorance.

On account of this (reciprocal) perfuming, the truth is misunder-

stood. On account of its being misunderstood an external world

of subjectivity appears. Further, on account of the perfuming

power of memory, various modes of individuation are produced.

And by clinging to them various deeds are done, and we suffer

as the result miseries mentally as well as bodily.” Again “such-

ness perfurnes ignorance, and in consequence of this perfuming

the individual in subjectivity is caused to loathe the misery of

birth and death and to seek after the blessing of Nirvana. This

longing and loathing on the part of the subjective mind in turn

perfumes suchness. On account of this perfuming influence we

are enabled to believe that we are in possession within ourselves

of suchness whose essential nature is pure and immaculate; and

we also recognize that all phenomena in the world are nothing
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but the illusory manifestations of the mind (dlayavijfidna) and

have no reality of their own. Since we thus rightly understand

the truth, we can practise the means of liberation, can perform

those actions which are in accordance with the dharma. We

should neither particularize, nor cling to objects of desire. By

virtue of this discipline and habituation during the lapse of innu-

merable asankhyeyakalpas' we get ignorance annihilated. As

ignorance is thus annihilated, the mind (@/ayavijiana) is no longer

disturbed, so as to be subject to individuation. As the mind is no

longer disturbed, the particularization of the surrounding world

is annihilated. When in this wise the principle and the condition

of defilement, their products, and the mental disturbances are all

annihilated, it is said that we attain Nirvana and that various

spontaneous displays of activity are accomplished.” The Nirvana

of the tathata philosophy is ne ungness, but tathata (suchness

or thatness) in its purity ith any kind of disturbance

which produces all the’ i

To the question that

of suchness and are the

that there are some who |

ASvaghosa’s reply is tha

possession of suchness, ¢

ciple of individuation, th

manifold grades as to owt ands of the Ganges, and

hence the difference. The erent perfuming principle

in one’s own being which, embraced and protected by the love

(maitri) and compassion (arun2) of all Buddhas and Bodhisatt-

vas, is caused to loathe the misery of birth and death, to believe

in nirvana, to cultivate the root of merit (Aufalamila), to habit-

uate oneself to it and to bring it to maturity. In consequence

of this, one is enabled to see all Buddhas and Bodhisattvas and, re-

ceiving instructions from them, is benefited, gladdened and induced

to practise good deeds, etc., till one can attain to Buddhahood and

enter into Nirvana. This implies that all beings have such perfum-

ing power in them that they may be affected by the good wishes

of the Buddhas and Bodhisattvas for leading them to the path

of virtue, and thus it is that sometimes hearing the Bodhisattvas

and sometimes seeing them, “all beings thereby acquire (spiritual)

benefits (Aztaéaz)” and “entering into the samadhi of purity, they

re uniformly in possession

perfumed by it, how is it

lieve in it, while others do,

Ho beings are uniformly in

f ignorance and the prin-

il eternity, vary in such

? Technical name for a very vast period of time.
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destroy hindrances wherever they are met with and obtain all-

penetrating insight that enables them to become conscious of

the absolute oneness (samata) of the universe (sevvaloka) and to

see innumerable Buddhas and Bodhisattvas.”

There is a difference between the perfuming which is not in

unison with suchness, as in the case of Sravakas (theravadin

monks), pratyekabuddhas and the novice bodhisattvas, who only

continue their religious discipline but do not attain to the state

of non-particularization in unison with the essence of suchness.

But those bodhisattvas whose perfuming is already in unison with

suchness attain to the state of non-particularization and allow

themselves to be influenced only by the power of the dharma.

The incessant perfuming of the defiled dharma (ignorance from

all eternity) works on, but when one attains to Buddhahood one

at once puts an end to it fuming of the pure dharma

(i.e. suchness) however w ity without any interrup-

tion. For this suchness he effulgence of great

wisdom, the universal ilk: dharmadhatu (universe),

the true and adequate know ind pure and clean in its

own nature, the eternal, the he self-regulating and the

pure, the tranquil, the inimi e free, and this is called

the tathagatagarbha or th .. it may be objected that

since thatness or suchnes ribed as being without

characteristics, it is now a contradiction to speak of it as embracing

all merits, but it is held, that la ‘spite 4f its embracing all merits,

it is free in its nature from all forms of distinction, because all

objects in the world are of one and the same taste; and being

of one reality they have nothing to do with the modes of par-

ticularization or of dualistic character. “Though all things in their

(metaphysical) origin come from the soul alone and in truth are

free from particularization, yet on account of non-enlightenment

there originates a subjective mind (d/ayavyfana) that becomes

conscious of an external world.” This is called ignorance or

avidya. Nevertheless the pure essence of the mind is perfectly

pure and there is no awakening of ignorance in it. Hence we assign

to suchness this quality, the effulgence of great wisdom. It is

called universal illumination, because there is nothing for it to

illumine. This perfuming of suchness therefore continues for ever,

though the stage of the perfuming of avidya comes to an end with

the Buddhas when they attain to nirvana. All Buddhas while at
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the stage of discipline feel a deep compassion (mahakarunda) for all

beings, practise all virtues (pa@ranitas) and many other meritorious

deeds, treat others as their own selves, and wish to work out a

universal salvation of mankind in ages to come, through limitless

numbers of alpas, recognize truthfully and adequately the

principle of equality (samaté) among people; and do not cling

to the individual existence of a sentient being. This is what is

meant by the activity of tathata, The main idea of this tathata

philosophy seems to be this, that this transcendent “thatness” is

at once the quintessence of all thought and activity; as avidya veils

it or perfumes it, the world-appearance springs forth, but as the

pure thatness also perfumes the avidya there is a striving for the

good as well. As the stage of avidya is passed its luminous

character shines forth, for it is the ultimate truth which only

illusorily appeared as the ma’ the world.

This doctrine seems reement with the view

of an absolute unchang the ultimate truth than

that of the nihilistic idea avatara. Considering the

fact that Asvaghosa was’ ‘“ahmin scholar in his early

life, it is easy to guess that 4 much Upanisad influence in

this interpretation of Budd 3 compares so favourably

with the Vedanta as inte nkara. The Lankavatara

admitted a reality only a to attract the Tairthikas

(heretics) who had a preju lavcur of an unchangeable self

(@iman). But Asvaghosa platilyiadiittted an unspeakable reality

as the ultimate truth. Nagarjuna’s “Madhyamika doctrines which
eclipsed the profound philosophy of ASvaghosa seem to be more

faithful to the traditional Buddhist creed and to the Vijfidnavada

creed of Buddhism as explained in the Lankavatara’.

The Madhyamika or the Sinyavada school.—Nihilism.

Candrakirtti, the commentator of Nagarjuna’s verses known as

“ Madhyamtika karika,” in explaining the doctrine of dependent

origination (pratityasamutpada) as described by Nagarjuna starts

with two interpretations of the word. According to one the word

pratityasamutpada means the origination (u/pdda) of the non-

existent (aéhdva) depending on (pratitya) reasons and causes

1} As I have no access to the Chinese translation of Agvaghosa’s Sraddhotpada

Sastra, I had to depend entirely on Suzuki’s expressions as they appear in his trans-

lation.
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(hetupratyaya). According to the other interpretation pratitya

means each and every destructible individual and pratityasamut-

pada means the origination of each and every destructible in-

dividual. But he disapproves of both these meanings. The

second meaning does not suit the context in which the Pali

Scriptures generally speak of pratityasamutpada (eg. caksuk

pratitya riipani ca utpadyante caksurvijidnam) for it does not

mean the origination of each and every destructible individual,

but the originating of specific individual phenomena (e.g. per-

ception of form by the operation in connection with the eye)

depending upon certain specific conditions.

The first meaning also is equally unsuitable. Thus for example

if we take the case of any origination, eg. that of the visual per-

cept, we see that there cannot be any contact between visual

and so it would not be

upon the latter. If weintelligible that the form

interpret the maxim of pra fa as this happening that

happens, that would net pecific origination. All

origination is false, for a thi er originate by itself nor

by others, nor by a co-operd: kk nor without any reason.

For if a thing exists alread. originate again by itself.

To suppose that it is o¢ thers would also mean

that the origination was: fady existing. If again

without any further qualifi € said that depending on

one the other comes into belts thef-dépending on anything any

other thing could come into being-—from light we could have dark-

ness! Since a thing could not originate from itself or by others,

it could not also be originated by a combination of both of them

together. A thing also could nct originate without any cause,

for then all things could come into being at all times. It is there-

fore to be acknowledged that wherever the Buddha spoke of this

so-called dependent origination (pratityasamuipada) it was re-

ferred to as illusory manifestations appearing to intellects and

senses stricken with ignorance. This dependent origination is

not thus a real law, but only an appearance due to ignorance

(avidyd). The only thing whick is not lost (amosadharma) is

nirvana; but all other forms of knowledge and phenomena

(samskdras) are false and are lost with their appearances (sarva-

samskarasca mrsamosadharmanat).

It is sometimes objected to this doctrine that if all appear-
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ances are false, then they do not exist at all. There are then no

good or bad works and no cycle of existence, and if such is the

case, then it may be argued that no philosophical discussion

should be attempted. But the realy to such an objection is that the

nihilistic doctrine is engaged in destroying the misplaced con-

fidence of the people that things are true. Those who are really

wise do not find anything either false or true, for to them clearly

they do not exist at all and they do not trouble themselves with

the question of their truth or falsehood. For him who knows thus

there are neither works nor cycles of births (saszs@ra) and also he

does not trouble himself about the existence or non-existence of

any of the appearances. Thus it is said in the Ratnakitasiitra that

howsoever carefully one may search one cannot discover conscious-

ness (cttta); what cannot be perceived cannot be said to exist,

and what does not exist i ner future, nor present, and

as such it cannot be sai re at all; and that which

has no nature is subje fination nor to extinction.

He who through his fais wviparyyasa) does net com-

prehend the falsehood of * ces, but thinks them to be

real, works and suffers th rebirth (samsara). Like all

illusions, though false thes scan produce all the harm

of rebirth and sorrow. :

It may again be there is nothing true

according to the nihilists ( 3, then their statement that

there is no origination or éXNnctionis also not true. Candrakirtti

in replying to this says that with Siinyavadins the truth is absolute

silence. When the Siinyavadin sages argue, they only accept for

the moment what other people regard as reasons, and deal with

them in their own manner to help them to come to a right

comprehension of all appearances. It is of no use to say, in spite

of all arguments tending to show the falsehood of all appearances,

that they are testified by our experience, for the whole thing that

we call “our experience” is but false illusion inasmuch as these

phenomena have no true essence

When the doctrine of pratityasamutpada is described as “this

being that is,” what is really meant is that things can only be

indicated as mere appearances one after another, for they have

no essence or true nature. Nihilism (S#zvavada) also means just

this. The true meaning of pratityasamutpada or Siinyavada is

this, that ‘there is no truth, no essence in all phenomena that



v] Esssencelessness 141

appear’. As the phenomena have no essence they are neither

produced rior destroyed; they really neither come nor go. They

are merely the appearance of maya or illusion. The void (Sanya)

does not mean pure negation, for that is relative to some kind of

position. It simply means that none of the appearances have any

intrinsic nature of their own (zihsvabhavatvam).

The Madhyamaka or Siinya system does not hold that any-
thing has any essence or nature (svabhdva) of its own; even

heat cannot be said to be the essence of fire; for both the heat

and the fire are the result of the combination of many conditions,

and what depends on many conditions cannot be said to be the

nature or essence of the thing. That alone may be said to be the

true essence or nature of anything which does not depend on

anything else, and since no such essence or nature can be pointed

out which stands independe: itself we cannot say that it

exists. If a thing has ne igtence of its own, we can-

not affirm the essence + it (parabhava). Uf we

cannot affirm anything o ‘positive, we cannot conse-

quently assert anything o negative. If anyone first

believes in things positive 3rd¢ discovers that they are

not so, he no doubt thus t don a negation (adhava),

but in reality since we ca anything positive, we can-

not speak of anything ne

It is again objected 4 heless perceive a process

going on. To this the Ma eply is that a process of
change could not be affirmed of things that are permanent. But we

can hardly speak of a process with reference to momentary things;

for those which are momentary are destroyed the next moment

after they appear, and so there is nothing which can continue to

justify a process, That which appears as being neither comes

from anywhere nor goes anywhere, and that which appears as de-

stroyed also does not come from anywhere nor go anywhere,

and so a process (samsava) cannot be affirmed of them. It cannot

be that when the second moment arose, the first moment had

suffered a change in the process, for it was not the same as the

second, as there is no so-called cause-effect connection. In fact

there being no relation between the two, the temporal determina-

tion as prior and later is wrong. The supposition that there is a

self which suffers changes is also not valid, for howsoever we

1 See Madhyamikavriti (B.T.S.), p. 50. 2 Jbid. pp. 93-100.
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may search we find the five skandhas but no self. Moreover if

the soul is a unity it cannot undergo any process or progression,

for that would presuppose that the soul abandons one character

and takes up another at the same identical moment which is

inconceivable}.

But then again the question arises that if there is no process,

and no cycle of worldly existence of thousands of afflictions, what

is then the nirvana which is described as the final extinction of

all afflictions (£/eSa)? To this the Madhyamaka reply is that it does

not agree to such a definition of nirvana. Nirvana on the Madhya-

maka theory is the absence of the essence of all phenomena, that

which cannot be conceived either as anything which has ceased

or as anything which is produced (antruddham anutpannam). In

nirvana all phenomena are lost;.we.say that the phenomena cease

to exist in nirvana, but if ,;.enake in the rope they

never existed*, Nirvana sitive thing or any sort

of state of being (d4ava), ates or things are joint

products of combined caz and are liable to decay

and destruction. Neither ¢ egative existence, for since

we cannot speak of any pes nce, we cannot speak of a

negative existence either, 4 ces or the phenomena are

communicated as being if inge and process coming

one after another, but bey: sence, existence, or truth

can be affirmed of therm. |

produced and sometimes ic ‘he destroyed, but they cannot be.

determined as existent or non-existent. Nirvana is merely the

cessation of the seeming phenomenal flow ( prapatcapravrtt:). It

cannot therefore be designated either as positive or as negative for

these conceptions belong to phenomena (xa cdpravrttimdtram

bhavabhaveti parikalpitum pdryyate evam na bhavabhavanir-

vanam, M.V.197). In this state there is nothing which is known,

and even the knowledge that the phenomena have ceased to

appear is not found. Even the Buddha himself is a phenomenon,

a mirage or a dream, and so are all his teachings’.

It is easy to see that in this system there cannot exist any

bondage or emancipation; all phenomena are like shadows, like

the mirage, the dream, the maya, and the magic without any real

nature (zhsvabhadva). It is mere false knowledge to suppose that

1 See Madhyamikavrtt: (B.T.S.), pp. 101-102. 2 bid. p. 194.

3 ford. pp. 162 and 20r.
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one is trying to win a real nirvana’. It is this false egoism that

is to be considered as avidya. When considered deeply it is found

that there is not even the slightest trace of any positive existence.

Thus it is seen that if there were no ignorance (avidyd), there

would have been no conformations (samskaras), and if there were

no conformations there would have been no consciousness, and so

on; but it cannot be said of the ignorance “I am generating the

samskaras,” and it can be said of the samskaras “we are being

produced by the avidya.” But there being avidyd, there come the

samskdras and so on with other categories too. This character of

the pratityasamutpada is known as the coming of the consequent

depending on an antecedent reason (hetipanibandha).

It can be viewed from another aspect, namely that of depend-

ence on conglomeration or combination (pratyayopantbandha),

It is by the combination (ow, r the four elements, space

(a@kasa) and consciousr a man is made. It is

due to earth (prthzvi) +! ames solid, it is due to

water that there is fat in 3 due to fire that there is

digestion, it is due to wir fe is respiration; it is due

it is due to vijfidna that

heir mutual combination

of these elements think

hat are considered to bethat they have done any

allotted to them. None of ai substances or beings or

souls. It is by ignorance that thes thought of as existents and

attachment is generated for them. Through ignorance thus come

the samskaras, consisting of attachment, antipathy and thought-

lessness (raga, dvesa, moha); from these proceed the vijfiana and

the four skandhas. These with the four elements bring about name

and form (#dmaripa), from these proceed the senses (sadayatana),

from the coming together of those three comes contact (sparga);

from that feelings, from that comes desire (¢vsz@) and so on.

These flow on like the stream of a river, but there is no essence

or truth behind them all or as the ground of them all? The

phenomena therefore cannot be said to be either existent or

non-existent, and no truth can be affirmed of either eternalism

(Sa@Svatavada) or nihilism (ucchedavada), and it is for this reason

' See Madhyamikavrtti (B.T.S.), pp. 101-108.

2 Ibid. pp. 209-211, quoted from Sélistambhasiitra. Vacaspatimisra also quotes

this passage in his BAdmati on Satikara’s Brakma-sutra.
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that this doctrine is called the middle doctrine (sadhyamaka)'.

Existence and non-existence have only a relative truth (sam-

urtisatya) in them, as in all phenomena, but there is no true

reality (paramarthasatya) in them or anything else. Morality

plays as high a part in this nihilistic system as it does in any

other Indian system. I quote below some stanzas from Nagar-

juna’s Suhrilekha as translated by Wenzel (P.T.S. 1886) from

the Tibetan translation.

6. Knowing that riches are unstable and void (aséra) give according to

the moral precepts, to Bhikshus, Brahmins, the poor and friends for there is

no better friend than giving.

7. Exhibit morality (S¢/a2) faultless; and sublime, unmixed and spotless,

for morality is the supporting ground of all eminence, as the earth is of the

moving and immovable.

8 Exercise the imponderahble

patience, energy, meditation,..an.

reached the farther shore

prince.

g. View as enemies, avaric

lust, indolence (Aausidya), prié

pride (ada) concerning family

15. Since nothing is se dif

for anger ; the Buddha has pre

dental virtues of charity, morality,

sdom, in order that, having

€, you may become a Jina

it Sathya), duplicity (sdyda),

(raga), hatred (dvesa) and

; youth, or power.

ment as patience, open no door

he who renounces anger shall

never suffers rebirth).

¢ you see her, regard her,

r sister.

ecanstable, ever moving objects of the

ss of his enemies in battle, the

Qa

21. Do not look after az

according to age, like your m

24. Of him who has conquered

six senses and him who has oveyx

wise praise the first as the greater hero.

29. Thou who knowest the world, be equanimous against the eight worldly

conditions, gain and loss, happiness and suffering, fame and dishonour, blame

and praise, for they are not objects for your thoughts.

37. But one (a woman) that is gentle as a sister, winning as a friend,

careful of your well being as a mother, obedient as a servant her (you must)

honour as the guardian god(dess) of the family.

40. Always perfectly meditate on (turn your thoughts to) kindness, pity,

joy and indifference; then if you do not obtain a higher degree you (certainly)

will obtain the happiness of Brahman's world (drahmavihara).

41. By the four dhyanas completely abandoning desire (aa), reflection

(ancara), joy (fritz), and happiness and pain (sukha, duhkha) you will obtain

as fruit the lot of a Brahman.

49. If you say “I am not the form, you thereby will understand [ am

not endowed with form, I do not dwell in form, the form does not dwell in me ;

and in like manner you will understand the voidness of the other four aggre-

gates.” ,

50. The aggregates do not arise from desire, nor from time, nor from

1 See Madhyamthkavrtti (B.T.S.), p. 160.
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nature (fra), not from themselves (svadhavae), nor from the Lord (zfvara),

nor yet are they without cause; know that they arise from ignorance (2vidya)

and desire (¢7s2d).

s1. Know that attachment to religious ceremonies (Silabrataparamarsa),

wrong views ‘mithyadrstt) and doubt (vicikitsa@) are the three fetters.

53. Steadily instruct yourself (more and more) in the highest morality,

the highest wisdom and the highest thought, for the hundred and fifty one

rules (of the raéimoksa) are combined perfectly in these three.

58. Because thus (as demonstrated) all this is unstable (amdtya) without

substance (andtma) without help (asarana) without protector (andtha) and

without abode (asthana) thou O Lord of men must become discontented with

this worthless (as@ra) kadali-tree of the orb.

104. Ifa fire were to seize your head or your dress you would extinguish

and subdue it, even then endeavour to annihilate desire, for there is no other

higher necessity than this.

105. By morality, knowledge and contemplation, attain the spotless dig-

nity of the quieting and the subduing nirvana not subject to age, death or

decay, devoid of earth, water, fre, wi 8 and moon.

107. Where there is no wisd #43 there is also no contemplation

(dhyana), where there is no s also no wisdom; but know

that for him who possesses existence is like a grove.

or the School

ddhism.

Uncompromisi

of Viihan

The school of Buddhi

or Yogacara has often b

of Hindu thought as Ku

cnown as the Vijfidnavada

i. such prominent teachers

kara. It agrees toa great

extent with the Sinyavad ve have already described.

All the dharmas (qualitie ; ances) are but imaginary

constructions of ignorant minds. There is no movement in the

so-called external world as we suppose, for it does not exist. We

construct it ourselves and then are ourselves deluded that it exists

by itself (zzrmonztapratimoht)'. There are two functions involved

in our consciousness, viz. that which holds the perceptions (AAyadt

wijhana), ard that which orders them by imaginary constructions

(vastuprativikalpavijfiana). The two functions however mutually

determine each other and cannot be separately distinguished

(abhinnalaksane anyonyahetuke). These functions are set to work

on account of the beginningless instinctive tendencies inherent

in them in relation to the world of appearance (anddtkala-pra-

patica-vasanahetukahca)*.

All sense knowledge can be stopped only when the diverse

1 Lankdvatarasitra, pp. 21-22. 2 Jbid. p. 44.
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unmanifested instincts of imagination are stopped (absiia-

parikalpa-vasana-vaicitra-nirodia). All our phenomenal know-

ledge is without any essence or truth (zksvabhdva) and is but a

creation of maya, a mirage or a dream. There is nothing which

may be called external, but all is the imaginary creation of the

mind (svacttéa), which has been accustomed to create imaginary

appearances from beginningless time. This mind by whose move-

ment these creations take place as subject and object has no

appearance in itself and is thus without any origination, existence

and extinction (uipadasthitibhangavargjam) and is called the alaya-

vijfiana. The reason why this dlayavijfidna itself is said to be

without origination, existence, and extinction is probably this,

that it is always a hypothetical state which merely explains all

the phenomenal states that appear, and therefore it has no exist-

ence in the sense in which mis used and we could not

affirm any special esseng

We do not realize t nomena are of nothing

external but of our own mm: and there is also the begin-

ningless tendency for bel ating a phenomenal world

of appearance. There is uture of knowledge (which

takes things as the perceiv serceived) and there is also

the instinct in the mind ¢ iverse forms. On account

of these four reasons theré the dlayavijfiana (mind)

the ripples of our sense ¢:

and these are manifested as

dhas called paficavijfianakaya thus appear in a proper synthetic

form. None of the phenomenal knowledge that appears is either

identical or different from the alayavijfiana just as the waves can-

not be said to be either identica! or different from the ocean. As

the ocean dances on in waves so the citta or the alayavijfiana

is also dancing as it were in its diverse operations (vrtiz). As

citta it collects all movements (4arma) within it, as manas it

synthesizes (vidkiyate) and as vijfiana it constructs the fivefold

perceptions (vijtanen vijdnati a'riyam kalpate patcabhih)*.

It is only due to maya (illusion) that the phenomena appear

in their twofold aspect as subject and object. This must always

be regarded as an appearance (samvrtisatyatd) whereas in the real

aspect we could never say whether they existed (4ava) or did not

exist’,

1 Lankdvatérasitra, p. 44- . 3 Ibid. pp. 50-55.

5 Asatiga’s Mahaydnasutralamkava, pp. 58-59.
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All phenomena both being and non-being are illusory (sada-

santah mayopamah). When we look deeply into them we find that

there is an absolute negation of all appearances, including even

all negations, for they are also appearances. This would make the

ultimate truth positive. But this is not so, for it is that in which

the positive and negative are one and the same (dhavdbhavasa-

manata)'. Such a state which is complete in itself and has no

name and no substance had been described in the Lankavatara-

sitra as thatness (¢a¢kata)*. This state is also described in another

place in the Lankavatara as voidness (Sanyata) which is one and

has no origination and no essence*. In another place it is also

designated as tathagatagarbha‘.

It may be supposed that this doctrine of an unqualified

ultimate truth comes near to,the..Vedantic atman or Brahman

like the tathata doctrin ; and we find in Lanka-

vatdra that Ravana as tow can you say that

your doctrine of tathaga the same as the a4tman

doctrine of the other sch sphers, for those heretics

also consider the atman @ agent, unqualified, all-per-

vading and unchanged?” ‘ Buddha is found to reply

thus—‘“Our doctrine is ne sas the doctrine of those

heretics; it is in conside fact that the instruction

of a philosophy which < there was no soul or sub-

stance in anything (vari frighten the disciples, that

I say that all things are treaty the tathagatagarbha. This

should not be regarded as 4tman. Just as a lump of clay is made

into various shapes, so it is the non-essential nature of all

phenomena and their freedom from all characteristics (sarvavzkal-

palaksanavinivritam) that is variously described as the garbha

or the nairatmya (essencelessness). This explanation of tathaga-

tagarbha as the ultimate truth and reality is given in order to

attract to our creed those heretics who are superstitiously inclined

to believe in the atman doctrine®”

So far as the appearance of the phenomena was concerned

the idealistic Buddhists (vijanavadins) agreed to the doctrine of

pratityasamutpada with certain modifications. There was with

them an external pratityasamutpada just as it appeared in the

1 Asanga’s Makdydnasiitralamkara, p. 65.

2 (ankavatirasitra, p. 70. 5 Jbid. p. 78.

4 ibid. p. 80. 5 Ibid. pp. 80-81.

Io—2
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objective aspect and an internal pratityasamutpada. The external

pratityasamutpada (dependent origination) is represented in the

way in which material things (e.g a jug) came into being by the

co-operation of diverse elements-—the lump of clay, the potter,

the wheel, etc. The internal (@d¢hyatmika) pratityasamutpada

was represented by avidyd, trsna, karma, the skandhas, and the

ayatanas produced out of them}.

Our understanding is composed of two categories called the

pravicayabuddhi and the vikalpacaksanagrahabhinivesapratistha-

pikabuddhi, The pravicayabuddhi is that which always seeks to

take things in either of the following four ways, that they are

either this or the other (e#atvanvatva); either both or not both

(ubhayanubhaya), either are or are not (astindst7), either eternal

or non-eternal (d¢yanztya). But in reality none of these can be

affirmed of the phenomena. Thesecond category consists of that

habit of the mind by virtues TEconstructs diversities and

arranges them (created it wn constructive activity

—parikalpa) in a logic e relations of subject and

predicate, causal and othé te who knows the nature

of these two categories of t ws that there is no external

world of matter and that ¢ i experienced only in the

mind. There is no wates the sense construction of

smoothness (sweha) that ¢ ter as an external sub-

stance; it is the sense & ctivity or energy that

constructs the externa} su re; it is the sense construc-

tion of movement that construtts the external substance of air,

In this way through the false habit of taking the unreal as the

real (mzthyasatyabhinivesa) five skandhas appear. If these were

to appear all together, we could not speak of any kind of causal

relations, and if they appeared in succession there could be

no connection between them, as there is nothing to bind them

together. In reality there is nothing which is produced or

destroyed, it is only our constructive imagination that builds up

things as perceived with al! their relations, and ourselves as per-

ceivers. It is simply a convention (vyavahara) to speak of things

as known®, Whatever we designate by speech is mere speech-

construction (véguzkalfa) and unreal. In speech one could not

speak of anything without relating things in some kind of causal

1 Lankévatdrasiitra, p. 85.

9 Lankavatarasitra, p. 87, compare the term “ vyavaharika” as used of the pheno-

menal and the conventional world in almos:: the same sense by Sankara.
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relation, but tone of these characters may be said to be true;

the real truth (pavamartha) can never be referred to by such

speech-construction.

The nothingness (Sa#yata) of things may be viewed from

seven aspects—(1) that they are always interdependent, and hence

have no special characteristics by themselves, and as they cannot

be determined in themselves they cannot be determined in terms

of others, for, their own nature being undetermined, a reference

to an “other” is also undetermined, and hence they are all in-

definable (4eksanaSunyata) ; (2) that they have no positive essence

(dhavasvabhavasiunyata), since they spring up from a natural non-

existence (svabhavabhavotpattt); (3) that they are of an unknown

type of non-existence (apracaritasinyata), since all the skandhas

vanish in the nirvana; (4) that they appear phenomenally as con-

nected though non-existent. asanyata), for their skandhas

have no reality in them -y related to others, but

yet they appear to be som onnected; (5) that none

of the things can be des ying any definite nature,

they are all undemonstra sige (nitrabhilapyasunyata) ;

(6) that there cannot be ar: ge about them except that

which is brought about 6 anding defects of desires

which pollute all our visic gs are also non-existent

in the sense that we affirtn a particular place and

time in which they are not ayaa).

There is thus only non-ex3t uy - ch again is neither eternal
nor destructible, and the world i is but a dream and a maya; the
two kinds of negation (#zrvodha) are 4kaga (space) and nirvana ;

things which are neither existent nor non-existent are only

imagined to be existent by fools,

This view apparently comes into conflict with the doctrine of

this school, that the reality is called the tathdgatagarbha (the

womb of all that is merged in thatness) and all the phenomenal

appearances of the clusters (skandhas), elements (dhatus), and

fields of sense operation (dyatanas) only serve to veil it with

impurities, and this would bring it nearer to the assumption of a

universal soul as the reality. But the La#kavatara attempts to

explain away this conflict by suggesting that the reference to

the tathagatagarbha as the reality is only a sort of false bait to

attract those who are afraid of listening to the nairatmya (non-

soul) doctrine},

1 Lankdvatirasiitra, p. 80.
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The Bodhisattvas may attain their highest by the fourfold

knowledge of (1) svactttadySyabhavana, (2) utpadasthitibhanga-

vivartjanata, (3) bahyabhavabhavopalaksanata and (4) svapra-

tyaryyajnanadhigamabhinnalaksanata. The first means that all

things are but creations of the imagination of one’s mind. The

second means that as things have no essence there is no origina-

tion, existence or destruction. The third means that one should

Know the distinctive sense in which all external things are said

either to be existent or non-existent, for their existence is merely

like the mirage which is produced by the beginningless desire

(vasana) of creating and perceiving the manifold. This brings us

to the fourth one, which means the right comprehension of the

nature of all things.

the Theravada Buddhisy

pacarika, (2) arthaprar

gata, The first one is sa

and the pratyekabuddhas

doctrine that there is no se

thing is transitory, miser:

things in this way from hb

till all conceptual know?

what is called the valog:

ginners).

The second is the advanced state where not only there is

full consciousness that there is no self, but there is also the com-

prehension that neither these nor the doctrines of other heretics

may be said to exist, and that there is none of the dharmas that

appears, This is called the arthupravicayadhyana, for the sage

concentrates here on the subject 0° thoroughly seeking out (pra-

wicaya) the nature of all things (artka).

The third dhyana, that in which the mind realizes that the

thought that there is no self nor that there are the appearances,

is itself the result of imagination and thus lapses into the thatness

(tathata). This dhyana is called tathatélambana, because it has for

its object tathata or thatness.

The last or the fourth dhyana is that in which the lapse of

the mind into the state of thatness is such that the nothingness

and incomprehensibility of all phenomena is perfectly realized;

as are called (1) ddlo-

dambana and (4) tathd-

actised by the gravakas

‘txt concentrating upon the

cirdtmya), and that every-

When considering all
}

a the sage advances on

sagnantirodhat); we have

{the meditation for be-



v1 Ultimate goal 151

and nirvana is that in which all root desires (vésand) manifesting

themselves in knowledge are destroyed and the mind with know-

ledge and perceptions, making false creations, ceases to work, This

cannot be called death, for it will not have any rebirth and it can-

not be called destruction, for only compounded things (samskrta)

suffer destruction, so that it is different from either death or

destruction. This nirvana is different from that of the Sravakas

and the pratyekabuddhas for they are satisfied to call that state

nirvana, in which by the knowledge of the general characteristics

of all things (transitoriness and misery) they are not attached to

things and cease to make erroneous judgments’.

Thus we see that there is no cause (in the sense of ground)

of all these phenomena as other heretics maintain. When it is

said that the world is miy2

emphasized is this, that ¢

mena that seem to orig

constructions of tainted in

is nothing but the turning

nature of the imagination {z

of beginningless root desir

separate reality from illu:

course of the constructic

also spoken of as that whieh

(ctttavimukta), for here ther

(sarvakalpanavirahitamy’.

the tathata or thatness

constructive activity or

mted with the associations

ay. The tathata has no

iHusion itself when the

‘ceased. It is therefore

»detached from the mind

traction of imagination

Sautrantika Theory of Perception.

Dharmottara (847 A.D.), a commentator of Dharmakirtti’s*

(about 635 A.D.) Nyayabindu, a Sautrantika logical and episte-

mological work, describes right knowledge (samyagjfidna) as an

invariable antecedent to the accomplishment of all that a man

1 Lankavatirasitra, p. too. 2 Jbid. p. tog.

3 This account of the Vijfanavada school is collected mainly from La#kavatara-

Sutra, as no other authentic work of the Vijfianavada school is available. Hindu

accounts and criticisms of this school may be had in such books as Kumarila’s Sloka
varttika or Sankara’s bhasya, 11. ii, etc. Asatiga’s Makdyénasniralamkara deals more

with the duties concerning the career of a saint (BodAzsa¢tva) than with the metaphysics

of the system.

* Dharmakirtti calls himself an adherent of Vijfianavada in his Sentdnanéara-

siddhi, a treatise on solipsism, but his Vydyadindu seems rightly to have been considered

by the author of Myayabindutikatippani (p. 19) as being written from the Sautrantika

point of view.
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desires to have (samyagjfianapirvika sarvapurusarthasiddht)',

When on proceeding, in accordance with the presentation of-any

knowledge, we get a thing as presented by it we call it right

knowledge. Right knowledge is thus the knowledge by which one

can practically acquire the thing he wants to acquire (arthadht-

gati). The process of knowledge, therefore, starts with the per-

ceptual presentation and ends with the attainment of the thing

represented by it and the fulfilment of the practical need by it

(arthadhigamat samaptak pramadnavyaparah). Thus there are

three moments in the perceptual acquirement of knowledge:

(1) the presentation, (2) our prompting in accordance with it,

and (3) the final realization of the object in accordance with

our endeavour following the direction of knowledge. Inference

is also to be called right knowléd 8 it also serves our practical

need by representing the fects in certain connec-

tions and helping us to rég erception this presen-

tation is direct, while in inf rought about indirectly

through the linga (reasor). s sought by men for the

realization of their ends, ati ject of knowledge is dis-

cussed in philosophical wo sé knowledge is sought

by men. Any knowledge tch will not lead us to

the realization of the obj it could not be called

right knowledge. All illus? , therefore, such as the

perception of a white conch-shellss ow or dream perceptions,

are not right knowledge, since they do not lead to the realization

of such objects as are presented by them. It is true no doubt

that since all objects are momentary, the object which was per-

ceived at the moment of perception was not the same as that

which was realized at a later moment. But the series of existents

which started with the first perception of a blue object finds itself

realized by the realization of other existents of the same series

(niladau ya eva santanah paricchinno nilajianena sa eva tena

prapitah tena nilajninam pramanant)*

When it is said that right knowledge is an invariable ante-

cedent of the realization of any desirable thing or the retarding

of any undesirable thing, it must be noted that it is not meant

1 Brief extracts from the opinions of two other commentators of Nydyabindu,

Vinitadeva and Santabhadra (seventh century), are found in Nydyabindutikatippani,
a commentary of Nydyabindutika of Dharmmottara, but their texts are not available

to us,

2 Nydyabindutikatippani, p. 11.
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that right knowledge is directly the cause of it; for, with the rise

of any right perception. there is a memory of past experiences,

desire is aroused, through desire an endeavour in accordance with

it is launched, and as a result of that there is realization of the

object of desire. Thus, looked at from this point of view, right

knowledge is not directly the cause of the realization of the object.

Right knowledge of course directly indicates the presentation, the

object of desire, but so far as the object is a mere presentation it

is not a subject of enquiry. It becomes a subject of enquiry only in

connection with our achieving the object presented by perception.

Perception (pratyaksa) has been defined by Dharmakirtti as

a presentation, which is generated by the objects alone, unasso-

ciated by any names or relations (ka/pana) and which is not

erroneous (kalpanapodhamabhrantam)'. This definition does not

indeed represent the actual nature, szariiga) of perception, but only

shows the condition which diilled in order that anything

may be valid percepts nt by saying that a per-

ception is not erroneo s, that it will be such that

if one engages himself: our in accordance with it,

he will not be baffled iz which was presented to him

by his perception (tasvidg the vasturipe yadaviparyastam

tadabhrantamtha vedi aid that a right perception

could not be associate kaipana or abhilapa). This

qualification is added s of leaving out all that is not

directly generated by t A name is given to a thing

only when it is associated in id, through memory, as being

the same as perceived before. This cannot, therefore, be regarded

as being produced by the object of perception. The senses present

the objects by coming in contact with them, and the objects also

must of necessity allow themselves to be presented as they are

when they are in contact with the proper senses. But the work

of recognition or giving names is not what is directly produced

by the objects themselves, for this involves the unification of

previous experiences, and this is certainly not what is presented

1 The definition first given in the Pramanasamuccaya (not available in Sanskrit) of

Dinnaga (500 A.D.) was “* Kalpanapodham.” According to Dharmakirtti it is the in-

determinate knowledge (#irvikalpa jAana) consisting only of the copy of the object

presented to the senses that constitutes the valid element presented to perception.

The determinate knowledge (savika/pa j#na), as formed by the conceptual activity of

the mind identifying the object with what has been experienced before, cannot be

regarded as truly representing what is really presented to the senses.
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to the sense (purvadrstaparadrstancarthamehihurvadvijianam-

asannthitavisayam pirvadrstasyasannthitatvat), In all illusory

perceptions it is the sense which is affected either by extraneous

or by inherent physiological causes. If the senses are not per-

verted they are bound to present the object correctly. Perception

thus means the correct presentation through the senses of an

object in its own uniqueness as containing only those features

which are its and its alone (sva/aksanam). The validity of know-

ledge consists in the sarneness that it has with the objects presented

by it (arthena saha yatsaripyam sadrsyamasya shanasya tatpra-

manamtha). But the objection here is that if our percept is only

similar to the external object then this similarity is a thing which

is different from the presentation, and thus perception becomes

invalid. But the similarity is not different from the percept which

appears as being similar tooth abject. It is by virtue of their

sameness that we refer t y.the percept (taditi sariipyam

tasya vasat) and our § object becomes possible.

It is because we have « blueness that we speak of

having perceived a blue: relation, however, between

the notion of similarity o -piicon with the blue object and

the indefinite awareness : in perception is not one of
causation but of a determ eterminate (wyavasthapya-

vyavasthapakabhavena). same cognition which in

one form stands as signify arity with the object of

perception and is in anothy te form the awareness as the
percept (ata ehasya vastu leidriipam pramanam kihcitpra-

manaphalam na virudhyate), “It is on account of this similarity

with the object that a cognition can be a determinant of the

definite awareness (vyavasthapanaheturhi sariipyam), so that by

the determinate we know the determinant and thus by the

similarity of the sense-datum with the object (pramana) we come

to think that our awareness has this particular form as “blue”

(pramanaphala). If this sameness between the knowledge and its

object was not felt we could not have spoken of the object from

the awareness (sariipyamanubhitam vyavasthapanahetuh). The

object generates an awareness similar to itself, and it is this

correspondence that can lead us to the realization of the object

so presented by right knowledge’.

? See also pp. 340 and 409. It is unfortunate that, excepting the Vydyadindx,
Nytyabindutika, Nydyabindutikatippani (St Petersburg, 1909), no other works dea aling

with this interesting doctrine of perception art: available to us. Vydyabindu is probably
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Sautrantika theory of Inference’.

According to the Sautrantika doctrine of Buddhism as de-

scribed by Dharmakirtti and Dharmmottara which is probably the

only account of systematic Buddhist logic that is now available to

us in Sanskrit, inference (azumana) is divided into two classes,

called svarthanumana (inferential knowledge attained by a person

arguing in his own mind or judgments), and pararthanumana (in-

ference through the help of articulated propositions for convincing

others in a debate). The validity of inference depended, like the

validity of perception, on copying the actually existing facts of

the external world. Inference copied external realities as much

as perception did; just as the validity of the immediate perception

of blue depends upon its similarity toe the external blue thing

perceived, so the validity. syance of a blue thing also,

so far as it is knowledge, 9. its resemblance to the

external fact thus infers idhi tannilapratitiriipam

sidhyate).

The reason by which 2

that it may be present anky

be inferred exists, and absé

exist. It is only when th

conditions that an unfail

the reason and the thing t sd can be established. it is

not enough that the reason’ “Selpresent in all cases where

the thing to be inferred exists ‘and absent where it does not
exist, but it is necessary that it should be present only in the

above case. This law (xzyama) is essential for establishing

the unfailing condition necessary for inference*. This unfailing

natural connection (svabhavapratibandha) is found in two types

« is made should be such

cases where the thing to

» case where it does not

ted by both these joint

{ pratibandha) between

one of the earliest works in which we hear of the doctrine of arthakriyakaritva (practical

fulfilment of our desire as a criterion of right knowledge). Later on it was regarded

as a criterion of existence, as Ratnakirtti’s works and the profuse references by Hindu

writers to the Buddhistic doctrines prove. The word arthakriya is found in Candra-

kirtti’s commentary on Nagarjuna and also in such early works as LaHitavistara (pointed

out to me by Dr E. J. Thomas of the Cambridge University Library) but the word

has no philosophical significance there.

1 As the Pramanasamuccaya of Dinnaga is not available in Sanskrit, we can hardly

know anything of developed Buddhist logic except what can be got from the Vydya-

bindutika of Dharmmottara.

2 tasmat niyamavatorevanvayavyatirekayok prayogah karttavyah yena pratibandho

gamyeta sidhanyasa sadhyena. Nydyabindutikd, p. 24.
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of cases. The first is that where the nature of the reason is con-

tained in the thing to be inferred as a part of its nature, i.e. where

the reason stands for a species of which the thing to be inferred

is a genus; thus a stupid person living in a place full of tall pines

may come to think that pines are called trees because they are

tall and it may be useful to point out to him that even a small

pine plant is a tree because it ‘s pine; the quality of pineness

forms a part of the essence of treeness, for the former being

a species is contained in the latter as a genus; the nature of the

species being identical with the nature of the genus, one could

infer the latter from the former but not vice versa; this is called

the unfailing natural connection of identity of nature (¢@datmya).

The second is that where the cause is inferred from the effect

which stands as the reason of the former. Thus from the smoke

the fire which has produced § e inferred. The ground of

these inferences is that r¢ indissolubly connected

with the thing to be j sss this is the case, no

inference is warrantable.

This natural indissex

be it of the nature of ide

genus or inseparable con:

the ground of all infere

mines the inseparability

the inference is made 16%

directly by the linga {rea

nection?®.

The second type of inference known as pararthanumana

agrees with svarthanumdana in all essential characteristics; the

main difference between the two is this, that in the case of

pararthanumana, the inferential process has to be put verbally in

premisses.

Pandit Ratnakarasanti, probably of the ninth or the tenth cen-

tury A.D., wrote a paper named Axtarvyaptisamarthana in which

1 na hi yo yatra svabhavena na pratibaddhak sa tam apratibaddhavisayamavasya-

meva na vyabhicaratiti nastt tayoravyabhiciraniyamah. Nydyabindutika, p. 29.

2 The inseparable connection determining inference is only possible when the

liiga satisfies the three following conditions, viz. (x) pakgasattva (existence of the

liiga in the paksa—the thing about which something is inferred); (2) sapaksasattva

(existence of the lihga in those cases where the sidhya or probandum existed), and

(3) vipaksasattva (its non-existence in all those places where the sadhya did not exist).

The Buddhists admitted three propositions in a syllogism, e.g. The hill has fire, because

it has smoke, like a kitchen but unlike a leke.

by

ni (svabhavapratibandha),

ence of the species in the

he effect with the cause, is

bhavapratibandha deter-

avinabhavaniyama) and

# series of premisses but

has the inseparable con-



v] Inference 157

he tried to show that the concomitance is not between those

cases which possess the linga or reason with the cases which

possess the sadhya (probandum) but between that which has the

characteristics of the linga with that which has the characteristics

of the sadhya (probandum); or in other words the concomitance

is not between the places containing the smoke such as kitchen,

etc., and the places containing fire but between that which has the

characteristic of the linga, viz. the smoke, and that which has the

characteristic of the sadhya, viz. the fire. This view of the nature

of concomitance is known as inner concomitance (anlarvyaptt),

whereas the former, viz. the concomitance between the thing

possessing linga and that possessing sadhya, is known as outer

concomitance (Gahkzrvyapiz) and generally accepted by the Nyaya

school of thought. This antarvyapti doctrine of concomitance is

indeed a later Buddhist ¢

It may not be out «

some form of Buddhis

as the Kathavatthu (206

the Yamaka points out tha

“was conversant with the ¢

of conversion. He furthes

such as the udaharana { i

fiery is -smoky), the upstya:

hill is smoky) and the nig idayam aggima—therefore

that is fiery) were alsa & ““t&ung further sums up the

method of the arguments which are found in the Kathévatthu as

follows:

emark that evidences of

go back at least as early

Aung on the evidence of

ogic at the time of ASoka

y of terms” and the process

that the logical premisses

sc Ahimava—whatever is

pabbato dhiimava—this

“Adherent. Is A 3B? (thapand).

Opponent. Yes.

Adherent. Is C D? (papana).

Opponent. No.

Adherent. But if A be & then (you should have said) C is D.

That B can be affirmed of A but D of C is false.

Hence your first answer is refuted.”)

The antecedent of the hypothetical major premiss is termed

thapana, because the opponent’s position, 4 is B, is conditionally

established for the purpose of refutation.

The consequent of the hypothetical major premiss is termed

papana because it is got from the antecedent. And the con-
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clusjén is termed ropana because the regulation is placed on the

opponent. Next:

“If D be derived of C.

Then & should have been derived of A.

But you affirmed 5 of A.

(therefore) That 8 can be affirmed of A but not of Dor Cis

wrong.”

This is the patiloma, inverse or indirect method, as contrasted

with the former or direct method, anuloma. In both methods the

consequent is derived. But if we reverse the hypothetical major

in the latter method we get

If 4 is B Cis D.

But A is B.

Therefore ¢ is 2

By this indirect metho second answer is re-

established.”

The Doctritt éntariness.

Ratnakirtti (950 A.D.} s¢

all existence (saztva), first, Jy

method of agreement in gi

method of difference by spre the production of effects

could not be justified on ¢ on of things being per-

manent and hence acceptiig the déctrine of momentariness

as the only alternative. Existence is defined as the capacity of

producing anything (arthakriyakaritva). The form of the first

type of argument by anvayavydpti may be given thus: “What-

ever exists is momentary, by virtue of its existence, as for example

the jug; all things about the momentariness of which we are dis-

cussing are existents and are therefore momentary.” It cannot

be said that the jug which has been chosen as an example of an

existent is not momentary; for the jug is producing certain

effects at the present moment; and it cannot be held that these

are all identical in the past and the future or that it is producing

no effect at all in the past and future, for the first is impossible,

for those which are done now could not be done again in the

future; the second is impossible, for if it has any capacity to

ave the momentariness of

ititance discovered by the

tiavyapit), and then by the

} See introduction to the translation of Kathdvatthu {Points of Controversy) by

Mrs Rhys Davids.
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produce effects it must not cease doing so, as in that case one

might as well expect that there should not be any effect even at

the present moment. Whatever has the capacity of producing

anything at any time must of necessity do it. So if it does pro-

duce at one moment and does not produce at another, this

contradiction will prove the supposition that the things were

different at the different moments. If it is held that the nature

of production varies at different moments, then also the thing at

those two moments must be different, for a thing could not have

in it two contradictory capacities.

Since the jug does not produce at the present moment the

work of the past and the future moments, it cannot evidently do

so, and hence is not identical with the jug in the past and in the
future, for the fact that the jug has the capacity and has not the

capacity as well, proves th: ;,the same jug at the two

moments (Sakiasaktasy ksanam bhedah). The

capacity of producing ef svésakiz), which is but the

other name of existence, ancomitant with momen-

tariness (ksantkatvavyapia)

The Nyaya school of pi

that the capacity of anyth

produced is known, and i

as existence or being, tht é

cannot be known, until that"tias produced another effect and
that another ad tu finitise. : hére can be no being that has
not capacity of producing effects, and as this capacity can
demonstrate itself only in an infinite chain, it will be impossible

to know any being or to affirm the capacity of producing effects

as the definition of existence. Moreover if all things were

momentary there would be no permanent perceiver to observe

the change, and there being nothing fixed there could hardly be

any means even of taking to any kind of inference. To this

Ratnakirtti replies that capacity (s@marthya) cannot be denied,

for it is demonstrated even in making the denial. The observation

of any concomitance in agreement in presence, or agreement in

absence, does not require any permanent observer, for under

certain conditions of agreement there is the knowledge of the

concomitance of agreement in presence, and in other conditions

there is the knowledge of the concomitance in absence. This

knowledge of concomitance atthe succeeding moment holds within

bjects to this view and says

be known until the effect

sduce effects be regarded

existence of the effect

KOE
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itself the experience of the conditions of the preceding moment,

and this alone is what we find and not any permanent observer.

The Buddhist definition of being or existence (sativa) is

indeed capacity, and we arrived at this when it was observed that

in all proved cases capacity was all that could be defined of

being;—seed was but the capacity of producing shoots, and

even if this capacity should require further capacity to produce

effects, the fact which has been perceived still remains, viz. that

the existence of seeds is nothing but the capacity of producing

the shoots and thus there is no vicious infinite’. Though things are

momentary, yet we could have concomitance between things only

so long as their apparent forms are not different (atadriipa-

paravrttayoreva sadhyasadhanayot pratyaksena vyaptigrahandat).

The vyapti or concomitance of arly two things (eg. the fire and

the smoke) is based on extreme similarity and not on identity.

Another objection raisedag doctrine of momentariness

is this, that a cause (e. for a number of other

collocations of earth, wate: it €an produce the effect

(e.g. the shoots) and hence: must fail. To this Ratna-

kirtti replies that the seed ist before and produce the

effect when joined by othes fons, but such is the special

effectiveness of a particular tment, that it produces both

the collocations or conddit s the effect, the shoot.

How a special seed-mor Sowed with such special

effectiveness is, to be sought ‘¢ causal moments which

preceded it, and on which it Was'depindent, Ratnakirtti wishes to

draw attention to the fact that as one perceptual moment reveals

a number of objects, so one causal moment may produce a number

of effects. Thus he says that the inference that whatever has

being is momentary is valid and free from any fallacy.

It is not important to enlarge upon the second part of

Ratnakirtti’s arguments in which he tries to show that the pro-

duction of effects could not be explained if we did not suppose

1 The distinction between vicious and harmless infinites was known to the Indians

at least as early as the sixth or the seventh century. “‘Jayanta quotes a passage which

differentiates the two clearly (Wydyamavijari. p. 22):

‘* milaksatikarimdhuranavistham hi diisanam.

milasiddhau tvarucyapi ninavasthé nivaryate.”

The infinite regress that has to be gone through in order to arrive at the root

matter awaiting to be solved destroys the root and is hence vicious, whereas if the

root is saved there is no harm in a regress though one may not be willing to have it.
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all things to be momentary, for this is more an attempt to refute

the doctrines of Nyaya than an elaboration of the Buddhist

principles.

The doctrine of momentariness ought to bea direct corollary

of the Buddhist metaphysics. But it is curious that though all

dharmas were regarded as changing, the fact that they were all

strictly momentary (4sanika—i.e. existing only for one moment)

was not emphasized in early Pali literature. Asvaghosa in his

Sraddhotpiidasastra speaks of all skandhas as ksanika (Suzuki's

translation, p. 105). Buddhaghosa also speaks of the meditation

of the khandhas as khanika in his Visuddhimagga. But from the

seventh century A.D. till the tenth century this doctrine together

with the doctrine of arthakriyakaritva received great attention at

the hands of the Sautrantikas and the Vaibhasikas. All the

Nyaya and Vedanta literatureGfithis period is full of refutations

and criticisms of these ¢ +. only Buddhist account

available of the doctrin fess is from the pen of

Ratnakirtti. Some of th ures of his argument in

favour of the view have be :. Elaborate accounts of it

may be found in any of the Nvyaya works of this period

such as Vyayamatjart, Téé af Vacaspati Misra, etc.

Buddhism did not at

manent. With the deveid

emphasis to this point. Thing:

the next moment they wereclest 1. Whatever is existent is

momentary. It is said that our notion of permanence is derived

from the notion of permanence of ourselves, but Buddhism denied

the existence of any such permanent selves. What appears as

self is but the bundle of ideas, emotions, and active tendencies

manifesting at any particular moment. The next moment these

dissolve, and new bundles determined by the preceding ones

appear and so on. The present thought is thus the only thinker.

Apart from the emotions, ideas, and active tendencies, we cannot

discover any separate self or soul. It is the combined product of

these ideas, emotions, etc., that yield the illusory appearance of

self at any moment. The consciousness of self is the resultant pro-

duct as it were of the combination of ideas, emotions, etc., at any

particular moment. As these ideas, emotions, etc. change every

moment there is no such thing as a permanent self.

The fact that I remember that I have been existing for

D. IL

octrine they gave great

iew at one moment and



162 Buddhist Philosophy [CH.

a long time past does not prove that a permanent self has been

existing for such'a long period. When I say this is that book, I

perceive the book with my eye at the present moment, but that

“this book” is the same as “that book” (ie. the book arising in

memory), cannot be perceived by the senses. It is evident

that the “that book” of memory refers to a book seen in the

past, whereas “this book” refers to the book which is before

my eyes. The feeling of identity which is adduced to prove per-

manence is thus due to a confusion between an object of memory

referring toa past and different object with the object as perceived

at the present moment by the senses’. This is true not only of

all recognition of identity and permanence of external objects but

also of the perception of the identity of self, for the perception of

self-identity results from th f cer tain ideas or emotions

arising in memory with s present moment. But

since memory points to aki erception, and the per-

ception to another object moment, identity cannot

be proved by a confusion very moment all objects

of the world are suffering : and destruction, but yet

things appear to persist, and cannot often be noticed.

Our hair and nails grow ut yet we think that we

have the same hair and na before, in place of old

hairs new ones similar to themehay sprung forth, and they leave

the impression as if the old! é}idsi wee persisting. So it is that

though things are destroyed every moment, others similar to

these often rise into being and are destroyed the next moment

and so on, and these similar things succeeding in a series produce

the impression that it is one ancl the same thing which has been

persisting through all the passing moments? Just as the flame

of a candle is changing every moment and yet it seems to us as
if we have been perceiving the same flame all the while, so

all our bodies, our ideas, emotions, etc. all external objects

around us are being destroyed every moment, and new ones are

being generated at every succeeding moment, but so long as the

objects of the succeeding moments are similar to those of the

preceding moments, it appears to us that things have remained

the same and no destruction has taken place.

1 See pratyabhijfianirasa of the Buddhists, Vydyamasijari, V.S. Series, pp. 449, etc.

2 See Tarkavahasyadipika of Gunaratna, p. 30, and also Mydyamasijari, V.S.

edition, p. 450.
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The Doctrine of Momentariness and the Doctrine

of Causal Efficiency (Arthakriyakaritva).

It appears that a thing ora phenomenon may be defined from

the Buddhist point of view as being the combination of diverse

characteristics’, What we call a thing is but a conglomeration of

diverse characteristics which are found to affect, determine or

influence other conglomerations appearing as sentient or as

inanimate bodies. So long as the characteristics forming the

elements of any conglomeration remain perfectly the same, the

conglomeration may be said to be the same. As soon as any of

these characteristics is supplanted by any other new characteristic,

the conglomeration is to be called a new one*, Existence or

being of things means the w any conglomeration does or

the influence that it ex Snglomerations. This in

Sanskrit is called arthak ‘ich literally translated

means—the power of per x3 and purposes of some

kind®. The criterion of ext fing is the performance of

certain specific actions, or tence means that a certain

effect has been produced in (causal efficiency). That

which has produced such s en called existent or sat.

Any change in the effec means a corresponding

change of existence. Now, saine definite specific effect

1 Compare Milindapatiha, i. i. Charict Simile.
2 Compare 7aerkarahasyadipikad of Gunaratna, A. S.’s edition, pp. 24, 28 and

Nyéyamanjari, V.S. edition, pp. 445, etc., and also the paper on X;sagabhanga-

sid@hit by Ratnakirtti in Six Buddhist Nydya tracts.

3 This meaning of the word ‘‘arthakriyakaritva” is different from the meaning of

the word as we found in the section ‘‘sautrantika theory of perception.”” But we find

the development of this meaning both in Ratnakirtti as well as in Nyaya writers who

referred to this doctrine. With Vinitadeva (seventh century A.D.) the word “arthakriya-

siddhi"’ meant the fulfilment of any need such as the cooking of rice by fire (avtha-

fabdena prayojanamucyate purusasya prayojanam dirupakadi tasya siddhih nispattih—

the word avtka means need; the need of man such as cooking by logs, ete.; siddéi of

that, means accomplishment). With Dharmottara who flourished about a century and

a half later arthasiddhi means action (anusthitt) with reference to undesirable and

desirable objects (heyopadeydrthavisaya). But with Ratnakirtti (g50 A.D.) the word

arthakriyakdritva has an entirely different sense. It means with him efficiency of

producing any action or event, and as such it is regarded as the characteristic definition

of existence (sa/tva). Thus he says in his Xsanabhangasiddht, pp. 20, 21, that though

in different philosophies there are different definitions of existence or being, he will

open his argument with the universally accepted definition of existence as arthakriyd-

karitva (efficiency of causing any action or event}. Whenever Hindu writers after

Ratnakirtti refer to the Buddhist doctrine of arthakriyakaritva they usually refer to this

doctrine in Ratnakirtti’s sense.

1I—2
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which is produced now was never produced before, and cannot

be repeated in the future, for that identical effect which is once

produced cannot be produced again. So the effects produced in

us by objects at different moments of time may be similar but

cannot be identical. Each moment is associated with a new effect

and each new effect thus produced means in each case the coming

into being of a correspondingly new existence of things. If things

were permanent there would be no reason why they should be

performing different effects at different points of time. Any

difference in the effect produced, whether due to the thing itself

or its combination with other accessories, justifies us in asserting

that the thing has changed and a new one has come in its place,

The existence of a jug for example is known by the power it

has of forcing itself upon our minds; if it had no such power

then we could not have said it existed. We can have no

notion of the meaning her than the impression

produced on us; this i: ing else but the power

exerted by things on us, reason why one should

hoid that beyond such associated with the pro-

duction of impressions or | re should be some other

permanent entity to which ¢ adhered, and which existed

even when the power was _We perceive the power

of producing effects and nit of such power as

amounting to a unit of ind as there would be

different units of power at, aoments, there should also
be as many new existence: ents must be regarded as

momentary, existing at each mornent that exerts a new power,

This definition of existence naturally brings in the doctrine of

momentariness shown by Ratnakirtti.

Some Ontological Problems on which the

Different Indian Systems Diverged.

We cannot close cur examination of Buddhist philosophy

without briefly referring to its views on some ontological problems

which were favourite subjects of discussion in almost all philo-

sophical circles of India. These are in brief: (1) the relation of

cause and effect, (2) the relation of the whole (avayav7) and the

part (avayava), (3) the relation cf generality (samdnya) to the

specific individuals, (4) the relation of attributes or qualities and

the substance and the problem of the relation of inherence, (5) the
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relation of power (Sakti) to the power-possessor (Saktimdn). Thus

on the relation of cause and effect, Sankara held that cause alone

was permanent, real, and all effects as such were but impermanent

illusions due to ignorance, Samkhya held that there was no

difference between cause and effect, except that the former was

only the earlier stage which when transformed through certain

changes became the effect. The history of any causal activity is

the history of the transformation of the cause into the effects.

Buddhism holds everything to be momentary, so neither cause nor

effect can abide. One is called the effect because its momentary

existence has been determined by the destruction of its momen-

tary antecedent called the cause. There is no permanent reality

which undergoes the change, but one change is determined by

another and this determination.is nothing more than “that

happening, this happened jation of parts to whole,

Buddhism does not belie eof wholes. According

to it, it is the parts wi ppear as the whole, the

individual atoms rise int¢ ie the next moment and

thus there is no such thing a: The Buddhists hold again

that there are no universais he individuals alone which

come and go. There are #6 as individuals but there

is no such thing as fingerg as the abstract universal

of the fingers. On the gbutes and substance we

know that the Sautrantika did not believe in the exist-

ence of any substance apart from “H#$"attributes; what we call a

substance is but a unit capable of producing a unit of sensation.

In the external world there are as many individual simple units

(atoms) as there are points of sensations, Corresponding to each

unit of sensation there is a separate simple unit in the objective

world. Cur perception of a thing is thus the perception of the -

assemblage of these sensations. In the objective world also there

are no substances but atoms or reals, each representing a unit of

sensation, force or attribute, rising into being and dying the next

moment. Buddhism thus denies the existence of any such rela-

tion as that of inherence (samavaya) in which relation the attri-

butes are said to exist in the substance, for since there are no

separate substances there is no necessity for admitting the relation

of inherence. Following the same logic Buddhism also does not

1 See Avayavinirdkarana, Six Buddhist Nydya tracts, Bibliotheca Indica, Calcutta,

rgio.
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believe in the existence of a power-possessor separate from the

power.

Brief survey of the evolution of Buddhist Thought.

In the earliest period of Buddhism more attention was paid

to the four noble truths than to systematic metaphysics. What

was sorrow, what was the cause of sorrow, what was the cessation

of sorrow and what could lead to it? The doctrine of paticcasa-

muppada was offered only to explain how sorrow came in and

net with a view to the solving of a metaphysical problem. The

discussion of ultimate metaphys:cal problems, such as whether

the world was eternal or non-eternal, or whether a Tathagata

existed after death or not, were considered as heresies in early

Buddhism, Great emphasis was.Jaid on sila, samadhi and paffia

and the doctrine that th soul. The Abhidhammas

hardly give us any new was not contained in

the Suttas. They only e erials of the suttas with

enumerations and definitic evolution of Mahayana

scriptures from some time al :. the doctrine of the non-

essentialness and voidness o yeas began to be preached.

This doctrine, which was ta slaborated by Nagarjuna,

Aryyadeva, Kumirajiva @ tii, is more or less a co-
rollary from the older ¢ dthism. If one could not

say whether the world was: on-eternal, or whether a

Tathagata existed or did not exer after death, and if there was

no permanent soul and all the dhammas were changing, the only

legitimate way of thinking about all things appeared to be to

think of them as mere void and non-essential appearances. These

appearances appear as being mutually related but apart from

their appearance they have no other essence, no being or reality,

The Tathata doctrine which was pzeached by Asvaghosa oscillated

between the position of this absolute non-essentialness of all

dhammas and the Brahminic idea that something existed as the

background of all these non-essential dhammas. This he called

tathata, but he could not consistently say that any such per-

manent entity could exist. The Vijfianavada doctrine which also

took its rise at this time appears to me to be a mixture of the

Siinyavada doctrine and the Tathata doctrine; but when carefully

examined it seems to be nothing but Siinyavada, with an attempt
at explaining all the observed phenomena. If everything was
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non-essential howdid it originate? Vijfianavada proposes togivean

answer,and says that these phenomena are all but ideas of the mind

generated by the beginningless vasana (desire) of the mind. The

difficulty which is felt with regard to the Tathata doctrine that

there must be some reality which is generating all these ideas

appearing as phenomena, is the same as that in the Vijfianavada

doctrine. The Vijfianavadins could not admit the existence of such

a reality, but yet their doctrines led them to it. They could not

properly solve the difficulty, and admitted that their doctrine was

some sort of a compromise with the Brahminical doctrines of

heresy, but they said that this was a compromise to make the

doctrine intelligible to the heretics; in truth however the reality

assumed in the doctrine was also non-essential. The Vijfianavada

literature that is available to:x scanty and from that we

are not in a position to judg °V ijfidnavada could give

on the point. These threé sped almost about the

same time and the difficul g Siinya (void), tathata,

(thatness) and the dlayavijfi anavada is more or less

the same.

The Tathata doctrine

him. But the Sinyavada

originated probably about’

till the eighth century A. disputes with Siinyavada
doctrines are rarely made if pendent work of Hindu

philosophy, after Kumiarila and Sankara. From the third or

the fourth century A.D. some Buddhists took to the study of

systematic logic and began to criticize the doctrine of the Hindu

logicians. Dinnaga the Buddhist logician (500 A.D.) probably

started these hostile criticisms by trying to refute the doctrines

of the great Hindu logician Vatsyayana, in his Pramana-

samuccaya. In association with this logical activity we find the

activity of two other schools of Buddhism, viz. the Sarvastivadins

(known also as Vaibhasikas) and the Sautrantikas. Both the

Vaibhasikas and the Sautrantikas accepted the existence of the

external world, and they were generally in conflict with the

Hindu schools of thought Nyaya-Vaisesika and Samkhya which

also admitted the existence of the external world. Vasubandhu

(420~500 A.D.) was one of the most illustrious names of this school.

We have from this time forth a number of great Buddhist

thinkers such as Yasomitra (commentator of Vasubandhu’s work),

practically ceased with

avada doctrines which

iecl to develop probably
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Dharmmakirtti (writer of Nyadyabindu 635 a.p.), Vinitadeva and

Santabhadra (commentators of Nyayabindu), Dharmmottara
(commentator of Nyayabindu 847 a.D.), Ratnakirtti (950 A.D.),

Pandita Asoka, and Ratnakara Santi, some of whose contributious

have been published in the Six Buddhist Nydya Tracts, published

in Calcutta in the Bibliotheca Indica series, These Buddhist

writers were mainly interested in discussions regarding the nature

of perception, inference, the doctrine of momentariness, and

the doctrine of causal efficiency (arthakriyakaritva) as demon-

strating the nature of existence. On the negative side they were

interested in denying the ontological theories of Nyaya and

Samkhya with regard to the nature of class-concepts, negation,

relation of whole and part, tion of terms, etc. These

problems hardly attracted he non-Sautrantika and

non-Vaibhasika schools 4 ‘earlier times, They of

course agreed with the ¢a $ in denying the existence

of a permanent soul, but ' id with the help of ther

doctrine of causal efficiency. rits of disagreement between

Hindu thought up to Savk 4.) and Buddhist thought

till the time of Sankara ly in the denial by the

Buddhists of a permanent rmanent external world.

realistic, and even theFor Hindu thought was

Vedanta of Sankara admitted istence of the permanent

external world in some sense. With Sankara the forms of the

external world were no doubt illusory, but they all had a per-

manent background in the Brahman, which was the only reality

behind all mental and the physical phenomena. The Sautrantikas

admitted the existence of the external world and so their quarrel

with Nyadya and Samkhya was with regard to their doctrine

of momentariness; their denial of soul and their views on the

different ontological problems were in accordance with their

doctrine of momentariness. After the twelfth century we do not

hear much of any new disputes with the Buddhists. From this

time the disputes were mainly between the different systems of

Hindu philosophers, viz. Nyaya, the Vedanta of the school of

Sankara and the Theistic Vedanta of Ramanuja, Madhva, etc.



CHAPTER VI

THE JAINA PHILOSOPHY

The Origin of Jainism.

NOTWITHSTANDING the radical differences in their philosophical

notions Jainism and Buddhism, which were originally both orders

of monks outside the pale of Brahmanism, present some re-

semblance in outward appearance, and some European scholars

who becaine acquainted with Jainism through inadequate samples

of Jaina literature easily persuaded themselves that it was an off-

shoot of Buddhism, and even Indians unacquainted with Jaina

literature are often found to commit the same mistake. But it

has now been proved be

and Jainism is at least ;

works frequently menti

old name Nigantha an

Mahavira, the last propbe

the Jains mention as cont

as reigned during Buddha

Thus Mahavira was

m. The oldest Buddhist

a rival sect, under their

Nataputta Varddhamana

The canonical books of

af Mahavira the same kings

: of Buddha, but unlike

Buddha he was neither th é religion nor the founder

of the sect, but a monk ; espoused the Jaina creed

afterwards became the seer ind! the ‘Mast prophet (Tirthankara) of

Jainism’. His predecessor Parsva, the last Tirthankara but one,

is said to have died 250 years before Mahavira, while Paréva’s

predecessor Aristanemi is said to have died 84,000 years before

Mahavira’s Nirvana. The story in Uttaradhyayanasutra that a

disciple of Parsva met a disciple of Mahavira and brought about

the union of the old Jainism and that propounded by Mahavira

seems to suggest that this Parsva was probably a historical person.

According to the belief of the orthodox Jains, the Jaina religion

is eternal, and it has been revealed again and again in every one

of the endless succeeding periods of the world by innumerable

Tirthankaras. In the present period the first Tirthankara was

Rsabha and the last, the 24th, was Vardhamana Mahavira. All

1 See Jacobi’s article on Jainism, Z. 2%. Z.
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Tirthankaras have reached moksa at their death, and they

neither care for nor have any influence on worldly affairs, but yet

they are regarded as “Gods” by the Jains and are worshipped?

Two Sects of Jainism?.

There are two main sects of Jains, Svetambaras (wearers of
white cloths) and Digambaras (the naked). They are generally

agreed on all the fundamental principles of Jainism. The tenets

peculiar to the Digambaras are firstly that perfect saints such as

the Tirthankaras live without food, secondly that the embryo of

Mahavira was not removed from the womb of Devananda to that

of Trigala as the Svetambaras contend, thirdly that a monk

who owns any property and wears clothes cannot reach Moksa,

fourthly that no woman Soksa’. The Digambaras

deny the canonical wo ‘mbaras and assert that
these had been lost imi ‘Mahavira. The origin of

the Digambaras is attr abhiti (A.D. 83) by the

Svetambaras as due to a He old Svetambara church,

of which there had alread evious to that seven other

schisms. The Digambarag urn deny this, and say that

they themselves alone ha’ e original practices, and

that under Bhadrabahuy, : ue after Mahavira, the last

Tirthankara, there rose th rdhaphalakas with laxer

principles, from which developed! He present sect of Svetambaras
(A.D. 80). The Digambaras having separated in early times

from the Svetambaras developed peculiar religious ceremonies of

their own, and have a different ecclesiastical and literary history,

though there is practically no difference about the main creed.

It may not be out of place here to mention that the Sanskrit

works of the Digambaras go back to a greater antiquity than

those of the Svetdmbaras, if we except the canonical books of

the latter. It may be noted in this connection that there developed

in later times about 84 different schools of Jainism differing from

one another only in minute details of conduct. These were called

gacchas, and the most important of these is the Kharatara Gaccha,

which had split into many minor gacchas. Both sects of Jains have

1 See ‘‘ Digumbara Jain Iconography (1. 4, xxxii [1903] p. 459” of J. Burgess, and

Bihler’s ‘‘ Specimens of Jina sculptures from Mathura,” in Zpigraphica Indica, 11.

pp. 311 etc. See also Jacobi’s article on Jairism, Z. R. Z.

2 See Jacobi’s article on Jainism, 2. 2. £.

3 See Gunaratna’s commentary on Jainisin in SaddarSanasamuccaya.
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preserved a list of the succession of their teachers from Mahavira

(sthaviravali, pattévali, gurvavalt) and also many legends about

them such as those in the Kalpasiitra, the Parisista-parvan of

Hemacandra, etc.

The Canonical and other Literature of the Jains.

According to the Jains there were originally two kinds of

sacred books, the fourteen Piirvas and the eleven Angas. The

Piirvas continued to be transmitted for some time but were

gradually lost. The works known as the eleven Angas are now

the oldest parts of the existing Jain canon. The names of these

are Acara, Sitrakrta, Sthana, Samavaya Bhagavati, Jiatadhar-

makathés, Upasakadasas, Antakriadasas Anuttaraupapatikadasas,

Prasnavyakarana, Vipaka. \n addition to these therearethe twelve

Upangas’, the ten Prakirnag daskévas’, Nandi and Anu-

yogadvara and four J: inidhyayana, Avasyaka,

Dasavaikilika, and Pinde 16 Digambaras however

assert that these original { been lost, and that the

present works which pass mes are spurious. The

original Janguage of these a: the Jains was Ardhama-

gadhi, but these suffered 2 dernization and it is best

to call the language of th Jaina Prakrit and that

of the later works Jaina M. rge literature of glosses

and commentaries has grav

besides these, the Jains paSS@as “separate works, which contain

systematic expositions of their faith in Prakrit and Sanskrit.

Many commentaries have also been written upon these indepen-

dent treatises. One of the oldest of these treatises is Umasvati’s

Tattvarthadhigamasutra (1-85 A.D.), Some of the most important

later Jaina works on which this chapter is based are Visesava-

syakabhasya, Jaina Tarkavartitka, with the commentary. of

Santyacaryya, Dravyasamgraha of Nemicandra (1150 AD.),

Syadvadamanjari of Mallisena (1292 A.D.), Nydyavatara of

Siddhasena Divakara (533 A.D.), Pariksamukhasutralaghuvriti of

Anantaviryya (1039 A.D.), Prameyakamalamartanda of Prabha-

| Aupapatika, Rijapratniya, Jivabhigama, Prajidpand, Jambudvipaprajiaptt,

Candraprajfiapti, Siryapraztiapti, Nirvayavali, Kalpavatamsiha, Puspika, Puspacilika,

Vrsnidasas.

1 Catuhsarana, Samstira, Aturapratyakhyina, Bhaktaparijna, Tandulavaiydli,

Candavija, Devendrastava, Ganivija, Mahdpratyakhyana, Virastava.

3 Nifitha, Mahanisitha, Vyavahara, Dasasrutaskandha, Brhathalpa, Paticakalpa.



172 The Jaina Philosophy [CH.

candra (825 A.D.), Yogasdstra of Hemacandra(1088-1172A.D.), and

Pramananayatattvalokalamkara of Deva Siri (1086-1169 A.D.).

I am indebted for these dates to Vidyabhiisana’s /xdian Logtc.

It may here be mentioned that the Jains also possess a secular

literature of their own in poetry and prose, both Sanskrit and

Prakrit. There are also many moral tales (e.g. Samaratcca-kahd,

Upamitabhavaprapatca-katha in Prakrit, and the Yasastilaka of

Somadeva and Dhanapala’s 7i/akamafjarz); Jaina Sanskrit poems

both in the Purana and Kavya style and hymns in Prakrit and

Sanskrit are also very numercus. There are also many Jaina

dramas. The Jaina authors have also contributed many works,

original treatises as well as commentaries, to the scientific litera-

ture of India in its various branches: grammar, biography, metrics,

poetics, philosophy, ete. The contributions of the Jains to logic

deserve special notice?.

Some Genera es of the Jains.

eir number is a little less

abaras are found chiefly in

in the North-western pro-

uiab. The head-quarters of

‘tern Rajputana, but they

vid Central India.

The Jains exist only ix

than a million and a hail.

Southern India but also in |

vinces, Eastern Rajputana,

the Svetambaras are in Gu

are to be found also all o¥

The outfit of a monk, 3 scribes it, is restricted to

bare necessaries,and these he must bés=-clothes,a blanket,analms-

bowl, a stick, a broom to sweep the ground, a piece of cloth to cover

his mouth when speaking lest insects should enter it. The outfit of

nuns is the same except that they have additional clothes. The

Digambaras have a similar outfit, but keep no clothes, use brooms

of peacock’s feathers or hairs of tne tail of a cow (camara). The

monks shave the head or remove the hair by plucking it out. The

latter method of getting rid of the hair is to be preferred, and is

regarded sometimes as an essential rite. The duties of monks

are very hard. They should sleep only three hours and spend

the rest of the time in repenting of and expiating sins, meditating,

studying, begging alms (in the afternoon), and careful inspection of

their clothes and other things for the removal of insects. The lay-

men should try to approach the ideal of conduct of the monks

1 See Jacobi’s article on Jainism, Z. 7, 27. 2 See Jacobi, foc. cit.

3 See Saddarsanasamuccaya, chapter Iv.
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by taking upon themselves particular vows, and the monks are

required to deliver sermons and explain the sacred texts in

the updérayas (separate buildings for monks like the Buddhist

viharas). The principle of extreme carefulness not to destroy any

living being has been in monastic life carried out to its very

last consequences, and has shaped the conduct of the laity in a

great measure. No layman will intentionally kill any living being,

not even ani insect, however troublesome. He will remove it care-

fully without hurting it. The principle of not hurting any living

being thus bars them from many professions such as agriculture,

etc., and has thrust them into commerce}.

Life of Mahavira.

Mahavira, the last prophet ne

the Jfata clan and a nag

north of Patna). He was

The Svetambaras mainta

which first entered the w

was then transferred to tt

Digambaras do not believ

were the worshippers of F

mana (Vira or Mahavira

by her. In his thirtieth ¥e

mission of his brother Nar xe became a monk. After

twelve years of self-mortification and meditation he attained

omniscience (evala, cf. bodhki of the Buddhists). He lived to

preach for forty-two years more, and attained moksa (emanci-

pation) some years before Buddha in about 480 B.C,2.

Jains, was a Ksattriya of

waodern Besarh, 27 miles

Siddhartha and Trigala.

sbryo of the Tirthankara

rahmin lady Devananda

€ Trigala. This story the

already seen. His parents

2 him the name Varddha-

Soda and had a daughter

died and with the per-

The Fundamental Ideas of Jaina Ontology.

A thing (such as clay) is seen to assume various shapes and

to. undergo diverse changes (such as the form of a jug, or

pan, etc.), and we have seen that the Chandogya Upanisad held

that since in all changes the clay-matter remained permanent,

that alone was true, whereas the changes of form and state

were but appearances, the nature of which cannot be rationally

1 See Jacobi’s article on Jainism, &. R. £.

2 See Hoernle’s translation of Wvdsagadasdo, Jacobi, /oc. ctt., and Hoernle's article

onthe Ajivakas, £. &. E. The Svetambaras, however, say that this date was 527 B.C.,
and the Digamtaras place it eighteen years later.
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demonstrated or explained. The unchangeable substance (eg.

the clay-matter) alone is true, and the changing forms are mere

illusions of the senses, mere objects of name (xdma-riipa)'. What

we call tangibility, visibility, or other sense-qualities, have no real

existence, for they are always changing, and are like mere phan-

toms of which no conception can be made by the light of reason.

The Buddhists hold that changing qualities can alone be per-

ceived and that there is no unchanging substance behind them.

What we perceive as clay is but some specific quality, what we

perceive as jug is also some quality. Apart from these qualities

we do not perceive any qualitiless substance, which the Upan-

isads regard as permanent and unchangeable. The permanent

and unchangeable substance is thus a mere fiction of ignorance,
as there are only the passing Hoeations of qualities. Qualities

s. to which they adhere,

exist, as it can neither

d. There are only the

d regard each change of

quality as a new existence

The Jains we know we

possibly of some of the

tion to offer. They held

alone was true and quaiiti re false and illusory ap-

pearances. Further it wa the Buddhists said that

there was no permanent subs:ance but merely the change of

passing qualities, for both these represent two extreme views

and are contrary to experience. Both of them, however, contain

some elements of truth but not the whole truth as given in

experience. Experience shows that in all changes there are

three elements: (1) that some collocations of qualities appear

to remain unchanged; (2) that some new qualities are generated ;

(3) that some old qualities are destroyed. It is true that qualities

of things are changing every minute, but all qualities are not

changing. Thus when a jug is made, it means that the clay-lump

has been destroyed, a jug has been generated and the clay is

permanent, i.e. all production raeans that some old qualities have

been lost, some new ones brought in, and there is some part in

it which is permanent The clay has become lost in some form,

has generated itself in another, and remained permanent in still

1 See Chandogya, VI. 1.

miporaries of Buddha and

and they had also a solu,

ot true that substancet
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another form. It is by virtue of these unchanged qualities that a

thing is said to be permanent though undergoing change. Thus

when a lump of gold is turned into a rod or a ring, all the specific

qualities which come under the connotation of the word “gold”

are seen to continue, though the forms are successively changed,

and with each such change some of its qualities are lost and some

new ones are acquired. Such being the case, the truth comes to

‘this, that there is always a permanent entity as represented by the

permanence of such qualities as lead us to call it a substance in

spite of all its diverse changes. The nature of being (saz) then is

neither the absolutely unchangeable, nor the momentary changing

qualities or existences, but involves them both. Being then, as is

testified by experience, is that which involves a permanent unit,

which is incessantly every moment losing some qualities and

gaining new ones, Thez involves a permanent

(dhruva) accession of $ s (utpada) and loss of

some old qualities (uyave an Of Jainism is thus a re-

conciliation of the two ex intism and Buddhism on

grounds of common-sense

The Doctrine of Rx ism (anekantavada).

This conception of bé ion of the permanent and

change brings us naturally sctrine of Anekantavada or
what we may call relative phuvahlsnr a¢ against the extreme abso-

lutism of the Upanisads and the pluralism of the Buddhists,

-The Jains regarded all things as anekanta (na-ekdnta), or in

other words they held that nothing could be affirmed absolutely,

as all affirmations were true only under certain conditions and_

‘imitations. Thus. speaking of a gold jug, we see that its exist-

ence as a substance (dravya) is of the nature of a collocation

of atoms and not as any other substance such as space (dha),

i.e. a gold jug is a dravya only in one sense of the term and

not in every sense; so it is a dravya in the sense that it is a

collocation of atoms and not a dravya in the sense of space or

time (44a/a). It is thus both a dravya and not a dravya at one

and the same time. Again it is atomic in the sense that it isa

composite of earth-atoms and not atomic in the sense that it is

1 See Tattvdrthddhigamasaira, and Gunaratna’s treatment of Jainism in Saddar-

sfanasamuccaya.
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not a composite of water-atoms. Again it isa composite of earth-

atoms only in the sense that gold is a metallic modification of

earth, and not any other modification of earth as clay or stone.

Its being constituted of metal-atoms is again true in the sense

that it is made up of gold-atems and not of iron-atoms, It

is made up again of gold-atoms in the sense of melted and un-

sullied gold and not as gold in the natural condition, It is again

made up of such unsullied and melted gold as has been hammered

and shaped by the goldsmith Devadatta and not by Yajfiadatta.

Its being made up of atoms conditioned as above is again only

true in the sense that the collocation has been shaped as a jug

and not as a pot and soon. Thus proceeding in a similar manner

the Jains say that all affirmations are true of a thing only in a

certain limited sense, All-th} s#y} thus possess an intinite

number ot quaiities (a7:23 yt vastu), each of which

can only be affirmed in a p: : Such an ordinary thing

as a jug will be found to ‘of an infinite number of

affirmations and the posse nite number Of qualities

from infinite points of view,: all true in certain restricted

senses and not absolutely the positive relation riches

cannot be affirmed of pc negative relation such

an affirmation is possibl y “the poor man has no ©

riches.” The poor man poss ss not in a positive but ‘in

a negative way. Thus in somie relation or other anything may be

affirmed of any other thing, and again in other relations the very

same thing cannot be affirmed of it. The different standpoints

from which things (though possessed of infinite determinations)

can be spoken of as possessing this or that quality or as ap-

pearing in relation to this or that, are technically called naya’.

The Doctrine of Nayas.

in framing judgments about *hings there are two ways open

to us, firstly we may notice the manifold qualities and character-

istics of anything but view them as unified in the thing; thus when

we say “this is a book” we do not look at its characteristic

qualities as being different from it, but rather the qualities or

characteristics are perceived as having no separate existence from

1 See Gunaratna on Jainamata in Saddarsanasamuccaya, pp. 211, etc., and also

Taitvarthadhigamasutra.

2 See Tattvarthadhigamasitra, and Visesévasyaka bhasya, pp. 895-923.
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the thing. Secondly we may notice the qualities separately and

regard the thing as a mere non-existent fiction (cf. the Buddhist

view); thus I may speak of the different qualities of the book

separately and hold that the qualities of things are alone percep-

tible and the book apart from these cannot be found. These two

points of view are respectively called dvavyanayaand paryayanaya’.

The dravyanaya again shows itself in three forms, and paryaya-

naya in four forms, of which the first form only is important for

our purposes, the other three being important rather from the

point of view of grammar and language had better be omitted

here. The three nayas under dravyanaya are called naigama-naya,

samgraha-naya and vyavahara-naya.

When we speak of a thing from a purely common sense point

of view, we do not make our ideas clear or precise. Thus I may

hold a book in my hand witen: asked whether my hands are

empty, I may say, no, I is nm my hand, or I may say,

I have a book in my haf t that in the first answer

I looked at the book fro ad most general point of

view as a “thing,” where cond I looked at it in its

special existence as a boo ray be reading a page of

a book, and I may say [ ax ook, but in reality I was

feading only one of the pa ok, IT may be scribbling

on loose sheets, and may : bok on Jaina philosophy,

whereas in reality there sks but merely some loose

sheets. This looking at thidg¢ loose common sense view,

in which we do not consider them from the point of view of their

most general characteristic as “being” or as any of their special

characteristics, but simply as they appear at first sight, is techni-

cally called the naigama standpoint. This empirical view probably

proceeds on the assumption that a thing possesses the most

general as well as the most special qualities, and hence we may

Jay stress on any one of these at any time and ignore the other

ones. This is the point of view from which according to the

Jains the Nyaya and Vaisesika schools interpret experience.

Samegraha-naya is the looking at things merely from the

most general point of view. Thus we may speak of all individual

things from their most general and fundamental aspect as “being.”

This according to the Jains is the Vedanta way of looking at

things.

1 Syadvddamanijari, pp. 171-173.

D. 12
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The vyavahara-naya standpoint holds that the real essence

of things is to be regarded from the point of view of actual prac-

tical experience of the thing, which unifies within it some general

as well as some special traits, which has been existing from past

times and remain in the future, but yet suffer trifling changes

all the while, changes which are serviceable to us in a thousand

ways. Thus a “book” has no doubt some general traits, shared

by al! books, but it has some special traits as well. Its atoms are

continually suffering some displacement and rearrangement, but

yet it has been existing as a book for some time past and will

exist for some time in the future as well. All these characteristics,

go to make up the essence of the “book” of our everyday ex-

perience, and none of these can be separated and held up as being

the concept of a “book.” This accerding to the Jains is the

Samkhya way of looking at, :

The first view of par;

view which does not be!

past or in the future, but &

tion of characteristics whic!

any given moment. At each
tions of new qualities and

the true essence of our ua

The nayas as we hav

+qusiitra is the Buddhist

ence of the thing in the

ing is a mere conglomera-

aid to produce effects at

ment there are new colloca-

hich may be regarded as

ire but points of view, or

aspects of looking at thir: uch are infinite in number.

The above four represent ostiy tlassification of these. The

Jains hold that the Nyaya- Vaisesika, the Védanta, the Samkhya,
and the Buddhist, have each tried to interpret and systematize

experience from one of the above four points of view, and each re-

gards the interpretation from his point of view as being absolutely

true to the exclusion of all other points of view. This is their error

(nayabhasa), for each standpoint represents only one of the many

points of view from which a thing can be looked at. The affirma-

tions from any point of view are thus true in a limited sense and

under limited conditions. Infinite numbers of affirmations may

be made of things from infinite points of view. Affirmations or

judgments according to any naya or standpoint cannot therefore

be absolute, for even contrary affirmations of the very selfsame

{1 The other standpoints of parydya-naya, which represent grammatical and lin-

guistic points of view, are Sabda-naya, samabhiridha-naya, and evambhiita-naya. See

Visesavasyaka bhdsya, pp. 895-923.
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things may be held to be true from other points of view. The

truth of each affirmation is thus only conditional, and: incon-

ceivable from the absolute point of view, To guarantee correctness

therefore each affirmation should be preceded by the phrase sya¢

(may be). This will indicate that the affirmation is only relative,

made somehow, from some point of view and under some reser-

vations and not in any sense absolute. There is no judgment

which is absolutely true, and no judgment which is absolutely

false. All judgments are true in some sense and false in another.

This brings us to the famous Jaina doctrine of Syadvada!.

The Doctrine of Syadvada.

The doctrine of Syadvada holds that since the most contrary

characteristics of infinite vari vy be associated with a thing,

affirmation made from wt Upeint (aya) cannot be re-

garded as absolute. Ali rue (in some syadasti or

“may be it is” sense); are false in some sense;

all affirmations are inde nceivable in some sense

(syadavaktavya); all affirm ‘rue as well as false in some

sense (syadasti syannasis) : tions are true as well as in-

definite (syddasti cavakiang iffirmations are false as well

as indefinite; all affirma iid false and indefinite in

some sense (syadasti syd# favyasca). Thus we may

say “the jug is” or the iy ;, but it is more correct to

say explicitly that “may be “(s}a/)"that the jug is,” otherwise if

“being” here is taken absolutely of any and every kind of being,

it might also mean that there is a lump of clay or a pillar, or a

cloth or any other thing. The existence here is limited and defined

by the form of the jug. “The jug is” does not mean absolute

existence but a limited kind of existence as determined by the

form of the jug, “The jug is” thus means that a limited kind of

existence, namely the jug-existence is affirmed and not existence

in general in the absolute or unlimited sense, for then the sentence

“the jug is” might as well mean “the clay is,” “the tree is,” “the

cloth is,” etc. Again the existence of the jug is determined by the

negation of all other things in the world; each quality or charac-

teristic (such as red colour) of the jug is apprehended and defined

by the negation of all the infinite varieties (such as black, blue,

golden), etc., of its class, and it is by the combined negation of all

! See Visesdvasyaka bhasya, pp. 895, etc., and Syddvadamanjari, pp. 170, etc.

12-2
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the infinite number of characteristics or qualities other than those

constituting the jug that a jug may be apprehended or defined.

What we call the being of the jug is thus the non-being of all the

rest except itself Thus though looked at from one point of view

the judgment “the jug is” may mean affirmation of being, looked

at from another point of view it means an affirmation of non-being

(of all other objects). Thus of the judgment “the jug is” one may
say, may be it is an affirmation of being (sy@dasti), may be it is a

negation of being (sydnndsiz); or I may proceed in quite another

way and say that “the jug is” means “this jug is here,” which

naturally indicates that “this jug is not there” and thus the judg-

ment “the jug is” (ie. is here) also means that “the jug is not

there,” and so we see that the affirmation of the being of the jug

is true only of this place and false nf another, and this justifies us

in saying that “may be ese the jug is,” and “may

be in some sense that Combining these two

aspects we may say tha may be that the jug is,”

and in some sense “may # is not.” We understood

here that if we put emp : side of the characteristics

constituting being, we may jug is,” but if we put emphasis

on the other side, we ma the jug is not.” Both the

affirmations hold good ¢ srding as the emphasis is

put on either side. But i hasis on either side we try

to comprehend the two o: contradictory judgments

regarding the jug, we sce that fhe ‘nature of the jug or of the ex-

istence of the jug is indefinite, unspeakable and inconceivable—

avaktavya, for how can we affirrn both being and non-being of

the same thing, and yet such is the nature of things that we cannot

but do it. Thus all affirmations are true, are not true, are both

true and untrue, and are thus unspeakable, inconceivable, and

indefinite. Combining these four again we derive another three,

(1) that in some sense it may be that the jug is, and (2) is yet

unspeakable, or (3) that the jug is not and is unspeakable, or

finally that the jug is, is not, and is unspeakable. Thus the Jains

hold that no affirmation, or judgment, is absolute in its nature, each

is true in its own limited sense on‘y, and for each one of them any

of the above seven alternatives (technically called saptabhang?)

holds good’. The Jains say that other Indian systems each from

its own point of view asserts itself to be the absolute and the only

1 See Syddvddamasizari, with Hemacandra’s commentary, pp. 166, etc.
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point of view. They do not perceive that the nature of reality

is such that the truth of any assertion is merely conditional,

and holds good only in certain conditions, circumstances, or

senses (upiddhz). It is thus impossible to make any affirmation

which is universally and absolutely valid. For a contrary or

contradictory affirmation will always be found to hold good of

any judgment in some sense or other. As all reality is partly

permanent and partly exposed to change of the form of losing

and gaining old and new qualities, and is thus relatively perma-

_nent and changeful, so all our affirmations regarding truth are also

only relatively valid and invalid. Being, non-being and indefinite,

the three categories of logic, are all equally available in some sense

or other in all their permutations for any and every kind of

judgment. There is no univ: absolute position or negation,

- and all judgments are onally. The relation of

_ the naya doctrine with the trine is therefore this, that

for any judgment accord id every naya there are as

imany alternatives as are in vAdvada. The validity of

such a judgment is therefz

in mind when making ay

the naya is rightly used.

solutely according to an

according to any naya,

judgments are made ab-

4'without any reference to

other nayas as required by=the:syai Wada doctrine the nayas are
wrongly used as in the cz ther systems, and then such

* judgments are false and should therefore be called false nayas
(nayabhasa)*.

Knowledge, its value for us.

The Buddhist Dharmottara in his commentary on Vydyabindu

says that people who are anxious to fulfil some purpose or end in

which they are interested, value the knowledge which helps them

to attain that purpose. It is because knowledge is thus found

to be useful and sought by men that philosophy takes upon it the

task of examining the nature of true knowledge (samyagjfana or

pramana), The main test of true knowledge is that it helps us

to attain our purpose. The Jains also are in general agreement

with the above view of knowledge of the Buddhists?. They also

1 The earliest mention of the doctrine of syidvada and saptabhangi probably occurs

in Bhadrabahu’s (433-357 B.C.) commentary S#trakrtanganiryukti.

2 See Pramana-naya-tattvalokalamkara (Benares), p. 26; also Pariksd-mukha-

sutra-vrtti (Asiatic Society), ch. 1.
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say that knowledge is not to be valued for its own sake. The

validity (pramanya) of anything consists in this, that it directly

helps us to get what is good for us and to avoid what is bad

for us. Knowledge alone has this capacity, for by it we can

adapt ourselves to our environments and try to acquire what

is good for us and avoid what is bad’, The conditions that

lead to the production of such knowledge (such as the presence

of full light and proximity to the eye in the case of seeing an

object by visual perception) have but little relevancy in this con-

nection. For we are not concerned with how a cognition is

produced, as it can be of no help to us in serving our purposes.

It is enough for us to know that external objects under certain

conditions assume such a special fitness (yogyaia) that we can

have knowledge of them. ave mo guarantee that they

generate knowledge in, «© only aware that under

certain conditions we hereas under other con-

ditions we do not kno yas to the nature of the

special fitness of things knowledge of them pos-

sible does not concern us ditions which confer such

a special fitness on things a ¢ them perceivable have but

little to do with us; for which consist only in the

acquirement of good an vil, can only be served by

knowledge and not by ¢ & of external objects.

a knowing subject as well

as the objects that are known’ by? us. We have no reason to

suppose (like the Buddhists) that all knowledge by perception of

external objects is in the first instance indefinite and indeterminate,

and that all our determinate notions of form, colour, size and other

characteristics of the thing are not directly given in our perceptual

experience, but are derived only by imagination .(wépreksa), and

that therefore true perceptual knowledge only certifies the validity

of the indefinite and indeterminate crude sense data (niruzkalpa

jiidna). Experience shows that true knowledge on the one hand

reveals us as subjects or knowers, and on the other hand gives

a correct sketch of the external objects in all the diversity of

their characteristics. It is for this reason that knowledge is our

immediate and most prominent means of serving our purposes.

ig

} Pramana-naya-tattvdlokalamkara, p. 26.

* See Pariksa-mukha-sétra, U. 9, and its vrtti, and also the concluding vrtti of

ch. I.
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Of course knowledge cannot directly and immediately bring to

us the good we want, but since it faithfully communicates to us

the nature of the objects around us, it renders our actions for the

attainment of good and the avoidance of evil, possible; for if

knowledge did not possess these functions, this would have been

impossible. The validity of knowledge thus consists in this, that

it is the most direct, immediate, and indispensable means for

serving our purposes. So long as any knowledge is uncontra-

dicted it should be held as true. False knowledge is that

which represents things in relations in which they do not exist.

When a rope in a badly lighted place gives rise to the illusion of

a snake, the illusion consists in taking the rope to be a snake, i.e.

perceiving a snake where it does not exist. Snakes exist and

ropes also exist, there is nour .in that. The error thus con-

sists in this, that the sna where the rope exists.

The perception of a sx ins and environments in

which it was not then e { is meant by error here.

What was at first perceiv © was later on contradicted

and thus found false, Fai refore consists in the mis-

representation of objective perience. True knowledge

therefore is that which ¢ srrect and faithful repre-

sentation of its object 4 rds found to be contra-

dicted. Thus knowledge ed directly in association

with the organs in sense=pe is very clear, vivid, and

distinct, and is called perceptional (pratyaksa); when attained

otherwise the knowledge is not so clear and vivid and is then

called non-perceptional (paroksa”).

Theory of Perception.

The main difference of the Jains from the Buddhists in the

theory of perception lies, as we have already seen, in this, that the

Jains think that perception (pratyaksa) reveals to us the external

objects just as they are with most of their diverse characteristics of

colour, form, etc., and also in this, that knowledge arises iri the soul

1 TIlusion consists in attributing such spatial, temporal or other kinds of relations

to the objects of our judgment as do not actually exist, but the objects themselves

actually exist in other relations. When I mistake the rope for the snake, the snake

actually exists though its relationing with the “this ” as “ this is a snake ” does not

exist, for the snake is not the rope. This illusion is thus called satkAya¢i or misrelationing

of existents (sa?). ’

2 See Jaina-tarka-varitika of Siddhasena, ch. I., and vrtti by Santyacarya,
Pramananayatattvalokalamkara, ch. 1., Pariksd-mukha-siitra-vrtti, ch. 1.
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from within it as if by removing a veil which had been covering it

before. Objects are also not mere forms of knowledge (as the Vi-

jflanavadin Buddhist thinks) but are actually existing. Knowledge

of external objects by perception is gained through the senses.

The exterior physical sense such as the eye must be distinguished

from the invisible faculty or power of vision of the soul, which

alone deserves the name of sense. We have five such cognitive

senses. But the Jains think that since by our experience we are

only aware of five kinds of sense knowledge corresponding to the

five senses, it is better to say that it is the “self” which gains of

itself those different kinds of sense- knowledge in association with

those exterior senses as if by removal of a covering, on account

of the existence of which the knowledge could not reveal itself

before. The process of external perception does not thus involve

the exercise of any separate} inet sense, though the rise

of the sense-knowledge i ‘place in association with

the particular sense-org . The soul is in touch

with all parts of the body wiedge is that knowledge

which is generated in the a that part of it which is

associated with, or is in toud eve. To take an example,

I look before me and see a4 re Icoking at it the know-

ledge of rose was in me, covered condition, and

hence could not get itse! 2 act of looking at the

rose means that such a fits e into the rose and into

myself that the rose is made yisible;and the veil over my know-

ledge of rose is removed. When visual knowledge arises, this

happens in association with the eye; I say that I see through

the visual sense, whereas in reality experience shows that I have

only a knowledge of the visual type (associated with eye). As

experience does not reveal the separate senses, it is unwarrantable

to assert that they have an existence apart from the self. Pro-

ceeding in a similar way the Jains discard the separate existence

of manas (mind-organ) also, for rnanas also is not given in ex-

perience, and the hypothesis of its existence is unnecessary, as

self alone can serve its purpose’. Perception of an object means

1 Tanna indriyam bhautiham kim tu Gtmd ca indriyam...anupahatacaksuradidestesu

eva Gtmanak karmaksayopasamastenasthagitagavaksatulyani caksuradini upakaranant,

Jaina- Vattika-Vrtti, 1. p. 98. In many places, however, the five senses, such as

eye, ear, etc., are mentioned as senses, and living beings are often classified according

to the number of senses they possess. (See Pramdnamimamsd. See also Tattvartha-

dhigamasitra, ch. 11. etc.) But this is with reference to the sense organs. The denial
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that the veil of ignorance upon the “self” regarding the object has

been removed. Inwardly this removal is determined by the

karma of the individual, outwardly it is determined by the pre-

sence of the object of perception, light, the capacity of the sense

organs, and such other conditions. Contrary to the Buddhists

and many other Indian systems, the Jains denied the existence

of any nirvikalpa (indeterminate) stage preceding the final savi-

kalpa (determinate) stage of perception. There was a direct

revelation of objects from within and no indeterminate sense-

materials were necessary for the development of determinate

perceptions. We must contrast this with the Buddhists who

regarded that the first stage consisting of the presentation of in-

determinate sense materials was the only valid part of perception.

The determinate stage with themi.is.the result of the application

of mental categories, such # raemory, etc., and hence

does not truly represent

Non-Fer

Non-perceptual knowle

in this, that it does not give

latter. Since the Jains do ne

tion in determining the <a

they could draw between sther forms of knowledge

was that the knowledge of | ind (perception) gave us

clearer features and characteristics of objects than the latter.

Paroksa thus includes inference, recognition, implication, memory,

etc.; and this knowledge is decidedly less vivid than perception.

Regarding inference, the Jains hold that it is unnecessary to

have five propositions, such as: (1) “the hill is fiery,” (2) “because

of smoke,” (3) “wherever there is smoke there is fire, such as the

kitchen,” (4) “this hill is smoky,” (5) “therefore it is fiery,” called

respectively pratijnd, hetu, drstanta, upanaya and nigamana, ex-

cept for the purpose of explicitness. It is only the first two

propositions which actually enter into the inferential process

(Prameyakamalamartanda, pp. 108, 109). When we make an

} differs from pratyaksa

a picture of objects as the

the senses had any func-

soul, the only distinction

of separate senses is with reference to admitting them as entities or capacities having

a distinct and separate category of existence from the soul. The sense organs are like

windows for the soul to look out. They cannot thus modify the sense-knowledge

which rises in the soul by inward determination; for it is already existent in it; the

perceptual process only means that the veil which was observing it is removed.

1 Prameyakamalamartanda, pp. 8-11.
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inference we do not proceed through the five propositions as

above, They who know that the reason is inseparably connected

with the probandum either as coexistence (sahabhava) or as in-

variable antecedence (Aramabhava) will from the mere statement

of the existence of the reason (e.g. smoke) in the hill jump to the

conclusion that the hill has got fire. A syllogism consisting of

five propositions is rather for explaining the matter to a child

than for representing the actual state of the mind in making an

inference’.

As regards proof by testimony the Jains do not admit the

authority of the Vedas, but believe that the Jaina scriptures give

us right knowledge, for these are the utterances of persons who

have lived a worldly life but atterwards by right actions and

right knowledge have concer: passions and removed all

ignorance*,

Knowle: ation,

The Buddhists had affix

anything depended upon the

That which could produce any

proof of the existence of

t it could produce on us.

OY, us was existent, and that

1 As regards concomitance (#4

prefer antarvyapti (between smok

with the place containing fire). Tht

numana for one’s own self and gard

be out of place to note that the earliest’: “maintained by Bhadrabahu in his

Dagavaikalikaniryukti was in favour of tea’ p tious for making an inference ;

(1) PratiAa (e.g, non-injury to life is the greatest virtue), (2) Pratijaavibhakti (non-in-

jury to life is the greatest virtue according t« Jaina scriptures), (3) Hetu (because those

who adhere to non-injury are loved by gods and it is meritorious to do them honour),

(4) Hetu vibhakti (those who do so are the only persons who can live in the highest

places of virtue), (5) Vipadsa (but even by doing injury one may prosper and even by

reviling Jaina scriptures one may attain meri: as is the case with Brahmins), (6} Vifadsa

pratisedha (it is not so, it is impossible that those who despise Jaina scriptures should

be loved by gods or should deserve honour), (7) Drsténda (the Arhats take food from

householders as they do not like to cook themselves for fear of killing insects), (8) 48-

anké (but the sins of the householders should touch the arhats, for they cook for them),

(9) A’ankapratisedha (this cannot be, for the arhats go to certain houses unexpectedly,
so it could not be said that the cooking was undertaken for them), (10) Vaigemana

(non-injury is therefore the greatest virtue) (Vidyabhisana’s Jxdian Logic). These are

persuasive statements which are often actually adopted in a discussion, but from a

formal point of view many of these are irrelevant. When Vatsyayana in his NVydya-

sutrabhégya, 1. 1. 32, says that Gautama introduced the doctrine of five propositions as

against the doctrine of ten propositions as held by other logicians, he probably had

this Jaina view in his mind.

® See Jainatarkavarttika, and Pariksimukhasitravrtti, and SaddarSanasamuccaya

with Gunaratna on Jainism.

22 logicians like the Buddhists

vyapti (the place containing smoke

¥ence into two classes, svdrthd-

convincing others. It may not
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which could not non-existent. In fact production of effect was

with them the only definition of existence (being). Theoretically

each unit of effect being different from any other unit of effect,

they supposed that there was a succession of different units of

effect or, what is the same thing, acknowledged a succession of

new substances every moment. All things were thus momentary.

The Jains urged that the reason why the production of effect

may be regarded as the only proof of being is that we can assert

only that thing the existence of which is indicated by a corre-

sponding experience. When we have a unit of experience we

suppose the existence of the object as its ground. This being so,

the theoretical analysis of the Buddhists that each unit of effect

produced in us is not exactly the same at each new point of time,

and that therefore all things resmomentary, is fallacious; for ex-

perience shows that ne is found to be changing

every moment; some 6 in a gold ornament) is

found to remain perman parts (e.g. its form as ear-

rings or bangles) are see change. How in the face

of such an experience can hat the whole thing vanishes

every moment and that are being renewed at each

succeeding moment? H aside mere abstract and

unfounded speculations, i perience we find that the

conception of being or ex : a notion of permanence

associated with change— uirement of new qualities

and the loss of old ones). The jains hoid that the defects of other

systems lie in this, that they interpret experience only from one

particular standpoint (zaya) whereas they alone carefully weigh

experience from all points of view and acquiesce in the truths

indicated by it, not absolutely but under proper reservations and

limitations. The Jains hold’ that in formulating the doctrine of

arthakriyakarttva the Buddhists at first showed signs of starting

on their enquiry on the evidence of experience, but soon they

became one-sided in their analysis and indulged in unwarrantable

abstract speculations which went directly against experience.

Thus if we go by experience we can neither reject the self nor

the external world as some Buddhists did. Knowledge which

reveals to us the clear-cut features of the external world certifies

at the sarne time that such knowledge is part and parcel of myself

as the subject. Knowledge is thus felt to be an expression of my

own self. We do not perceive in experience that knowledge



188 The Jaina Philosophy [CH.

in us is generated by the external world, but there is in us the

rise of knowledge and of certain objects made known to us by it.

The rise of knowledge is thus only parallel to certain objective

collocations of things which somehow have the special fitness

that they and they alone are perceived at that particular moment.

Looked at from this point of view all our experiences are centred

in ourselves, for determined somehow, our experiences come to us

as modifications of our own self. Knowledge being a character

of the self, it shows itself as manifestations of the self independent

of the senses. No distinction should be made between a conscious

uid itself become material.

a4. formless quality of the

Mimamsa view that the

proved by knowledge it-

wically and psychologically

© outward correspondence

ases where by previous

elief has been produced

ment of validity without
reference to objective f ayamutpattau parata eva

Jhaptau svakarye ca svaiak Paviaasar abhyasanabhyasapeksaya).

The objective world exists as it is certified by experience. But

that it generates knowledge in us is an unwarrantable hypo-

thesis, for knowledge appears asa revelation of our own self. This

brings us to a consideration of Jaina metaphysics.

ality of the object, knowle

Knowledge should thus,

self revealing all objects 8

validity (pramanya) of al

self (svatahpramanya) is wre

the validity of knowledge d

(samvada) with facts. Bu

knowledge of correspond,

there may be a psychois

The Jivas.

The Jains say that experience shows that all things may be

divided into the living (jzva) and the non-living (ajiva). The

principle of life is entirely distinct from the body, and it is most

erroneous to think that life is either the product or the property

of the body, It is on account of this life-principle that the body
appears to be living This principle is the soul. The soul is

directly perceived (by introspection) just as the external things

are. It is not a mere symbolical object indicated by a phrase or

1 Prameyakamalamartanda, pp. 38-43.

? See Jaina Varttika, >. 60.
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a description. This is directly against the view of the great

Mimamsa authority Prabhakara!. The soul in its pure state is

possessed of infinite perception (axanta-darsana), infinite know-

ledge (ananta-jnana), infinite bliss (ananta-sukha) and infinite

power (ananta-virya). It is all perfect. Ordinarily however, with

the exception of a few released pure souls (mukta-jiva), all the

other jivas (samsarin) have all their purity and power covered with

a thin veil of karma matter which has been accumulating in them

from beginningless time. These souls are infinite innumber. They

are substances and are eternal. They in reality occupy innumer-

able space-points in our mundane world (/okakasa), havea limited

size (madhyama-pariména) and are neither all-pervasive (vibhu)

nor atomic (azz); it is on account of this that jiva is called

Jivastikaya. The word asttkaya means anything that occupies

space or has some pervasiveti sbut these souls expand and

contract themselves acc imensions of the body

which tney occupy at 3! in the elephant and

smaller in the ant life). | ember that according to

the Jains the soul occupié @ of the body in which it

lives, so that from the tip r to the nail of the foot,

wherever there may be any srisation, it can at once feel

it. The manner in which is the body is often ex-

plained as being similar & which a lamp illumines

the whole room though reit¥ai ‘corner of theroom. The

Jains divide the jivas accards ie number of sense-organs

they possess. Ihe lowest class consists of plants, which possess

only the sense-organ of touch. The next higher class is that

of worms which possess two sense-organs of touch and taste,

Next come the ants, etc., which possess touch, taste, and smell.

The next higher one that of bees, etc., possessing vision in

addition to touch, taste, and smell. The vertebrates possess all

the five sense-organs. The higher animals among these, namely

men, denizens of hell, and the gods possess in addition to these

an inner sense-organ namely manas by virtue of which they are

1 See Prameyakamalamartanda, p. 33-

2 The Jains distinguish between darsana and jA#dna. Daréana is the knowledge of

things without their details, e.g. I see a cloth. Jfana means the knowledge of details,

e.g. I not only see the cloth, but know to whom it belongs, of what quality it is,

where it was prepared, etc. In all cognition we have first dargana and then jflana,

The pure souls possess infinite general perception of all things as well as infinite

knowledge of all things in all their details.
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called rational (savj#in) while the lower animals have no reason

and are called asamjnin.

Proceeding towards the lowest animal we find that the Jains

regard all the four elements (earth, water, air, fire) as being ani-

mated by souls. Thus particles of earth, etc., are the bodies of

souls, called earth-lives, etc. These we may call elementary lives;

they live and die and are born again in another elementary body.

These elementary lives are either -zross or subtle; in the latter case

they are invisible. The last class of one-organ lives are plants.

Of some plants each is the body of one soul only; but of other

plants, each is an aggregation of embodied souls, which have all

the functions of life such as respiration and nutrition in common.

Plants in which only one soul is embodied are always gross; they

exist in the habitable part of the world only. But those plants

of which each is a colony,0f. may also be subtle and

invisible, and in that ca uted all over the world.

The whole universe is ful gs called negodas; they

are groups of infinite num irming very small clusters,
haviiig respiration and nut: saon and experiencing ex-

treme pains. The whole sp vorid is closely packed with

them like a box filled with nigodas furnish the supply

of souls in place of tho ached Moksa. But an

gie nigoda has sufficed to

replace the vacancy caused by the Nirvana of all the

souis that have been Hherated'from-beginningless past down to

the present. Thus it is evident the samsara will never be empty
of living beings. Those of the xzrodas who long for development

come out and contiune their course of progress through successive

stages’.

Karma Theory.

It is on account of their merits or demerits that the jivas are

born as gods, men, animals, or denizens of hell. We have already

noticed in Chapter IIf that the cause of the embodiment of soul

is the presence in it of karma matter. The natural perfections of

the pure soul are sullied by the different kinds of karma matter.

Those which obscure right knowledge of details (j#ana) are

called j#anadvaraniya, those which obscure right perception

(darsSana) as in sleep are called darsandvaraniya, those which

1 See Jacobi’s article on Jainism, Z..&. £., and Lokaprakasa, v1. pp. 31 ff.
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obscure the bliss-nature of the soul and thus produce pleasure and

pain are vedaniya, and those which obscure the right attitude of the

soul towards faith and right conduct mohaniya. In addition to

these four kinds of karma there are other four kinds of karma which

determine (1) the length of life in any birth, (2) the peculiar body

with its general and special qualities and faculties, (3) the nation-

ality, caste, family, social standing, etc., (4) the inborn energy of the

soul by the obstruction of which it prevents the doing of a good

action when there is a desire to do it. These are respectively called

(1) dyuska karma, (2) nama karma, (3) gotra karma, (4) antardya

karma. By our actions of mind, speech and body, we are con-

tinually producing certain subtle karma matter which in the first

instance is called bhava karma, which transforms itself into dravya

karma and pours itself into the soul and sticks there by coming

into contact with the passions } of the soul. These act like

viscous substances in retaj ‘ing karma matter. This

matter acts in eight diffe is accordingly divided

into eight classes, as we ha iced. This karma is the

cause of bondage and sarre\ ing as good or bad karma

matter sticks to the soul it: coloured respectively as

golden, lotus-pink, white e and grey and they are

called the Jesyds. The feeli ..by the accumulation of

the karma-matter are cali¢ and the actual coloration

of the soul by it is called aFeus According as any karma

matter has been generated hicHe: or indifferent actions, it

gives us pleasure, pain, or feeling of indifference. Even the know-
ledge that we are constantly getting by perception, inference, etc.,

is but the result of the effect of karmas in accordance with which

the particular kind of veil which was obscuring any particular kind

of knowledge is removed at any time and we have a knowledge

of a corresponding nature. By our own karmas the veils over our

knowledge, feeling, etc., are so removed that we have just that

kind of knowledge and feeling that we deserved to have. All

knowledge, feeling, etc, are thus in one sense generated from

within, the external objects which are ordinarily said to be

generating them all being but mere coexistent external con-

ditions.

1 The Jains acknowledge five kinds of knowledge : (1) matijAdna {ordinary cog-

nition), (2) sruéi (testimony), (3) avadhk? (supernatural cognition), (4) #zanahkparydya

(thought-reading), (5) 4eva/a-jAdna (omniscience).



é

192 The Jaina Philosophy (CH.

After the effect of a particular karma matter (karma-vargana)

is once produced, it is discharged and purged from off the soul.

This process of purging off the karmas is called zvjara. If no

new karma matter should accumulate then, the gradual purging

off of the karmas might make the soul free of karma matter, but as

it is, while some karma matter is being purged off, other karma

matter is continually pouring in, and thus the purging and

binding processes continuing simultaneously force the soul to

continue its mundane cycle of existence, transmigration, and re-

birth. After the death of each individual his soul, together with

its karmic body (4armanasarira), goes in a few moments to the

place of its new birth and there assumes a new body, expanding

or contracting in accordance with the dimensions of the latter.

In the ordinary course karrna takes effect and produces its

proper results, and at sx e soul is said to be in the

audayika state. By pr a may however be pre-

vented from taking eff ? continues to exist, and

this is said to be the azz: of the soul. When karma

is not only prevented fror "out is annihilated, the soul

is said to be in the fyéyi d itis from this state that

Moksa is attained. There a fourth state of ordinary

good men with whom st ihilated, some neutralized,

and some active (Asayegp

Karraa, & id Nirjara.

It is on account of karma that the souls have to ‘suffer all

the experiences of this world process, including births and re-

births in diverse spheres of life as gods, men or animals, or insects.

The karmas are certain sorts of infra-atomic particles of matter

(karma-vargana). The influx of these karma particles into the

soul is called dsrava in Jainism. These karmas are produced by

body, mind, and speech. The asravas represent the channels or

modes through which the karmas enter the soul, just like the

channels through which water enters into a pond. But the Jains

distinguish between the channels and the karmas which actually

1 The stages through which a developing soul passes are technically called gusa-

sthdnas which are fourteen in number. The first three stages represent the growth of

faith in Jainism, the next five stages are those in which all the passions are controlled,

in the next four stages the ascetic practises yoga and destroys all his karmas, at the

thirteenth stage he is divested of all karmas but he still practises yoga and at the

fourteenth stage he attains liberation (see Dravyasamgrahavrtti, 13th verse).
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enter through those channels. Thus they distinguish two kinds

of asravas, bhavadasrava and karmdsrava. Bhavdasrava means the

thought activities of the soul through which or on account of

which the karma particles enter the soul. Thus Nemicandra

says that bhdvasrava is that kind of change in the soul (which

is the contrary to what can destroy the karmasrava), by which

the karmas enter the soul?. Karmdsrava, however, means the

actual entrance of the karma matter into the soul. These

bhavasravas are in general of five kinds, namely delusion

(mithyatva), want of contro] (avivatz), inadvertence (pramdda),

the activities of body, mind and speech (yoga) and the pas-

sions (kasdyas). Delusion again is of five kinds, namely ekdnta

(a false belief unknowingly accepted and uncritically followed),

viparita (uncertainty as to the exact nature of truth), vinaye

(retention of a belief knowin be false, due to old habit),

samsaya (doubt as to rig] mad ajfidna (want of any

belief due to the wan of reasoning powers).

Avirati is again of five ki zses@), falsehood (anyta),

stealing (cauryya), inconti za), and desire to have

things which one does rot. assess (parigrahadkanksa).

Pramada or inadvertence i ye kinds, namely bad con-

versation (vzkathd), passic: ad use of the five senses

(tndriya), sleep (nidra), att

Coming to dravyasrav#® at it means that actual in-

flux of karma which affectetheseal:in eight different manners
in accordance with which these karmas are classed into eight
different kinds, namely jfiandvaraniya, darSanavaraniya, veda-
niya, mohaniya, adyu, ndma, gotra and antaraya. These actual

influxes take place only as a result of the bhavasrava or the re-

prehensible thought activities, or changes ( parizdma) of the soul.
The states of thought which condition the coming in of the karmas

is called bhavabandha and the actual bondage of the soul by the

actual impure connections of the karmas is technically called

dravyabandha. ‘It is on account of bhavabandha that the actual

connection between the karmas and the soul can take place‘. The

actual connections of the karmas with the soul are like the sticking

! Dravyasamgraha, $i. 29.
3 Nemicandra’s commentary on Dravyasamgraha, 5). 19, edited by S. C. Ghoshal,

Arrah, 1917.

8 See Nemicandra’s commentary on Sl. 30.

4 Nemicandra on 31, and Vardhamdnapurdna XV1. 44, quoted by Ghoshal.

D. 
13
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of dust on the body of a person who is besmeared all over with

oil. Thus Gunaratna says: “Tne influx of karma means the

contact of the particles of karma matter, in accordance with the

particular kind of karma, with the soul, just like the sticking of

dust on the body of a person besmeared with oil. In all parts of

the soul there being infinite number of karma atoms it becomes

so completely covered with them that in some sense when looked

at from that point of view the soul is sometimes regarded as a

material body during its samsara stage.” From one point of

view the bondage of karma is only of punya and papa (good

and bad karmas)*, From another this bondage is of four kinds,

according to the nature of karma. (fraérti), duration of bondage

(sthzéz), intensity (anubhaga) and extension (pradesa), The

nature of karma refers to the eight classes of karma already

mentioned, namely the }#anaé a-karma which obscures the

infinite knowledge of t! aings in detail, dargana-

varaniya karma which ot nite general .knowledge

of the soul, vedaniya k roduces the feelings of

pleasure and pain in the § ya karma, which so in-

fatuates souls that they fa! g@aish what is right from

what is wrong, ayu karms ermines the tenure of any

particular life, nama kar hem personalities, gotra

karma which brings about ind of social surrounding

for the soul and antaraya katte which tends to oppose the per-

formance of right actions b 8 * Pre duration of the stay

of any karma in the soul is called sthiti. Again a karma may be
intense, middling or mild, and this indicates the third principle

of division, anubhaga. Pradega refers to the different parts of

the soul to which.the karma particles attach themselves. The

duration of stay of any karma and its varying intensity are due

to the nature of the kasayas or passions of the soul, whereas the

different classification of karmas as jfidnavaraniya, etc., are due to

the nature of specific contact of the soul with karma matter’®.

Corresponding to the two modes of inrush of karmas (bhava-

srava and dravydsrava) are two kinds of control opposing this

inrush, by actual thought modification of a contrary nature and

by the actual stoppage of the inrush of karma particles, and

these are respectively called bhavasamvara and dravyasamvara‘,

1 See Gunaratna, p. 181. 2 Ibid. 3 Nemicandra, 33.

4 Varddhamanapurdna, Xvi. 67-68, and Drauyasamgrahavrithy SI. 35.
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The bhavasamvaras are (1) the vows of non-injury, truthfulness,

abstinence from stealing, sex-control,and non-acceptance of objects

of desire, (2) samitis consisting of the use of trodden tracks in order

to avoid injury to insects (iry@), gentle and holy talk (44dasé), re-

ceiving proper alms (esazd), etc., (3) guptis or restraints of body,

speech and mind, (4) ¢dharmas consisting of habits of forgive-

ness, humility, straightforwardness, truth, cleanliness, restraint,

penance, abandonment, indifference to any kind of gain or loss,

and supreme sex-control', (5) axupreksad consisting of meditation

about the transient character of the world, about our helplessness

without the truth, about the cycles of world-existence, about our

own responsibilities for our good and bad actions, about the

difference between the sou! and the non-soul, about the unclean-

liness of our body and ail thatds:associated with it, about the in-

flux of karma and its, the destruction of those

karmas which have alr soul, about soul, matter

and the substance of the he difficulty of attaining

true knowledge, faith, ar: about the essential prin-

ciples of the world*, (6) th aya consisting of the con-

quering of all kinds of ph bles of heat, cold, etc. and

of feelings of discomfort cinds, (7) caritra or right

conduct.

Next to this we coms ar the purging off of the

karmas or rather their de his nirjara also is of two

kinds, bhavanirjara and dravyanir Bhavanirjara means that

change in the soul by virtue of which the karma particles are

destroyed. Dravyanirjara means the actual destruction of these

karma particles either by the reaping of their effects or by

penances before their time of fruition, called savipaka and avipaka

nirjaras respectively. When all the karmas are destroyed moksa

or liberation is effected.

Pudgala.

The a7iva (non-living) is divided into pudgalastikaya, dharma

Sstikaya, adharmasttkaya, akasastikaya, kala, punya, papa. The

word pudgala means matter’, and it is called astikdya in the

sense that it occupies space. Pudgala is made up of atoms

1 Tattvarthadhigamasitra. 2 Lid,

3 This is entirely different from the Buddhist sense. With the Buddhists pudgala

means an individual or a person.

132
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which are without size and eternal. Matter may exist in two

states, gross (such as things we see around us), and subtle (such

as the karma matter which sullies the soul). All material things

are ultimately produced by the combination of atoms. The

smallest indivisible particle of matter is called an atom (a7).

The atoms are all eternal and they all have touch, taste, smell,

and colour. The formation of different substances is due to the

different geometrical, spherical or cubical modes of the combi-

nation of the atoms, to the diverse modes of their inner arrange-

ment and to the existence of different degrees of inter-atomic

space (ghanapratarabhedena). Some combinations take place by

simple mutual contact at two points (yugmapradesa) whereas

in others the atoms are only held together by the points of at-

tractive force (qyjakpradesa) (Praiidpanspangasitra, pp. 10-12).

Two atoms form a compe: bas, when the one is viscous

and the other dry or be degrees of viscosity or

dryness. It must be no Buddhists thought that

there was no actual contac atoms the Jains regarded

the contact as essential af xd by experience. These

compounds combine with figeunds and thus produce

the gross things of the ; are, however, liable to

constant change (pari they lose some of their

old qualities (gu#as) an ¢ ones. There are four

elements, earth, water, air, i the atoms of all these

are alike in character. The" perception of grossness however

is not an error which is imposed upon the perception of the

atoms by our mind (as the Buddhists think) nor is it due to the

perception of atoms scattered spatially lengthwise and breadthwise

(as the Samkhya-Yoga supposes), but it is due to the accession of

a similar property of grossness, blueness or hardness in the com-

bined atoms, so that such knowledge is generated in us as is given

in the perception of a gross, blue, or a hard thing. When a thing

appears as blue, what happens !s this, that the atoms there have

all acquired the property of blueness and on the removal of the

darganavaraniya and jfianavaraniya veil, there arises in the soul

the perception and knowledge cf that blue thing. This sameness

(samana-ripatda) of the accession of a quality in an aggregate of

atoms by virtue of which it appears as one object (e.g. a cow)

is technically called tiryaksdmanya. This simanya or generality

is thus neither an imposition of the mind nor an abstract entity
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(as maintained by the Naiyadyikas) but represents only the ac-

cession of similar qualities by a similar development of qualities

of atoms forming an aggregate. So long as this similarity of

qualities continues we perceive the thing to be the same and

to continue for some length of time. When we think of a thing

to be permanent, we do so by referring to this sameness in the

developing tendencies of an aggregate of atoms resulting in the

relative permanence of similar qualities in them. According to

the Jains things are not momentary and in spite of the loss of

some old qualities and the accession of other ones, the thing as

a whole may remain more or less the same for some time. This

sameness of qualities in time is technically called #rdhvasamanya’.

If the atoms are looked at from the point of view of the change

and accession of new qualities, they may be regarded as liable to

destruction, but if they are loekedsat from the point of view of

substance (dravya) they 4 Be

Dharma, &aSa.

The conception of dh

absolutely different from wi

Indian philosophy. Déarz

sound and. colour; it is co#

(lokaka@Sa) and pervades t. The term astikaya

is therefore applied to it. inciple of motion, the ac-

companying circumstance of caiiké which makes motion possible,

like water to a moving fish. The water is a passive condition

or circumstance of the movement of a fish, i.e. it is indifferent

or passive (4ddsiva) and not an active or solicitous (preraka)

cause. The water cannot compel a fish at rest to move; but if

the fish wants to move, water is then the necessary help to its

motion. Dharma cannot make the soul or matter move; but

if they are to move, they cannot do so without the presence of

dharma. Hence at the extremity of the mundane world (oka)

in the region of the liberated souls, there being no dharma, the

liberated souls attain perfect rest. They cannot move there

because there is not the necessary motion-element, dharma’,

Adharma is also regarded as a similar pervasive entity which

dharma in Jainism is

fmean in other systems of

id of taste, touch, smell,

bk the mundane universe

1 See Prameyakamalamartanda, pp. 136-143; Jainatarkavarttika, p. 106.

2 Dravyasamgrahavrtti, 17-20.
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helps jivas and pudgalas to keep themselves at rest. No substance

could move if there were no dharma, or could remain at rest if

there were no adharma. The necessity of admitting these two

categories seems probably to have been felt by the Jains on

account of their notion that the inner activity of the jiva or the

atoms required for its exterior realization the help of some other

extraneous entity, without which this could not have been trans-

formed into actual exterior motion. Moreover since the jivas

were regarded as having activity inherent in them they would be

found to be moving even at the time of liberation (moksa), which

was undesirable; thus it was conceived that actual motion required

for its fulfilment the help of an extraneous entity which was absent

in the region of the liberated soul

The category of 4kiéa.

the mundane univer:

liberated souls (aloka} ¥

substances such as dhart

mere negation and absen:

ness, but a positive entity

penetrate it. On account:

akasastikaya.

subtle entity which pervades

transcendent region of

subsistence of all other

jiva, pudgala. It,is nota

‘Obstruction, or mere ermpti-

ips other things to inter-

sive character it is called

Time (Aa/a) in reality consists of those innumerable particles

which never mix with one another, but which help the happening

of the modification or accession of new qualities and the change

of qualities of the atoms. Kala does not bring about the changes

of qualities, in things, but just as akaéa helps interpenetration

and dharma motion, so also kala helps the action of the transfor-

mation of new qualities in things. Time perceived as moments,

hours, days, etc., is called samayz. This is the appearance of the

unchangeable kala in so many forms, Kala thus not only aids

the modifications of other things, but also allows its own medifi-

cations as moments, hours, etc. It is thus a dravya (substance),

and the moments, hours, etc., are its paryayas. The unit of samaya

is the time required by an atorn to traverse a unit of space by a

siow movement.

1 Dravyasamprahavrttt, 19.
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: Jaina Cosmography.

According to the Jains, the world is eternal, without beginning

orend. Loka is that place in which happiness and misery are expe-

rienced as results of virtue and vice. It is composed of three parts,

urdhva (where the gods reside), madhya (this world of ours), and

adho (where the denizens of hel! reside). The mundane universe

(lokékasa) is pervaded with dharma which makes all movement

possible. Beyond the lokakaga there is no dharma and therefore

no movement, but only space (44a@éa). Surrounding this lokakasa

are three layers of air. The perfected soul rising straight over

the irdhvaloka goes to the top of this lokakaga and (there being

no dharma) remains motionless there.

Yoga according to J:

This yoga consists of jfian

(faith in the teachings of #1

doing all that is evil). T

taking any life even by m

(speaking in such a way a

(not taking anything whi

(abandoning lust for all |

body), and aparigraha (aban chment for all things)',

These strict rules of conduct only apply to ascetics who are bent

on attaining perfection. The standard proposed for the ordinary

householders is fairly workable. Thus it is said by Hemacandra,

that ordinary householders should earn money honestly, should

follow the customs of good people, should marry a good girl from

a good family, should follow the customs of the country and so

forth. These are just what we should expect from any good and

se of moksa (salvation).

f reality as it is), Sraddha

earitra (cessation from

‘consists of ahimsa (not

unmindfulness), s#mrta

a and pleasing), asteya

given), drakmacaryya

, in mind, speech and

1 Certain external rules of conduct are also called caritra. These are: Jryyd (to

go by the path already trodden by others and illuminated by the sun’s rays, so that

proper precaution may be taken while walking to prevent oneself from treading on

insects, etc., which may be lying on the way), d44sd (to speak well and pleasantly

to all beings), tseza (to beg alms in the proper monastic manner), @énasamiti (to

inspect carefully the seats avoiding all transgressions when taking or giving anything),

utsargasamiti (to take care that bodily refuse may not be thrown in such a way as to

injure any being), manogupti (to remove all false thoughts, to remain satisfied within

oneself, and hold all people to be the same in mind), vdegupéi (absolute silence), and

Adyagupti (absolute steadiness and fixity of the body). Five other kinds of caritra are

counted in Dravyasamgrakavrtti 35.
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honest householder of the present day. Great stress is laid upon

the virtues of ahimsa, siinrta, asteya and brahmacaryya, but the

root of all these is ahimsd. The virtues of stnrta, asteya and

brahmacaryya are made to follow directly as secondary corrol-

laries of ahimsa. Ahimsa may thus be generalized as the funda-

mental ethical virtue of Jainism; judgment on all actions may be

passed in accordance with the staridard of ahimsa ; siinrta, asteya

and brahmacaryya are regarded as virtues as their transgression

leads to himsa (injury to beings). A milder form of the practice

of these virtues is expected from ordinary householders and this

is called anubrata (small vows). But those who are struggling

for the attainment of emancipation must practise these virtues

according to the highest and strictest standard, and this is called

mahabrata (great vows). Thus.for exarnple brahmacaryya for a

householder according te” th standard would be mere

cessation from adultery ig to mahdbrata it would

be absolute abstentic: @hts, sex-words and sex-

acts. Ahimsa according er, according to anubrata,

would require abstinence any animals, but according

to mahavrata it would en ¢ rigour and carefulness to

prevent oneself from beit _of any kind of injury to

any living being in ary 3

Many other minor ¢ sed upon householders, all

of which are based upon. virtue of ahimsa. These

are (1) adigvirati (to carry ‘out activities within a restricted area

and thereby desist from injuring living beings in different places),

(2) bhogopabhogamana (to desist from drinking liquors, taking

flesh, butter, honey, figs, certain other kinds of plants, fruits, and

vegetables, to observe certain other kinds of restrictions regarding

time and place of taking meals), (3) axarthadanda consisting of

(a) apadhyana (cessation from inflicting any bodily injuries,

killing of one’s enemies, etc.), (4) papopadesa (desisting from

advising people to také to agriculture which leads to the killing

of so many insects), (c) Aimsopakaridana (desisting from giving

implements of agriculture to people which will lead to the injury

of insects), (¢) pramadacarana (to desist from attending musical

parties, theatres, or reading sex-literature, gambling, etc.), (4) fr4sa-

padabrata consisting of (a) sémayikabrata (to try to treat all

beings equally), (6) defdvakasikabrata (gradually to practise the

digviratibrata more and more extensively), (¢) posadhabrata
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(certain other kinds of restriction), (d) atithtsamvibhagabrata (to

make gifts to guests). All transgressions of these virtues, called

aticara, should be carefully avoided.

All perception, wisdom, and morals belong to the soul, and to

know the soul as possessing these is the right knowledge of the

soul, All sorrows proceeding out of want of self-knowledge can

be removed only by true self-knowledge. The soul in itself is

pure intelligence, and it becomes endowed with the body only on

account of its karma. When by meditation, all the karmas are

burnt (dhydnagnidagdhakarma) the self becomes purified. The

soul is itself the samsara (the cycle of rebirths) when it is over-

powered by the four kasdyas (passions) and the senses. The four

kasayas are krodha (anger), mana (vanity and pride), maya

(insineerity and the tend mdnpe others), and /obha (greed).

These kasayas cannot execpt by a control of the

senses ; and self-contr “the purity of the mind

(manahsuddhi). Withou %§ the mind no one can

proceed in the path of yor ts become controlled when

the mind is controlled, sa seek emancipation should

make every effort to cont: d. No kind of asceticism

(tapas) can be of any good: dis purified. All attach-

ment and antipathy (4 9 removed only by the

purification of the mind. shment and antipathy that

man loses his independence xis necessary for the yogin

(sage) that he should be free fromm them and become independent

in the real sense of the term. When a man learns to look upon

all beings with equality (samatva) he can effect such a conquest

over raga and dvesa as one could never do even by the strictest

asceticism through millions of years. In order to effect this

samatva towards all, we should take to the following kinds of

meditation (d4avanda) :

We should think of the transitoriness (anztvata) of all things,

that what a thing was in the morning, it is not at mid-day,

what it was at mid-day it is not at night; for all things are

transitory and changing. Our body, all our objects of pleasure,

wealth and youth all are fleeting like dreams, or cotton particles

in a whirlwind.

AH, even the gods, are subject to death. All our relatives will

by their works fall a prey to death. This world is thus full of

misery and there is nothing which can support us in it. Thus in
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whatever way we look for anything, on which we can depend, we

find that it fails'us. This is called aSaranabhavana (the meditation

of helplessness).

Some are born in this world, some suffer, some reap the fruits

of the karma done in another life. We are all different from one

another by our surroundings, karma, by our separate bodies and.

by all other gifts which each of us severally enjoy. To meditate

on these aspects is called ekatvalbhavana and anyatvabhavana.

To think that the body is made up of defiled things, the fiesh,

blood, and bones, and is therefore impure is called aSucibhavana

(meditation of the impurity of the body).

To think that if the mind is purified by the thoughts of uni-

versal friendship and compassion and the passions are removed,

then only will good (seése © me, but if on the contrary

I commit sinful deeds < ‘he virtues, then all evil

will befall me, is called meditation of the be-

falling of evil). By the c¢ srava (inrush of karma)

comes the samvara (css nflux of karma) and the

destruction of the karmas cumulated leads to nirjara

(decay and destruction of k: er).

Again one should thi ctice of the ten dharmas

(virtues) of self contrci fulness (s#mrta), purity

(fauca), chastity (brah ant of greed (ak:ficanata),

asceticism (¢apas), forbe ience (Rsdnti), mildness

(mardava), sincerity (xjuta), dom or emancipation from

all sins (#ukti) can alone help: us in the achievement of the

highest goal. These are the cnly supports to which we can

look. It is these which uphold the world-order. This is called

dharmasvakhyatatabhavana.

Again one should think of the Jaina cosmology and also

of the nature of the influence of karma in producing all the

diverse conditions of men. These two are called lokabhdvana

and bodhibhavana.

When by the continual practice of the above thoughts man
becomes unattached to all things and adopts equality to all beings,

and becomes disinclined to all worldly enjoyments, then with a

mind full of peace he gets rid of all passions, and then he should

take to the performance of dhyana or meditation by deep concen-

tration, The samatva or perfect equality of the mind and dhyana

are interdependent, so that without dhyana there is no samatva
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and without samatva there is no dhyana. In order to make the

mind steady by dhyana one should think of maitri (universal

friendship), pramoda (the habit of emphasizing the good sides of

men), £arund (universal compassion) and madhyastha (indifference

to the wickedness of people, ic. the habit of not taking any

note of sinners). The Jaina dhyana consists in concentrating

the mind: on the syllables of the Jaina prayer phrases. The

dhyana however as we have seen is only practised as an aid to

making the mind steady and perfectly equal and undisturbed

towards all things. Emancipation comes only as the result of the

final extinction of the karma materials. Jaina yoga is thus a com-

plete course of moral discipline which leads to the purification

of the mind and is hence different from the traditional Hindu

yoga of Patafijali or even of the Buddhists

J

The Naiyadyikas assert

an effect, it must have bee

this agent is Isvara (God). 1

the Naiyédyika mean when he

of an effect”? Does he r

up of parts (sé@vayava), or:

non-existent thing, or, (3} t regarded by anyone as

having been made, or, (4} that WRICRS Siable to change (vékarzt-

vam). Again, what is meant by being “made up of parts ”? If it

means existence in parts, then the class-concepts (sémanya)

existing in the parts should also be regarded as effects, and hence

destructible, but these the Naiyayikas regard as being partless and

eternal, If it means “that which has parts,” then even “space”

(akasa) has to be regarded as “effect,” but the Naiyayika regards

it as eternal.

Again “effect” cannot mean “coinherence of the causes of a

thing which were previously non-existent,” for in that case one

could not speak of the world as an effect, for the atoms of the

elements of earth, etc., are regarded as eternal.

Again if “effect” means “that which is regarded by anyone as

arid is of the nature of

fan intelligent agent and

Jain replies, “What does

« world is of the nature

1 Vogasistra, by Hemacandra, edited by Windisch, in Zeitschrift der Deutschen

Morg. Geselischaft, Leipsig, 1874, and Dravyasamgraha, edited by Ghoshal, 1917.

2 See Gunaratna’s Tarkarahasyadipika.
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1 made,” then it would! apply even to space, for when

the ground he thinks that he has made new space in

which he dug.

2ans “that which is liable to change,” then one could

it God was also liable to change and he would require

sator to create him and he another, and so on ad

Moreover, if God creates he cannot but be liable to

h reference to his creative activity.

er, we know that thos: things which happen at some

o not happen at other times are regarded as “effects.”

rid as a whole exists always, If it is argued that things

within it such as trees. plants, etc., are “effects,” then

apply even to this hy oothetical God, for, his will and

ust be diversely operati verse times and these

ied inhim. He als ted being by virtue

ad even atoms would. r they also undergo

colour by heat.

grant for the sake <

n “effect.” And every

whole has a cause.

n intelligent one, a

t he is regarded as i

‘hen he might also bee Fees imperfect as human

“it is held that the wrk Whole is not exactly

of the type of effects produced by human beings
ilar to those, this will lead to no inference. Because

yur is similar to smoke, nobody will be justified in

ire from water-vapour, as he would do from smoke.

id that this is so different an effect that from it the

is possible, though nobody has ever been seen to pro-

an effect, well then, one could also infer on seeing

s ruined in course of time that these ruins were pro-

intelligent agents. For these are also effects of which

t know of any intelligent agent, for both are effects,

wisibility of the agent is present in both cases. If it is

the world is such that we have a sense that it has been

some one, then the question will be, whether you infer

y of God from this sense or infer the sense of its having

e from the fact of its being made by God, and you have

circle (anyonydsraya).

hat the world as a

a cause, and so the

not mean that the
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Again, even if we should grant that the world was created by

an agent, then such an agent should have a body, for we have

never seen any intelligent creator without a body. Jf it is held

that we should consider the general condition of agency only,

namely, that the agent is intelligent, the objection will be that

this is impossible, for agency is always associated with some kind

of body. If you take the instances of other kinds of effects such

as the shoots of corn growing in the fields, it will be found that

these had no intelligent agents behind them to create them. If it

is said that these are also made by God, then you have an

argument in a circle (cakraka), for this was the very matter which

you sought to prove.

Let it be granted for the sake of argument that God exists.

Does his mere abstract existence..produce the world? Well, in

that case, the abstract exi fatter may also create the

world, for the abstract e me in both cases, Does

he produce the world by © will? Well, that is im-

possible, for there cannot | dge and will without a

body. Does he produce th vysical movement or any

other kind of movement? In} at is impossible, for there

cannot be any movement dy. If you suppose that

he is omniscient, you mag at does not prove that

he can be all-creator.

Let us again grant for argument that a bodiless

God can create the world by xd activity. Did he take

to creation through a personal whim? In that case there would

be no natural laws and order in the world. Did he take to it

in accordance with the moral and immoral actions of men? Then

he is guided by a moral order and is not independent. Is it

through mercy that he took to creation? Well then, we suppose

there should have been only happiness in the world and nothing

else. If it is said that it is by the past actions of men that they

suffer pains and enjoy pleasure, and if men are led to do vicious

actions by past deeds which work like blind destiny, then such

a blind destiny (adysta) might take the place of God. If He took

to creation as mere play, then he must be a child who did things

without a purpose. If it was due to his desire of punishing certain

people and favouring others, then he must harbour favouritism

on behalf of some and hatred against others. If the creation took

place simply through his own nature, then, what is the good of
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admitting him at all? You may rather say that the world came

into being out of its own nature.

It is preposterous to suppose that one God without the help

of any instruments or other accessories of any kind, could create

this world. This is against all experience.

Admitting for the sake of argument that such a God exists,

you could never justify the adjectives with which you wish to

qualify him. Thus you say that he is eternal. But since he has

no body, he must be of the nature of intelligence and will.

But this nature must have changed in diverse forms for the pro-

duction of diverse kinds of worlcily things, which are of so varied

a nature. If there were no change in his knowledge and will, then

there could not have been diverse kinds of creation and de-

struction. Destruction and creation cannot be the result of one

unchangeable will and kn eover it is the character

of knowledge to change, ad in the sense in which

knowledge is applied t< and surely we are not

aware of any other kind You say that God is

omniscient, but it is difficul se how he can have any

knowledge at all, for as he gans he cannot have any

perception, and since he cat any perception he cannot

have any inference eithe Spat without the supposi-

tion of a God the variety juld be inexplicable, this

also is not true, for this im would only be justified if

there were no other hypothesis t& - there are other supposi-

tions also. Even without an omniscient God you could explain

all things merely by the doctrine of moral order or the law of

karma. If there were one God, there could be a society of Gods

too, You say that if there were many Gods, then there would be

quarrels and differences of opinion. This is like the story of

a miser who for fear of incurring expenses left all his sons and

wife and retired into the forest. When even ants and bees ca
n

co-operate together and act harmoniously, the supposition that if

there were many Gods they would have fallen out, would indicate

that in spite of all the virtues that you ascribe to God you think

his nature to be quite unreliable, if not vicious. Thus in which-

ever way one tries to justify the existence of God he finds that it

is absolutely a hopeless task. The best way then is to dispense

with the supposition altogether’.

1 See Saddarfanasamuccaya, (sunaratna on Jainism, pp. 115-124.
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Moksa (emancipation).

The motive which leads a man to strive for release (moksa) is

the avoidance of pain and the attainment of happiness, for the

state of mukti is the state of the soul in pure happiness. It is

also a state of pure and infinite knowledge (anantajftana) and infi-

nite perception (anantadarsana). In the samsara state on account

of the karma veils this purity is sullied, and the veils are only worn

out imperfectly and thus reveal this and that object at this and

that time as ordinary knowledge (mazz), testimony (Sruta), super-

natural cognition, as in trance or hypnotism (avadhi), and direct

knowledge of the thoughts of others or thought reading (manah-

paryaya). In the state of release however there is omniscience

(kevala-jnana) and all thin ‘8: simultaneously known to the

perfect (Aeva/in) as they sara stage the soul always

acquires new qualities, ar » continual change though

remaining the same in 5 - in the emancipated stage

the changes that a soul s ssactly the same, and thus

it is that at this stage the 's to be the same in substance

as well as in its qualitie knowledge, etc. the change

meaning in this state on ion of the same qualities.

It may not be out < ion here that though the

karmas of man are coné fining him in various ways

yet there is in him infinite;capactty or power for right action

(anantavirya), so that karma can never subdue this freedom and

infinite capacity, though this may be suppressed from time to time

by the influence of karma. It is thus that by an exercise of this

power man can overcome all karma and become finally liberated.

If man had not this anantavirya in him he might have been eter-

nally under the sway of the accumulated karma which secured

his bondage (dandha). But since man is the repository of this

indomitable power the karmas can only throw obstacles and

produce sufferings, but can never prevent him from attaining his

highest good.



CHAPTER VII

THE KAPILA AND THE PATANJALA SAMKHYA (YOGA)*.

A Review.

THE examination of the twe ancient Nastika schools of

Buddhism and Jainism of two different types ought to convince

us that serious philosophical speculations were indulged in, in

circles other than those of the Upanisad sages. That certain

practices known as Yoga were generally prevalent amongst the

wise seems very probable, for these are not only alluded to in some

of the Upanisads but were accepted by the two nastika schools

of Buddhism and Jainism, Whether we look at them from the

point of view of ethics cr, sies, the two Nastika schools

appear to have arisen Wa. against the sacrificial

disciplines of the Brahman s'systems originated with

the Ksattriyas and were r wong aversion against the

taking of animal life, and aga ctrine of offering animals

at the sacrifices.

The doctrine of the s

bination of rites, rituals,

power of producing the ®

birth of a son, the routing supe army, etc. The sacrifices

were enjoined generally notiss'ttueh for any moral elev. :ion, as

for the achievement of objects of practical welfare. The Vedas

were the eternal revelations which were competent so to dictate

a detailed procedure, that we could by following it proceed on a

certain course of action and refrain from other injurious courses

in such a manner that we might obtain the objects we desired

by the accurate performance of any sacrifice. If we are to define

truth in accordance with the philosophy of such a ritualistic

culture we might say that, that alone is true, in accordance with

which we may realize our objects in the world about us; the truth

of Vedic injunctions is shown by the practical attainment of our

osed that a suitable com-

sacrifice had the magical

a shower of rain, the

1 This chapter is based on my Study of Patanjalt, published by the Calcutta

University, and my Yoga philosophy in relation to other Indian Systems of thought,

awaiting publication with the same authority. The system has been treated in detail in

those two works.
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objects. Truth cannot be determined a prior¢ but depends upon

the test of experience’.

It is interesting to notice that Buddhism and Jainism though

probably born out of a reactionary movement against this artificial

creed, yet could not but be influenced by some of its fundamental

principles which, whether distinctly formulated or not, were at

least tacitly implied in all sacrificial performances. Thus we see .

that Buddhism regarded all production and destruction as being

due to the assemblage of conditions, and defined truth as that

which could produce any effect. But to such a logical extreme

did the Buddhists carry these doctrines that they ended in

formulating the doctrine of absolute momentariness*, Turning

to the Jains we find that they also regarded the value of know-

ledge as consisting in the helpethat it offers in securing what is

good for us and avoiding. 8 truth gives us such an

account of things that | cording to its directions

we may verify it by act Proceeding on a correct

estimate of things we ma} ourselves of what is good

and avoid what is bad. 7 also believed that changes

were produced by the assex conditions, but they did not

carry this doctrine to its 4 ine. There was change in

the world as well as pe Buddhists had gone so

far that they had even ck xistence of any permanent

soul. The Jains said tha , one-sided and absolute

view of things could be taken, that not only the happening

of eve ts was conditional, but even all our judgments, are true

only 1. a limited sense. This is indeed true for common sense,

which we acknowledge as superior to mere @ priort abstrac-

tions, which lead to absolute and one-sided conclusions. By the

assemolage of conditions, old qualities in things disappeared, new

qualities came in, and a part remained permanent. But this

common-sense view, though in agreement with our ordinary

experience, could not satisfy our inner @ priori demands for

finding out ultimate truth, which was true not relatively but

absolutely. When asked whether anything was true, Jainism

1 The philosophy of the Vedas as formulated by the Mimamsa of Kumirila and

Prabhakara holds the opposite view. Truth according to them is determined a prior?

while error is determined by experience.

? Historically the doctrine of momentariness is probably prior to the doctrine of

arthakriyakaritva. But the later Buddhists sought to prove that momentariness was

the logical result of the doctrine of arthakriydkaritua.

D. 14
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would answer, “yes, this is true from this point of view, but

untrue from that point of view, while that is also true from such

a point of view and untrue from another.’ But such an answer

cannot satisfy the mind which seeks to reach a definite pro-

nouncement, an absolute judgment.

The main departure of the systems of Jainism and Buddhism

from the sacrificial creed consisted in this, that they tried to formu-

late a theory of the universe, the reality and the position of sentient

beings and more particularly of man. The sacrificial creed was

busy with individual rituals and sacrifices, and cared for principles

or maxims only so far as they were of use for the actual perform-

ances of sacrifices. Again action with the newsystems did not mean

sacrifice but any general action that we always perform. Actions

were here considered badd i according as they brought

about our moral elevatios ‘Ebe followers of the sacrificial

creed refrained from u: :from a sense of personal

degradation, but becaus d dictated that untruth

should not be spoken, 4: as must be obeyed. The

sacrificial creed wanted m sre happiness here or in the

other world. The systems of tanid Jain philosophy turned

their backs upon ordinary: and wanted an ultimate and

unchangeable state whe sorrows were for ever

dissolved (Buddhism) or appiness, ever unshaken,

was realized. A course of to be followed merely for

the moral elevation of the’perstn “had no place in the sacrificial

creed, for with it a course of right conduct could be followed

only if it was so dictated in the Vedas. Karma and the fruit of

karma (£armaphala) only meant the karma of sacrifice and its

fruits—temporary happiness, such as was produced as the fruit

of sacrifices; knowledge with them meant only the knowledge of

sacrifice and of the dictates of he Vedas. In the systems how-

ever, karma, karmaphala, happiness, knowledge, all these were

taken in their widest and most universal sense. Happiness or

absolute extinction of sorrow was stili the goal, but this was no

narrow sacrificial happiness but infinite and unchangeable happi-

ness or destruction of sorrow; karma was still the way, but not

sacrificial karma, for it meant all moral and immoral actions

performed by us; knowledge here meant the knowledge of truth

or reality and not the knowledge of sacrifice.

Such an advance had however already begun in the Upa-
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nisads which had anticipated the new systems in all these
directions. The pioneers of these new systems probably drew

their suggestions both from the sacrificial creed and from the

Upanisads, and built their systems independently by their own

rational thinking. But if the suggestions of the Upanisads were

thus utilized by heretics who denied the authority of the Vedas,

it was natural to expect that we should find in the Hindu camp

such germs of rational thinking as might indicate an attempt to

harmonize the suggestions of the Upanisads and of the sacrificial

creed in such a manner as might lead to the construction of a con-

sistent and well-vorked system of thought. Our expectations are

indeed fulfilled in the SAamkhya philosophy, germs of which may

be discovered in the Upanisads.

The Germs of Sa&ukhva in the Upanisads.

It is indeed true tha

of texts that describe th

infinite, knowledge, bliss,

forms and names. The we

earliest Vedic literature, #

also the power of sacrifice

sult!. In many passage

as the universal and sup

rived their powers. Such a cught for in many passages

for personal gain or wel! though a gradual process of

development the conception of Brahman reached a superior level
in which the reality and truth of the world are tacitly ignored,

and the One, the infinite, knowledge, the real is regarded as the

only Truth. This type of thought gradually developed into the

monistic Vedanta as explained by Sankara. But there was
another line of thought which was developing alongside of it,

which regarded the world as having a reality and as being made

up of water, fire, and earth. There are also passages in Sveta-
$vatara and particularly in Maitrayani from which it appears

that the Samkhya line of thought had considerably developed, and

many of its technical terms were already in use*, But the date

of Maitrayani has not yet been definitely settled, and the details

! See Hillebrandt’s article, ‘‘ Brahman” (&. &. £.).

2 Katha IIL. ro, V. 7. Sveta. v. 7, 8, 12, 1V. 5, 1. 3. This has been dealt with in
detail in my Yoga Philosophy in relation to other Indian Systems of Thought, in the first

chapter.

s there isa large number

{fty as the Brahman, the

ull else as mere changing

originally meant in the

y performed sacrifice, and

ing about the desired re-

ds this Brahman appears

om which all others de-

eho

14-2
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found there are also not such that we can form a distinct notion

of the Samkhya thought as it developed in the Upanisads. It is

not improbable that at this stage of development it also gave

some suggestions to Buddhism or Jainism, but the Samkhya-Yoga

philosophy as we now get it is a system in which are found all

the results of Buddhism and Jainism in such a manner that it

unites the doctrine of permanence of the Upanisads with the

doctrine of momentariness of the Buddhists and the doctrine of

relativism of the Jains.

Samkhya and Yoga Literature.

The main exposition of the system of Sdmkhya and Yoga in

this section has been based on the Sdmkhya karikd, the Sam-

khya sitras, and the Voge sétreg:ofPatadjali with their commen-

taries and sub-comme imkhya karika (about

200 A.D.) was written by] @ account of Samkhya

given by Caraka (78 A.D.) r ably an earlier school and

this has been treated separ ati Misra (ninth century

A.D.) wrote a commentary has Zattvakaumudi?. But

before him Gaudapada an € commentaries on the

Samkhya kartké}, Narayax is Candrika on Gauda-

pada’s commentary. The which have been com-

mented on by Vijfiana BRE Fravacanabhasya) of the

sixteenth century seems ta f some unknown author

after the ninth century. Aniruddiia’ of the latter half of the

fifteenth century was the first man to write a commentary on the

Samkhya siitras. Vijtiana Bhiksu wrote also another elementary

work on Samkhya known as Saémkhyasdra, Another short work

of late origin is Tattvasamasa (probably fourteenth century). Two

other works on SAmkhya, viz. Simananda’s Sémkhyatativavivecana

and Bhavaganesa’s Samkhyatattvayatharthyadipana (both later

than Vijfanabhiksu) of real philosophical value have also been

freely consulted. Patafijali’s Yoga sé#tra (not earlier than 147 B.C.)

was commented on by Vyasa (400 A.D.) and Vydsa’s bhasya

commented on by Vacaspati Misra is called Zattvavaiséradi,

by Vijfiana Bhiksu Yogavarttika, by Bhoja in the tenth century

Bhojavrtti, and by Nagega (seventeenth century) Chayavyakhya,

1 I suppose that Raja’s commentary on the Adreké was the same as Rajavirttika

quoted by Vacaspati. Raja’s commentary on the A@rikd has been referred to by

Jayanta in his Mydyamafijari, p. 109. This book is probably now lost.
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Amongst the modern works to which I owe an obligation I may

mention the two treatises Mechanical, physical and chemical theories
of the Ancient Hindus and the Posttive Sctencesof the Ancient Hindus

by DrB.N.Seal and my two works on Yoga Study of Patanjatt pub-

lished by the Calcutta University, and Yoga Philosophy in relation

to other Indian Systems of Thought which is shortly to be published,

and my Natural Philosophy of the Ancient Hindus, awaiting publi-

cation with the Calcutta University.

Gunaratna mentions two other authoritative Simkhya works,

viz. Matharabhasya and Atreyatantra. Of these the second is

probably the same as Caraka’s treatment of Samkhya, for we know

that the sage Atri is the speaker in Caraka’s work and for that it

was called Atreyasanzhita or Atreyatantra, Nothing is known
of the Matharabhasya'.

It is important for th

Caraka’s treatment of it, %

dealt with in any of the»

be brought before the n

According to Caraka tl

five elements such as

amkhya philosophy that

as I know has never been

udies of Sadmkhya, should

ndents of this philosophy.

ments (dkatus), viz. the

and cetana, called also

purusa. From other paint! € categories may be said to

be twenty-four only, vis. thi ses (five cognitive and five

conative), manas, the five objects of senses and the eightfold
prakrti (prakrti, mahat, ahamkara and the five elements)», The

manas works through the senses. It is atomic and its existence

is proved by the fact that in spite of the existence of the senses

there cannot be any knowledge unless manas is in touch with

them. There are two movements of manas as indeterminate

sensing (aha) and conceiving (vicara) before definite understanding
(uddhi) arises. Each of the five senses is the product of the

combination of five elements but the auditory sense is made with

a preponderance of akaSa, the sense of touch with a preponderance

1 Readers unacquainted with Samkhya-Yoga may omit the following three sections

at the time of first reading.

2 Purusa is here excluded from the list. Cakrapani, the commentator, says that

the prakrti and purusa both being unmanifested, the two together have been counted

as one. FPrakrtivyativiktancodasinant purusamavyaktatuasadharmyat avyaktaydm

prakplaveva praksipya avyaktasabdenaiva grhnati, Warinatha Visarada’s edition of

Caraka, Séviva, p. 4.
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of air, the visual sense with a preponderance of light, the taste with

a preponderance of water and the sense of smell with a prepander-

ance of earth. Caraka does not mention the tanmatras atall!, The

conglomeration of the sense-objects (tndriydrtka) or gross matter,

the ten senses, manas, the five subtle bhitas and prakrti, mahat

and ahamkara taking place through rajas make up what we cal!

man. When the sattva is at its height this conglomeration ceases.

“All karma, the fruit of karma, cognition, pleasure, pain, ignorance,

life and death belongs to this conglomeration. But there is also

the purusa, for had it not been so there would be no birth, death,

bondage, or salvation. If the Atman were not regarded as cause,

all illuminations of cognition would be without any reason. Ifa

‘permanent self were not recognized, then for the work of one

others would be responsibis arusa, called also paramd/(man,

is beginningless and it ha and itself. The self is in

itself without consciousné éss can only come to it

through its connection w organs and manas. By

ignorance, will,antipathy, ¢ conglomeration of purusa

and the other elements take owledge, feeling, or action,

cannot be produced withou sation. All positive effects

are due to conglomerations: not by a single cause, but

all destruction comes na sut cause. That which

is eternal is never the pro ng. Caraka identifies the

avyakta part of prakrti wit! s forming one category.

The vikara or evolutionary products of prakrti are called ksetra,

whereas the avyakta part of prakrti is regarded as the ksetrajha

(avyaktamasya ksetrasya ksetrajiamrsayo viduh). This avyakta

and cetana are one and the same entity. From this unmanifested

prakrti or cetana is derived the buddhi, and from the buddhi is

derived the ego (akamkara) ard from the ahamkara the five

elements and the senses are produced, and when this production

is complete, we say that creatior: has taken place. At the time

of pralaya (periodical cosmic dissolution) all the evolutes return

back to prakrti, and thus become unmanifest with it, whereas at the

time of a new creation from the purusa the unmanifest (avyasia),

all the manifested forms—the evolutes of buddhi, ahamkara, etc. —

1 But some sort of subtle matter, different from gross matter, is referred to as

forming part of prakrti whicl. is regarded as having eight elements in it (pradrtisea-

stadhatuk:), viz. avyakta, mahat, ahamkara, and five other elements. In addition to these

elements forming part of the prakrti we hear of indriyartha, the five sense objects

which have evolved out of the prakrti.
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appear. This cycle of births or rebirths or of dissolution and

new creation acts through the influence of rajas and tamas, and

so those who can get rid of these two will never again suffer this

revolution in a cycle. , The manas can only become active in asso-

ciation with the self, which is the real agent. This self of itself takes

rebirth in all kinds of lives according to its own wish, undeter-

mined by anyone else. It works according to its own free will

and reaps the fruits of its karma. Though all the souls are pervasive,

yet they can only perceive in particular bodies where they are

associated with their own specific senses. All pleasures and pains

are felt by the conglomeration (7asi), and not by the atman pre-

siding over it. From the enjoyment and suffering of pleasure and

pain comes desire (¢rszd) consisting of wish and antipathy, and

from desire again comes pleasureand pain. Moksa meanscomplete

cessation of pleasure aru: through the association

of the self with the mat a sense-objects. If the

manas is settled steadily ° 's the state of yoga when

there is neither pleasure true knowledge dawns

that “all are produced by transitory, rise of them-

selves, but are not produced if and are sorrow, and do

not belong to me the sel,” ends all, This is the last

renunciation when all a knowledge become finally

extinct. There remains 2: any positive existence

of the self at this time, and. no longer be perceived’.

It is the state of Brahman. “Thi o know Brahman call this

state the Brahman, which is eternal and absolutely devoid of any

characteristic. This state is spoken of by the Samkhyas as their

goal, and also that of the Yogins. When rajas and tamas are

rooted cut and the karma of the past whose fruits have to be

enjoyed are exhausted, and there is no new karma and new birth,

1 This passage has been differently explained in a commentary previous to Cakra-

pani as meaning that at the time of death these resolve back into the prakrti—the

purusa—and at the time of rebirth they become manifest again. See Cakrapani on

Sarira, I, 46.

2 Though this state is called brahmabhita, it is not in any sense like the Brahman

of Vedanta which is of the nature of pure being, pure intelligence and pure bliss. This

indescribable state is more like absolute annihilation without any sign of existence

(alaksanam), resembling Nagarjuna’s Nirvana. ‘Thus Caraka writes :—/asmimScarama-

sannydse samildhsarvavedansh asamjhijninavijnand nivritim yantyasesatah,. atak-

param brakmabhito bhutatma nopalabhyate nihsrtah sarvabhavebhyah cihnam yasya

na vidyate, gatirbrahmavidim brahma taccaksaromalaksagam. C araka, Sdrira 1.
g8—r100.
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the state of moksa comes about. Various kinds of moral en-

deavours in the shape of associatior. with good people, abandoning

of desires, determined attempts at discovering the truth with fixed

attention, are spoken of as indispensable means. Truth (tattva)

thus discovered should be recalled again and again? and this will

ultimately effect the disunion of the body with the self. As the

‘self is avyakta (unmanifested) and has no specific nature or

character, this state can only be clescribed as absolute cessation

(mokse nivrttirnihsesa).

The main features of the Samkt.ya doctrine as given by Caraka

are thus: 1. Purusa is the state of avyakta. 2. By a conglomera-

of this avyakta with its later products a conglomeration is formed

which generates the so-called living being. 3. The tanmatras are

not mentioned. 4. Rajas anc represent the bad states of

the mind and sattva th The ultimate state of

emancipation is either ak gn or characterless abso-

lute existence and it is sp Brahman state; there is

no consciousness in this st usness is due to the con-

glomeration of the self wit es, buddhi, ahamkara etc.

6. The senses are formed o uastiRa),

This account of Samkhy the system of Samkhya

propounded by Paficasikh o be the direct pupil of

Asuri the pupil of Kap - af the system) in the

Mahabharata X11. 219. P ourse does not describe

the system as elaborately as Caraka does. But even from what

little he says it may be supposec. that the system of Sdmkhya

he sketches is the same as that of Caraka*. Paficasikha speaks

of the ultimate truth as being avyakta (a term applied in all

Samkhya literature to prakrti) in the state of purusa (purusa-

vasthamavyaktam). If man is the product of a mere combination

of the different elements, then ore may assume that all ceases

with death. Caraka in answer to such an objection introduces a

discussion, in which he tries to establish the existence of a self as

the postulate of all our duties and sense of moral responsibility.

The same discussion occurs in Paficasikha also, and the proofs

1 Four causes are spoken of here as being causes of memory: (1) Thinking of the

cause leads to the remembering of the effect, (2) by similarity, (3) by opposite things,

and (4) by acute attempt to remember.

2 Some European scholars have experienced great difficulty in accepting Paii-

cagikha’s doctrine as a genuine Samkhya doctrine. This may probably be due to the

fact that the Samkhya doctrines sketched in Cara did not attract their notice.
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for the existence of the self are also the same. Like Caraka again

Paficasikha also says that all consciousness is due to the conditions

of the conglomeration of our physical body mind,—and the

element of “cetas.” They are mutually independent, and by such

independence carry on the process of life and work. None of the

phenomena produced by such a conglomeration are self. All our

suffering comes in because we think these to be the self. Moksa

is realized when we can practise absolute renunciation of these

phenomena. The gunas described by Paficasikha are the different

kinds of good and bad qualities of the mind as Caraka has it.

The state of the conglomeration is spoken of as the ksetra, as

Caraka says, and there is no annihilation or eternality; and the

last state is described as being like that when all rivers lose

themselves in the ocean. Hed alinga (without any

characteristic)—a term | krti in later Samkhya.

This state is attainable of ultimate renuncia-

tion which is also called : f complete destruction

(samyagbadha).

Gunaratna (fourteenth ¢

darsanasamuccaya, mention

Maulikya (original) and.

doctrine of the Mauliky

believed that there was a dhana for each atman

(maulikyasamkhya hyatwriud Ham prati prihak pradhanam

vadanti), This seems to be a reference to the Simkhya doctrine

I have just sketched. I am therefore disposed to think that this

represents the earliest systematic doctrine of Simkhya.

In Mahabharata Xt. 318 three schools of Samkhya are

mentioned, viz. those who admitted twenty-four categories (the

school I have sketched above), those who admitted twenty-

five (the well-known orthodox Samkhya system) and those who

admitted twenty-six categories. This last school admitted a

supreme being in addition to purusa and this was the twenty-sixth

principle. This agrees with the orthodox Yoga system and the

form of Simkhya advocated in the Mahabharata, The schools of

Samkhya of twenty-four and twenty-five categories are here

denounced as unsatisfactory. Doctrines similar to the school of

Samkhya we have sketched above are referred to in some of the

, a commentator of Sad-

nools of Samkhya, the

(later). Of these the

said to be that which

1 Gunaratna’s Zarkarahasyadipikd, p. 99.
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other chapters of the Mahkabhirata (XM. 203, 204). The self

apart from the body is described as the moon of the new moon

day; it is said that as Rahu (the shadow on the sun during an

eclipse) cannot be seen apart from the sun, so the self cannot be

seen apart from the body. The selfs (Sarivizah) are spoken of as

manifesting from prakrti.

We do not know anything about Asuri the direct disciple
of Kapila’. But it seems probable that the system of Samkhya

we have sketched here which appears in fundamentally the same

form in the Mahabharata and has been attributed there to Pafi-

casikha is probably the earliest form of Sdamkhya available to us

in a systematic form. Not only does Gunaratna’s reference to the

school of Maulikya Samkhya justify it, but the fact that Caraka

(78 A.D.) does not refer to: _as described by Isvarak-

rsna and referred to in ¢ stabharata is a definite

proof that Isvarakrsna’s $ ‘ater modification, which

was either non-existent in é or was not regarded as

-an authoritative old Samkt

Wassilief says quoting *

tered the Samkhya accardi

that Vindhyavasin was a ¢

the date of Iévarakrsna v4

plausible view that Isvarak yas indebted for his karikas to

another work, which was pratebly-sritten in a style different

from what he employs. The seventh verse of his Karika seems to

be in purport the same as a passage which is found quoted in the

rces that Vindhyavasin al-

views?, Takakusu thinks

‘sna® and Garbe holds that

It seems to be a very

1 A verse attributed to Asuri is quoted by Gunaratna (7arkarahasyadipika, y). 104).

The purport of this verse is that when buddhi is transformed in a particular manner,

it (purusa) has experience. It is like the reflection of the moon in transparent water.

2 Vassilief’s Buddhismus, p. 240.

3 Takakusu’s “A study of Paramartha’s life of Vasubandhu,” 7. 2. 4. S., 1905.

This identification by Takakusu, however, appears to be extremely doubtful, for

Gunaratna mentions Jgvarakrsna and Vindhyavasin as two different authorities (7 arka-

rahcsyadipika, pp. 102 and 104). The verse quoted from Vindhyavasin (p. (04) in

anustubh metre cannot be traced as belonging to Igvarakrsna. It appears that iévara-
krgna wrote two books; one is the Sdmshya Aarika and another an independent work

on Samkhya, a line from which, quoted by Gunaratna, stands as follows :

‘* Pratiniyatadhyavasdyak srotridisamuttha adkyaksam” (p. 108).

If Vacaspati’s interpretation of the classification of anumana in his 7attvakaumud:

be considered to be a correct explanation of Sambhya harika then Iévarakrsna must be

a different person from Vindhyavasin whose views on anumana as referred to in

Slokavarttika, p. 393, are altogether differ:nt. But Vacaspati’s own statement in the
Tatparyyatika (pp. 109 and 131) shows that his treatment there was not faithful,
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Mahabhasya of Patafijali the grammarian (147 B.c.). The subject

of the two passages are the enumeration of reasons which frustrate

visual perception. This however is not a doctrine concerned with

the strictly technical part of Samkhya, and it is just possible

that the book from which Patafijali quoted the passage, and which

was probably paraphrased in the Arya metre by Isvarakrsna

was not a Sdmkhya book at all. But though the subject of the

verse is not one of the strictly technical parts of Samkhya, yet

since such an enumeration is not seen in any other system of

Indian philosophy, and as it has some special bearing as a safe-

guard against certain objections against the Samkhya doctrine of

prakrti, the natural and plausible supposition is that it was the

verse of a Samkhya book which was paraphrased by Isvarakrsna.

The earliest descriptions Of oamkhya which agrees with

Isvarakrsna’s Saimkhya (bet€ sddition of Ivara) are to be

found in Patafjali’s Yoga. » Mahabharata; but we

are pretty certain that the® wzraka we have sketched

here was known to Patafiiz stra 1.19 a reference is

made to a view of Samkhy

From the point of view c

of Caraka and Paficasikh

transitional stage of thou

the orthodox Samkhya dé

On the one hand its dact © senses are material, and

that effects are produced only &s it of collocations, and that

the purusa is unconscious, brings it in close relation with Nyaya,

and on the other its connections with Buddhism seem to be nearer

than the orthodox Samkhya.

We hear of a Sastitantrasastra as being one of the oldest Sam-

khya works. This is described in the Ak¢rbudhnya Samhita as

containing two books of thirty-two and twenty-eight chapters’

A quotation from Rajavarttika (a work about which there is no

definite information) in Vacaspati Misra’s commentary on the

Samkhya kérika(72) says that it was called the Sastitantra because

it dealt with the existence of prakrti, its oneness, its difference

from purusas, its purposefulness for purusas, the multiplicity of

purusas, connection and separation from purusas, the evolution of

aportant; for it shows a

« Upanisad ideas and

esented by Isvarakrsna.

1 Patafijali's Mahabhasya, 1v. 1.3. <Atisanntkarsddativiprakarsdt murityantara-

vyavadhandl tamasavrtatuat indriyadaurvalyadatipramadéai, etc. (Benares edition.)

2 Ahirbudhnya Samhita, pp. 108, 110.
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the categories, the inactivity of the purusas and the fiveviparyyayas,

nine ¢ustis, the defects of organs of twenty-eight kinds, and the

eight siddhis’.

But the content of the Sastitantra as given in Ahirbudhnya

Samhitais different from it,and itappears from it that the Samkhya

of the Sastitantra referred to in the Ahirbudhnya Samhita was of

a theistic character resembling the doctrine of the Paficaratra

Vaisnavas and the Ahirbudhnya Samhita says that Kapila’s

theory of Samkhya was a Vaisnava one. Vijfiana Bhiksu, the

greatest expounder of Samkhya, says in many places of his work

Vijhanamrta Bhasya that Samkhya was originally theistic,and that

the atheistic Samkhya is only a praudhivada (an exaggerated

attempt to show that no supposition of Igvara is necessary to

explain the world process} the the Mahabharata points out

that the difference betwe: nd Yoga is this, that the

former is atheistic, whik istic. The discrepancy

between the two accoun : suggests that the original

Sastitantra as referred tc uthnya Samhita was sub-

sequently revised and cons anged. This supposition is

corroborated by the fact th na does not mention among

the important Samkhya wi tra but Sastitantroddhara

organs, and the séddh¢ are men-

“ornitted them in my account of

ce. The viparyyaya (false know-

ledge) are five, viz. avidya (igeorang i (EiGises), raga (attachment), dvesa (anti-

pathy), abhinivega (self-love), which are also cal ed tamo, moha, mahamoha, tamisra,

and andhatémisra. These are of nine kinds of tusti, such as the idea that no exertion

is necessary, since prakrti will herself bring our salvation (ambhas), that it is not

necessary to meditate, for it is enough if we renounce the householder’s life (s2és/a),

that there is no hurry, salvation will come in time (mega), that salvation will be

worked out by fate (64agya), and the contentment leading to renunciation proceeding

from five kinds of causes, e.g. the troubles cf earning (para), the troubles of protecting

the earned money (sara), the natural waste of things earned by enjoyment (parda-

para), increase of desires leading to greater disappointments (anuttamambhas), ali gain

leads to the injury of others (utfamdmbhas). This renunciation proceeds from external

considerations with those who consider prakrti and its evolutes as the self. The

siddhis or ways of success are eight in number, viz. (1) reading of scriptures (dra),

(2) enquiry into their meaning (swédra), (3: proper reasoning (¢dratara), (4) corrobo-

rating one’s own ideas with the ideas of the teachers and other workers of the same

field (vamyaka), (5) clearance of the mind by long-continued practice (saddmudita).

The three other siddhis called pramoda, w.udita, and modamana lead directly to the

separation of the prakrti from the purusa, The twenty-eight sense defects are the

eleven defects of the eleven senses and seventeen kinds of defects of the understanding

corresponding to the absence of siddhis and the presence of tustis. The viparyyayas,

tustis and the defects of the organs are hindrances in the way of the achievement of

the Samkhya goal.

1 The doctrine of the vifar

tioned in the Kartka of Iéva

Samkhya as these have little pt
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(revised edition of Sastitantra)', Probably the earlier Sastitantra

was lost even before Vacaspati’s time.

If we believe the Sastitantra referred to in the Adirbudhnya

Samhita to be in all essential parts the same work which was

composed by Kapila and based faithfully on his teachings, then it

has to be assumed that Kapila’s Samkhya was theistic. It seems

probable that his disciple Asuri tried to popularise it. But it seems

that a great change occurred when Paficasikha the disciple of

Asuri came to deal with it. For we know that his doctrine

differed from the traditional one in many important respects. It

is said in Samkhya karika (70) that the literature was divided by

him into many parts (tena bahudhdkrtam tantram), The exact

meaning of this reference is difficult to guess. It might mean that

the original Sastetantra was rewritten by him in various treatises.

It is a well-known fact ¢ “the schools of Vaisnavas

accepted the form of cos he same in most essen-

tial parts as the Samkhy "his justifies the assump-

tion that Kapila’s doctrin y theistic. But there are

a few other points of diffe en the Kapila and the

Patafijala Samkhya (Yoga ly supposition that may

be ventured is that Pafig abably modified Kapila’s

work in an atheistic way 4 's Kapila’s work, If this

supposition is held reas ve have three strata of

Samkhya, first a theistic or: s of which are lost, but

which is kept in a modified “ford by the Patafijala school of Sam-

khya, second an atheistic one as represented by Paficasikha, and

a third atheistic modification as the orthodox Samkhya system.

An important change in the Samkhya doctrine seems to have

been introduced by Vijfiana Bhiksu (sixteenth century A.D.) by his

treatment of gunas as types of reals. I have myself accepted this

interpretation of Samkhya as the most rational and philosophical

one, and have therefore followed it in giving a connected system

of the accepted Kapila and the Patafijala school of Samkhya. But

it must be pointed out that originaliy the notion of gunas was

applied to different types of good and bad mental states, and then

they were supposed in some mysterious way by mutual increase

and decrease to form the objective world on the one hand and the

1 Tarkarahasyadiptka, p. 109.

2 evam sadvimsakam prahuh Sariramih manavah simkhyam samkhyatmakatvacca

hapiladibhirucyate. Matsyapurdna, iv. 28.
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totality of human psychosis on the other. A systematic explana-

nation of the gunas was attempted in two. different lines by

Vijftana Bhiksu and the Vaisnava writer Venkata’. As the Yoga

philosophy compiled by Patafijali and commented on by Vyasa,

Vacaspati and Vijfidna Bhiksu, agree with the Samkhya doctrine

as explained by Vacaspati and Vijfiana Bhiksu in most points I

have preferred to call them the ‘Capila and the Patafijala schools

of Samkhya and have treated them together—a principle which

was followed by Haribhadra in his Seddarsanasamuccaya.

The other important Samkhva teachers mentioned by Gauda-

pada are Sanaka, Sananda, Sandtana and Vodhu. Nothing is

xnown about their historicity or doctrines,

Samkhya karika, Sar Vacaspati Misra and

A word of explanai

pretation of the Simkhya

the oldest Samkhya text ¢

later writers. The Sdx2243

writer until it was com:

century A.D.). Even Gunag

made allusions to a numbe,

reference to the Samkhva ther writer who is known

to have flourished before seems to have made any

reference to the Sémkhya sutra. The natural conclusion therefore

is that these’ siitras were probably written some time after

the fourteenth century. But there is no positive evidence to

prove that it was so late a work as the fifteenth century. It is

said at the end of the Samkhya kavika of ISvarakrsna that the

karikads give an exposition of the Sdmkhya doctrine excluding

the refutations of the doctrines of other people and excluding the

parables attached to the original Samkhya works—the Sastitan-

trasastra. The Saémkhya stitras contain refutations of other doc-

trines and also a number of parables. It is not improbable that

these were collected from some earlier Samkhya work which is

now lost tous. It may be that it was done from some later edition

of the Sastitantrasistra (Sastitantroddhéra as mentioned by

y as regards my inter-

The Sdmkhya karika is

ve have commentaries by

as not referred to by any

by Aniruddha (fifteenth

eenth century A.D. who

orks, did not make any

1 Venkata’s philosophy will be dealt with in the second volume of the present

work.
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Gunaratna), but this is a mere conjecture. There is no reason to

suppose that the Samkhya doctrine found in the siitras differs in

any important way from the Sdmkhya doctrine as found in the

Samkhya karika, The only point of importance is this, that the

Samkhya sutras hold that when the Upanisads spoke of one ab-

solute pure intelligence they meant to speak of unity as involved

in the class of intelligent purusas as distinct from the class of

the gunas. As all purusas were of the nature of pure intelligence,

they were spoken of in the Upanisads as one, for they all form

the category or class of pure intelligence, and hence may in some

sense be regarded as one. This compromise cannot be found in

the Sémkhya karika. This is, however, a case of omission and not

of difference. Vijfidna Bhiksu, the commentator of the Sam-

khya stitra, was more inclined toxtheistic Sdmkhya or Yoga than

to atheistic Sdmkhya. Ff y his own remarks in
his Samkhyapravacanabs vka, and Vijtanamrta-

bhasya (an independent the Brahmasiitras of

Badardyana on theistic 5 3} Vijfidna Bhiksu’s own

view could not properly be sorough Yoga view, for he

agreed more with the vie arakhya doctrine of the

Puranas, where both the 4 and the prakrti are said

to be merged in the end whose will the creative |

process again began in th tre end of each pralaya.

He could not avoid the di: heistic arguments of the

Samkhya siitras, but he remarked that these were used only with

a view to showing that the Samkhya system gave such a rational

explanation that even -vithout the intervention ofan Iévara it could

explain all facts. Vijfiana Bhiksu in his interpretation of Simkhya

differed on many points from those of Vacaspati, and it is difficult

to say who is right. Vijfidna Bhiksu has this advantage that

he hasboldly tried to give interpretations on some difficult points

on which Vacaspati remained silent. I refer principally to the

nature of the conception of the gunas, which I believe is the most

important thing in Samkhya. Vijiana Bhiksu described the

gunas as reals or super-subtle substances, but Vadcaspati and

Gaudapada (the other commentator of the Samhhya kartka)
remained silent on the point. There is nothing, however, in their
interpretations which would militate against the interpretation of

Vijfiana Bhiksu, but yet while they were silent as to any definite
explanations regarding the nature of the gunas, Bhiksu definitely
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came forward with a very satisfactory and rational interpretation

of their nature.

Since no definite explanation of the gunas is found in any

other work before Bhiksu, it is quite probable that this matter

may not have been definitely worked out before. Neither Caraka

nor the Mahabharata explains the nature of the gunas. But

Bhiksu’s interpretation suits exceedingly well all that is known

of the manifestations and the workings of the gunas in all early

documents. I have therefore accepted the interpretation of Bhiksu

in giving my account of the nature of the gunas, The Karzka

speaks of the gunas as being of the nature of pleasure, pain, and

dullness (sa¢tva, rajas and tamas), It also describes sattva as

being light and illuminating, rajas as of the nature of energy and

causing motion, and tarnas.a wy and obstructing. Vdacaspati

merely paraphrases this si <arika but does not enter

into any further explar terpretation fits in well

with all that is known 9 xugh it is quite possible

that this view might not yw before, and when the
original Samkhya doctrine ated there was a real vague-

ness as to the conception o

There are some other

differs from that of Vacag

be mentioned here. The!

the buddhi states with th saspati holds that there is

no contact (semyoga) of any buddhi'state with the purusa but that

a reflection of the purusa is caught in the state of buddhi by

virtue of which the buddhi staze becomes intelligized and trans-

formed into consciousness. Bui: this view is open to the objection

that it does not explain how the purusa can be said to be the

experiencer of the conscious states of the buddhi, for its reflection

in the buddhi is merely an image, and there cannot be an ex-

perience (dhoga) on the basis of that image alone without any

actual connection of the purusa with the buddhi. The answer of

Vacaspati Misra is that there is no contact of the two in space

and time, but that their proximity (sazn¢dhz) means only a specific

kind of fitness (yogyata) by virtue of which the purusa, though it

remains aloof, is yet felt to be united and identified in the buddhi,

and asa result of that the states of the buddhi appear as ascribed

to a person. Vijfiana Bhiksu differs from Vacaspati and says that

if such a special kind of fitness be admitted, then there is no

ch Bhiksu’s interpretation

important of these may

‘ture of the connection of
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reason why purusa should be deprived of such a fitness at the time

of emancipation, and thus there would be no emancipation at all,

for the fitness being in the purusa, he could not be divested of it,

and he would continue to enjoy the experiences represented in

the buddhj for ever. Vijfidna Bhiksu thus holds that there is a.

real contact of the purusa with the buddhi state in any cognitive

state. Such a contact of the purusa and the buddhi does not

necessarily mean that the former will be liable to change on

account of it, for contact and change are not synonymous. Change

means the rise of new qualities. It is the buddhi which suffers

changes, and when these changes are reflected in the purusa, there

is the notion of a person or experiencer in the purusa, and when

the purusa is reflected back in the buddhi the buddhi state appears

as a conscious state. The second, is the difference between

Vacaspati and Bhiksu _nature of the perceptual

process. Bhiksu think an directly perceive the

determinate qualities ce ny intervention of manas,

whereas Vacaspati ascri he power of arranging the

sense-data in a definite of f making the indeterminate

sense-data determinate. ¥ be Grst stage of cognition is

the stage when indetermix aterials are first presented, at

the next stage there is a srentiation, and association

by which the indetermi re ordered and classified

by the activity of manas ¢ fpa which coordinates the

indeterminate sense matext ti determinate perceptual and

conceptual forms as class notions with particular characteristics.

Bhiksu who supposes that the determinate character of things is ©

directly perceived by the senses has necessarily to assign a sub-

ordinate position to manas as being only the faculty of desire,

doubt, and imagination.

It may not be out of place to mention here that there are

one or two passages in Vacaspati’s commentary on the Samkhya

karika which seem to suggest that he considered the ego (akam-

kara) as producing the subjective series of the senses and the

objective series of the external world by a sort of desire or will,

but he did not work out this doctrine, and it is therefore not

necessary to enlarge upon it. There is also a difference of view

with regard to the evolution of the tanmatras from the mahat;

for contrary to the view of Vydsabhasya and Vijfiana Bhiksu etc.

Vacaspati holds that from the mahat there was ahamkara and

D. 15

a
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from ahamkara the tanmatras'. Vijfldna Bhiksu however holds that

both the separation of ahamkara ad the evolution of thetanmiatras

take place in the mahat, and as this appeared to me to be more

reasonable, I have followed this interpretation. There are some

other minor points of difference about the Yoga doctrines between

Vacaspati and Bhiksu which are not of much philosophical

importance.

Yoga and Patanjali.

The word yoga occurs in the Rg-Veda in various senses such

as yoking or harnessing, achiev:ng the unachieved, connection,

and the like. The sense of yoking is not so frequent as the

other senses; but it is nevertheless true that the word was

used in this sense in Rg-Veda and in such later Vedic works as

the Satapatha Brahmana.au. aranyaka Upanisad’. The

word has another deriv ater Sanskrit literature®.

With the growth o Ghilosophical ideas in the

Rg-Veda, we find that th erities were generally very

much valued. Tapas (asc rahmacarya (the holy vow

of celibacy and life-long st regarded as greatest virtues

and considered as being {the highest power’.

As these ideas of oif-control grew the force

of the flying passions $ uncontrollable as that of

a spirited steed, and thus ‘yoga which was originally

applied to the control of ste @ be applied to the control

of the senses*.

In Panini’s time the word yoga had attained its technical

meaning, and he distinguished this root “yuj samadhau” (yuj

in the sense of concentration) from “yujir yoge” (root yugir in

the sense of connecting). Yu/in the first sense is seldom used as

averb. It is more or less an imaginary root for the etymological

derivation of the word yoga®.

Ss

i See my Study of Patanjali, p. 60 ft.

2 Compare R.V. I. 34. o/VH. 67. 8/111. 27. rifX. 30. 1x/X. 11g. Q/IV. 24. afl. 5

Bil. 30 73 Satapatha Brahmana 14. 7. 1. Lt.

3 It is probably an old word of the Aryan stock; compare German Joch, A.S.

geoc, Latin jugum.

4 See Chandogya 11. 17-43 Brh. 1.2. 63 Beh. 111. 8. 10; Taitt. 1. 9. flit. 2. 1/EL.

3.13 Taitt. Brah. 1. 2. 3. 35 R.V. x. 1295 Satap. Brah. XI. 5. 8. 1.

5 Katha 111. 4, indriydut haydndhuh vi sayatesugocaran. The senses are the horses

and whatever they grasp are their objects. Maitr. 2. 6. Karmendriyinyasya hayah

the conative senses are its horses.

6 Vugyah is used from the root of yujir yoge and not from yuja samadhau, Acon-

sideration of Panini’s rule “ Zadasya bratmacaryam,” V. i. 94 shows that not only
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In the Bhagavadgitd, we find that the word yoga has been

used not only in conformity with the root “yuj-samadhaw” but

also with “yujir yoge.” This has been the source of some confu-

sion to the readers of the Bhagavadgita. “Yogin” in the sense

of a person who has lost himself in meditation is there regarded

with extreme veneration. One of the main features of the use of

this word lies in this that the Bhagavadgita tried to mark out a

middle path between the austere discipline of meditative abstrac-

tion on the one hand and the course of duties of sacrificial action

of a Vedic worshipper in the life of a new type of Yogin (evidently

from yujir yoge) on the other, who should combine in himself the

best parts of the two paths, devote himself to his duties, and yet

abstract himself from all selfish motives associated with desires.

Kautilya in his Arthaidsing: a enumerating the philosophic

sciences of study names‘ Sa: oga, and Lokayata. The

oldest Buddhist sitra Z

familiar with the stage

infer that self-concentrat

nical method of mystic abs

As regards the connect

it in the Yoga sutras of Pg

any definite conclusior

had developed as a tech-
ac time before the Buddha.

ra with Samkhya, as we find

indeed difficult to come to

f breath had attracted

notice in many of the ¢ ds, though there had not

probably developed any < i of pranayama (a system

of breath control) of the ‘Yoga system. It is only when we

come to Maitrayani that we find that the Yoga method had at-

tained a systematic development. The other two Upanisads in

which the Yoga ideas can be traced are the Svetaévatara and

the Katha. It is indeed curious to notice that these three

Upanisads of Krsna Yajurveda, where we find reference to Yoga

methods, are the only ones where we find clear references also to

the Samkhya tenets, though the Samkhya and Yoga ideas do not

appear there as related to each other or associated as parts of

the same system. But there is a remarkable passage in the

Maitrayani in the conversation between Sakyayana and Brhad
ratha where we find that the Samkhya metaphysics was offered

different kinds of asceticism and rigour which passed by the name of brahmacarya

were prevalent in the country at the time (Panini as Goldstiicker has proved is pre-

buddhistic), but associated with these had grown up a definite system of mental

discipline which passed by the name of Yoga.

15—2
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in some quarters to explain the validity of the Yoga processes,

and it seems therefore that the association and grafting of the

Samkhya metaphysics on the Yoga system as its basis, was the

work of the followers of this school of ideas which was subsequently

systematized by Patafijali. Thus Sakyayana says: “Here some

say it is the guna which through the differences of nature goes

into bondage to the will, and that deliverance takes place when

the fault of the will has been removed, because he sees by the

mind; and all that we call desire, imagination, doubt, belief, un-

belief, certainty, uncertainty, shame, thought, fear, all that is but

mind. Carried along by the waves of the qualities darkened in

his imagination, unstable, fickle, crippled, full of desires, vacil-

lating he enters into belief, believing I am he, this is mine, and

he binds his self by his self as..bird with a net. Therefore, a

man being possessed © ion and belief is a slave,

but he who is the opp this reason let a man

stand free from will, im belief—this is the sign of

liberty, this is the path th hhman, this is the opening

of the door, and through it to the other shore of dark-

ness, All desires are ther And for this, they quote a

verse: ‘When the five instr wledge stand still together

with the mind, and whe es not move, that is called

the highest state’”

An examination of suc anisads as Sandilya, Yoga-

tattva, Dhyadnabindu, Han rtandda, Vardha, Mandala

Brahmana, Nadabindu, and Yogakundali, shows that the Yoga
practices had undergone diverse changes in diverse schools, but

none of these show any predilection for the Samkhya. Thus the
Yoga practices grew in accordance with the doctrines of the

1 Vatsyayana, however, in his bhasya on Myaya sitra, 1. i. 29, distinguishes

Samkhya from Yoga in the following way: The Samkhya holds that nothing can

come into being nor be destroyed, there caniot be any change i in the pure intelligence

(niratifayah cefanéh). All changes are clue to changes in the body, the senses, the

manas and the objects. Yoga holds that all creation is due to the karma of the purusa.

Dosas (passions) and the pravrtti (action) are the cause of karma. The intelligences

or souls (cetana) are associated with qualities. Non-being can come into being and

what is produced may be destroyed. The last view is indeed quite different from

the Yoga of Vyasabhdsya. It is closer to Nyaya in its doctrines. If Vatsyayana’s

statement is correct, it would appear that the doctrine of there being a moral purpose

in creation was borrowed by Samkhya from Yoga. Udyotakara’s remarks on the same

sittra do not indicate a difference but an agreement between Samkhya and Yoga on the

doctrine of the indriyas being “ abhautika.” Curiously enough Vatsyayana quotes a

passage from Vydsabhasya, 111. 13, in his bhasya, 1. ii. 6, and criticizes it as self-con-

tradictory (wiruddha).
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Saivas and Saktas and assumed a peculiar form as the Mantra-

yoga; they grew in another direction as the Hathayoga which

was supposed to produce mystic and magical feats through

constant practices of elaborate nervous exercises, which were also

associated with healing and other supernatural powers. The

Yogatattva Upanisad says that there are four kinds of yoga, the

Mantra Yoga, Laya Yoga, Hathayogaand Rajayoga’. Insomecases

we find that there was a great attempt even to associate Vedantism

with these mystic practices. The influence of these practices in

the development of Tantra and other modes of worship was also

very great, but we have to leave out these from our present

consideration as they have little philosophic importance and as

they are not connected with our present endeavour.

Of the Patafijala school of khya, which forms the subject of

the Yoga with which we are.J aling, Patafijali was probably

the most notable perso collected the different

the diverse ideas which

oga, but grafted them all

‘ve them the form in which

3. Vacaspati and Vijfiana

on the Vyasabhasya, agree

the founder of the Yoga,

on the Simkhya metaphy s
they have been handed d

Bhiksu, the two great com

masterly and systematic “compilation which was also supple-

mented by fitting contributions. The systematic manner also

in which the first three chapters are written by way of definition

and classification shows that the materials were already in

existence and that Patafijali only systematized them. There was

no missionizing zeal, no attempt to overthrow the doctrines of

other systems, except as far as they might come in, by way of

explaining the system. Patafijali is not even anxious to establish

the system, but he is only engaged in systematizing the facts

as he had them. Most of the criticisms against the Buddhists

occur in the last chapter. The doctrines of the Yoga are

described in the first three chapters, and this part is separated

from the last chapter where the views of the Buddhists are

1 The Yoga writer Jaigisavya wrote ‘‘ Dhérandsastra” which dealt with Yoga more

in the fashion of Tantra than that given by Patafijali. He mentions different places

in the body (e.g. heart, throat, tip of the nose, palate, forehead, centre of the brain)

which are centres of memory where concentration is to be made. See Vacaspati’s

Tatparyatika or Vatsyyana’s bhasya on Myaya sutra, 111. ii. 43-
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criticized; the putting of an “z#” (the word to denote the conclu-

sion of any work) at the end of the third chapter is evidently to

denote the conclusion of his Yoga compilation. There is of course

another “z#7” at the end of the fourth chapter to denote the

conclusion of the whole work. The most legitimate hypothesis

seems to be that the last chapte: is a subsequent addition by a

hand other than that of Patafijali who was anxious to supply

some new links of argument which were felt to be necessary for

the strengthening of the Yoga position from an internal point of

view, as well as for securing the strength of the Yoga from the

supposed attacks of Buddhist rnetaphysics, There is also a

marked change (due either to i:s supplementary character or

to the manipulation of a foreign hand) in the style of the last

chapter as compared with the ef the other three.

The siitras, 30-34, at; ter seem to repeat what

has already been said ipter and some of the

topics introduced are : could well have been

dealt with in a more reley connection with similar
discussions in the preceding The extent of this chapter

is also disproportionateiy it contains only 34 siitras,

whereas the average nurabei other chapters is between

51 to §5.

We have now to meet th stion of the probable date

of this famous Yoga authe Weber had tried to con-

nect him with Kapya Patarnchala of Satapatha Brahmana!; in

Katyadyana’s Varttika we get the name Patafijali which is ex-

plained by later commentators as patantah atjalayah yasmai (for

whom the hands are folded as a mark of reverence), but it is indeed

difficult to come to any conclusion merely from the similarity of

names. There is however another theory which identifies the

writer of the great commentary on Panini called the Mahka-

bhasya with the Patafijaliofthe Yoga stra. This theory has been

accepted by many western schclars probably on the strength of

some Indian commentators who identified the two Patajfijalis.

Of these one is the writer of the Patatjalicarita (Ramabhadra

Diksita) who could not have flourished earlier than the eighteenth

century. The other is that citec. in Sivarama’s commentary on

Vasavadatté which Aufrecht assigns to the eighteenth century.

The other two are king Bhoja of Dhar and Cakrapanidatta,

1 Weber’s History of Indian Literature, p. 223 n.
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the commentator of Caraka, who belonged to the eleventh

century A.D. Thus Cakrapani says that he adores the Ahipati

(mythical serpent chief) who removed the defects of mind, speech

and body by his Pétaftjala mahdbhasya and the revision of

Caraka. Bhoja says: “Victory be to the luminous words of

that illustrious sovereign Ranarangamalla who by composing his

grammar, by writing his commentary on the Patafijala and by

producing a treatise on medicine called Rajamrganka has like the

lord of the holder of serpents removed defilement from speech,

mind and body.” The adoration hymn of Vyasa (which is con-

sidered to be an interpolation even by orthodox scholars) is also

based upon the same tradition. It is not impossible therefore that

the later Indian commentators might have made some confusion

between the three Patafijalis, the grammarian, the Yoga editor,

and the medical writer ¢ sibed the book known as

Pataijalatantra, and wh ted by Sivadasa in his
commentary on Cakradi on with the heating of

metals.

Professor J. H. Wood

in a way justified in his

marian and the Yoga edi

commentators. It is in

commentators of the gr

yata, Varnana, Jaydaditya, are silent on this point.

This is indeed a point ag: ‘identification of the two

Patafijalis by some Yoga and medical commentators of a later
age. And if other proofs are available which go against such

an identification, we could not think the grammarian and the

Yoga writer to be the same person.

Let us now see if Patafijali’s grammatical work contains any-

thing which may lead us to think that he was not the same

person as the writer on Yoga. Professor Woods supposes that the

philosophic concept of substance (dravya) of the two Patafijalis

differs and therefore they cannot be identified. He holds that

dravya is described in Vydsabhdsya in one place as being the

unity of species and qualities (sdémdanyavisesatmaka), whereas

the Mahdbhasya holds that a dravya denotes a genus and also

specific qualities according as the emphasis or stress is laid on

either side. I fail to see how these ideas are totally antago-

nistic. Moreover, we know that these two views were held by

1 University is therefore

iess to identify the gram-

lender evidence of these

notice that the great

ch as Bhartrhari, Kaiy-
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Vyadi and Vajapyayana (Vydadi holding that words denoted |

qualities or dravya and Vajapydyana holding that words denoted

species’). Even Panini had these two different ideas in “jatyakhyd-

yamekasmin bahuvacanamanyatarasyam,” and “ saripanameka-

Sesamckavibhaktau,” and Patafijali the writer of the Mahabhasya

only combined these two views. This does not show that he

opposes the view of Vyasabhadsva, though we must remember

that even if he did, that would not prove anything with regard

to the writer of the siitras. Moreover, when we read that dravya

is spoken of in the Makdéhasya as that object which is the

specific kind of the conglomeration of its parts, just as a cow is

of its tail, hoofs, horns, etc.—-‘yat sdsndlangulakakudakhura-

vesauyartharipam,” we are reminded of its similarity with

“ eyutasiddhavayavabhedinugaia samiitah dravyam” (a con-

glomeration of interrelate¢ alled dravya) in the Vydsa-

bhasya. So far as I the Mahabhasya \ have

not been able to discev re which can warrant us

in holding that the twe moot be identified. There

are no doubt many app ‘gences of view, but even

in these it is only the traditi ws of the old grammarians

that are exposed and re ad it would be very un-

warrantable for us to judge bout the personal views

of the grammarian from ¥ also convinced that the

writer of the Mahabhasya of the important points of

the Samkhya-Yoga metaphy few examples I may refer

to the guna theory (1. 2. 64, 4. I. - 3) the Samkhya dictum of ex
nihilo nihil fit (1. 1. 56), the ideas of time (2. 2. 5, 3. 2. 123), the

idea of the return of similars into similars (1. I. 50), the idea of

change wkara as production of new qualities gugdntardadhana

(5. 1. 2, §. 1. 3) and the distinction of indriya and Buddhi (3. 3. £33).

We may add to it that the Makdabhdsya agrees with the Yoga

view as regards the Sphotavada, which is not held in common

by any other school of Indian philosophy. There is also this

external similarity, that unlike any other work they both begin

their works in a similar manner (atha yoganuSdsanam and atha

SabdanuSsSasanam)—“ now begins the compilation of the instruc-

tions on Yoga” (Yoga sztra)—and “now begins the compilation

of the instructions of words” (Alahkabhasya).

It may further be noticed in this connection that the arguments

1 Patafijali’s Mahibhdsya, 1. 2. 64.
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which Professor Woods has adduced to assign the date of the

Yoga siitra between 300 and 500 A.D. are not at all conclusive,

as they stand on a weak basis; for firstly if the two Patafijalis

cannot be identified, it does not follow that the editor of the

Yoga should necessarily be made later; secondly, the supposed

Buddhist! reference is found in the fourth chapter which, as ]

have shown above, is a later interpolation; thirdly, even if they

were written by Patafijali it cannot be inferred that because

Vacaspati describes the opposite school as being of the Vijfiana-

vadi type, we are to infer that the stitras refer to Vasubandhu or

even to Nagarjuna, for such ideas as have been refuted in the siitras

had been developing long before the time of Nagarjuna.

Thus we see that though the tradition of later commentators

may not be accepted as a su ground to identify the two

Patafijalis, we cannot ¢ thing from a comparative

critical study of the he text of the Mekd-

bhasya, which can lead the writer of the Yoga

si#tras flourished at a late e other Patafijali.

Postponing our views a me of Patafijali the Yoga

editor, I regret I have to i » confusion by introducing

the other work Kitab Pa fhich Alberuni speaks, for

our consideration. Albert s work as a very famous

one and he translates it ther book called Sdnka

(Samkhya) ascribed to K; book was written in the

form of dialogue between: mastéer'and pupil, and it is certain that

this book was not the present Yoga satra of Patafijali, though it

had the same aim as the latter, namely the search for liberation

and for the union of the soul with the object of its meditation.

The book was called by Alberuni K7tab Patanjal, which is to

be translated as the book of Patafijala, because in another place,

speaking of its author, he puts in a Persian phrase which when

translated stands as “the author of the book of Patanjal.” It

had also an elaborate commentary from which Alberuni quotes

many extracts, though he does not tell us the author’s name, It

treats of God, soul, bondage, karma, salvation, etc., as we find in

the Yoga sitra, but the manner in which these are described (so

' It is important to notice that the most important Buddhist reference nacaika-

cittatantram vastu tadapramdnakam tadé kim syat (1v. 16) was probably a line of the

Vydsabhdsya, as Bhoja, who had consulted many commentaries as he says in the

preface, does not count it as a siitra.
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far as can be judged from the copious extracts supplied by

Alberuni) shows that these ideas had undergone some change

from what we find in the Yoga siitra. Following the idea of God

in Alberuni we find that he retains his character as a timeless

emancipated being, but he speaks, hands over the Vedas and

shows the way to Yoga and inspires men in such a way that they

could obtain by cogitation what he bestowed on them. The name

of God proves his existence, for there cannot exist anything of

which the name existed, but not the thing. The soul perceives

him and thought comprehends his qualities. Meditation is iden-

tical with worshipping him exclusively, and by practising it

uninterruptedly the individual comes into supreme absorption

with him and beatitude is obtained’.

The idea of soul is the s we find in the Yoga sutra.

The idea of metempsyche'

eight siddhis (miracule

on the unity of God. T

tation corresponding to

stra. He gives four kinds

of which the first is the

object of this abhyadsa is,

for vairagya; the third is

his favour in the attains

ther four stages of medi-

we have as in the Yoga

e achievement of salvation,

abit} of Patafijali, and the

od?, The second stands

‘sod with a view to seek

a (cf. Yoga siitra, 1. 23 and

1. 29). The fourth is a n on, namely that of rasa-

yana or alchemy, As regard si: the view is almost the

same as in the Yoga sitra, 11. 25 and Iv. 34, but the liberated

state is spoken of in one place as absorption in God or being

one with him. The Brahman is conceived as an érddhvamiila

avaksikha asvattha (a tree with roots upwards and branches

below), after the Upanisad fashion, the upper root is pure

Brahman, the trunk is Veda, the branches are the different

doctrines and schools, its leaves are the different modes of irter-

pretation. Its nourishment comes from the three forces; the

1 Cf. Yoga sutra 1, 23-29 and 11. 1, 45. The Yoga sétras speak of Iévara ((30d)

as an eternally emancipated purusa, omniscient, and the teacher of all past teachers.

By meditating on him many of the obstacles such as illness, etc., which stand in the

way of Yoga practice are removed. He is regarded as one of the alternative objects

of concentration. The commentator Vyasa notes that he is the best object, for being

drawn towards the Yogin by his concentration He so wills that he can easily attain

concentration and through it salvation. No argument is given in the Yoga sitras of

the existence of God.

2 Cf. Voga m1. 1.
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object of the worshipper is to leave the tree and go back to the

roots,

The difference of this system from that of the Yoga sitra is:

(1) the conception of God has risen here to such an importance

that he has become the only object of meditation, and absorption

in him is the goal; (2) the importance of the yama‘ and the

niyama has been reduced to the minimum; (3) the value of the

Yoga discipline as a separate means of salvation apart from any

connection with God as we find in the Yoga sitra has been lost

sight of; (4) liberation and Yoga are defined as absorption in

God ; (5) the introduction of Brahman; (6) the very significance

of Yoga as control of mental states (cttéavrttinirodha) is lost

sight of, and (7) rasayana (alchemy) is introduced as one of the

means of salvation.

From this we can fai

fication of the Yoga dix

sétra in the direction o

probably stands as the tr:

doctrine of the sitras eni

that it could be easily assin

ments of Vedanta, Tantra

mentions rasayana as a #

that he flourished after XN

person who wrote Pais; who has been quoted by

Sivadasa in connection with alchemical matters and spoken of

by Nagesa as “Carake Patafijalih.” We can also assume with some

degree of probability that it is with reference to this man that

Cakrapani and Bhoja made the confusion of identifying him with

the writer of the Makabhasya. It is also very probable that Cakra-

pani by his line “patatjalamahabhasyacarakapratisamskytath”

refers to this work which was called “ Patafijala.”. The commen-

tator of this work gives some description of the lokas, dvipas and

the sagaras, which runs counter to the descriptions given in the

Vyasabhdsya, U1. 26, and from this we can infer that it was pro-

bably written at a time when the Vydsabhésya was not written

or had not attained any great sanctity or authority. Alberuni

this was a new modi-

sis of Patafijali’s Yoga

Yantra, and as such it

hrough which the Yoga

s channel in such a way

arom there by later develop-

octrines*, As the author

on, it is very probable

“was probably the same

! Alberuni, in his account of the book of Samkhya, gives a list of commandments

which practically is the same as yama and niyama, but it is said that through them

one cannot attain salvation.

2 Cf. the account of Pafupatadarsana in Sarvadarsanasamgraha.,
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also described the book as being very famous at the time, and

Bhoja and Cakrapani also probably confused him with Patafijali

the grammarian ; from this we can fairly assume that this book

of Patafijali was probably written by some other Patafijali within

the first 300 or 400 years of the Christian era; and it may not

be improbable that when Vydsabhasya quotes in 11. 44 as “¢t¢

Patafijalih,” he refers to this Patafijali.

The conception of Yoga as we meet it in the Maitrayana

Upanisad consisted of six afgas or accessories, namely prana-

yama, pratyahara, dhyana, dharand, tarka and samadhi}, Com-

paring this list with that of the list in the Yoga sétras we find

that two new elements have heen added, and tarka has been

replaced by dsana. Now from the account of the sixty-two

heresies given in the Bradmezalz.sntta we know that there were

people who either from - three degrees or through

logic and reasoning ha © that both the external

world as a whole and were eternal. From the

association of this last m: ai school with the Samadhi

or Dhyana school as be ne class of thinkers called

$asvatavada, and from ¢ nm of tarka as an afiga in

samadhi, we can fairly ass : last of the afigas given in

Maitrayani Upanisad rej West list of the Yoga doc-
trine, when the Samkhy vere in a process of being

grafted on each other, an: « Samkhya method of dis-

cussion did not stand asa method independent of the Yoga. The

substitution of dsana for tarka ir the list of Patafijali shows that

the Yoga had developed a mettiod separate from the Samkhya.

The introduction of ahimsa (ron-injury), satya (truthfulness),

asteya (want of stealing), brahmacaryya (sex-control), aparigraha

(want of greed) as yama and S:uca (purity), santosa (content-

ment) as niyama, as a system of morality without which Yoga is

deemed impossible (for the first time in the siitras), probably

marks the period when the disputes between the Hindus and the

Buddhists had not become so keen. The introduction of maitri,

karuna, mudita, upeksa is also equally significant, as we do not

find them mentioned in such a prominent form in any other

literature of the Hindus dealing with the subject of emancipa-

tion. Beginning from the Acaraagasatra, Uttaradhyayanasitra,

1 préndydmah pratyaharak dhyinam dhirana tarkah samadhi sadanga ityucyate
yogah (Maitr. 6. 8).
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the Sarakriangasitra, etc., and passing through Umasvati’s Tat-

tvarthadhigamasitra to Hemacandra’s Yogasastra we find that

the Jains had been founding their Yoga discipline mainly on the

basis of a system of morality indicated by the yamas, and the

opinion expressed in Alberuni’s Patanjaé that these cannot give

salvation marks the divergence of the Hindus in later days from

the Jains. Another important characteristic of Yoga is its

thoroughly pessimistic tone. Its treatment of sorrow in-connec-

tion with the statement of the scope and ideal of Yoga is the

same as that of the four sacred truths of the Buddhists, namely

suffering, origin of suffering, the removal of suffering; and of the

path to the removal of suffering. Again, the metaphysics of the

samsara (rebirth) cycle in connection with sorrow, origination,

decease, rebirth, etc. is described with a remarkable degree of

similarity with the cycle ofeq described in early Buddhism.

Avidya is placed at the » yet this avidya should

not be confused with the *3 of Sankara, as it is an

avidya of the Buddhist ¢ cosmic power of illusion

nor anything like a myst fal sin, but it is within the

range of earthly tangibie re ga avidyad is the ignorance

of the four sacred truths, ¢ : wy the sitra “anttyasuciduh-

khandtmasu nityasuctdu ig dyad” (II. 5).

The ground of our ill

“This is our besetting sin ¢! i to be, that we will to be

ourselves, that we fondly will sisi bétny to blend with other kinds

of existence and extend. The negation of the will to be, cuts

off being for us at least?” This is true as much of Buddhism as

of the Yoga abhinivesa, which is a term coined and used in the

Yoga for the first time to suit the Buddhist idea, and which has

never been accepted, so far as I know, in any other Hindu

literature in this sense. My’sole aim in pointing out these things

in this section is to show that the Yoga sétras proper (first three

chapters) were composed at a time when the later forms of

Buddhism had not developed, and when the quarrels between

the Hindus and the Buddhists and Jains had not reached such

l Yoga siitra, 1. 18, 16, 17. Vathdcikitsésastram caturoyiham rogo rogaheiuh

drogyam bhaisajyamiti evamidamapi Sastram caturuytihameva ; tadyathé samsdrak,

samsaraketun moksah moksopiyah ; duhkhabahulah samséro heyah, pradhanapurusayok

samyogo heyahketuh, samyogasyatyantiki nivrttirhanam hanopéyah samyagdarsanam,

Vydsabhasya, V1. 15

2 Oldenberg’s Buddhism’.
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a stage that they would not like to borrow from one another.
As this can only be held true of earlier Buddhism I am disposed
to think that the date of the first three chapters of the Yoga
sutras must be placed about the second century B.c. Since there

is no evidence which can stand in the way of identifying the
grammarian Patafijali with the Yoga writer, I believe we may
take them as being identical?

The Samxkhya and the Yoga Doctrine of Soul or Purusa.

The Samkhya philosophy as we have it now admits two prin-
ciples, souls and prakrti, the root principle of matter. Souls are
many, like the Jaina souls, but they are without parts and qualities.
They do not contract or expand: according as they occupy a
smaller or a larger bod iways all-pervasive, and are
not contained in the ey are manifested. But
the relation between be © mind associated with it
and soul is such that wha’ henomena happen in the
mind are interpreted as the eofits soul. The souls are
many, and had it not been sarokhya argues) with the
birth of one all would have nd with the death of one
all would have died?

The exact nature of ef very difficult of compre-
hension, and yet it is ex ich one must thoroughly
grasp in order to understand the Samkhya philosophy. Unlike
the Jaina soul possessing anan/ajhana, anantadarsana, ananta-
sukha, and anantaviryya, the Samkhya soul is described as being
devoid of any and every characteristic; but its nature is abso-
lute pure consciousness (c7/). The Samkhya view differs from
the Vedanta, firstly in this that it does not consider the soul to
be of the nature of pure intelligence and bliss (@xanda)*. Bliss
with Samkhya is but another name for pleasure and as such it
belongs to prakrti and does not constitute the nature of soul ;
secondly, according to Vedanta the individual souls (jiva) are

1 See S. N. Das Gupta, Yoga Philosophy in relation to other Indian systems of
thought, ch. 11, The most important point ia favour of this identification seems to be
that both the Patafijalis as against the other Indian systems admitted the doctrine of
sphota which was denied even by Simkhya. On the doctrine of Sphota see my Study
of Patanjalt, Appendix 1.

2 Karika, 18.

® See Citsukha’s Zattvapradipiha, 1v.
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but illusory manifestations of one soul or pure consciousness the

Brahman, but according to Samkhya they are all real and many.

The most interesting feature of Samkhya as of Vedanta is

the analysis of knowledge. Samkhya holds that our knowledge

of things are mere ideational pictures or images. External things

are indeed material, but the sense data and images of the mind,

the coming and going of which is called knowledge, are also in

some sense matter-stuff, since they are limited in their nature

like the external things. The sense-data and images come and go,

they are often the prototypes, or photographs of external things,

and as such ought to be considered as in some sense matertal,

but the matter of which these are composed is the subtlest.

These images of the mind could not have appeared as conscious,

if there were no separate pri s of consciousness in connec-

tion with which the whole-cg -plane could be interpreted

as the experience of a w that the Upanisads

consider the soul or atm infinite consciousness,

distinct from the forms of: e ideas, and the images.

In our ordinary ways of nié sis we do not: detect that

beneath the forms of know! ‘té is some other principle

which has no change, no fe which is like a light which

illumines the mute, picts ich the mind assumes.

The self is nothing but ¢ all speak of our “self”

but we have no mental pict “self as we have of other

things, yet in all our knowledges mm to know our self. The

Jains had said that the soul was veiled by karma matter, and

every act of knowledge meant only the partial removal of the

veil. Samkhya says that the self cannot be found as an image

of knowledge, but that is because it is a distinct, transcendent

principle, whose real nature as such is behind or beyond the subtle

matter of knowledge. Our cognitions, so far as they are mere forms

or images, are merely compositions or complexes of subtle mind-

substance, and thus are like a sheet of painted canvas immersed

in darkness; as the canvas gets prints from outside and moves,

the pictures appear one by one before the light and are illu-

minated. So it is with our knowledge. The special characteristic

of self is that it is like a light, without which all knowledge would

be blind. Form and motion are the characteristics of matter, and

and Tattwavaitarads, 1. 4, 11. 6, 18, 20; “Vpasabhasya, 1 6, 7
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so far as knowledge is mere limited form and movement it is the

same as matter; but there is scme other principle wHich enlivens

these knowledge-forms, by virtue of which they become con-

scious. This principle of consciousness (ct) cannot indeed be

separately perceived per se, but the presence of this principle in

all our forms of knowledge is distinctly indicated by inference.

This principle of consciousness has no motion, no form, no quality,

no impurity?, The movement of the knowledge-stuff takes place

in relation to it, so that it is illuminated as consciousness by it,

and produces the appearance of itself as undergoing all changes

of knowledge and experiences of pleasure and pain. Each item

of knowledge so far as it is an image or a picture of some sort is

but a subtle knowledge-stuff which has been illumined by the

principle of consciousness, bu far as each item of knowledge

carries with it the awakenin % enlivening of consciousness,

it is the manifestation 9 consciousness. Know-

ledge-revelation is not the evelation of a particular

part of the self, as the Ja but. it is a revelation of

the self only so far as kn ure awakening, pure en-

livening, pure consciousness, the content of knowledge

or the image is concerned, revelation of-self but is

the blind knowledge-stuf%

The Buddhists had a lege into its diverse con-

stituent parts, and had hel © coming together of these

brought about the conscious” stat This coming together was

to them the point of the illusory notion of self, since this unity

or coming together was not a permanent thing but a momentary

collocation. With Samkhya however the self, the pure czt, is

neither illusory nor an abstraction; it is concrete but transcen-

dent. Coming into touch with it gives unity to all the movements

of the knowledge-composites of subtle stuff, which would otherwise

have remained aimless and unintelligent. It is by coming into

connection with this principle of intelligence that they are inter-

preted as the systematic and coherent experience of a person, and

may thus be said to be intelligized. Intelligizing means the ex-

pression and interpretation of the events or the happenings of |

1 It is important to note that Samkhya has two terms to denote the two aspects

involved in knowledge, viz. the relating element of awareness as such (cz), and the

content (duadhi) which is the form of the mind-stuff representing the sense-data and

the image. Cognition takes place by the reilection of the former in the latter.
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knowledge in connection with a person, so as to make them a

system of experience. This principle of intelligence is called

purusa. There is a separate purusa in Samkhya for each indi-

vidual, and it is of the nature of pure intelligence. The Vedanta

atman however is different from the Samkhya purusa in this that

it is one and is of the nature of pure intelligence, pure being,

and pure bliss. It alone is the reality and by illusory maya it

appears as many.

Thought and Matter.

A question naturally arises, that if the knowledge forms are

made up of some sort of stuff as the objective forms of matter

are, why then should the purusa ijluminate it and not external

material objects, The answer.that Sdmkhya gives is that the

knowledge-complexes ar¢ ferent from external ob-

jects in this, that they have a preponderance

of a special quality of p lucence (sativa), which

resembles the light of pur us fit for reflecting and

absorbing the light of the 5 two principal character-

istics of external gross mz mass and energy. But it

has also the other characte towing itself to be photo-

graphed by our mind; th ictograph of matter has

again the special privilegé ‘ranslucent as to be able

to catch the reflection of th per-translucent transcen-

dent principle of intelligence: "Fhe" findamental characteristic

of external gross matter is its mass; energy is common to

both gross matter and the subtle thought-stuff. But mass is

at its lowest minimum in thought-stuff,} whereas the capacity

of translucence, or what may be otherwise designated as the

intelligence-stuff, is at its highest in thought-stuff. But if the

gross matter had none of the characteristics of translucence that

thought possesses, it could not have made itself an object of

thought; for thought transforms itself into the shape, colour,

and other characteristics of the thing which has been made its

object. Thought could not have copied the matter, if the matter

did not possess some of the essential substances of which the

copy was made up. But this plastic entity (sa¢tva) which ts

so predominant in thought is at its lowest limit of subordination

in matter. Similarly mass is not noticed in thought, but some

such notions as are associated with mass may be discernible in

D. 16
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thought; thus the images of thought are limited, separate, have

movement, and have more or less clear cut forms. The images

do not extend in space, but they can represent space. The trans-

lucent and plastic element of thought (sa¢fva) in association with

movement (vajas) would have resulted in a simultaneous revelation

of all objects; it is on account of mass or tendency of obstruction

(tamas) that knowledge proceeds from image to image and dis-

closes things in a successive manner. The buddhi (thought-stuff)

holds within it all knowledge immersed as it were in utter dark-

ness, and actual knowledge comes before our view as though

by the removal of the darkness or veil, by the reflection of the

light of the purusa. This characteristic of knowledge, that all its

stores are hidden as if lost at any moment, and only one picture

or idea comes at a time to the arena of revelation, demonstrates

that in knowledge there { bstruction which manifests

itself in its full actuali er as mass. Thus both

o of three elements, a

energy-stuff (rajas), and

ruction. Of these the last

and the first two in thought.

plasticity of intelligence

mass-stuff (famas), or the &

two are predominant in gro

Feelings, ¢ ubstances?,

Another question th: onnection is the position

of feeling in such an analy jht and matter. Samkhya

holds that the three characteristic: tonstituents that we have

analyzed just now are feeling substances, Feeling is the most

interesting side of our consciousness. It isin our feelings that

we think of our thoughts as being parts of ourselves. If we

should analyze any percept into the crude and undeveloped

sensations of which it is composed at the first moment of its

appearance, it comes more as a shock than as an image, and

we find that it is felt more as a feeling mass than as an image.

Even in our ordinary life the elements which precede an act of

knowledge are probably mere feelings. As we go lower down

the scale of evolution the autoraatic actions and relations of

matter are concomitant with crude manifestations of feeling

which never rise to the level of knowledge. The lower the scale

of evolution the less is the keenness of feeling, till at last there

comes a stage where matter-complexes do not give rise to feeling

1 Karika, 12, with Gaudpada and Narayanatirtha.
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reactions but to mere physical reactions. Feelings thus mark

the earliest track of consciousness, whether we look at it from the

point of view of evolution or of the genesis of consciousness in

ordinary life. What we call matter.complexes become at a certain

stage feeling-complexes and what we call feeling-complexes at

a certain stage of descent sink into mere matter-complexes with

matter reaction. The feelings are therefore the things-in-them-

selves, the ultimate substances of which consciousness and gross

matter are made up. Ordinarily a difficulty might be felt in

taking feelings to be the ultimate substances of which gross

matter and thought are made up; for we are more accustomed

to take feelings as being merely subjective, but if we remember

the Samkhya analysis, we find that it holds that thought and

matter are but two different modifications of certain subtle sub-

stances which are in esse _ types of feeling entities.

The three principal char ght and matter that we

have noticed in the prece ve but the manifestations

of three types of feeling s sre is the class of feelings

that we call the sorrowful, = ther class of feelings that

we call pleasurable, and ther other class which is neither

sorrowful nor pleasurabis,. fc. of ignorance, depression

(visdda) or dullness. Thi ag to these three types of

manifestations as pleasure ciiliness, and materially as

shining (praka@sa), energy { obstruction (mtyama), there
are three types of feeling-s iavhich must be regarded as

the ultimate things which make up all the diverse kinds of gross
matter and thought by their varying modifications.

SUE

The Gunas’.

These three types of ultimate subtle entities are technically

called guna in Samkhya philosophy. Guna in Sanskrit has three

meanings, namely (1) quality, (2) rope, (3) not primary. These

entities, however, are substances and not mere qualities, But it

may be mentioned in this connection that in Samkhya philosophy

there is no separate existence of qualities; it holds that each

and every unit of quality is but a unit of substance. What

we call quality is but a particular manifestation or appearance

of a subtle entity. Things do not possess quality, but quality

1 Yogavdrttiha, 11, 18; Bhavaganeda’s 7attvayathdrthyadipana, pp. 1-3; Vijaa-
namrtabhdsya, p. 100; Tattvakaumudi, 13; also Gaudapada and Niarayanatirtha, 13.

16—2
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signifies merely the manner in which a substance reacts ; any

object we see seems to possess many qualities, but the Samkhya

holds that corresponding to each and every new unit of quality,

however fine and subtle it may be, there is a corresponding

subtle entity, the reaction of which is interpreted by us as a

quality. This is true not only of qualities of external objects

but also of mental qualities as well. These ultimate entities

were thus called gunas probably to suggest that they are the

entities which by their various modifications manifest them-

selves as gunas or qualities. These subtle entities may also be

called gunas in the sense of ropes because they are like ropes

by which the soul is chained down as if it were to thought and

matter. These may also be called gunas as things of secondary

importance, because though nent and indestructible, they

continually suffer mo: adschanges by their mutual

groupings and re-grou £ primarily and unalter-

ably constant like the s Moreover the object of the

world process being the d salvation of the pulrusas,

the matter-principle could ally be regarded as being of

primary importance. But i y senses we may be inclined

to justify the name gun a these subtle entities, it

should be borne in mig « substantive entities or

subtle substances and 7 uislities. These gunas are
infinite in number, but in ; vith their three main char-

acteristics as described abové they ‘have been arranged in three

classes or types called sattva (intelligence-stuff), vajas (energy-

stuff) and ¢amas (mass-stuff), An infinite number of subtle sub-

stances which agree in certain characteristics of self-shining or

plasticity are called the sattva-guzas and those which behave as

units of activity are called the ra7o-gunas and those which behave

as factors of obstruction, mass or materiality are called tamo-gunas.

These subtle guna substances are united in different proportions

(e.g. a larger number of sattva substances with a lesser number of

rajas or tamas, or a larger number of tamas substances with a

smaller number of rajas and sattva substances and so on in

varying proportions), and as a result of this, different substances

with different qualities come into being. Though attached to one

another when united in different proportions, they mutually act

and react upon one another, and thus by their combined resultant

produce new characters, qualities and substances. There is how-

Pe



vir] Prakrti as Equilibrium of Gunas 245

ever one and only one stage in which the gunas are not com-

pounded in varying proportions. In this state each of the guna

substances is opposed by each of the other guna substances, and

thus by their equal mutual opposition create an equilibrium, in

which none of the characters of the gunas manifest themselves.

This is a state which is so absolutely devoid of all characteristics

that it is absolutely incoherent, indeterminate, and indefinite. It

is a qualitiless simple homogeneity. It is a state of being which

is as it were non-being. This state of the mutual equilibrium

of the gunas is called prakrti'. This is a state which cannot be

said either to exist or to non-exist for it serves no purpose, but

it is hypothetically the mother of all things. This is however the

earliest stage, by the breaking of which, later on, all modifications

take place.

ef disunion and had by their
librium the prakrti. Then

ti, and as a result of thata

nas in varying proportions

pounds had disintegrated

mutual opposition produc

later on disturbance ares

process of unequal aggregs

took place, which broug ‘reation of the manifold.

Prakrti, the state of perfec} ty and incoherence of the

gunas, thus gradually evolvéd and" bécame more and more deter-

minate, differentiated, heterogeneous, and coherent. The gunas are

always uniting, separating, and uniting again?, Varying qualities

of essence, energy, and mass in varied groupings act on one another

and through their mutual interaction and interdependence evolve

from the indefinite or qualitatively indeterminate the definite or

qualitatively determinate. And though co-operating to produce

the world of effects, these diverse moments with diverse tendencies

never coalesce. Thus in the phenomenal product whatever energy

there is is due to the element of rajas and rajas alone; all matter,

resistance, stability, is due to tamas,and all conscious manifestation

to sattva. The particular guna which happens to be predominant

in any phenomenon becomes manifest in that phenomenon and

others become latent, though their presence is inferred by their

1 Yogavarttika, U. 19, and Pravacanabhdsya, 1. 61.

* Kaumudi, 13-16; Tattvavatsaradi, 1. 20, 1V. 13, 143 also Yogavarttika, 1V.13, 14.
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effect. Thus, for example, in a body at rest mass is patent, energy

latent and potentiality of conscious manifestation sublatent. Ina

moving body, the rajas is predominant (kinetic) and the mass is

partially overcome. All these transformations of the groupings of

the gunas in different proportions. presuppose the state of prakrti

as the starting point. It is at this stage that the tendencies to

conscious manifestation, as well as the powers of doing work, are

exactly counterbalanced by the resistance of inertia or mass,

and the process of cosmic evolution is at rest. When this equi-

librium is once destroyed, it is supposed that out of a natural

affinity of all the sattva reals for themselves, of rajas reals for other

reals of their type, of tamas reals for others of their type, there

arises an unequal aggregation of sattva, rajas, or tamas at differ-

ent moments. When one guna is preponderant in any particular

collocation, the others ar This evolutionary series

beginning from the firs the prakrti to the final

transformation as the ws Ubject to “a definite law

which it cannot overstep.” f Dr B.N.Seal},“the pro-

cess of evolution consists iz yoment of the differentiated

(vatsamya) within the undiif (sdeyavastha) of the deter-

minate (vzfesa) within the ig te (auisesa) of the coherent

(yutastddha) within the x i¢astddha). The order of

succession is neither from cle nor from whole to the

parts, but ever from a relative ; differentiated, less deter-

minate, less coherent whole toa fe atively more differentiated,

more determinate, more coherent whole.” The meaning of such

an evolution is this, that all the changes and modifications in

the shape of the evolving collocations of guna reals take place

within the body of the prakrti. Prakrti consisting of the in-

finite reals is infinite, and that it has been disturbed does not

mean that the whole of it has been disturbed and upset, or

that the totality of the gunas in the prakrti.- has been unhinged

from a state of equilibrium. It means rather that a very vast

number of gunas constituting the worlds of thought and matter

has been upset. These gunas once thrown out of balance begin to

_ group themselves together first in one form, then in another, then

in another, and so on. But such a change in the formation of

aggregates should not be thought to take place in such a way

that the later aggregates appear in supersession of the former ones,

so that when the former comes into being the latter ceases to exist.

) Dr B. N. Seal’s Positive Sciences of the Ancient Hindus, 1915, p. 7.
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For the truth is that one stage is produced after another; this

second stage is the result of a new aggregation of some of the

reals of the first stage. This deficiency of the reals of the first

stage which had gone forth to form the new aggregate as the

second stage is made good by a refilling from the prakrti. So also,

as the third stage of aggregation takes place from out of the reals

of the second stage, the deficiency of the reals of the second stage

is made good by a refilling from the first stage and that of the

first stage from the prakrti. Thus by a succession of refillings the

process of evolution proceeds, till we come to its last limit, where

there is no real evolution of new substance, but mere chemical

and physical changes of qualities in things which had already

evolved. Evolution (attuéntaraparinama) in Samkhya means the

development of categories of existence and not mere changes of

qualities of substances { xical, biological or mental).

Thus each of the stagé remains aS a permanent

category of being, and & the more and more differ-

entiated and coherent & succeeding stages. Thus

it is said that the evoluti 3 is regarded as a differen-

tiation of new stages as i o previous stages (samsrsta-_

viveka).

Pralaya and the dist Prakrti Equilibrium.

But how or rather why Ould be disturbed is the most

knotty point in Samkhya.= ‘pdétulated that the prakrti or the

sum-total of the gunas is so connected with the purusas, and there
is such an inherent teleology or blind purpose in the lifeless prakrti,

that all its evolution and transformations take place for the sake

of the diverse purusas, to serve the enjoyment of pleasures and

sufferance of pain through experiences, and finally leading them

to absolute freedom or mukti. A return of this manifold world

into the quiescent state ( pra/aya) of prakrti takes place when the

karmas of all purusas collectively require that there should be

such a temporary cessation of all experience. At such a moment

the guna compounds are gradually broken,and there is a backward

movement ( pradzsaficara) till everything is reduced to the gunas in

their elementary disintegrated state when their mutual opposition

brings about their equilibrium. This equilibrium however is not a

mere passive state, but one of utmost tension; there is intense

activity, but the activity here does not lead to the generation of

new things and qualities (visadysa-parinama); this course of new
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production being suspended; the activity here repeats the same

state (sadrsa-parinama) of equilibrium, so that there is no change

or new production, The state of pralaya thus is not a suspension

of the teleology or purpose of the gunas, or an absolute break of

the course of guna evolution; for the state of pralaya, since it

has been generated to fulfil the demands of the accumulated

karmas of purusas, and since there is still the activity of the

gunas in keeping themselves in a state of suspended production,

is also a stage of the samsdara cycle. The state of mukti (libera-

tion) is of course quite different, for in that stage the movement

of the gunas ceases for ever with reference to the liberated soul.

But still the question remains, what breaksthe state of equilibriurn?

The Samkhya answer is that it is due to the transcendental (non-

mechanical) influence of the purusa. This influence of the purusa

again, if it means anything, | & that there is inherent in the

gunas a teleology that « tts or modifications should

take place in such a wa: Serve the purposes of the

purusas. Thus when th © purusas had demanded

that there should be a sus all experience, for a period

there was a pralaya. At th it is the same inherent pur-
pose of the prakrti that w the formation of a suitable

world for the experience: as by which its quiescent

state is disturbed. Thi way of looking at the

inherent teleology of the"s ch demands that a state of

pralaya should cease and dstateafwérld-framing activity should

begin. Since there is a purpose in the gunas which brought
them to a state of equilibrium, the state of equilibrium also pre-

supposes that it also may be broxen up again when the purpose

so demands. Thus the inherent purpose of the prakrti brought

about the state of pralaya and then broke it up for the creative

work again, and it is this natural change in the prakrti that may

be regarded from another point of view as the transcendental

influence of the purusas.

Mahat and Ahamkira.

The first evolute of the prakrti is generated by a preponderance

of the sattva (intelligence-stuff), This is indeed the earliest state

from which all the rest of the world has sprung forth; and it is a

state in which the stuff of sattva predominates. It thus holds

* The Yoga answer is of course different. It believes that the disturbance of the

equilibrium of the prakrti for new creation takes place by the will of Idvara (God).
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within it the minds (dzddhz) of all purusas which were lost in the

prakrti during the pralaya. The very first work of the evolution

of prakrti to serve the purusas is thus manifested by the separating

out of the old buddhis or minds (of the purusas) which hold within

themselves the old specific ignorance (avédyd) inherent in them

with reference to each purusa with which any particular buddhi

is associated from beginningless time before the pralaya. This

state of evolution consisting of all the collected minds (buddhi)

of all the purusas is therefore called duddhitattva. It is a state

which holds or comprehends within it the buddhis of all indi-

viduals. The individual buddhis of individual purusas are on one

hand integrated with the buddhitattva and on the other associated

with their specific purusas. When some buddhis once begin to

be separated from the prakrti, other buddhi evolutions take

place. In other words, we,< arstand that once the trans-

formation of buddhis i He service of the purusas,

all the other direct traf Nat take place from the

prakrti take the same ii nniderance of sattva being

once created by the bring me buddhis, other trans-

formations of prakrti that. mi have also the sattva pre-

ponderance, which thus h € Same composition as the

first buddhis. Thus the 4 jon from prakrti becomes

buddhi-transformation. § iddhis may thus be re-

garded as the most universal stag ich comprehends within it

all the buddhis of indiviceé “pdtentially all the matter of

which the gross world is formed. Looked at from this point of
view it has the widest and most universal existence comprising

all creation, and is thus called makat (the great one). It is called

4inga (sign), as the other later existences or evolutes give us the

ground of inferring its existence, and as such must be distin-

guished from the prakrti which is called alizga, ie. of which no

linga or characteristic may be affirmed,

This mahat-tattva being once produced, further modifications

begin to take place in three lines by three different kinds of

undulations representing the sattva preponderance, rajas pre-

ponderance and tamas preponderance. This state when the mahat

is disturbed by the three parallel tendencies of a preponderance of

tamas, rajas and sattva is called akamkara, and the above three

tendencies are respectively called tamasika ahamkara or bhitadt,

rajasika or tatjasa ahamkara, and vatkarika ahamkara. The raja-

sika ahamkara cannot mark a new preponderance by itself; it only
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helps (sakakGr?) the transformations of the sattva preponderance

and the tamas preponderance. The development of the former

preponderance, as is easy to see, is only the assumption of a more

and more determinate character of the buddhi, for we remember

that buddhi itself has been the resulting transformation of a sattva

preponderance. Further development with the help of rajas on

the line of sattva development could only take place when the

‘buddhi as mind determined itself in specific ways. The first

development of the buddhi on this line is called sd¢¢uzka or vat-

harika ahamkaéra. This ahamkéra represents the development

in buddhi to produce a consciousness-stuff as I or rather “mine,”

and must thus be distinguished from the first stage as buddhi, the

function of which is a mere understanding and general datum as:

thisness.

The ego or ahamkara {

sion of the general consci

The function of the ego i

tion). From this again cor:

touch, smell, taste, and hearing

handling, foot-movement, ¢

sense; the pranas (bio-mote

cognition are but aspects

vidual ahamkaras and ser:

by the developing sattva det sor which they had come

into being. Each buddhi with its own group of ahamkara (ego)

and sense-evolutes thus forms a microcosm separate from similar

other buddhis with their associated groups. So far therefore as

knowledge is subject to sense-influence and the ego, it is different

for each individual, but so far as a general mind (Ravana buddht)

apart from sense knowledge is concerned, there is a community of

all buddhis in the buddhitattva. Even there however each buddhi

is separated from other buddhis by its own peculiarly associated

ignorance (avidyd). The buddhi and its sattva evolutes of aham-

kara and the senses are so related that though they are different

from buddhi in their functions, they are all comprehended in the

buddhi, and mark only its gradua! differentiations and modes. We

must ‘again remember in this cornection the doctrine of refilling,

for as buddhi exhausts its part ir. giving rise to ahamkara, the de-

ficiency of buddhi is made good by prakrti; again as ahamkara

partially exhausts itself in generating sense-faculties, the defi-

‘yis the specific expres-

ces experience as mine.

ied abhimana (self-asser-

gnitive senses of vision,
onative senses of speech,

-sense and the generative

b help both conation and

nent as life. The indi-

the individual buddhis
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ciency is made good by a refilling from the buddhi. Thus the

change and wastage of each of the stadia are always made good

and kept constant by a constant refilling from each higher state

and finally from prakrti.

The Tanmftras and the Paramdnus!.

The other tendency, namely that of tamas, has to be helped

by the liberated rajas of ahamkara, in order to make itself pre-

ponderant, and this state in which the tamas succeeds in over-

coming the sattva side which was so preponderant in the buddhi,

is called b4atad?. From this bhiitadi with the help of rajas are

generated the tanmdétras, the immediately preceding causes of the

gross elements. The bhitadi thus Tepresents only the intermediate

stage through which the diffexentigtions and regroupings of tamas

reals in the mahat prox eration of the tanmatras,

There has been some @ en Samkhya and Yoga

as to whether the tanmatr¢ < from the mahat or from

ahamkdara. The situation } igible if we remember that

evolution here does not mea @ out or emanation, but in-

creasing differentiation in i fh within the evolving whole.

Thus the regroupings of: marks the differentiation

which takes place with ut through its stage as

bhitadi. Bhitadi is ab eneous and inert, devoid

of all physical and chemic except quantum or mass.

The second stadium tanmat p nts subtle matter, vibratory,
impingent, radiant, instinct with potential energy. These “poten-

tials” arise from the unequal aggregation of the original mass-units

in different proportions and collocations with an unequal distribu-

tion of the original energy (rayas). The tanmatras possess some-

thing more than quantum of mass and energy; they possess

physical characters, some of them penetrability, others powers of

impact or pressure, others radiant heat, others again capability of

viscous and cohesive attraction’.

In intimate relation with those physical characters they also

possess the potentials of the energies represented by sound, touch,

colour, taste, and smell; but, being subtle matter, they are devoid

1 T have accepted in this section and in the next many of the translations of Sanskrit

terms and expressions of Dr Seal and am largely indebted to him for his illuminating

exposition of this subject as given in Ray’s Hindu Chemistry, The credit of explaining

Samkhya physics in the light of the text belongs entirely to him.

2 Dr Seal’s Positive Sciences of the Ancient Hindus.
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of the peculiar forms which these “potentials” assume in particles

of gross matter like the atoms and their aggregates. In other

words, the potentials lodged in subtle matter must undergo peculiar

transformations by new groupings or collocations before they can

act as sensory stimuli as gross matter, though in the minutest

particles thereof the sensory stimuli may be infra-sensible (acin-

driya but not anudbhiita)\.

Of the tanmatras the sabda or dkasa tanmatra (the sound-

potential) is first generated directly from the bhitadi. Next

comes the sparéa or the vaju ¢anmatra (touch-potential) which is

generated by the union of a unit of tamas from bhitadi with the

akaéa tanmatra. The rapa tanmidiiva (colour-potential) is generated

similarly by the accretion of a unit of tamas from bhitadi; the

vasa tanmatra (taste-potenti « 2 tanmatra is also similarly

formed. This ap tanma nion with a unit of tamas

from bhitadi produces atra (smell-potential} or

the £stti tanmatra®, Th tanmatras or infra-atomic

units and atoms (para at the tanmatras have only

the potential power of ale ses, which must be grouped

and regrouped in a partic to constitute a new existence

as atoms before they carg ver of affecting our senses.

It is important in this « nt out that the classifica-

tion of all gross objects 8, marut and vyoman is

not based upon a chernica ¢ from the points of view

of the five senses throug: wiedge of them could be

brought home to us. Each of our senses can only apprehend a

particular quality and thus five different ultimate substances are

said to exist corresponding ta the five qualities which may be

grasped by the five senses. In accordance with the existence of

these five elements, the existence of the five potential states or

tanmatras was also conceived tc exist as the ground of the five

gross forms.

The five classes of atoms are generated from the tanmatras as

follows: the sound-potential, with accretion of rudiment matter

from dhitdd? generates the Akasa-atom. The touch-potentials com-

bine with the vibratory particles (sound-potential) to generate the

1 Dr Seal’s Positive Sciences of the Ancient Hindus.

2 There were various ways in which the genesig of tanmitras and atoms were ex-

plained in literatures other than Samkhya; for some account of it see Dr Seal’s Posttive

Setences of the Ancient Hindus.
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vayu-atom. The light-and-heat potentials combine with touch-

potentials and sound-potentials to produce the tejas-atom. The

taste-potentials combine with light-and-heat potentials, touch-

potentials and sound-potentials to generate the ap-atom and the

smell-potentials combine with the preceding potentials to generate

the earth-atom. The 4kasa-atom possesses penetrability, the vayu-

atom impact or mechanical pressure, the tejas-atom radiant heat

and light, the ap-atom viscous attraction and the earth-atom

cohesive attraction. The akasa we have seen forms the transition

link from the bhitadi to the tanmatra and from the tanmatra to

the atomic production; it therefore deserves a specia) notice at

this stage. Samkhya distinguishes between a kdrana-akaéa and

karyakaga. The karana-akasa (non-atomic and _all-pervasive)

is the formless tamas—th : in prakrti or bhitadi; it is

indeed all-pervasive, and ré negation, a mere un-

occupiedness (évarane in. When energy is first

associated’ with this ta: gives rise to the sound-

potential; the atomic 4% it of the integration of the

original mass-units from t . this sound-potential (sabda

tanmatray. Such an aka called the karyakdasa; it is

formed everywhere and 4 t¢ original karana akasa as

the medium for the dey u atoms. Being atomic

it occupies limited spac

The ahamkara and th tras are technically called

avisesa ox indeterminate, erminations or differentia-

tions of them for the formation of newer categories of existence

are possible. The eleven senses and the five atoms are called

uisesa, ie. determinate, for they cannot further be so determined

as to form a new category of existence. It is thus that the course

of evolution which started in the prakrti reaches its furthest limit

in the production of the senses on the one side and the atoms

on the other. Changes no doubt take place in bodies having

atomic constitution, but these changes are changes of quality due

to spatial changes in the position of the atoms or to the intro-

duction of new atoms and their re-arrangement. But these are

not such that a newer category of existence could be formed by

them which was substantially different from the combined atoms.

? Dr B. N. Seal in describing this 4kaga says ‘'‘ Akaga corresponds in some respects

to the ether of the physicists and in others to what may be called proto-atom (protyle).”

Ray’s Aistory of Hindu Chemistry, p. 88.
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The changes that take place in the atomic constitution of things

certainly deserve to be noticed. But before we go on to this, it

will be better to enquire about the principle of causation ac¢ord-

ing to which the Samkhya-Yoga evolution should be compre-

hended or interpreted.

Principle of Causation and Conservation of Energy’.

The question is raised, how can the prakrti supply the de-

ficiences made in its evolutes by the formation of other evolutes

from them? When from mahat some tanmatras have evolved, or

when from the tanmatras some atoms have evolved, how can the

deficiency in mahat and the tanmatras be made good by the

prakrti?

Or again, what is the princ

that take place in the ato

changes into curd, and s

energy remains the same

cause and effect are only mi

ultimate Energy. The sam:

in a potential form. The

and this brings on the m:

gunas, but without creati¢ ew. What is called the

(material) cause is only t th is efficient in the pro-

duction or rather the vehiéie Of the: power. This power is the

unmanifested (or potential) form of the Energy set free (wdbhita-

vrtti) in the effect. But the concomitant conditions are necessary

to call forth the so-called material cause into activity*.” The

appearance of an effect (such as the manifestation of the figure

of the statue in the marble block by the causal efficiency of the

sculptor’s art) is only its passage from potentiality to actuality

and the concomitant conditions (szkakari-Sakt2) or efficient cause

(nimitta-karana, such as the sculptor’s art) is a sort of mechanical

help or instrumental help to this passage or the transition’, The

refilling from prakrti thus means nothing more than this, that

by the inherent teleology of the prakrti, the reals there are so

collocated as to be transformed into mahat as those of the mahat

have been collocated to form the bhitadi or the tanmatras.

fat guides the transformations

ane gross body, say milk,

says that “as the total

exists in the sum of causes

ollocation alone changes,

the latent powers of the

1 Vydsabhasya and Yogavdrttika, iv. 33 Tattvavatséradi, 1V. 3.

2 Ray, History of Hindu Chemistry, p. 72- 3 Tbid. p. 73:
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Yoga however explains this more vividly on the basis of

transformation of the liberated potential energy. The sum of

material causes potentially contains the energy manifested in the

sum of effects. When the effectuating condition is added to the

sum of material conditions in a given collocation, all that happens

is that a stimulus is imparted which removes the arrest, disturbs

the relatively stable equilibrium, and brings on a liberation of

energy together with a fresh collocation (gumasannivesavisesa).

As the owner of an adjacent field in transferring water from one

field to another of the same or lower level has only to remove

the obstructing mud barriers, whereupon the water flows of itself

to the other field, so when the efficient or instrumental causes

(such as the sculptor’s art) remove the barrier inherent in any

collocation against its transformation into any other collocation,

the energy from that ¢ 7a out in a corresponding

Thus for example the

ms to form milk was in a

‘ beat or other causes this

ly changes direction in a

@s the atoms accordingly for

as the barriers are removed

‘at will of Isvara, the reals

i leave their state of arrest

energy which collocate

state of arrest in the mi

barrier is removed, the e8

corresponding manner and

the formation of curd. Se:

from the prakrti, guide

in equilibrium in the

and evolve themselves int

Change as the formation of new collocations.

It is easy to see from what we have already said that any

collocation of atoms forming a thing could not change its form,

unless the barrier inherent or caused by the formation of the

present collocation could be removed by some other extraneous

instrumental cause. All gross things are formed by the colloca-

tion of the five atoms of ksiti, ap, tejas, marut, and vyoman, The

difference between one thing and another is simply this, that its

collocation of atoms or the arrangement or grouping of atoms

is different from that in another. The formation of a collocation

has an inherent barrier against any change, which keeps that

collocation in a state of equilibrium, and it is easy to see that

these barriers exist in infinite directions in which all the other

infinite objects of the world exist. From whichever side the barrier

is removed, the energy flows in that direction and helps the
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formation of a corresponding object. Provided the suitable barriers

could be removed, anything could be changed into any other thing.

And it is believed that the Yogins can acquire the powers by

which they can remove any barriers,and thus make anything out of

any other thing. But generally :n the normal course of events the

line of evolution follows “a definite law which cannot be over-

stepped” (pariuamakramaniyama) or in other words there are

some natural barriers which cannot be removed, and thus the

evolutionary course has to take a path to the exclusion of those

lines where the barriers could not. be removed. Thus saffron grows

in countries like Kashmere and not in Bengal, this is limitation of

countries (desapabandha); certain kinds of paddy grow in the rainy

season only, this is limitation of season or time (kdlapabandha);

deer cannot beget men, this by form (@hdradpabandha);

curd can come out of n imitation of causes (72nzzt-

tapabandha). The evolv an thus follow only that

path which is not barrica hese limitations or natural

obstructions},

Change is taking place

to the highest. Atoms ar

changing places in any a

whole universe is underg

at any moment is differc

moment. When these chas sivable, they are perceived

as dharmaparindma or changes of dharma or quality; but per-

ceived or unperceived the changes are continually going on. This

change of appearance may be: viewed from another aspect by

virtue of which we may call it present or past, and old or new,

and these are respectively called the /aksanaparizama and avastha-

parinama. At every moment every object of the world is under-

going evolution or change, change as past, present and future,

as new, old or unborn. When any change is in a potential state

we call it future, when manifested present, when it becomes sub-

latent again it is said to be past. Thus it is that the potential,

manifest, and sub-latent changes of a thing are called future,

present and past®.

1 Vydsabhasya, Tattvavaisaradi and Yogavartitha, 1. 14.

2 It is well to note in this connection that Samkhya-yoga does not admit the exist-

ence of time’as an independent entity like the Nyaya-Vaigesika. Time represents the

order of moments in which the mind grasps the phenomenal changes. It is hence a

construction of the mind (éuddhi-nirmi'na). The time required by an atom to move

. from the smallest and Jeast

continually vibrating and

<t, At each moment the

é the collocation of atoms

hat it was at the previous
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Causation as Satkaryavada (the theory that the effect poten-

tially exists before it is generated by the movement of

the cause).

The above consideration brings us to an important aspect of

the Samkhya view of causation as satkaryavada. Samkhya holds

that there can be no production of a thing previously non-existent ;

causation means the appearance or manifestation of a quality due

to certain changes of collocations in the causes which were already

held in them in a potential form. Production of effect only means

an internal change of the arrangement of atoms in the cause, and

this exists in it in a potential form, and just a little loosening of

the barrier which was standing in the way of the happening of

such a change of arrangement, will produce the desired new col-

location—the effect. Thi iSscalled satkaryavada, i.e.

that the karya or effect i even before the causal

operation to produce the @ ched. The oil exists in

the sesamum, the statue is « curd in the milk. The

causal operation (kévrakad ly renders that manifest

(avirbhita) which was formerly an unmanifested condition

(terohita)},

The Buddhists also bel

did, but with them theré

every change was thus 2b 3ew one, and when it was

past, the next moment the as lost absolutely. There

were only the passing dharmas or manifestations of forms and

qualities, but there was no permanent underlying dharma or sub-

stance. Samkhya also holds in the continual change of dharmas,

but it also holds that these dharmas represent only the conditions

of the permanent reals. The conditions and collocations of the reals

change constantly, but the reals themselves are unchangeable.

The effect according to the Buddhists was non-existent, it-came

into being for a moment and was lost. On account of this theory

of causation and also on account of their doctrine of Siinya, they

were called vaznastkas (nihilists) by the Vedantins. This doctrine

is therefore contrasted to Sdmkhya doctrine as asatkéryavada.

ge,as much as Samkhya

<ground to the change;

its own measure of space is called a moment (sana) or one unit of time. Vijfiana

Bhiksu regards one unit movement of the gunas or reals as a moment. When by

true wisdom the gunas are perceived as they are both the illusory notions of time and

space vanish. Vydsabhasya, Tattvavaisaradi, and Yogavarttika, 111. 52 and iI. 13.

1 Tattvakaumudi, 9.

D. 
17
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The Jain view holds that both these views are relatively true and

that from one point of view satkaryavada is true and from another

asatkaryavada. The Samkhya view that the cause is continually

transforming itself into its effects is technically called parzzamo-

vada as against the Vedanta view called the vivarttavada: that

cause remains ever the same, and what we call effects are but

illusory impositions of mere unreal appearance of name and form

—mere Mayal.

Sadmkhya Atheism and Yoga Theism.

Granted that the interchange of the positions of the infinite

number of reals produce all the world and its. transformations;

whence comes this fixed order of the universe, the fixed order of

cause and effect, the fixed o of the so-called barriers which

prevent the transformation.< 2 into any effect or the

first disturbance of thy the prakrti? Samkhya

denies the existence of isv. fry other exterior influence,

and holds that there is a8 dency in these reals which

guides all their movemen dency or teleology demands

that the movements of the: wid be in such a manner that

they may render some se -gouls either in the direction

of enjoyment or salvati natural course of such a

tendency that prakrti is € he gunas develop on two

lines—on the mental pila mind comprising the sense

faculties, and on the objective plane: ¥s material objects; and it is

in fulfilment of the demands of this tendency that on the one

hand take place subjective experiences as the changes of the

buddhi and on the other the infinite modes of the changes of ob-

jective things. It is this tendency to be of service to the purusas

( purusarthata) that guides all the movements of the reals, restrains

all disorder, renders the world a fit object of experience, and

finally rouses them to turn back from the world and seek to attain

liberation from the association of prakrti and its gratuitous sefvice,

which causes us all this trouble of samsara.

Yoga here asks, how the blind tendency of the non-intelligent

! Both the Vedanta and the Samkhya theories of causation are sometimes loosely

called satkdryyavada. But correctly speaking as some discerning commentators have

pointed out, the Vedanta theory of causation should be called satkaranavada for ac-

cording to it the 44rana (cause) alone exists (sat) and all Léryyas (effects) are illusory

appearances of the karana; but according to Simkhya the karyya exists in a potential

state in the karana and is hence always existing and real.
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prakrti can bring forth this order and harmony of the universe,

how can it determine what course of evolution will be of the best

service to the purusas, how can it remove its own barriers and

lend itself to the evolutionary process from the state of prakrti

equilibrium? How too can this blind tendency so regulate the

evolutionary order that all men must suffer pains according to

their bad karmas, and happiness according to their good ones?

There must be some intelligent Being who should help the course

of evolution in such a way that this system of order and harmony

may be attained. This Being is Isvara. Ivara is a purusa who

had never been subject to ignorance, afflictions, or passions. His

body is of pure sattva quality which can never be touched by

ignorance. He is all knowledge and all powerful. He has a per-

manent wish that those barriers in the course of the evolution of

the reals by which the eve! pumas may best serve the

double interest of the p se (bhoga) and liberation

(apavarga) should be ren cording to this perma-

nent will of I[Svara that t iers are removed and the

gunas follow naturally an urse of evolution for the

service of the best interests « sas. I$vara has not created

the prakrti; he only distu ibrium of the prakrti in its

quiescent state, and later flow an intelligent order

by which the fruits of kar istributed and the order

of the world is brought abowt is"acknowledgement of Igvara

in Yoga and its denial bys4 tmarks the main theoretic

difference between the two according to which the Yoga and
Samkhya are distinguished as Sesvara Samkhya (Samkhya with

Isvara) and Nirigvara Samkhya (Atheistic Samkhya)}.

Buddhi and Purusa.

The question again arises that though purusa is pure intel-

ligence, the gunas are non-intelligent subtle substances, how

can the latter come into touch with the former? Moreover,

the purusa is pure inactive intelligence without any touch of

impurity and what service or need can such a purusa have of

the gunas? This difficulty is anticipated by Samkhya, which has

already made room for its answer by assuming that one class of

the gunas called sattva is such that it resembles the purity and

the intelligence of the purusa to a very high degree, so much so

l Tattvavatsiradi, WV. 3; Yogavarttika, 1. 24; and Pravacanabhasya, Vv. 1-12.

17-2
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that it can reflect the intelligence of the purusa, and thus render

its non-intelligent transformations to appear as if they were in-

telligent.. Thus all our thoughts and other emotional or volitional

operations are really the non-intelligent transformations of the

buddhi or citta having a large sattva preponderance; but by virtue

of the reflection of the purusa in the buddhi, these appear as if

they are intelligent. The self (purusa) according to Samkhya-

Yoga is not directly demonstrated by self-consciousness. Its:

existence is a matter of inference on teleological grounds and

grounds of moral responsibility. The self cannot be directly

noticed as being separate from the buddhi modifications. Through

beginningless ignorance there is a confusion and the changing

states of buddhi are regarded as conscious. These buddhi changes

are further so associated with.the.reflection of the purusa ir the

buddhi that they are inte: experiences of the purusa.

This association of th reflection of the purusa

in the buddhi has such ‘ yogyata) that it is inter-

preted as the experien asa. This explanation of

Vacaspati of the situatic ed to by Vijfiana Bhiksu.

Vijfiana Bhiksu says that tion of the buddhi with the

image of the purusa canyi 26 notion of a real person

who undergoes the exps "to be supposed therefore

that when the buddhi is? ‘he reflection of the purusa,

it is then superimposed up 3a, and we have the notion

of an abiding person who'expériéfices. Whatever may be the

explanation, it seems that the union of the buddhi with the purusa

is somewhat mystical. As a result of this reflection of cz on

buddhi and the superimposition of the buddhi the purusa cannot

realize that the transformations of the buddhi are not its own.

Buddhi resembles purusa in transparency, and the purusa fails to

differentiate itself from the moclifications of the buddhi, and as

a result of this non-distinction the purusa becomes bound down

to the buddhi, always failing to recognize the truth that the

buddhi and its transformations are wholly alien to it. This non-

distinction of purusa from buddhi which is itself a mode of buddhi

is what is meant by avidya (non-knowledge) in Samkhya, and is

the root of all experience and all misery.

1 Tattvavatfaradi and Yogavarttika, 1. 4.

2 This indicates the nature of the analysis of illusion with Samkhya. It is the

non-apprehension of the distinction of two things (e.g. the snake and the rope) that
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Yoga holds a slightly different view and supposes that the

purusa not only fails to distinguish the difference between it-

self and the buddhi but positively takes the transformations of

buddhi as its own. It is no non-perception of the difference

but positively false knowledge, that we take the purusa to be

that which it is not (anyathakhyatt) Jt takes the changing,

impure, sorrowful, and objective prakrti or buddhi to be the

changeless, pure, happiness-begetting subject. It wrongly thinks

buddhi to be the self and regards it as pure, permanent and

capable of giving us happiness. This is the avidya of Yoga.

A buddhi associated with a purusa is dominated by such an

avidya, and when birth after birth the same buddhi is associated

with the same purusa, it cannot easily get rid of this avidya.

If in the meantime pralaya tz ace, the buddhi is submerged

in the prakrti, and the 3 with it, When at the

beginning of the next c ual buddhis associated

with the purusas emerge, "as also become manifest

by virtue of it and the tate themselves with the

purusas to which they we a before the pralaya. Thus

proceeds the course of ga en the avidya of a person

is rooted out by the rise | edge, the buddhi fails to

attach itself to the purisé dissociated from it, and

this is the state of mukti

The Cognitive Process and ‘see characteristics of Citta.

It has been said that buddhi and the internal objects have

evolved in order to giving scope to the experience of the purusa.

What is the process of this experience? Samkhya (as explained

by Vacaspati) holds that through the senses the buddhi comes

into touch with external objects. At the first moment of this

touch there is an indeterminate consciousness in which the parti-

culars of the thing cannot be noticed. This is called 2zrvikalpa

pratyaksa (indeterminate perception). At the next moment by

the function of the samkalpa (synthesis) and vzkalpa (abstraction

or imagination) of manas (mind-organ) the thing is perceived in

all its determinate character; the manas differentiates, integrates,

and associates the sense-data received through the senses, and

is the cause of illusion; it is therefore called the a#4yati (non-apprehension) theory of

illusion which must be distinguished from the anyathdkhyati (misapprehension) theory

of illusion of Yoga which consists in positively misapprehending one (e.g. the rope)

for the other (e.g. snake). Vogavartizka, 1. 8.
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thus generates the determinate perception, which when intelligized

by the purusa and associated with it becomes interpreted as the

experience of the person. The action of the senses, ahamkdra,

and buddhi, may take place sometimes successively and at other

times as in cases of sudden fear simultaneously. Vijfidna Bhiksu

differs from this view of Vacaspati, and denies the synthetic

activity of the mind-organ (manas), and says that the buddhi

directly comes into touch with the objects through the senses.

At the first moment of touch the perception is indeterminate,

but at the second moment it becomes clear and determinate’.

It is evident that on this view ths importance of manas is reduced

toa minimum and it is regardec. as being only the faculty of de-

sire, doubt and imagination.

Buddhi, including aham

in Yoga, is always inc

of a lamp; it is made"?

sattva substances, and is

tent to another. These iti

and purusa are constentl

interpreted as the experi

purusa is to be postulat

sciousness and for exp

«al the senses, often called citta

ng changes like the flame

breponderance of the pure

aiding itself from one con-

dual reflection of buddhi

g@ conscious, and are being

erson. The existence of the

g the illumination of con-

ce and moral endeavour.

The buddhi is spread all fy, as it were, for it is by its

functions that the life of isis kept up; for the Samkhya

does not admit any separate prana vayu (vital breath) to keep the
body living. What are called vdyus (bio-motor force) in Vedanta

are but the different modes of operation of this category of

buddhi, which acts all through the body and by its diverse move-

ments performs the life-functions and sense-functions of the body.

1 As the contact of the buddhi with the external objects takes place through the

senses, the sense-data of colours, ete., are modified by the senses if they are defective.

The spatial qualities of things are however perceived by the senses directly,“but the

time-order is a scheme of the citta or the buddhi. Generally speaking Yoga holds

that the external objects are faithfully copied by the buddhi in which they are reflected,

like trees in a lake :.

“ tasminiscta darpane sphare samasté vastudystayah

imastah pratibimbanti sarasiva tatadrumah.” Yogavarttika, 1. 4.

The buddbi assumes the form of the object which is reflected on it by the senses,

or rather the mind flows out through the senses to the external objects and assumes

their forms: ‘‘indriyanyeva pranalthka cittasahcaranamdargah taih samyujya tadgola-

kadvéré bahyavastustparaktasya cittasyendriyasathilyenaivarthakadrak parinamo

bhavati.” Yogavarttika, 1. vi. 7. Contrast Tattvakaumudi, 27 and 30.
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Apart from the perceptions and the life-functions, buddhi, or

rather citta as Yoga describes it, contains within it the root im-

pressions (samskdras) and the tastes and instincts or tendencies

of all past lives (v@sand)'. These samskaras are revived under suit-

able associations. Every man had had infinite numbers of births in

their past lives as man and as some animal. In all these lives the

same citta was always following him. The citta has thus collected

within itself the instincts and tendencies of all those different

animal lives. It is knotted with these vasands like a net. If a man

passes into a dog life by rebirth, the vasanas of a dog life, which

the man must have had in some of his previous infinite number of

births, are revived, and the man’s tendencies become like those of

adog. He forgets the experiences of his previous life and becomes

attached to enjoyment in the of a dog. Itis by the revival

of the vasana suitable to e. lgtbirth that there cannot be

any collision such as rm ‘ed if the instincts and

tendencies of a previous ¢ ctive when any one was

born as man.

The samskaras represesi

habit of life that man ha

which he took delight for s

‘iegpressions by which any

rough, or any pleasure in

arry passions which were

1 The word samskara is used

different senses: (1) improving a t!

ably preceded Buddha in three

ned from generating a new quality

(Sata utharsadhanam samskérak, Kas ini, VI. it. 16), (2) conglomeration

or aggregation, and (3) adornment (Panini 437, 138). In the Pitakas the word

sankhara is used in various senses such as constructing, preparing, perfecting, embel-

lishing, aggregation, matter, karma, the skandhas (collected by Childers). In fact

sankhara stands for almost anything of which impermanence could be predicated.

But in spite of so many diversities of meaning I venture to suggest that the meaning

of aggregation (samavdya of Panini) is prominent. The word santskarot# is used in

Kausitaki, 11. 6, Chandogya, Iv. xvi. 2, 3, 4, viii. 8, 5, and Brhadaranyaka, VI. iii. 1,

in the sense of improving. I have not yet come across any literary use of the second

meaning in Sanskrit. The meaning of samskara in Hindu philosophy is altogether

different. It means the impressions (which exist sub-consciously in the mind) of the

objects experienced. All our experiences whether cognitive, emotional or conative

exist in sub-conscious states and may under suitable conditions be reproduced as

memory (srnrti). The word vasana ( Yoga siitra, iv. 24) seems to be a later word. The

earlier Upanisads do not mention it and so far as I know it is not mentioned in the Palj

pitakas. Absidhanappadipika of Moggallana mentions it, and it occurs in the Muktika

Upanisad. It comes from the root ‘‘vas” to stay. It is often loosely used in the sense

of samskara, and in Vyasabhésya they are identified in tv. 9. But vasana generally

refers to the tendencies of past lives most of which lie dormant in the mind. Only those

appear which can find scope in this life. But samskAras are the sub-conscious states

which are being constantly generated by experience. Vasanas are innate samsk4ras not

acquired in this life. See Vydsabhasya, Tatlvavaisaradt and Vogavarttika, 11. 13.
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engrossing to him, tend to be revived, for though these might

not now be experienced, yet the fact that they were experienced

before has so moulded and given shape to the citta that the

citta will try to reproduce them by its own nature even without

any such effort on our part. To safeguard against the revival of

any undesirable idea or tendency it is therefore necessary that its

roots as already left in the citta in the form of samskaras should

be eradicated completely by the formation of the habit of a con-

trary tendency, which if made sufficiently strong will by its own

samskara naturally stop the revival of the previous undesirable

samskaras,

Apart from these the citta possesses volitional activity (cest@)

by which the conative senses are brought into relation to their

objects. There is also the reserved, potent power (Sakti) of citta,

by which it can restrain +f: fige its courses or continue

to persist in any one dir acteristics are involved

in the very essence of citt groundwork of the Yoga

method of practice, which adying a particular state

of mind to the exclusion ©

Merit or demerit (prery

as its tendencies, regulatinj

giving pleasures and pains

30 is imbedded in the citta

le. of its movements, and

% with it.

Sorrow anit

Samkhya and the Yoga, like Uhe! Buddhists, hold that all

experience is sorrowful. Tamas, we know, represents the pain

substance. As tamas must be present in some degree in all com-

binations, all intellectual operatiors are fraught with some degree

of painful feeling. Mofeover even in states of temporary pleasure,

we had sorrow at the previous moment when we had solicited

it, and we have sorrow even when we enjoy it, for we have the

fear that we may lose it. The sum total of sorrows is thus much

greater than the pleasures, and the pleasures only strengthen the

keenness of the sorrow. The wiser the man the greater is his

capacity of realizing that the world and our experiences are all full

of sorrow. For unless a man is convinced of this great truth that

all is sorrow, and that temporary pleasures, whether generated by

ordinary worldly experience or by enjoying heavenly experiences

through the performance of Vedic sacrifices, are quite unable to

fssohution?.

1 Tattvavaisaradi and Yogavérttia, 1. 15, and Tattvakaumudi, 1.
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eradicate the roots of sorrow, he will not be anxious for mukti or

the final uprooting of pains. A man must feel that all pleasures

lead to sorrow, and that the ordinary ways of removing

sorrows by seeking enjoyment cannot remove them ultimately ;

he must turn his back on the pleasures of the world and on the

pleasures of paradise. The performances of sacrifices according

to the Vedic rites may indeed give happiness, but as these involve

the sacrifice of animals they must involve some sins and hence also

some pains. Thus the performance of these cannot be regarded

as desirable. It is when a man ceases from seeking pleasures

that he thinks how best he can eradicate the roots of sorrow.

Philosophy shows how extensive is sorrow, why sorrow comes,

what is the way to uproot it, and what is the state when it is

uprooted. The man wh» hg fecl_ {a uproot sorrow turns to

philosophy to find out ¢ it.

The way of eradicati# iow is thus the practical

enquiry of the Samkhya p jexperiences are sorrow.

Therefore some means m wered by which all experi-

ences may be shut out for h cannot bring it, for after

death we shall have rebirth gs citta (mind) and purusa

are associated with each: sufferings will continue.

Citta must be dissociate Citta or buddhi, Sam-

khya says, is associated “Wwe a because of the non-dis-

tinction of itself from buctd! scessary therefore that in

buddhi we should be able to generate the true conception of the
nature of purusa; when this true conception of purusa arises in

the buddhi it feels itself to be different, and distinct, from and

quite unrelated to purusa, and thus ignorance is destroyed. As

a result of that, buddhi turns its back on purusa and can no

longer bind it to its experiences, which are all irrevocably con-

nected with sorrow, and thus the purusa remains in its true

form. This according to Samkhya philosophy is alone adequate

to bring about the liberation of the purusa, Prakrti which was

leading us through cycles of experiences from birth to birth, fulfils

its final purpose when this true knowledge arises differentiating

2 Yoga puts it in a slightly modified form. Its object is the cessation of the rebirth-

process which is so much associated with sorrow (duhkhabahulah samsarahk heyah).

3 The word ciffa is a Yoga term. It is so called because it is the repository of all

sub-conscious states. Samkhya generally uses the word buddhi. Both the words mean

the same substance, the mind, but they emphasize its two different functions. Buddhi

means intellection.
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purusa from prakrti. This final purpose being attained the

prakrti can never again bind the purusa with reference to whom

this right knowledge was generated ; for other purusas however

the bondage remains as before, and they continue their experi-

ences from one birth to another in an endless cycle.

Yoga, however, thinks that mere philosophy is not sufficient.

In order to bring about liberation it is not enough that a true

knowledge differentiating purusa and buddhi should arise, but it

is necessary that all the uld habits of experience of buddhi, all

its samskaras should be once for all destroyed never to be revived

again. At this stage the buddhi is transformed into its purest

state, reflecting steadily the true nature of the purusa. This is

the evala (oneness) state of existence after which (all samskdaras,

all avidya being altogether..gprapted) the citta is impotent any

longer to hold on te ¢ dJike a stone hurled from a

mountain top, gravitat prakrti!, To destroy the

old samskaras, knowlec eing sufficient, a graduated

course of practice is neé graduated practice should

be so arranged that by ¢ = practice of living higher

and better modes of life,: ying the mind on its subtler

states, the habits of ordis be removed. As the yogin

advances he has to give ad adopted as good and

try for that which is st uing thus he reaches the

state when the buddhi ate perfection and purity.

At this stage the buddhi'a: he form of the purusa, and

final liberation takes place.

Karmas in Yoga are divided into four classes: (1) su#/a or

white (punya, those that produce happiness), (2) &rsva or black

( papa, those that produce sorrow), (3) Sukla-krsna ( punya-papa,

most of our ordinary actions are partly virtuous and partly vicious

as they involve, if not anything else, at least the death of many

insects), (4) asuklakrsnva (those inner acts of self-abnegation, and

meditation which are devoid of any fruits as pleasures or pains).

All external actions involve some sins, for it is difficult to work

in the world and avoid taking the lives of insects?. All karmas

? Both Samkhya and Yoga speak of this emancipated state as Karvalya (alone-ness),

the former because all sorrows have beer: absolutely uprooted, never to grow up again

and the latter because at this state purusa remains for ever alone without any associa-

tion with buddhi, see Sambhya kartha, 66 and Yoga siitras, 1V. 34.

2 Vyasabhasya and Tattvavatsaradi, wv. 7.
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proceed from the five-fold afflictions (A/esas), namely avidyd,

asmita, raga, dvesa and abhinivesa.

We have already noticed what was meant by avidya. It con-

sists generally in ascribing intelligence to buddhi, in thinking it

as permanent and leading to happiness. This false knowledge

while remaining in this form further manifests itself in the other

four forms of asmita, etc. Asmita means the thinking of worldly

objects and our experiences as really belonging to us—the

sense of “mine” or “I” to things that really are the qualities or

transformations of the gunas. Raga means the consequent attach-

ment to pleasures and things. Dvesa means aversion or antipathy

to unpleasant things. Abhinivega is the desire for life or love of

life—the will to be. We proceed to work because we think our

experiences to be our own, 0 ty to be our own, our family

to be our own, our posse sur own; because we are

attached to these; beca | antipathy against any

mischief that might befa iis because we love our

life and always try to pres t any mischief. These all

proceed, as is easy to see, oot avidya, which consists

in the false identification with purusa. These five,

avidya, asmita, raga, dv $a, permeate our buddhi,

and lead us to perfor: suffer. These together

with the performed karsta: nherent in the buddhi as

a particular mode of it tr: th the buddhi from birth

to birth, and it is hard to get tid Of them’. The karma in the

aspect in which it lies in the buddhi as a mode or modification of

itis called Aarmdsaya (the bed of karma for the purusa to lie in).

We perform a karma actuated by the vicious tendencies (k/efa) of

the buddhi. The karma when thus performed leaves its stain or

modification on the buddhi, and it is so ordained according to the

teleology of the prakrti and the removal of obstacles in the course

of its evolution in accordance with it by the permanent will of

{Svara that each vicious action brings sufferance and a virtuous

one pleasure,

The karmas performed in the present life will generally ac-
cumulate, and when the time for giving their fruits comes, such

a life is ordained for the person, such a body is made ready for

him according to the evolution of prakrti as shall make it possible

for him to suffer or enjoy the fruits thereof. The karma of the

1 Vyasabhasya and Tattvavatsérad:, 1. 3-9.
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present life thus determines the particular kind of future birth

(as this or that animal or man), the period of life (a@yws) and the

painful or pleasurable experiences (4/oga) destined for that life.

Exceedingly good actions and extremely bad actions often pro-

duce their effects in this life. It may also happen that a man has

done certain bad actions, for the realization of the fruits of which

he requires a dog-life and good actions for the fruits of which

he requires a man-life. In such cases the good action may remain

in abeyance and the man may suffer the pains of a dog-life first

and then be born again as a man to enjoy the fruits of his good

actions. But if we can remove igr.orance and the other afflictions,

all his previous unfulfilled karmas are for ever lost and cannot

again be revived. He has of course to suffer the fruits of those

karmas which have already ri ipers da This is the jivanmukti stage,

when the sage has attain viadge and is yet suffering

mundane life in order t ymas that have already

ripened (“sthat? samskar aontvaddhrtasarirah).

The word Yoga which vz y used in Vedic literature

in the sense of the restrai: s is used by Patajfijali in

his Yoga sittra in the seg rtial or full restraint or

steadying of the states « t of concentration may

be brought about by violé ws;as when fighting against

a mortal enemy, or even aat attachment or instinct.

The citta which has the concentration of the former type is called

ksipta (wild) and of the latter tvpe pramédha (ignorant). There

is another kind of citta, as with all ordinary people, in which

concentration is only possible fo: a time, the mind remaining

steady on one thing for a short time leaves that off and clings to

another thing and so on. This is called the vzksipta (unsteady)

stage of mind (cittabhim7). As distinguished from these there is

an advanced stage of citta in which it can concentrate stefdily on

an object for a long time. This is the ekagra (one-pointed) stage.

There is a still further advanced stage in which the citta processes

are absolutely stopped. This happens immediately before mukti,

and is called the zzvodha (cessation) state of citta. The purpose of

Yoga is to achieve the conditions of the last two stages of citta.

The cittas have five processes (vrtt2), (1) pramdna (valid

1 Samkhya holds that both validity and invalidity of any cognition depend upon

the cognitive state itself and not on corres;ondence with external facts or objects

(svatah pramanyam svatah apriményam). The contribution of Samkhya to the doc-
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cognitive states such as are generated by perception, inference

and scriptural testimony), (2) viparyaya (false knowledge, illusion,

etc.), (3) vtkalpa (abstraction, construction and different kinds of

imagination), (4) zédra (sleep, is a vacant state of mind, in which

tamas tends to predominate), (5) s#rt¢ (memory).

These states of mind (vrtti) comprise our inner experience.

When they lead us towards samsiara into the course of passions

and their satisfactions, they are said to be &/ista (afflicted or

leading to affliction) ; when they lead us towards liberation, they

are called ak/ista (unafflicted). To whichever side we go, towards

samsdra or towards mukti, we have to make use of our states of

mind; the states which are bad often alternate with good states,

and whichever state should tend towards our final good (libera-

tion) must be regarded as good

This draws attention.

that it sometimes tend:

times towards bad (sar

bhasya says, which flows

good. The teleology af 9

in man the samsara as we

Thus in accordance wit

and bad habits there cq

and in the midst of ¢

thoughts and vicious tendéne © will to be good is therefore

never lost in man, as if ia #até tendency in him which is

as strong as his desire to enjoy pleasures. This point is rather

remarkable, for it gives us the key of Yoga ethics and shows that

our desire of liberation is not actuated by any hedonistic attraction

for happiness or even removal of pain, but by an innate tendency

of the mind to follow the path of liberation’. Removal of pains

tant characteristic of citta,

.c. liberation) and some-

2 a river,as the Vydsa-

vards sin and towards the

tres that it should produce

eration tendency.

idst of many bad thoughts

‘al will and good thoughts,

habits come also bad

7

trine of inference is not definitely known. What little Vacaspati says on the subject has

been borrowed from Vatsyayana such as the farvavat, Sesavat and sdmdnyatodrsta types

of inference, and these may better be consulted in our chapter on Nyaya or in the 74¢par-

yatika of Vacaspati. Samkhya inference was probably from particular to particular on

the ground of seven kinds of relations according to which they had seven kinds of in-

ference '‘matranimittasamyogivirodhisahacaribhik, Svasvamibadhyaghdtadyath sam-

bhyanam saptadhanuma” (Tétparyatikd, p. 109). Samkhya definition of inference as

given by Udyotakara (1. 1. V) is “ sambandhadehasmat pratyaksacchesasiddhiranuma-

nam.”

1 Samkhya however makes the absolute and complete destruction of three kinds

of sorrows, ddhyadtmika (generated internally by the illness of the body or the unsatis-

fied passions of the mind), adhibhautika (generated externally by the injuries inflicted

by other men, beasts, etc.) and adhidaivika (generated by the injuries inflicted by demons

and ghosts) the object of all our endeavours ( purusartha).
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is of course the concomitant effect of following such a course, but

still the motive to follow this path is a natural and irresistible

tendency of the mind. Man has power (Sa#éz) stored up in his

citta, and he has to use it in such a way that this tendency may

gradually grow stronger and stronger and ultimately uproot the

other. He must succeed in this, since prakrti wants liberation for

her final realization’.

Yoga Purificatory Practices (Parikarma).

The purpose of Yoga meditation is to steady the mind on

the gradually advancing stages of thoughts towards liberation,

so that vicious tendencies may gradually be more and more

weakened and at last disappear a'together. But before the mind

can be fit for this lofty meditation, it is necessary that it should

be purged of ordinary i aus the intending yogin

should practise absolute living beings (akzm=sa),

absolute and strict truth §, non-stealing (asteya),

absolute sexual restraint + and the acceptance of

nothing but that which is necessary (aparigrahd).

These are collectively called grain side by side with these

abstinences one must alsaz -rnal cleanliness by ablu-

tions and inner cleanlines§ sontentment of mind, the

habit of bearing all priva: and cold, or keeping the

body unmoved and remaini apeech (fapas), the study

of philosophy (svddhydyay and ineditation on Isvara (/Svara-

prantdhana). Theseare collectively called xzyamas. To these are

also to be added certain other moral disciplines such as pratipaksa-

bhavand, maitri, karund, mudita and upeksa. Pratipaksa-bhavana

means that whenever a bad thought (eg. selfish motive) may

come one should practise the opposite good thought (self-

sacrifice); so that the bad thoughts may not find any scope.

Most of our vices are originatecl by our unfriendly relations

with our fellow-beings. To remove these the practice of mere

abstinence may not be sufficient, and therefore one should

habituate the mind to keep itself in positive good relations with

our fellow-beings. The practice of maitri means to think of

all beings as friends. If we continually habituate ourselves to

think this, we can never be displeased with them. So too one

should practise karuna or kindly feeling for sufferers, mudita

a

1 See my ‘‘ Yoga Psychology,’ Quest, October, 1921.
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or a feeling of happiness for the good of all beings, and upeksa

or a feeling of equanimity and indifference for the vices of others.

The last one indicates that the yogin should not take any note

of the vices of vicious men.

When the mind becomes disinclined to all worldly pleasures

(vairdgya) and to all such as are promised in heaven by the per-

formances of Vedic sacrifices, and the mind purged of its dross

and made fit for the practice of Yoga meditation, the yogin may

attain liberation by a constant practice (abhyasa) attended with

faith, confidence (Sraddha), strength of purpose and execution

(virya) and wisdom (prajfd@) attained at each advance.

The Yoga Meditation.

When the mind has b

ruffied by external disty

a stage the yogin takes @

on any object he chooses,

fix it on Isvara, for in tha

many of the obstacles in

him to attain success. Hut

and can choose anything 4

(samadhi) of his mind.

concentration namely vé.

these vitarka and vicara have varieties, savitarka, nirvi-

tarka,savicéra,ntrvicara®. When the mind concentrates on objects,
remembering their names and qualities, it is called the savitarka

stage; when on the five tanmatras with a remembrance of their

qualities it is called savicdra, and when it is one with the tan-

mAatras without any notion of their qualities it is called nirvicdra.

Higher than these are the dnanda and the asmita states. In the

Ananda state the mind concentrates on the buddhi with its func-

tions of the senses causing pleasure. In the asmita stage buddhi

concentrates on pure substance as divested of all modifica-

tions. In all these stages there are objects on which the mind

consciously concentrates, these are therefore called the samprajndta

(with knowledge of objects) types of samadhi. Next to this comes

the last stage of samadhi called the asamprajfdta or nirodha

samadhi, in which the mind is without any object. By remaining

e the chances of its being

gfeatly reduced. At such

ana) and fixes his mind

preferable that he should

being pleased removes

nd it becomes easier for

he makes his own choice,

unifying concentration

tates of this unifying

1 Vacaspati, however, thinks that ananda and asmit4 have also two other varieties,

which is denied by Bhikgu.
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long in this stage the old potencies (samskaras) or impressions

due to the continued experience of worldly events tending towards

the objective world or towards any process of experiencing inner

thinking are destroyed by the production of a strong habit of the

nirodha state, At this stage dawns the true knowledge, when the

buddhi becomes as pure as the purusa, and after that the citta not

being able to bind the purusa any longer returns back to prakrti.

In order to practise this concentration one has to see that

there may be no disturbance, and the yogin should select a

quiet place on a hill or in a forest. One of the main obstacles

is, however, to be found in our constant respiratory action. This

has to be stopped by the practice of pranayama, Pranayama

consists in taking in breath, keeping it for a while and then

giving it up. With practice one may retain breath steadily for

hours, days, months and _ When there is no need

of taking in breath o and it can be retained

steady for a long time, i obstacles is removed.

The process of pract ration is begun by sitting

in a steady posture, holdin by pranayama, excluding

all other thoughts, and fix ad on any object (dharanda).

At first it is difficult to m any object, and the same

thought has to be repe "in the mind, this is called

dhyana. After sufficient: hyvana the mind attains the

power of making itself : kis stage it becomes one

with its object and there’ig‘me chavige or repetition. There is

no consciousness of subject, object or thinking, but the mind

becomes steady and one with the object of thought. This is called

samadhi’, We have already described the six stages of samadhi.

As the yogin acquires strength in one stage of samadhi, he passes

on to a still higher stage and so on. As he progresses onwards

he attains miraculous powers (vbhit7) and his faith and hope

in the practice increase. Miraculous powers bring with them

many temptations, but the yogin is firm of purpose and even

though the position of Indra is offered to him he does not relax.

His wisdom (~rajfa) also increases at each step. Prajfia know-

ledge is as clear as perception, but while perception is limited to

1 It should be noted that the word samadhz cannot properly be translated either
by “‘ concentration” or by ‘‘ meditation.” It means that peculiar kind of concentra-
tion in the Yoga sense by which the mind becomes one with its object and there is no
movement of the mind into its passing states,
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certain gross things and certain gross qualities! prajfia has no

such limitations, penetrating into the subtlest things, the tan-

matras, the gunas, and perceiving clearly ard vividly all their

subtle conditions and qualities. As the potencies (samskéra) of the

prajfia wisdom grow in strength the potencies of ordinary know-

ledge are rooted out, and the yogin continues to remain always

in his prajfia wisdom. It is a peculiarity of this prajna that it

leads a man towards liberation and cannot bind him to samsara.

The final prajfids which lead to liberation are of seven kinds,

namely, (1) I have known the world, the object of suffering and

misery, I have nothing more to know of it. (2) The grounds and

roots of samsadra have been thoroughly uprooted, nothing more

of it remains to be uprooted. (3) Removal has become a fact of

direct cognition by inhibitive.trance. (4) The means of knowledge

in the shape of a discri a from prakrti has been

understood. The other vihological but are rather

metaphysical processes n the situation. They are

as follows: (5) The dou f buddhi experience and

emancipation (dhoga and nas been realized. (6) The

strong gravitating tenden disintegrated gunas drives

them into prakrti like ke pped from high hill tops.

(7) The buddhi disinte 4 constituents the gunas

become merged in the pr etnain there for ever. The

purusa having passed bey adage of the gunas shines

forth in its pure intelligen no bliss or happiness in

this Samkhya-Yoga mukti, for all feeling belongs to prakrti. It
is thus a state of pure intelligence. What the Samkhya tries to

achieve through knowledge, Yoga achieves through the perfected

discipline of the will and psychological control of the mental

states.

1 The limitations which baffle perception are counted in the K@riad as follows :

Extreme remoteness (e.g. a lark high up in the sky), extreme proximity (e.g. collyrium

inside the eye), loss of sense-organ (e.g. a blind man), want of attention, extreme

smallness of the object (e.g. atoms), obstruction by other intervening objects (e.g. by

walls), presence of superior lights (the star cannot be seen in daylight), being mixed

up witb other things of its own kind (e.g. water thrown into a lake).

? Though ail things are but the modifications of gunas yet the real nature of the

gunas is never revealed by the sense-knowledge. What appears to the senses are but

illusory characteristics like those of magic (maya) :

“ Sundndm paramam ripam na drstipathamrcchatt

Yattu drstipatham priptam tanmdyeva sutucchakam.”

Vyasabhasya, iv. 13.

The real nature of the gunas is thus revealed only by prajfa.

D. 18



CHAPTER VIII

THE NYAYA-VAISESIKA PHILOSOPHY

Criticism of Buddhism and Samkhya from the

Ny&ya standpoint.

THe Buddhists had upset all common, sense convictions of

substance and attribute, cause and effect, and permanence of

things, on the ground that all collocations are momentary;

each group of collocations exhausts itself in giving rise to

another group and that to another and so on. But if a col-

location representing milk generates the collocation of curd

it is said to be due to a joint action of the elements forming

the cause-collocation and th ws epevanal is unintelligible;

the elements composing fecation cannot separately

generate the elements fect-collocation, for on

such a supposition it maintain the doctrine

of momentariness as the d separate exercise of in-

fluence on the part of the ts and their coordination

and manifestation as effect ¢ ake more than one moment.

The supposition that the. ¢ effect-collocation is the

result of the joint acticr: ats of cause-collocation is

against our universal ur xperience that specific

elements constituting the ¢ ne whiteness of milk) are

the cause of other corresptnding ‘elements of the effect (eg. the

whiteness of the curd); and we could not say that the hardness,

blackness, and other properties of the atoms of iron in a lump

state should not be regarded as the cause of similar qualities in

the iron ball, for this is against the testimony of experience.

Moreover there would be no difference between material (upddana,

e.g. clay of the jug), instrumental and concomitant causes (#imitta

and sahakari, such as the potter, and the wheel, the stick etc. in

forming the jug), for the causes jointly produce the effect, and

there was no room for distinguishing the material and the instru-

mental causes, as such.

Again at the very moment in which a cause-collocation is

brought into being, it cannot exert its influence to produce its
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effect-collocation. Thus after coming into being it would take the

cause-collocation at least another moment to exercise its influence

to produce the effect. How can the thing which is destroyed the

moment after it is born produce any effect? The truth is that

causal elernents remain and when they are properly collocated

the effect is produced. Ordinary experience also shows that we

perceive things as existing from a past time. The past time is

perceived by us as past, the present as present and the future as

future and things are perceived as existing from a past time on-

wards.

The Samkhya assumption that effects are but the actualized

states of the potential cause, and that the causal entity holds

within it all the future series of effects, and that thus the effect is

already existent even before :th usal movement for the pro-

duction of the effect, is.¢ “Samkhya says that the

oil was already existent ‘and not in the stone, and

that it is thus that oil can ssamum and not from the

stone. The action of the cause with them consists

only in actualizing or man aat was already existent in

a potential form in the ca s all nonsense. A lump of

clay is called the cause ax effect; of what good is it

to say that the jug exists with clay we can never

carry water? A jug is ria clay, but clay is not a jug.

What is meant by saying § @ was unmanifested or was

in a potential state before, and that it has now become manifest

or actual? What does potential state mean? The potential state

of the jug is not the same as its actual state; thus the actual state

of the jug must be admitted as non-existent before. If it is

meant that the jug is made up of the same parts (the atoms) of

which the clay is made up, of course we admit it, but this does

not mean that the jug was existent in the atoms of the lump

of clay. The potency inherent in the clay by virtue of which it

can expose itself to the influence of other agents, such as the

potter, for being transformed into a jug is not the same as the

effect, the jug. Had it been so, then we should rather have said

that the jug came out of the jug. The assumption of Samkhya

that the substance and attribute have the same reality is also

against all experience, for we all perceive that movement and

attribute belong to substance and not to attribute. Again

Samkhya holds a preposterous doctrine that buddhi is different

182
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from intelligence. It is absolutely unmeaning to call buddhi non-

intelligent. Again what is the good of all this fictitious fuss that

the qualities of buddhi are reflected on purusa and then again on

buddhi. Evidently in all our experience we find that the soul

(atman) knows, feels and wills, and it is difficult to understand why

Samkhya does not accept this patent fact and declare that know-

ledge, feeling, and willing, all belonged to buddhi. Then again in

order to explain experience it brought forth a theory of double

reflection. Again Samkhya prakrti is non-intelligent, and where

is the guarantee that she (prakrti) will not bind the wise again

and will emancipate him once for all? Why did the purusa be-

come bound down? Prakrti is being utilized for enjoyment by

‘the infinite number of purusas, and she is no delicate girl (as

Samkhya supposes) who wilhJeaye the presence of the purusa

ashamed as soon as her f& iscovered. Again pleasure

(sukha), sorrow (duhkh eeling through ignorance

(moha) are but the feeii ‘the soul, and with what

impudence could Samkh se as material substances?

Again their cosmology © - ahamkara, the tanmatras,

is all a series of assumpti testified by experience nor

by reason. They are ail eless and foolish blunders.

The phenomena of expe for a new careful recon-

struction in the light of sxperience such as cannot

be found in other syster Nydyamaiyjari, pp. 452-466

and 490-496.)

Ny4dya and Vaisesika sitras.

It is very probable that the earliest beginnings of Nyaya are

to be found in the disputations and debates amongst scholars

trying to find out the right meanings of the Vedic texts for use

in sacrifices and also in those disputations which took place be-

tween the adherents of different schools of thought trying to

defeat one another. I suppose that such disputations occurred in

the days of the Upanisads, and the art of disputation was regarded

even then as a subject of study, and it probably passed then by

the name of vdkovakya. Mr Bodas has pointed out that Apastamba

who according to Biihler lived before the third century B.C. used the

word Nyaya in the sense of Mimimsa'. The word Nyaya derived

1 Apastamba, trans. by Biihler, Introduction, p. XXVIL., and Bodas’s article on the

Historical Survey of Indian Logic in the Bombay Branch of J.R.A.S., vol. XIX,
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from the root 7 is sometimes explained as that by which sentences

and words could be interpreted as having one particular meaning

and not another, and on the strength of this even Vedic accents of

words (which indicate the meaning of compound words by pointing

out the particular kind of compound in which the words entered

into combination) were called Nyaya’. Prof. Jacobi on the strength

of Kautilya’s enumeration of the védya (sciences) as Anviksiki
(the science of testing the perceptual and scriptural knowledge

by further scrutiny), ¢rayz (the three Vedas), vartid (the sciences

of agriculture, cattle keeping etc.), and dandaniti (polity), and the

enumeration of the philosophies as Samkhya, Yoga, Lokayata

and Anviksiki, supposes that the Vyaya s#tra was not in existence

in Kautilya’s time 300 B.C.)3. Kautilya’s reference to Nydaya as

Anviksiki only suggests that <Mterd Nyadya was not a familiar

name for Anviksiki in Ka @seems to misunderstand

Vatsyayana in thinking ida distinguishes Nyaya

from the Anviksiki in ho ie the latter only means

the science of logic the form ic as well as metaphysics.

What appears from Vatsyay ment in Mydya séitra 1. i. 1

is this that he points out ¢ e which was known in his

time as Nydya was the 5 erred to as Anviksiki by

Kautilya. He distincti; avidya with Anviksiki,
but justifies the separate ena of certain logical categories

such as samsaya (doubt} etesthough these were already contained

within the first two terms pramdya (means of cognition) and

prameya (objects of cognition), by holding that unless these its

special and separate branches ( prthakprasthana) were treated,

Nydyavidya would simply become metaphysics (adhyatmavidya)

like the Upanisads. The old meaning of Nyaya as the means of de-

termining the right meaning or the right thing is also agreed upon

by Vatsyayana and is sanctioned by Vacaspati in his Vyayavart-

tikatatparyatika 1. i. 1). He compares the meaning of the word

Nyaya (pramanairarthapariksapam—to scrutinize an object by

means of logical proof) with the etymological meaning of the word

anviksiki(to scrutinize anything after it has been known by percep-

tion and scriptures). Vatsyayana of course points out that so far as

this logical side of Nyaya is concerned it has the widest scope for

1 Kalidasa’s Kumadrasambhava ‘‘ Vdghato pranavo yasam nyayatstribhirudiranam,”

also Mallinatha’s gloss on it.

2 Prof. Jacobi’s *‘ The early history of Indian Philosophy,” Indian Antiquary, 1918.
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itself as it includes all beings, all their actions, and all the sciences’.

He quotes Kautilya to show that in this capacity Nyaya is like

light illumining all sciences and is the means of all works. In its

capacity as dealing with the truths of metaphysics it may show the

way to salvation. I do not dispute Prof. Jacobi’s main point that

the metaphysical portion of the work was a later addition, for this

seems to me to be a very probable view. In fact Vatsyayana him-

self designates the logical portion as a prthakprasthana (separate

branch). But I do not find that any statement of Vatsyayana or

Kautilya can justify us in conclucing that this addition was made

after Kautilya. Vatsyayana has no doubt put more stress on the

importance of the logical side of the work, but the reason of that

seems to be quite obvious, for the importance of metaphysics or

adhyadtmavidya was acknow! by all. But the importance of

the mere logical side was £6 most people. None of

the dharmasastras (reli : the Vedas would lend

any support to it, and to seek the support of

Kautilya in the matter a source. The fact that Kau-

tilya was not satisfied by Anviksiki as one of the four

vidyas but also named it & « philosophies side by side

with Sadmkhya seems to kk

even in Kautilya’s tins posed of two branches,

one as adhyatmavidya = @ science of logic or rather

of debate. This combinatio ce of it loose and external,

and it is not improbable that the metaphysical portion was added

to increase the popularity of the logical part, which by itself might

not attract sufficient attention. Mahamahopadhyaya Haraprasada

Sastri in an article in the Journal of the Bengal Asiatic Society

1905 says that as Vacaspati made two attempts to collect the

Nyaya siitras,one as Nydyasaci and the other as Nyayasitroddhara,

it seems that even in Vacaspati’s time he was not certain as to

the authenticity of many of the .Vydya sitras. He further points

out that there are unmistakable signs that many of the sitras

were interpolated, and relates the Buddhist tradition from China

and Japan that Mirok mingled Nyadya and Yoga. He also

1 Vena prayuktah pravarttate tat prayoganam (that by which one is led to act is

called prayojanam) ; yamartham abhipsan jihdsan va karma Grabhate tendnena sarve

praninah sarvani karmant sarvasea vidyah vyaptéh tadasraydsca nydyah pravartiate

(all those which one tries to have or to fly from are called prayojana, therefore all

beings, all their actions, and all sciences, are included within prayojana, and all these

depend on Nyaya). Vatsydyana bhdsya, |... 1.
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thinks that the siitras underwent two additions, one at the hands

of some Buddhists and another at the hands of some Hindu who

put in Hindu arguments against the Buddhist ones. These

suggestions of this learned scholar seem to be very probable, but

we have no clue by which we can ascertain the time when such

additions were made. The fact that there are unmistakable proofs

of the interpolation of many of the siitras makes the fixing of

the date of the original part of the Vydya sutras still more diffi-

cult, for the Buddhist references can hardly be of any help, and

Prof. Jacobi’s attempt to fix the date of the Vyaya suztras.on the

basis of references to Sinyavada naturally loses its value, except
on the supposition that all references to Sinyavada must be later

than Nagarjuna, which is not correct, since the Mahayana siitras

written before Nagarjuna also held the Sinyavada doctrine.
The late Dr S.C. ¥ jn [RAS 1918 thinks

that the earlier part o ten by Gautama about

550 B.C. whereas the A/% f Aksapada were written

about 150 A.D. and says £ the word Nyaya in the

sense of logic in Makéah 67, I. 70. 42-51, must be

regarded as interpolations va@wever, does not give any

reasons in support of his as appears from his treatment

of the subject that the f3 te of Aksapada was made

to fit in somehow with & sapada wrote his Vyaya

sitras under the influence « a supposition which does

not require serious refutatidn; St least so far as Dr Vidyabhisana

has proved it. Thus after all this discussion we have not advanced

a step towards the ascertainment of the date of the original part

of the Nyaya. Goldstiicker says that both Patafijali (140 B.C.)

and Katyayana (fourth century B.c.) knew the yaya sutras’. We

know that Kautilya knew the Nydya in some form as Anviksiki

in 300 B.C., and on the strength of this we may venture to say

that the Nyaya existed in some form as early as the fourth

century B.C. But there are other reasons which lead me to think

that at least some of the present siitras were written some time

in the second century A.D. Bodas points out that Badarayana’s

siitras make allusions to the Vaisesika doctrines and not to Nyaya.

On this ground he thinks that VazSesika siitras were written be-

fore Badarayana’s Brakma-siitras, whereas the Nydya sitras were

written later. Candrakanta Tarkalamkdara also contends in his

1 Goldstiicker’s Péninz, p. 157.
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edition of Vaisesika that the Vatsesiha sutras were earlier than the

Nyaya. It seems to me to be perfectly certain that the Vazsestka

siitras were written before Caraka “80 A.D.); for he not only quotes

one of the Vazsestka siitras, but the whole foundation of his medical

physics is based on the Vaisesika physics. The Lavkavatara

sittra (which as it was quoted by Asvaghosa is earlier than

80 A.D.) also makes allusions to the atomic doctrine. There are

other weightier grounds, as we shall see later on, for supposing

that the Vazsesika siitras are ptotably pre-Buddhistic®

It is certain that even the logical part of the present Vyaya

sittras was preceded by previous speculations on the subject by

thinkers of other schools, Thus in commenting on 1. i. 32 in which

the siitra states that a syllogism consists of five premisses(avayava)

Vatsyayana says that this su fas written to refute the views

of those who held that ther id: be ten premisses’. The

Vatsestka sittras also give rliest types of inference,

which do not show any ace the technic of the Nyaya

doctrine of inference‘,

Does Vaisesika represé Olid School of Mimamsa ?

ed with Nydya by tradition

hat it could be supposed

er than that represented

The Vaisesika is so rat

that it seems at first sight:

to represent an old schoe

in the Mimamsa sitras. BY ‘inspection of the Vazsesika

sittras seems to confirm suéh“a'Shpposition in a very remarkable

way. We have seen in the previous section that Caraka quotes

a Vaisesika sitra. An examination of Caraka’s S#trasthana (1.

35-38) leaves us convinced that the writer of the verses had some

compendium of Vaisesika such as that of the Bhasapariccheda

before him. Caraka siitra or kariké (1. i. 36) says that the gunas

are those which have been enumerated such as heaviness, etc.,

cognition, and those which begin with the guna “fara” (univer-

sality) and end with “prayatna” (effort) together with the sense-

qualities (sarthd). It seems that this is a reference to some well-

known enumeration. But this enumeration is not to be found

in the Vazsestka sutra (1. i. 6) which leaves out the six gunas,

1 Caraka, Sarira, 39
? See the next section.

3 Vatsydyana’s Bhasya on the Vydye sittras, 1. i. 32. This is undoubtedly a reference

to the Jaina view as found in Dasavatkalikaniryukti as noted before.

4 Nydya sutra i. i. 5, and Vatsestka stitras 1X. ii, 1-2, 4-8, and 111. i. 8-17.
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heaviness ( gurutva), liquidity (dravatva), oiliness (sneha), elasticity

(samskara), merit (dharma) and demerit (adkarma); in one part

of the siitra the enumeration begins with “para” (universality)

and ends in “prayatna,” but buddhi (cognition) comes within

the enumeration beginning from para and ending in prayatna,

whereas in Caraka buddhi does not form part of the list and is

separately enumerated. This leads me to suppose that Caraka’s

siitra was written at a time when the six gunas left out in the

Vaisesika enumeration had come to be counted as gunas, and

compendiums:had been made in which these were enumerated.

Bhasapariccheda (a later Vaisesika compendium), is a compilation

from some very old karikas which are referred to by Visvanatha

as being collected from “atisamhsiptacirantanoktibhiah”—(from

very ancient aphorisms*}; Garala’s definition of simanya and

vigesa shows that they Had® aéheen counted as separate

categories as in later * doctrines; but though

slightly different it is q with the sort of definition

one finds in the Vases samanya (generality) and

visesa are relative to each raka’s sittras were therefore

probably written at a tim e VaisSesika doctrines were

undergoing changes, ant compendiums were begin-

ning to be written on t

The Vatsesika stir -enorant of the Buddhist

doctrines. In their discu existence of soul, there is

no reference to any view ~existence of soul, but the

argument turned on the point as to whether the self is to be an

object of inference or revealed to us by our notion of “I.” There

is also no other reference to any other systems except to some

Mimamsa doctrines and occasionally to Samkhya, There is no

reason to suppose that the Mimamsa doctrines referred to allude

to the Mimamsa sitras of Jaimini. The manner in which the

nature of inference has been treated shows that the Nyaya

phraseology of “purvavat” and “sesavat” was not known. Vaise-

stka sutras in more than one place refer to time as the ultimate

cause*?, We know that the Svetasvatara Upanisad refers to those

who regard time as the cause of all things, but in none of the

1 Professor Vanamali Vedantatirtha’s article in 7, A.S. B., 1908.

3 Caraka (1. 1. 33) says that samanya is that which produces unity and visesa is

that which separates, V.S. 11. ii. 7. Samanya and visesa depend upon our mode of

thinking (as united or as separate).

3 Vatsesika siitra (1. ii. g and v. ii. 26).
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systems that we have can we trace any upholding of this ancient

view, These considerations as well as the general style of the

work and the methods of discussion lead me to think that these

siitras are probably the oldest that we have and in all probability

ze pre-Buddhistic.

The VatSestka sutra begins with the statement that its object

is to explain virtue, “dharma.” This is we know the manifest duty

of Mimamsa and we know that unlike any other system Jaimini

begins his Mimamsé siitras by defining “dharma.” This at first

seems irrelevant to the main purpose of Vaiéesika, viz., the de-

scription of the nature of padartha?, He then defines dharma as

that which gives prosperity and ultimate good (#zhSreyasa) and

says that the Veda must be regarded as valid, since it can dictate

this. He ends his book with. emarks that those injunctions

(of Vedic deeds) which are’ ordinary human motives

bestow prosperity even ficacy is not known to us

through our ordinary ex is matter the Veda must

be regarded as the autha ates those acts*. The fact

that the Vaisesika begins ise to describe dharma and

after describing the natur nces, qualities and actions

and also the adrsta (u } due to dharma (merit

accruing from the per? ic deeds) by which many

of our unexplained exp explained, ends his book

by saying that those Vedi ich are not seen to produce

any direct effect, will produc perity through adrsta, shows

that Kanada’s method of explaining dharma has been by showing

that physical phenomena involving substances, qualities, and

actions can only be explained up to a certain extent while a

good number cannot be explained at all except on the as-

sumption of adrsta (unseen virtue) produced by dharma. The

1 Svetagvatara 1. i. 2.
2 I remember a verse quoted in an old commentary of the Kaldépa Vydkarana, in

which it is said that the description of the six categories by Kanada in his Varsesika

sitras, after having proposed to describe the nature of dharma, is as irrelevant as to

proceed towards the sea while intending to go to the mountain Himavat (Himalaya).

‘* Dharmam uyakhyatukamasya satpadarthopavarnanan: Himavadgantukamasya siga-

ragamanopamam .”

3 The sitra “‘ Tadvacanad dmndyasya primanyam (1. i. 3 and X. ii, g) has been

explained by U/faskara as meaning ‘‘ The Veda being the word of Iévara (God) must

be regarded as valid,”’ but since there is no mention of “ Iévara” anywhere in the text

this is simply reading the later Nyaya ideas into the Vaisesika. Sitra x. ii. 8 is only

a repetition of VI. ii. 1.
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description of the categories of substance is not irrelevant, but

is the means of proving that our ordinary experience of these

cannot explain many facts which are only to be explained on

the supposition of adrsta proceeding out of the performance

of Vedic deeds. In v. i. 15 the movement of needles towards

magnets, in V. ii. 7 the circulation of water in plant bodies,

Vv. ii. 13 and IV. ii. 7 the upward motion of fire, the side motion

of air, the combining movement of atoms (by which all com-

binations have taken place), and the original movement of the

mind are said to be due to adrsta. In V. ii. 17 the movement

of the soul after death, its taking hold of other bodies, the

assimilation of food and drink and other kinds of contact (the

movement and development of the foetus as enumerated in

rsta. Salvation (moksa) is

of adrsta leading to the

production of rebirths.

en the drsta (experienced)

t he describes are founded

explained by known experi-

se acts on which depend all

ontinuation of atoms or

motion of fire and air,

annihilation of all cow

Vaisesika marks the di

and the adrsta. All the

on drsta (experience) an

ence are due to adrsta. T

life-process of animals az

the construction of the

death and rebirth (VI. : the physical phenomena

by which our fortunes are ame way or other (V. ii. 2),

in fact all with which we are vitally interested in philosophy.

Kanada’s philosophy gives only some facts of experience regarding

substances, qualities and actions, leaving all the graver issues of

metaphysics to adrsta. But what leads to adrsta? In answer to

this, Kanada does not speak of good or bad or virtuous or

sinful deeds, but of Vedic works, such as holy ablutions (sana),

fasting, holy student life (6rekmacarya), remaining at the house

of the teacher (gurukulavasa), retired forest life (vanaprastha),

sacrifice (yajka), gifts (dana), certain kinds of sacrificial sprink-

ling and rules of performing sacrificial works according to the

prescribed time of the stars, the prescribed hymns (mantras)

(VI. ii. 2).

He described what is pure and what is impure food, pure

food being that which is sacrificially purified (VI. ii. 5) the con-

trary being impure; and he says that the taking of pure food

leads to prosperity through adrsta. He also described how
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feelings of attachment to things are also generated by adrsta.

Throughout almost the whole of v1. i Kanada is busy in showing

the special conditions of making gifts and receiving them. A refer-

ence to our chapter on Mimamsa will show that the later Mimamsa

writers agreed with the Nyaya-Vaisesika doctrines in most of their

views regarding substance, qualities, etc. Some of the main points

in which Mimamsa differs from Nyaya-Vaigesika are (1) self-

validity of the Vedas, (2) the eternality of the Vedas, (3) disbelief

in any creator or god, (4) eternalizy of sound (Sabda), (5) (accord-

ing to Kumarila) direct perception of self in the notion of the ego.

Of these the first and the second points do not form any subject

of discussion in the Vaisesika. But as no Iévara is mentioned,

and as all adrsta depends upon “he authority of the Vedas, we

may assume that Vaisesika had-ne.dispute with Mimamsa. The

fact. that there is no referebce “dissension is probably due

to the fact that really 1 iace at the time of the

Vatsesika sittras. It is anada believed that the

Vedas were written by so perior to us (IL i. 18, Vii.

1-2). But the fact that th erence to any conflict with

Mimamsa suggests that thé <4 that the Vedas were never

written by anyone was fo later period, whereas in

the days of the Vaisesiz¢ &w was probably what is

represented in the Vazs

Iévara and as adrsta proce

in accordance with Vedic 7

atomic movements, we can very ‘well assume that Vaisesika was

as atheistic or non-theistic as the later Mimamsa philosophers.

As regards the eternality of sour, which in later days was one

of the main points of quarrel between the Nyaya-Vaisesika and

the Mimamsi, we find that in IL. ii. 25-32, Kanada gives reasons

in favour of the non-eternality of sound, but after that from IT. ii. 33

till the end of the chapter he closes the argument in favour of the

eternality of sound, which is the clistinctive Mimamsa view as we

know from the later Mimamsa writers. Next comes the question

of the proof of the existence of self. The traditional Nyaya view is

1 The last two concluding siitras 11. ii. 36 and 37 are in my opinion wrongly inter-

preted by Sankara Miéra in his Upaskara (11. ii. 36 by adding an “api” to the sitra

and thereby changing the issue, and 11. ii. 37 by misreading the phonetic combination

“‘camkhyabhava” as samkhya and bhava instead of samkhya and abhava, which in

my opinion is the right combination here) in favour of the non-eternality of sound as

we find in the later Nydya-Vaisesika view.
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that the self is supposed to exist because it must be inferred as the

seat of the qualities of pleasure, pain, cognition, etc. Traditionally

this is regarded as the Vaisesika view as well. But in Vaisesika

Ill. ii, 4 the existence of soul is first inferred by reason of its

activity and the existence of pleasure, pain, etc., in III. ii. 6-7 this

inference is challenged by saying that we do not perceive that the

activity, etc. belongs to the soul and not to the body and so no

certainty can be arrived at by inference, and in III. ii. 8 it is

suggested that therefore the existence of sonl is to be accepted

on the authority of the scriptures (agama). To this the final

Vaigesika conclusion is given that we can directly perceive the self

in our feeling as “1” (a#am), and we have therefore not to depend

on the scriptures for the proof of the existence of the self, and thus

the inference of the existen elf is only an additional

proof of what we alread ion as “1” (akam) (IL. ii.

10-18, also IX. i, £1).

These considerations

represented a school of Mt

a metaphysics to strengthe

hink that the VaiSesika

ueht which supplemented

ds of the Vedas.

Philosophy i ika sUtras.

The Vazsestka sittras gatensible purpose of ex-

plaining virtue (dharme} { xarma according to it is

that by which prosperity (4 nd salvation (szhSreyasa)

are attained. Then it goes on to say that the validity of the
Vedas depends on the fact that it leads us to prosperity and

salvation. Then it turns back to the second sutra and says that

salvation comes as the result of real knowledge, produced by

special excellence of dharma, of the characteristic features of

the categories of substance (dravya), quality (guza), class con-

cept (sémanya), particularity (vzsegz), and inherence (samavaya)'.

The dravyas are earth, water, fire, air, ether, time, space, soul,

and mind. The gunas are colour, taste, odour, touch, number,

measure, separations, contact, disjoining, quality of belonging to

high genus or to species?, Action (£avma) means upward move-

1 Upaskéra notes that vigesa here refers to the ultimate differences of things and

not to species. A special doctrine of this system is this, that each of the indivisible

atoms of even the same element has specific features of difference.

2 Here the well known qualities of heaviness (gurz¢va), liquidity (dravatva), oili-

ness (sneha), elasticity (samskara), merit (dharma); and demerit (adharma) have been

altogether omitted. These are all counted in later Vaisesika commentaries and com-
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ment,downward movement, contraction, expansion and horizontal

movement. The three common qualities of dravya,guna and karma

are that they are existent, non-eternal, substantive, effect, cause,

and possess generality and particularity. Dravya produces other

dravyas and the gunas other gunas. But karma is not necessarily

produced by karma. Dravya does not destroy either its cause or

its effect, but the gunas are destroyed both by the cause and by

the effect. Karma is destroyed by karma. “Dravya possesses

karma and guna and is regarded as the material (samavayz) cause.

Gunas inhere in dravya, cannot possess further gunas, and are

not by themselves the cause of contact or disjoining. Karma is

devoid of guna, cannot remain at one time in more than one

object, inheres in dravya alone, and is an independent cause of

contact or disjoining. Dravya_is the material cause (samavayi)

of (derivative) dravyas, gw ; guna is also the non-

material cause (qsamava. na and karma. Karma

is the general cause of g, and inertia in motion

(vega). Karma is not the vya. For dravya may be

produced even without ka a is the general effect of

dravya. Karma is dissimile n this that it does not pro-

duce karma. The numbe tc., separateness, contact

and disjoining are effect nedravya. Each karma

not being connected wit > thing is not produced

by more than one thing’. 3 the result of many con-

tacts (of the atoms). One ‘edlourimay be the result of many

colours. Upward movement is the result of heaviness, effort and

contact. Contact and disjoining are also the result of karma. In

denying the causality of karma it is meant that karma is not the

cause of dravya and karma®.

In the second chapter of the first book Kanada first says that

if there is no cause, there is no effect, but there may be the cause

even though there may not be the effect. He next says that

genus (sémanya) and species (visesa) are relative to the under-

pendiums. It must be noted that ‘guna’ in Vaisesika means qualities and not subtle

reals or substances as in Samkhya-Yoga. (una in Vaigesika would be akin to. what

Yoga would call dharma.

1 It is only when the karya ceases that dravya is produced. See Upaskdra 1. i. 22.

2 If karma is related to more than one thing, then with the movement of one we

should have felt that two or more things were moving.

3 It must be noted that ‘tkarma” in tais sense is quite different from the more

extensive use of karma as meritorious or vicious action which is the cause of rebirth.
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standing; being (é4éva) indicates continuity only and is hence

only a genus. The universals of substance, quality and action

may be both genus and species, but viSesa as constituting the ulti-

mate differences (of atoms) exists (independent of any percipient),

In connection with this he says that the ultimate genus is being

(sattd@) in virtue of which things appear as existent; all other

genera may only relatively be regarded as relative genera or

species. Being must be regarded as a separate category, since it

is different from dravya, guna and karma, and yet exists in them,

and has no genus or species. It gives us the notion that some-

thing is and must be regarded as a category existing as one

identical entity in all dravya, guna, and karma, for in its uni-

versal nature as being it has no special characteristics in the

different objects in which itsinheres. The specific universals of

thingness (dravyatva), quad shetva) or actionness (kar-

matva) are also categorik: ate from universal being

(hava or satta) for they eparate genus or species

and yet may be distingi n¢ another, but bhava or

being was the same in ail

In the first chapter of {

substances. Earth posse

colour, taste, touch, liq

colour and touch; air, t

book Kanada deals with

e, smell, and touch; water,

othness (sxigdha); fire,

of these qualities can be

found in ether (@kaSa). special quality of water

because butter, lac, wax, I ; silver, gold, become liquids

only when they are heated, while water is naturally liquid itself.
Though air cannot be seen, yet its existence can be inferred by

touch, just as the existence of the genus of cows may be inferred

from the characteristics of horns, tails, etc. Since this thing in-

ferred from touch possesses motion and quality, and does not

itself inhere in any other substance, it is a substance (dravya)

and is eternal?, The inference of air is of the type of inference

of imperceptible things from certain known characteristics

called sémdnyato drsta. The name of air “vdyx” is derived

from the scriptures. The existence of others different from us

has (asmadvisistanam) to be admitted for accounting for the

1 It should be noted that mercury is not mentioned. This is important for mercury

was known at a time later than Caraka.

2 Substance is that which possesses quality and ‘action. It should be noted that

the word “adravyatvena” in 11. i. 13 has been interpreted by me as “ adravyavativena.”
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giving of names to things (samjdkarma). Because we find

‘that the giving of names is already in usage (and not invented

by us)’. On account of the fact that movements rest only in

one thing, the phenomenon that a thing can enter into any un-

occupied space, would not lead us to infer the existence of akaéa

(ether). Akasa has to be admitted as the hypothetical substance

in which the quality of sound inheres, because, since sound (a

quality) is not the characteristic of things which can be touched,

there must be some substance of which it is a quality. And this

substance is 4kasa. It is a substance and eternal like air. As

being is one so 4ka$a is one®.

In the second chapter of the second book Kanada tries to

prove that smell is a special characteristic of earth, heat of fire,

and coldness of water. Ti: fined as that which gives the

notion of youth in the eity, and quickness, It is

one Jike being. Time : non-eternal things, be-

cause the notion of ti im eternal things. Space

supplies the notion that way from this or so much

nearer to this. Like bei ‘One space appears to have

diverse inter-space relatio ction with the motion of the

sun. As a preliminary ta the problem whether sound

is eternal or not, he dis 1 of doubt, which arises

when a thing is seen ir: teat the particular features

coming under it are nat s vhen these are only renem-

bered, or when some such’ af 3 scen which resembles some

other attribute seen before, or when a thing is seen in one way

but appears in another, or when what is seen is not definitely

grasped, whether rightly seen or not. He then discusses the ques-

tion whether sound is eternal or non-eternal and gives his reasons

to show that it is non-eternal, but concludes the discussion with

a number of other reasons proving that it is eternal.

The first chapter of the third book is entirely devoted to the

inference of the existence of soul from the fact that there must

be some substance in which knowledge produced by the contact

of the senses and their object inheres.

The knowledge of sense-objects (zdriyartha) is the reason by

1 T have differed from Ufaskara in interpreting ‘‘samjaAakarma” in 11. i. 18, 19 as

a genitive compound while Ufaskdra makes it a dvandva compound. Upaskara’s

interpretation seems to be far-fetched. He wants to twist it into an argument for the

existence of God.

2 This interpretation is according to Sankara Migra’s Upaskara.

~
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which we can infer the existence of something different from the

senses and the objects which appear in connection with them. The

types of inferences referred to are (1) inference of non-existence of

some things from the existence of some things, (2) of the existence

of some things from the non-existence of some things, (3) of the

existence of some things from the existence of others. In all

these cases inference is possible only when the two are known to

be connected with each other ( prasiddhipurvakatvat apadesasya)}.

When such a connection does not exist or is doubtful, we have

anapadesa (fallacious middle) and saxdigdha (doubtful middle);

thus, it is a horse because it has a horn, or it is a cow because it

has a horn are examples of fallacious reason. The inference of

soul from the cognition produced by the contact of soul, senses

and objects is not fallacious in the above way. The inference of

the existence of the soul 4 be made in a similar way

in which the existence o inferred?, ie. by virtue

of the existence of move an of movement. In the

second chapter it is said ¢ ¢ there is cognition only

when there is contact betwe the senses and the objects

proves that there is manas { this manas is a substance

and eternal, and this can | cause there is no simul-

taneity of production of ¢ s kinds of cognition; it

may also be inferred that e (with each person).

The soul may be inferred 4, exhalation, twinkling

of the eye, life, the movemer the:thind, the sense-affections

pleasure, pain, will, antipathy, and effort. That it is a substance

and eternal can be proved after the manner of vayu. An objector

is supposed to say that since when I see a man I do not see his

so.l, the inference of the soul is of the type of samanyatodrsta

inference, ie. from the perceived signs of pleasure, pain, cog-

nition to infer an unknown entity to which they belong, but

that this was the self could not be affirmed. So the existence of

sou’ has to be admitted on the strength of the scriptures. But

the Vaisesika reply is that since there is nothing else but self to

which the expression “I” may be applied, there is no need of

falling back on the scriptures for the existence of the soul. But

1 In connection with this there is a short reference to the methods of fallacy in

which Gautama’s terminology does not appear. There is no generalised statement, but

specific types of inference are only pointed out as the basis.

2 The forms of inference used show that Kanada was probably not aware of

Gautama’s terminology.

D. 19
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then it is said that if the self is directly perceived in such ex-

periences as “I am Yajfiadatta” or “I am Devadatta,” what is the

good of turning to inference? The reply to this is that inference

lending its aid to the same existence only strengthens the con-

viction. When we say that Devadatta goes or Yajfiadatta goes,

there comes the doubt whether by Devadatta or Yajfiadatta the

body alone is meant; but the dcubt is removed when we think

that the notion of “I” refers to the self and not to anything else.

As there is no difference regarding the production of pleasure,

pain, and cognition, the soul is one in all. But yet it is many

by special limitations as individuals and this is also proved on

the strength of the scriptures}.

In the first chapter of the fourth book it is said that that

which is existent, but yet 1 & cause, should be considered

eternal (zztya). It can beet its effect, for the effect can

only take place becat . When we speak of any-

thing as non-eternal, it Han of the eternal, so that

also proves that there eternal. The non-eternal

is ignorance (avidya)*, © ble in a thing which is great

(mahat) and compounded. “} is not perceived to have

colour, though it is great a of parts, because it has not

the actuality of colour (#% i.e, in air there is only

colour in its unmanifesté clour is thus visible only

when there is colour with

this way the cognition of taste sinéHyand touch is also explained.

Number, measure, separateness, contact, and disjoining, the quality

of belonging to a higher or lower class, action, all these as they

abide in things possessing colour are visible to the eye. The

number etc. of those which have no colour are not perceived by the

eye. But the notion of being and also of genus of quality (gunatva)

1 | have differed here from the meaning given in Upaskdra, I think the three

sutras “ Sukhaduhkhajhananispattyavisesadekaimyam,” “uyavasthdto nana," and ‘ fas-

trasamarthyét ca” originally meant that the self was one, though for the sake of many

limitations, and also because of the need of the performance of acts enjoined by the

scriptures, they are regarded as many.

2 I have differed here also in my meaning from the Upaskéra, which regards this

sitra ‘‘avidyd” to mean that we do not know of any reasons which lead to the non-

eternality of the atoms.

3 This is what is meant in the later distinctions of udbhitaripavativa and anud-

bhitaripavativa. The word samskéra in Vaigegika has many senses. It means inertia,

elasticity, collection (samavaya), production (wd@bkava) and not being overcome (aab-

Aibhava). For the last three senses see C'paskara IV. i. 7.
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are perceived by all the senses (just as colour, taste, smell, touch,

and sound are perceived by one sense, cognition, pleasure, pain,

etc. by the manas and number etc. by the visual and the tactile

sense)’.

In the second chapter of the fourth book it is said that the

earth, etc. exist in three forms, body, sense, and objects. There

cannot be any compounding of the five elements or even of the

three, but the atoms of different elements may combine when one

of them acts as the central radicle (upastambhaka). Bodies are of

two kinds, those produced from ovaries and those which are other-

wise produced by the combination of the atoms in accordance

with special kinds of dharma. All combinations of atoms are due

to special kinds of dharmas, Such super-mundane bodies are to

be admitted for explaining the.fact that things must have been

given names by beings have iipex-mundane bodies, and

also on account of the au das.

In the first chapter off s action (karma) is dis-

cussed. Taking the exan® ng the corn, it is said

that the movement of the to its contact with the

soul in a state of effort, ant ement of the flail is due

to its contact with the hang w case of the uprising of

the flail in the threshing’ pact the movement is

not due to contact with © so the uplifting of the

hand in touch with the fa ¢ to its contact with the

soul; for it is due to the im fthe flail. On account of

heaviness (gurutva) the flail will fall when not held by the hand.

Things may have an upward or side motion by specially directed

motions (xodanavisesa) which are generated by special kinds of

efforts. Even without effort the body may move during sleep.

The movement of needles towards magnets is due to an unknown

cause (adrstakaranaka). The arrow first acquires motion by

specially directed movement, and then on account of its inertia

(vegasamskara) keeps on moving and when that ceases it falls

down through heaviness.

The second chapter abounds with extremely crude explana-

2 This portion has been taken from the Upaskara of Sankara Migra on the Vatfe-

sika sittras of Kanada. It must be noted here that the notion of number according to

Vaigesika is due to mental relativity or oscillation (apehsdbuddhijanya). But this mental

relativity can only start when the thing having number is either seen or touched; and it

is in this sense that notion of number is said to depend on the visual or the tactual

sense.

1g—2
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tions of certain physical phenomena which have no philosophical

importance. All the specia! phenomena of nature are explained

as being due to unknown cause (adystakaritam) and no ex-

planation is given as to the nature of this unknown (adrsta).

It is however said that with the absence of adrsta there is no con-

tuct of body with soul, and thus “here is no rebirth, and therefore

nioksa (salvation); pleasure aric) pain are due to contact of the

self, manas, senses and objects. Yoga is that in which the mind

is in contact with the self alone, by which the former becomes

steady and there is no pain in the body. Time, space, akas# are

regarded as inactive.

The whole of the sixth book is devoted to showing that gifts

are made to proper persons not tarough sympathy but on account

of the injunction of the scriptures, the enumeration of certain

Vedic performances, wh adrsta, purification and im-

purities of things, ho en generated by adrsta,

how dharma and adharr and death and how moksa

takes place as a result o he soul.

In the seventh book hat the qualities in eternal

things are eternc! and i ai things non-eternal. The

change of qualities predy: n earth has its beginning

in the cause (the atoms} invisible while great size

is visible. Visibility is "s being made up of many

causes, but the atom is ¢ ferent from those that have

great size. The same thi lied great and small rela-

tively at the same time. In acco-dance with anutva (atomic) and

mahattva (great) there are also the notions of small and big. The

eternal size of parimandala (round) belongs to the atoms. Akasa

and atman are called mahan or paramamahan (the supremely

great or all-pervasive); since manas is not of the great measure

it is of atomic size. Space and time are also considered as being

of the measure “supremely great” (paramamahat). Atomic size

(parimandala) belonging to the atoms and the mind (manas) and

the supremely great size belonging to space, time, soul and ether

(akaga) are regarded as eternal.

In the second chapter of the seventh book it is said that unity

and separateness are to be adrnitted as entities distinct from

other qualities. There is no number in movement and quality;

the appearance of number in them is false. Cause and effect are

1 T have differed from the U’pashéris in the interpretation of this siitra.
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neither one, nor have they distinctive separateness (ekaprthaktva).

The notion of unity is the cause of the notion of duality, etc.

Contact may be due to the action of one or two things, or the

effect of another contact and so is disjoining. There is neither

contact nor disjoining in cause and effect since they do not exist

independently ( yutasiddhyabhévat). (n the eighth book it is said

that soul and manas are not perceptible, and that in the ap-

prehension of qualities, action, generality, and particularity

perception is due to their contact with the thing. Earth is the

cause of perception of smell, and water, fire, and air are the

cause of taste, colour and touch'. {n the ninth book negation is

described; non-existence (asat) is defined as that to which

neither action nor quality can be attributed. Even existent things

may become non-existent @pesthai which is existent in one

way may be non-existeg ‘put there is another kind

of non-existence whi ‘om the above kinds of

existence and non-existe ion can be directly per-

ceived through the heip %& ry which keeps before the

mind the thing to which con applies. Allusion is also

made in this connection t¢ al perceptual powers of the

yogins (sages attaining s through Yoga practices).

In the second cha of hetu (reason) or the

middle term is describee f that anything connected

with any other thing, as : , #8 in contact, or as con-

trary or as inseparabiy connected, will serve as linga (reason).
The main point is the notion “this is associated with this,” oc

“these two are related as cause and effect,” and since this may

also be produced through premisses, there may be a formal syllo-

gism from propositions fulfilling the above condition. Verbal

cognition comes without inference. False knowledge (avidyd) is

due to the defect of the senses or non-observation and mal-

observation due to wrong expectant impressions, The opposite

of this is true knowledge (vidya). In the tenth it is said that

pleasure and pain are not cognitions, since they are not related to

doubt and certainty.

on

1 Upaskava here explains that it is intended that the senses are produced by those

specific elements, but this cannot be found in the sutras.

2 In the previous three kinds of non-existence, prégabhava (negation before pro-

duction), dkvamsdhhéva (negation after destruction), and anyonyabhava (mutual

negation of each other in each other), have been described. The fourth one is sdman-

yabhava (general negation).
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A dravya may be caused by the inhering of the effect in it, for

because of its contact with another thing the effect is produced.

Karma (motion) is also a cause since it inheres in the cause. Con-

tact is also a cause since it inheres in the cause. A contact which

inheres in the cause of the cause and thereby helps the production

of the effect is also a cause. The special quality of the heat of

fire is also a cause.

Works according to the injunctions of the scriptures since they

have no visible effect are the cause of prosperity, and because the

Vedas direct them, they have validity.

Philosophy in the Ny4ya stitras’.

The Nyaya sitras begin with an enumeration of the sixteen

subjects, viz. means of right k dee { pramana), object of right

knowledge (prameya), purpose (prayojana), i}-

lustrative instances (@7; onclusions (s¢eddkanta),

premisses (avayava), arg véa), ascertainment (#zr-

naya), debates (vada), ci eas, destructive criticisms

(vitanda), fallacy (hetvadi: © (chala), refutations (jatz),

points of opponent's defeat thana), and hold that by a

thorough knowledge of th est good (mhSreyasa), is

attained. In the second yat salvation (apavarga)

is attained by the succe -drance of false knowledge

(mithyajhana), defects (ae. ars (pravytti), birth (yan-

ma), and ultimately of sorrow. en the means of proof are said!
to be of four kinds, perception ( pvatyaksa), inference (anumana),

analogy (upamdna), and testimony (Sabda). Perception is defined

asuncontradicted determinate knowledge unassociated with names

proceeding out of sense contact with objects. Inference is of three

kinds, from cause to effect (pirvavat), effect to cause (Sesavat),

and inference from commen characteristics (sémanyato drsta).

Upamana is the knowing of anything by similarity with any well-

known thing.

Sabda is defined as the testimony of reliable authority (apta)?.

1 This is a brief summary of the doctrines found in Myaya sutras, supplemented

here and there with the views of Vatsyayana, the commentator. This follows the

order of the siitras, and tries to present their ideas with as little additions from those

of later day Nyaya as possible. The general treatment of Nyaya-Vaigesika expounds

the two systems in the light of later writers and commentators.

2 [t is curious to notice that Vatsyayana says that an arya, a rsi or a mieccha

(foreigner), may be an apta (reliable authority).
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Such a testimony may tell us about things which may be ex-

perienced and which are beyond experience. Objects of know-

ledge are said to be self (a@¢man), body, senses, sense-objects,

understanding (duddhz), mind (manas), endeavour (pravrttz), re-

births, enjoyment of pleasure and suffering of pain, sorrow and

salvation. Desire, antipathy, effort (prayatna), pleasure, pain, and

knowledge indicate the existence of the self. Body is that which

upholds movement, the senses and the rise of pleasure and pain

as arising out of the contact of sense with sense-objects?; the five

senses are derived from the five elements, such as prthivi, ap,

tejas, vayu and 4ka4sa; smell, taste, colour, touch, and sound are

the qualities of the above five elements, and these are also the

objects of the senses. The fact that many cognitions cannot

occur at any one moment indi istence of mind (mamas).

Endeavour means what h, understanding, and

body. Dosas (attachmer ) are those which lead

men to virtue and vice. which causes suffering?

Ultimate cessation from p Papavarga’, Doubt arises

when through confusion of s ties or conflicting opinions

etc., one wants to settle « alternatives. That for

attaining which, or for giv oe sets himself to work

is called prayojzana., :

Illustrative example & “that on which both the

common man and the experi! esaeay hold the same opinion.

Established texts or conclusions ‘(siddhénta) are of four kinds,
viz. (1) those which are accepted by all schools of thought called

the sarvatantrasiddhanta; (2) those which are held by one school

or similar schools but opposed by others called the pratttantra-

stddhanta; (3) those which being accepted other conclusions will

also naturally follow called adkikaranasiddhania; (4) those of the

opponent’s views which are uncritically granted by a debater, who

proceeds then to refute the consequences that follow and thereby

show his own special skill and bring the opponent’s intellect to

disrepute (abhyupagamasiddhanta)*. The premisses are five:

} Here I have followed Vatsyayana’s meaning.

2 Vatsyayana comments here that when one finds all things full of misery, he

wishes to avoid misery, and finding birth to be associated with pain becomes unattached

and thus is emancipated.

3 Vatsyayana wants to emphasize that there is no bliss in salvation, but only

cessation from pain.

4 I have followed Vatsyayana’s interpretation here.
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(1) pratiyna (the first enunciation of the thing to be proved);

(2) Aetu (the reason which establishes the conclusion or the

strength of the similarity of the case in hand with known exam-

ples or negative instances); (3) udéharana (positive or negative

illustrative instances) ; (4) ¢panay 2 (corroboration by the instance);

(5) "igamana (to reach the conclusion which has been proved).

Then come the definitions of tarka, nirnaya, vada, jalpa, vitanda,

the fallacies (hetvabhasa), chala, jati, and nigrahasthana, which

have been enumerated in the first siitra.

The second book deals with the refutations of objections

against the means of right knowledge (pramana). In refutation

of certain objections against the possibility of the happening

of doubt, which held that doub: could not happen, since there

was always a difference hetweer.the two things regarding which

doubt arose, it is held fe atises when the special dif-

ferentiating characterist wo things are not noted.

Certain objectors, proba 8, are supposed to object

to the validity of the p ‘eneral and particularly of

perceptions on the grow hey were generated before

the sense-object contact, ¢ a not be due to the latter,

and if they are produce ense-object contact, they

could not establish the! sbjects, and if the two

happened together ther ¢ > 0 notion of succession

in our cognitions, To thi _teply is that if there were

no means of right knowledg: here would be no means of

knowledge by means of which the objector would refute all

means of right knowledge; if the objector presumes to have any

means of valid knowledge then 1e cannot say that there are no

means of valid knowledge at all. Just as from the diverse kinds

of sounds of different musical instruments, one can infer the pre-

vious existence of those different kinds of musical instruments,

so from our knowledge of objects we can infer the previous exist-

ence of those objects of knowledg'.

The same things (e.g. the senses, etc.) which are regarded as

instruments of right knowledge with reference to the right cog-

nition of other things may themselves be the objects of right

) Vathapascatsiddhena sabdena pirvasidtham alodyamanumiyate sadhyam ca &to-
dyam sadhanam ca Sabdah antarhite hvatodye svanatah anumdnam bhavatiti, vind

vadyate venuh piiryyate iti suenavisesena atadyavisesam pratipadyate tatha pirvasia-

dham upalabdhivisayam pascatsiddhena upalabdhihetund pratipadyate. Vatsydyana

bhasya, 1. i. 15.
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knowledge. There are no hard and fast limits that those which

are instruments of knowledge should always be treated as mere

instruments, for they themselves may be objects of right know-

ledge. The means of right knowledge (pramana) do not require

other sets of means for revealing them, for they like the light of

a lamp in revealing the objects of right knowledge reveal them-

selves as well.

Coming to the question of the correctness of the definition

of perception, it is held that the definition includes the contact

of the soul with the mind. Then it is said that though we per-

ceive only parts of things, yet since there is a whole, the per-

ception of the part will naturally refer to the whole. Since we

can pull and draw things wholes exist, and the whole is not

merely the parts collected together, for were it so one could

say that we perceived th ts or the atoms?. Some

objectors hold that since, plurality of causes it is

wrong to infer particular & irticular effects. To this

the Nyadya answer is that ; such a difference in the

specific nature of each eff perly observed each par-

ticular effect will lead us t t inference of its own par-

ticular cause®. In refuting »bject to the existence of

time on the ground of relat {that if the present time

did not exist, then no pe ‘ould have been possible.

The past and future alse ex: ~wise we should not have

perceived things as being ‘ he past or as going to be

done in the future. The validity of analogy («pamana) as a

means of knowledge and the validity of the Vedas is then proved.

The four pramanas of perception, inference, analogy, and scripture

HE’

1. Here the sitras, 11. i. 20-28, are probably later interpolations to answer criticisms,

not against the Nydya doctrine of perception, but against the wording of the definition

of perception as given in the Mydya sdtra, 11. i. 4.

? This is a refutation of the doctrines of the Buddhists, who rejected the existence

of wholes (avayavi). On this subject a later Buddhist monograph by Pandita Agoka

(gth century A.D.), Avayavintrakarana in Six Buddhist Nyaya Tracts, may be re-

ferred to.

8 Purvodakavisistam khalu varsodakan Sighvataram srotasa bahutaraphenaphala-

parnakasthadivahanancopalabhamanah ptirnatvena, nadyaé upart vrsto deva ityanu-

minott nodakabrddhimatrena. Vatsydyana bhasya, 1. 1. 38. The inference that there

has been rain up the river is not made merely from seeing the rise of water, but from

the rainwater augmenting the previous water of the river and carrying with its current

large quantities of foam, fruits, leaves, wood, etc. These characteristics, associated

with the rise of water, mark it as a special kind of rise of water, which can only be

due to the happening of rain up the river.
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are quite sufficient and it is needless to accept arthapatti (impli-

cation), aitihya (tradition), sambhava (when a thing is understood

in terms of higher measure the lower measure contained in it is

also understood— if we know that there is a bushel of corn any-

where we understand that the same contains eight gallons of

corn as well) and abhava (non-existence) as separate pramdnas

for the tradition is included in verbal testimony and arthapatti,

sambhava and abhava are included within inference.

The validity of these as pram.anas is recognized, but they are

said to be included in the four pramanas mentioned before. The

theory of the eternity of sound is then refuted and the non-

eternity proved in great detail. The meaning of words is said to

refer to class-notions (7a72), individuals (vyakit), and the specific

position of the limbs (é#r#z}, | Rich the class notion is mani-

fested. Class (jaiz) is d ch produces the notion

of sameness (samanapra:

The third book begins

the self or Atman. It is sai

with its own specific object, &

in us which gathered togethe

produced the perception «

the separate sense-percey

would be no sin in injucth aes of men; again if there

were no permanent self, ni WOuld be able to recognize

things as having seen them before; the two images produced by
the eyes in visual perception could not also have been united

together as one visual perception of the things'; moreover if

there were no permanent cognizer then by the sight of a sour

fruit one could not be reminded of its sour taste. If conscious-

ness belonged to the senses only, then there would be no recogni-

tion, for the experience of one cculd not be recognized by another.

If it is said that the unity of sensations could as well be effected

by manas (mind), then the manas would serve the same purpose

as self and it would only be a quarrel over a name, for this

entity the knower would require some instrument by which it

would co-ordinate the sensations and cognize; unless manas is

admitted as a separate instrument of the soul, then though the

sense perceptions could be explained as being the work of the

nofs for the existence of

6{f the senses is associated

ttust exist some other entity

ent sense-cognitions and

ct as distinguished from

were no self then there

1 According to Vatsyayana, in the two eyes we have two different senses. Udyo-

takara, however, thinks that there is one visual sense which works in both eyes.
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senses, yet imagining, thinking, etc. could not be explained.

Another argument for the admission of soul is this, that infants

show signs of pleasure and pain in quite early stages of infancy

and this could not be due to anything but similar experiences in

previous lives. Moreover every creature is born with some desires,

and no one is seen to be born without desires, All attachments

and desires are due to previous experiences, and therefore it is

argued that desires in infants are due to their experience in

previous existences.

The body is made up of the ksiti element. The visual sense

is material and so also are all other senses. Incidentally the

view held by some that the skin is the only organ of sensation

is also refuted. The earth possesses four qualities, water three,

fire two, air one, and ether the sense of smell, taste, eye,

and touch which are y by the four elements of

earth, etc., can only gre features of the elements

of which they are made. he organ of smell is made

by earth which contains # it can only grasp the dis-

tinctive quality of earth, v

Against the Samkh

cié (pure intelligence) it is:

the duddhi and cit, W

elements of a phenomen

of duddhi (cognition) and

re is no difference between

our consciousness two

shenomenal consciousness,

» be called. The Samkhya

epistemology that the antak ja assumes diverse forms in

cognitive acts is also denied, and these are explained on the sup-

position of contacts of manas with the senses, atman and external

objects. The Buddhist objection against the Samkhya explana-

tion that the antahkaranas catch reflection from the external

world just as a crystal does from the coloured objects that may

lie near it, that there were really momentary productions of

crystals and no permanent crystal catching different reflections at

different times is refuted by Nyaya; for it says that it cannot be

said that all creations are momentary, but it can only be agreed to

in those cases where momentariness was actually experienced.

In the case of the transformation of milk into curd there is no

coming in of new qualities and disappearance of old ones, but

1 It is well to remember that Simkhya did not believe that the senses were con-

stituted of the gross elements. But the Samkhya-Voga view represented in 4treya-

samhitaé (Caraka) regarded the senses as bhautika or constituted of the gross elements.



300 The Nyaya-Vaisestka Philosophy [ CH.

the old milk is destroyed and the curd originates anew. The

contact of manas with soul (@/:2m) takes place within the body

and not in that part of atman which is outside the body; know-

ledge belongs to the self and not to the senses or the object for

even when they are destroyed knowledge remains. New cogni-

tions destroy the old ones. Ne two recollections can be simul-

taneous. Desire and antipathy also belong to the soul. None of

these can belong either tc the body or to the mind (manas).

Manas cannot be conscious for it is dependent upon self. Again

if it was conscious then the acticns done by it would have to be

borne by the self and one cannot reap the fruits of the actions of

another. The causes of recolic:tion on the part of self are given

as follows: (1) attention, (2) context, (3) repetition, (4) sign,

(5) association, (6) likens sociation of the possessor

and the possessed « rvant, or things which

are generally seen to } :, (8) separation (as of

husband and wife), (9: oyment, (10) opposition,

(11) excess, (12) that fre ing can be got, (13) cover

and covered, (14) pleasu ; causing memory of that

which caused them, (£53) rtreaty, (17) action such
harioteer, (18) affection,as that of the chariot :

(19) merit and demerit owledge does not belong
rroduetion of the body asto body, and theri the q

due to adrsta is describ iapavarga) is effected by

the manas being permane: d frora the soul (4tman)

through the destruction of &: .

In the fourth book in course of the examination of dosa

(defects), it is said that moha (.gnorance), is at the root of all

other defects such as raga (attachment) and dvesa (antipathy).

As against the Buddhist view that a thing could be produced by

destruction, it is said that des:ruction is only a stage in the

process of origination. Igvara is regarded as the cause of the

production of effects of deeds performed by men’s efforts, for

man is not always found to attain success according to his efforts.

A reference is made to the doctrine of those who say that all

things have come into being by no-cause (animitta), for then

no-cause would be the cause, which is impossible.

The doctrine of some that all things are eternal is next refuted

on the ground that we always sez things produced and destroyed.

&

a

tee 3

lL Nydya siétva UM, ii. 44.
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The doctrine of the nihilistic Buddhists (Sinyavadin Bauddhas)

that all things are what they are by virtue of their relations to

other things, and that of other Buddhists who hold that there are

merely the qualities and parts but no substances or wholes, are

then refuted. The fruits of karmas are regarded as being like

the fruits of trees which take some time before they can ripen.

Even though there may be pleasures here and there, birth means

sorrow for men, for even the man who enjoys pleasure is tor-

mented by many sorrows, and sometimes one mistakes pains for

pleasures. As there is no sorrow in the man whois in deep dream-

less sleep, so there is no affliction (A/eSa) in the man who attains

apavarga (salvation). When once this state is attained all efforts

(fravrtt?) cease for ever, for though efforts were beginningless

stachroent, antipathy, etc. Then

he way in which egoism

sf the true causes of de-

and parts and about the

rther be divided. A dis-

> doctrine of the Vijfiana-

as having any reality when

vy Yoga is mentioned as

with us they were all due te

there are short discussig

(aham*ara) ceases with:

fects (dosa); about the 3

nature of atoms (ants) &

cussion is then introducs

vacins that nothing can be

separated from thoughts

leading to right knowle

The whole of the fifthé

is devoted to the enumerg

(nigrahasthdna) and futilites jae

ems to bea later addition

“nit kinds of refutations

Caraka, Ny4ya siitras and Vaisesika sitras.

When we compare the Vydaya sutras with the Vazsesika

sutras we find that in the former two or three different streams

of purposes have met, whereas the latter is much more homo-

geneous. The large amount of materials relating to debates

treated as a practical art for defeating an opponent would lead

one to suppose that it was probably originally compiled from

some other existing treatises which were used by Hindus and

Buddhists alike for rendering themselves fit to hold their own in

debates with their opponents*?. This assumption is justified when

1 Vatsyayana notes that this is the salvation of him who has known Brahman, tv. i. 63.

2 A reference to the Suvarnaprabhisa satra shows that the Buddhist missionaries

used to get certain preparations for improving their voice in order to be able to argue

with force, and they took to the worship of Sarasvati (goddess of learning), who they

supposed would help them in bringing readily before their mind all the information

and ideas of which they stood so much in need at the time of debates.
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we compare the futilities (jati) quibbles (chala), etc. relating to

disputations as found in the Myaya si#tra with those that are

found in the medical work of Caraka (78 A.D.), UL viii. There

are no other works in early Sanskrit literature, excepting the

Nyaya sitra and Caraka-samhi‘a which have treated of these

matters. Caraka’s description of some of the categories (e.g.

drstanta, prayojana, pratijfia and vitanda) follows very closely

the definitions given of those in the Myaya sutras. There are

others such as the definitions of jalpa, chala, nigrahasthana, etc.,

where the definitions of two authorities differ more. There are

some other logical categories mentioned in Caraka (e.g. pra-

tisthapand, jiyjnasa, vyavasiya, vakyadosa, vakyaprasamsa, upa-

lambha, parihira, abhyanujta, etc.) which are not found in the

Nyaya sitra’. Again,the varig es. of futilities (jati) and points

of opponent’s refutation ¢

stra are not found in Ca%

found in slightly variant fo

Caraka, upamana in Nyitye

arthaprapti in Caraka, Caval

about the Nydya work on.

treatment of these terms

simpler and less technica

If we leave out the varietié 4nd nigrahasthana of the

fifth book, there is on the whdlé@ great agreement between the

treatment of Caraka and that of the yaya sitras. It seems there-

fore in a high degree probable that both Caraka and the Vyaya

siitras were indebted for their treatment of these terms of dispu-

tation to some other earlier work. Of these, Caraka’s compilation

was earlier, whereas the compilation of the Wyaya sé#tras repre-

sents a later work when a hotter atmosphere of disputations had

necessitated the use of more technical terms which are embodied

in this work, but which were not contained in the earlier work.

It does not seem therefore that this part of the work could have

been earlier than the second century A.D, Another stream flowing

through the Vyaya sutras is that of a polemic against the dectrines

which could be attributed to the Sautrantika Buddhists, the

Vijfianavada Buddhists, the nihilists, the Samkhya, the Carvaka,

and some other unknown schools of thought to which we find no

apatite in Nyaya sitra and

¢ seem to know anything

,. and it is plain that the

in the Caraka is much

nd in the Nyaya sutras.

1 Like Vaigesika, Caraka does not know the threefold division of inference (ans-

mana) as parvavat, Sesavat and sdmdnyato.(rsta.
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further allusion elsewhere. The Vazsestka sittras aswe have already

seen had argued only against the Mimamsa, and ultimately agreed

with them on most points. The dispute with Mimamsa in the

Nyaya sutras is the same as in the Vaisesika over the question

of the doctrine of the eternality of sound. The question of the

self-validity of knowledge (svatak pramadyyavada) and the akhyati

doctrine of illusion of the Mimamsists, which form the two chief

points of discussion between later Mimamsa and later Nyaya,

are never alluded to in the Vyaya siitras. The advocacy of Yoga

methods (Vyaya sétras, IV. ii. 38-42 and 46) seems also to be

an alien element; these are not found in Vaigesika and are not in

keeping with the general tendency of the Myaya sitras, and the

Japanese tradition that Mirok added them later on as Mahamaho-

padhyaya Haraprasada Sastri.has.nointed out? is not improbable.
The Vazsestha sitive, II. ii. 1, describe per-

ceptional knowledge as close proximity of the.

self (4tman), the sense! scts of sense, and they

also adhere to the dot nr can only be perceived

under special conditions rér@ (conglomeration etc.).

The reason for inferring t ce of manas from the non-

simultaneity (ayaugapadys dge and efforts is almost

the same with Vaisesik ya. The Nydya sitras

give a more technical d ekception, but do not bring

in the questions of sam: 2hiitaripavattva which Vai-

Sesika does, On the guestién' pf inference Nyaya gives three

classifications as pirvavat, Sesavat and sdmanyatodrsta, but no

definition. The VazSestka siitras do not know of these classifica-

tions, and give only particular types or instances of inference

(V.S. IIL i. 7-17, IX. ii. 1-2, 4--5). Inference is said to be made

when a thing is in contact with another, or when it is in a relation

of inherence in it, or when it inheres in a third thing; one kind

of effect may lead to the inference of another kind of effect, and

soon. These are but mere collections of specific instances of infer-

ence without reaching a general theory. The doctrine of vyapti

(concomitance of Aefu (reason) and sédhya(probandum)) which be-

came so important in later Nyaya has never been properly formu-

lated either in the Vyaya sitras or in the Vaisesika. Vatsesika

Sutra, 111. i. 24, no doubt assumes the knowledge of concomitance

between hetu and sadhya (prasiddhipirvakatuat apadesasya),

1 7.A.S.B. 1905.
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but the technical vyadpti is not known, and the connotation of

the term prasiddhipurvakatva of Vaisesika seems to be more

loose than the term vydptz as we know it in the later Nyadya. The

VatSesika sittras do not count scriptures ({abda) as a separate

pramana, but they tacitly admit the great validity of the Vedas.

With Nyaya sitras Sabda as a pramana applies not only to the

Vedas, but to the testimony cf any trustworthy person, and

Vatsyayana says that trustworthy persons may be of three

kinds vsti, a@rya and mleccha (foreigners), Upamana which is

regarded as a means of right cognition in Nydya is not even

referred to in the VadSesika siiras. The Nyaya sitras know of

other pramdnas, such as arthdpatti, sambhava and aitihya, but

include them within the praminas admitted by them, but the

Vatsesika sittras do not 5 hem at all!) The Vazée-

stka sittras believe in th ation (abhava) through

the perception of the | tf negation refers (IX. i.

1—10). The Myaya siitras 2} consider that abhava as

non-existence or negation e: ved ; when one asks another

to “bring the clothes which rked,” he finds that marks

are absent in some clothe hem; so it is argued that

absence or non-existenc ly perceived*: Though

there is thus an agreements} “yaya and the VazsSestka

sutras about the acceptance as being due to perception,

yet their method-of handlix mbtter is different. The Vyaya

sétras say nothing about the categories of dravya, guna, karma,

wSesa and samavaya which form the main subjects of Vaiseska

discussions’, The Myaya sétrar take much pains to prove the

materiality of the senses. But th's question does not seem to have

been important with Vaisesika. The slight reference to this

question in VII. ii. 5-6 can hardly be regarded as sufficient.

The Vaisesika sutras do not mention the name of“ Ivara,” whereas

the Nyaya siitras try to prove his existence on eschatological

grounds. The reasons given in support of the existence of self

in the yaya sétras are mainly on the ground of the unity of

sense-cognitions and the phenorenon of recognition, whereas the

1 The only old authority which knows these pramanas is Caraka. But he also gives ,

an interpretation of sambhava which is different from Nyaya and calls arthdpatté

arthaprapti (Caraka 111. viii.).

2 The details of this example are taken from Vatsyayana’s commentary.

3 The Mydya sétra no doubt incidentally gives a definition of jati as ‘‘samanapra-

saydimikd jatth” (1. ii. 71).
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Vaisesika lays its main emphasis on self-consciousness as a fact

of knowledge. Both the Nyaya and the VaiSesika siittras admit

the existence of atoms, but all the details of the doctrine of

atomic structure in later Nyaya-Vaisesika are absent there. The

Vaisesika calls salvation xzhéveyasa or moksa and the Nyaya

apavarga, Moksa with Vaisesika is the permanent cessation of

connection with body; the apavarga with Nydaya is cessation of

pain’, In later times the main points of difference between the

Vaisesika and Nydaya are said to lie with regard to theory of the

notion of number, changes of colour in the molecules by heat, etc.

Thus the former admitted a special procedure of the mind by which

cognitions of number arose in the mind (eg. at the first moment

there is the sense contact with an object, then the notion of one-

ness, then from a sense of relativeness-~apeksabuddhi—notion

of two, then a notion of-¢e! fd then the notion of two

things); again, the doctri hanges of qualities by |

heat are produced in ator olecules as Nyaya held)

was held by Vaisesika, whi ikas did notadmit?, But

as the Vydya siitras are sil points, it is not possible to

say that such were really the iflerégcds between early Nydya and

early Vaisesika, These dif y.be said to hold between

the later interpreters of ¥ the later interpreters of

Nyadya. The Vaisesika mn the commentary of

Pragastapada (probably sixt! 4.B.}, and the Nyaya from

the time of Udyotakara HaveTMcetndeTM to be treated as almost

the same system with slight variations only. I have therefore

preferred to treat them together. The main presentation of the

Nydaya-Vaisesika philosophy in this chapter is that which is found

from the sixth century onwards.

The Vaisesika and Nydya Literature.

It is difficult to ascertain definitely the date of the Vatsestka

sutras by Kanada, also called Auliikya the son of Ulika, though

there is every reason to suppose it to be pre-Buddhistic. It

1 Professor Vanamali Vedantatirtha quotes a passage from Samhyepasankarajaya,

XVI. 68-69 in 7. A..S. B., 1905, and another passage from a Nyaya writer Bhasarvajfia,
PP- 39-41, in J. A. S.B., 1914, to show that the old Naiyayikas considered that there

was an element of happiness (sha) in the state of mukti (salvation) which the Vaige-

sika. denied. No evidence in support of this opinion is found in the Nyaya or the

Vaisestha siitras, unless the cessation of pain with Nyaya is interpreted as meaning the

presence of some sort of bliss or happiness.

2 See Madhava's Sarvadarsanasamgraha-Aulikyadarsana.

D. 20
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appears from the Vayu purdna that he was born in Prabhasa near

Dvaraka, and was the disciple of Somagarma. The time of

Pragastapada who wrote a bhasya (commentary) of the Vazse-

stka sitras cannot also unfortunately be ascertained. The pecu-

liarity of PraSastapada’s bhdsya is this that unlike other bhasyas

(which first give brief explanations of the text of the siitras and

then continue to elaborate independent explanations by explain-

ing the first brief comments), it does not follow the siitras but

is an independent dissertation based on their main contents’.

There were two other bhadsyas on the VatSesika sitras, namely

Révana-bhasya and Bharadvéja-vrtti, but these are now probably

lost. References to the former are found in Kivanavalibhaskara

of Padmanabha Miéra and also.in Ratwaprabha 2, 2.11. Four

commentaries were writte basya, namely Vyomavati by

Vyomasekharacarya, NV >tidhara, Kzrandvali by

Udayana (984 A.D.) and & atsacarya. In addition to

these Jagadisa Bhattacary: and Sankara Misra wrote
two other commentarics ‘nsastapada-bhagya, namely

Bhasyastikdi and Kanéda-

also wrote a commentar

Upaskara. Of these Vv@

simplicity of style and els

Sridhara on account of its

sof exposition is probably

the best for a modern stu aisesika. Its author was a

native of the village of Bhiivisriti'in Bengal (Radha). His father’s

name was Baladeva and mother’s name was Acchoka and he

wrote his work in 913 Saka era. (990 A.D.) as he himself writes

at the end of his work.

The Nyaya sitra was written. by Aksapada or Gautama, and

the earliest commentary on it written by Vatsyayana is known

as the Vatsydyana-bhasya. The date of Vatsyayana has not

1 The bhasya of Pragastapada can hardly be called a bhasya (elaborate commen-

tary). He himself makes no such claim and calls his work a compendium of the

properties of the categories (Padarthadharmasamgraha). He takes the categories of

dravya, guna, karma, sdmdanya, vifesa and samavaya in order and without raising any

iscussions plainly narrates what he has got to say on them. Some of the doctrines

which are important in later Nydya-Vaisesika discussions, such as the doctrine of

creation and dissolution, doctrine of number, the theory that the number of atoms

contributes to the atomic measure of the molecules, the doctrine of pilupaka in con-

nection with the transformation of colours by heat occur in his narration for the first

time as the Vazsestka sittras are silent on these points. It is difficult to ascertain his

date definitely; he is the earliest writer on Vaisesika available to us after Kanada

and it is not improbable that he lived in the 5th or 6th century A.D.
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been definitely settled, but there is reason to believe that he lived

some time in the beginning of the fourth century A.D. Jacobi

places him in 300 a.D. Udyotakara (about 635 A.D.) wrote a

Varttzka on Vatsyayana’s bhasya to establish the Nyaya views

and to refute the criticisms of the Buddhist logician Difnaga

(about 500 A.D.) in his Pramanasamuccaya. Vacaspatimisra

(840 A.D.) wrote a sub-commentary on the Mydyavarttika of

Udyotakara called Nydyavarttikatatparyatika in order to make

clear the right meanings of Udyotakara’s Vart¢ika which was sink-

ing in the mud as it were through numerous other bad writings

(dustarakunibandhapankamagnanam). Udayana (984 A.D.) wrote

a sub-commentary on the 7étparyatika called Tatparyatika-

parisuddhi, Varddhamana (1225 A.D.) wrote a sub-commentary

on that called the Nydyanrba vakaia, Padmanabha wrote

a sub-commentary on that vdafamanendu and Sankara

Misra (1425 A.D.) wrote: ary on that called the

Nyayatatparyamandana. th century Visvanatha

wrote an independent shar yy known as Visvandatha-

vrtt1, on the Myaya sutra, whana wrote a separate

commentary on the Vydya sé wn as Mydyasutravivarana.

In addition to these works. va Shtras Many other

independent works of gre alue have been written

on the Nydya system. T nt of these in medieval

times is the Vyayamanjari 80 A.D.), who flourished -

shortly after Vacaspatimisra: ooses some of the Vyaya

sitras for interpretation, but he discusses the Nydya views quite

independently, and criticizes the views of other systems of Indian

thought of his time. It is far more comprehensive than Vacaspati’s

Tatparyatika, and its style is most delightfully lucid. Another

important work is Udayana’s Kusumdfjali in which he tries to

prove the existence of Igvara (God). This work ought to be read

with its commentary Prakasa by Varddhamana (1225 A.D.) and its

sub-commentary Makaranda by Rucidatta (1275 4.D.). Udayana’s

Atmatattvaviveka is a polemical work against the Buddhists, in

which he tries to establish the Nyaya doctrine of soul. In addition

to these we have a number of useful works on Nyaya in later

times. Of these the following deserve special mention in connec-

tion with the present work. Bhasdpariccheda by Visvanatha with

its commentaries Muktavali, Dinakari and Ramarudri, Tarka-

samgraha with Nydyanirnaya, Tarkabhasd of Kesava Misra with

20-—-2
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the commentary Mydyapradipa, Saptapadartht of Sivaditya,

Tarkikaraksé of Varadaraja with the commentary Niskantaka of

Mallinatha, Nyayasdra of Madhava Deva of the city of Dhara

and Nydyasiddhantamanjari of Janakinatha Bhattacarya with

the Nyayamanjarisara by Vadavacarya, and Nydyasiddhantadipa

of Sagadhara with Prabha by Sesanantacarya.

The new school of Nyaya philosophy known as Navya-Nyaya

began with Gangesa Upadhyaya of Mithila, about 1200 A.D.

GangeSga wrote only on the four pramanas admitted by the Nyaya,

viz. pratyaksa,anumana, upamana,and Sabda,and not on any of the

topics of Nyaya metaphysics. Fut it so happened that his dis-

cussions onanumana(inference) attracted unusually greatattention

in Navadvipa (Bengal), and ! numbers of commentaries and

commentaries of commentaz ritten on the anumana

portion of his work nd many independent

treatises on sabda and ant So written by the scholars
of Bengal, which became # some centuries the home

of Nyaya studies. The cai s of Raghunatha Siromani

(1500 A.D,), Mathura Bhatta §80 A.D.), Gadadhara Bhatta-

carya (1650A.D.) and } agad dcdrya (1590 A.D.), commen-
taries on Siromani’s co ittvacintamant, had been

very widely read in Beng col of Nydya became the

most important study in Ni ind there appeared a series

of thinkers who produced at extesswe literature on the subject!.

The contribution was not in the direction of metaphysics, theology,

ethics, or religion, but consisted mainly in developing a system

of linguistic notations to specify accurately and precisely any

concept or its relation with other concepts?

Thus for example when they wished to define precisely the

nature of the concomitance of one concept with another (e.g.smoke

and fire), they would so specify the relation that the exact nature

of the concomitance should be clearly expressed, and that there

should be no confusion or ambiguity. Close subtle analytic

thinking and the development of a system of highly technical

i From the latter half of the twelfth century to the third quarter of the sixteenth

century the new school of Nyaya was started in Mithild (Behar) ; but from the fifteenth

to the seventeenth century Bengal became pre-eminently the home of Nyaya studies.

See Mr Cakravartti’s paper, 7. 4.5.8. 1915. I am indebted to it for some of the

dates mentioned im this section.

2 [Svarinumana of Ragbuniatha as well as his Padarthatattvantriipana are, how-

ever, notable exceptions.
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expressions mark the development of this literature. The technical

expressions invented by this school were thus generally accepted

even by other systems of thought, wherever the need of accurate

and subtle thinking was felt. But from the time that Sanskrit

ceased to be the vehicle of philosophical thinking in Irdia the

importance of this literature has gradually lost ground, and it

can hardly be hoped that it will ever regain its old position by

attracting enthusiastic students in large numbers.

I cannot close this chapter without mentioning the fact that

so far as the logical portion of the Nyadya system is concerned,

though Aksapada was the first to write a comprehensive account

of it, the Jains and Buddhists in medieval times had indepen-

dently worked at this subject and had criticized the Nyaya ac-

count of logic and made valuable, contributions. In Jaina logic

Dasavaikalikaniryukti & (357 B.c.), Umasvati’s

Tattvarthadhigama siti #f Siddhasena Divakara

(533 A.D.) Manikya Nand wriksamukha sutra, and

Praménanayatattvalokila a Stiri (1159 A.D.) and

Prameyakamalamartanda va deserve special notice.

‘¢ of Dinnadga (500 A.D.),Pramanasamuccaya and &

Pramanavarttika karike pabindu of Dharmakirtti

armottara are the most(650 A.D.) with the co

interesting of the Budd ® systematic logic. The

diverse points of differer een the Hindu, Jain and

Buddhist logic require to be dealt ‘with in a separate work on

Indian logic and can hardly be treated within the compass of the

present volume.

It is interesting to notice that between the Vatsyaya~

bhasya and the Udyotakara’s Varttika no Hindu work on lo,ic

of importance seems to have been written: it appears that the

science of logic in this period was in the hands of the Jains and

the Buddhists ; and it was Dinnaga’s criticism of Hindu Nyaya

that roused Udyotakara to write the Varttika, The Buddhist and

the Jain method of treating logic separately from metaphysics

as an independent study was not accepted by the Hindus till we

come to Gangeéa, and there is probably only one Hindu work of

importance on Ny4aya in the Buddhist style namely Vyayasara

of Bhasarvajfia. Other older Hindu works generally treated of

1 See Jndian Logic Medieval School, by Dr S. C. Vidyabhiisana, for a biblio-

graphy of Jain and Buddhist Logic.
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inference only along with metaphysical and other points of Nyaya

interest’.

The main doctrine of the Nyaya-Vaisesika Philosophy’.

The Nyaya-Vaisesika having dismissed the doctrine of mo-

mentariness took a common-sense view of things, and held that

things remain permanent until suitable collocations so arrange

themselves that the thing can be destroyed. Thus the jug con-

tinues to remain a jug unless or until it is broken to pieces by

the stroke of a stick. Things exis: not because they can produce

an impression on us, or serve my purposes either directly or

through knowledge, as the Buddhists suppose, but because exist-

ence is one of their characteristics. If I or you or any other perceiver

did not exist, the things wo inue to exist all the same.

Whether they produce an r on their surrounding

environments is immat is the most general

characteristic of things, at count of this that things

are testified by experienc

As the Nydya-Vaisesik

on valid reasons, they dist

accepted the atomic doctri

(siti), water (ap), fire (

eternal; the fifth substance

It is regarded as the caus ting sound; though all-

pervading and thus in touc sheers of all persons, it mani-

fests sound only in the ear-drum, as it is only there that it shows

itself as a sense-organ and manifests such sounds as the man de-

serves to hear by reason of his merit and demerit. Thus a deaf

man though he has the akaéga as his sense of hearing, cannot hear

on account of his demerit which impedes the faculty of that sense.

organ®. In addition to these they admitted the existence of time

(fala) as extending from the past through the present to the

solely on experience and

Samkhya cosmology, but

4x elements (dhétas), earth

gavut), These atoms are

it pervasive and eternal.

1 Almost all the books on Nyaya and Vaisesika referred to have been consulted in

the writing of this chapter. Those who want to be acquainted with a fuller bibliography

of the new school of logic should refer to the paper called ‘‘ The History of Navya

Nyaya in Bengal,” by Mr Cakravartti in J. 4.5.8. 1915.

* T have treated Nyaya and Vaisesika as the same system. Whatever may have been

their original differences, they are regarded since about 600 A.D. as being in complete

agreement except in some minor points. The views of one system are often supple-

mented by those of the other. The original character of the two systems has already

been treated.

* See Nydyakandali, pp. 59-64.
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endless futurity before us. Had there been no time we could

have no knowledge of it and there would be nothing to account

for our time-notions associated with all changes. The Samkhya

did not admit the existence of any real time; to them the unit

of kala is regarded as the time taken by an atom to traverse its

own unit of space. It has no existence separate from the atoms

and their movements, The appearance of kala as a separate entity

is a creation of our buddhi (éuddhintrmana) as it represents the

order or mode in which the buddhi records its perceptions. But

kala in Nyaya-Vaisesika is regarded as a substance existing by

itself. In accordance with the changes of things it reveals itself

as past, present, and future. Simkhya regarded it as past, present,

and future, as being the mods the constitution of the things

in its different manifesting... evolution (adkvan). The

astronomers regarded it ¢ motion of the planets.

These must all be conir Nydaya-Vaisesika con-

ception of kala which is 4 nm all-pervading, partless

substance which appears ¢ Ssociation with the changes

related to it?

The seventh substance

stance by virtue of which’

right, left, east, west, up

ace (atk), It is that sub-

ceived as being on the

wards; kala like dik is

also one. But yet tradition varieties of it in the eight

directions and in the upper‘and@tower?, The eighth substance is

the soul (@¢man) which is all-pervading. There are separate 4tmans

for each person; the qualities of knowledge, feelings of pleasure

and pain, desire, etc. belong to atman. Manas (mind) is the ninth

substance, It is atomic in size and the vehicle of memory; all affec-

tions of the soul such as knowing, feeling, and willing, are generated

by the connection of manas with soul, the senses and the objects.

It is the intermediate link which connects the soul with the senses,

and thereby produces the affections of knowledge, feeling, or

willing. With each single connection of soul with manas we have

a separate affection of the soul, and thus our intellectual experience

is conducted in a series, one coming after another and not simul-

taneously, Over and above all these we have Igvara. The definition

i

1 See Mydyakandali, pp. 64-66, and Nyadyamanjari, pp. 136-139. The Vaisesika
sutras regarded time as the cause of things which suffer change but denied it of things

which are eternal.

3 See Vydyakandali, pp. 66-69, and Nydyamanjari, p- 140.
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of substance consists in this, that it is independent by itself, whereas

the other things such as quality (guza), action (4arma), sameness

or generality (sdmanya), speciality or specific individuality (v75esa)

and the relation of inherence (samavaya) cannot show themselves

without the help of substance (dvavya). Dravya is thus the place

of rest (afraya) on which all the others depend (4srta). Dravya,

guna, karma, samanya, visesa, and samavaya are the six original

entities of which all things in the world are made up’. When a

man through some special merit, by the cultivation of reason and

a thorough knowledge of the fallacies and pitfalls in the way

of right thinking, comes to know the respective characteristics

and differences of the above entities, he ceases to have any

passions and to work in accordance with their promptings and

attains a conviction of the ne _of self, and is liberated’. The

Nyaya-Vaisesika is a étem which neither tries to

reduce the diversity of v universal principle, nor

dismisses patent facts the strength of the de-

mands of the logical co re abstract thought. The

entities it admits are take om experience. The under-

lying principle is that att ach kind of perception there

must be something to wh ption is due. It classified the

percepts and concepts ¢ o several ultimate types

or categories (padartha} + the notion of each type

was due to the presence ity. These types are six in

number—dravya, guna, ete. ake a percept “I see a red

book,” the book appears to be an independent entity on which

rests the concept of “redness” and “oneness,” and we thus call the

book a substance (dravya); dravya is thus defined as that which

has the characteristic of a dravya (dvavyatva). So also guna and

karma. In the subdivision of different kinds of dravya also the

same principle of classification is followed. In contrasting it with

Samkhya or Buddhism we see tat for each unit of sensation (say

beh

1 Abhéva (negation) as dependent on bhava (position) is mentioned in the Vaisestka

sittras. Later Nyaya writers such as Udavana include abhava as a separate category,

but Sridhara a contemporary of Udayana rightly remarks that abhava was not counted

by Pragastapada as it was dependent on bhava—abhdvasya prthaganupadesah

bhdvaparatantryat na tvabhavat.” Nydyakandali, p. 6, and Laksandvalt, p. 2.

2 Tattvato jiatesu bahyadhyatmikesu visayesu dosadarsanat viraktasya samiha-

nivrttau dtmajiasya tadarthani karmanyakuryatah tatparitydgasadhandni Srutismr-

tyuditant asankalpitaphalani upddadinasya dtmajAanamabhyasyatah prakrstanivart-

takadharmopacaye sati paripakvatmajfanasyatyantikasariraviyogasya bhavat.” Ibid.

Pp: 7:
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whiteness) the latter would admit a corresponding real, but

Nyaya-Vaigesika would collect “all whiteness” under the name

of “the quality of white colour” which the atom possessed’. They

only regarded as a separate entity what represented an ultimate

mode of thought. They did not enquire whether such notions

could be regarded as the modification of some other notion or

not; but whenever they found that there were some experiences

which were similar and universal, they classed them as separate

entities or categories.

The six Padarthas: Dravya, Guna, Karma, Samanya,

Visesa, Samavaya.

Of the six classes of entities or categories (fadartha) we have

already given some acco ayya’, Let us now turn to

the others. Of the qu e first one called rapa

(colour) is that which ended by the eye alone

and not by any other colours are white, blue,

yellow, red, green, brow fated (cttra). Colours are

found only in ksiti, ap and colours of ap and tejas are

permanent (wzZya), but ¢ f ksiti changes when heat

is applied, and this, Sr is due to the fact that

heat changes the atomic: ti (earth) and thus the

old constitution of the subs destroyed, its old colour

is also destroyed, and a neweitigis @&itrated. Riipa is the general

name for the specific individual colours. There is the genus rii-

patva (colourness), and the riipa guna (quality) is that on which

rests this genus; rapa is not itself a genus and can be appre-

hended by the eye.

The second is vasa (taste), that quality of things which can be

apprehended only by the tongue ; these are sweet, sour, pungent

(Ratu), astringent (Aasdya) and bitter (¢é#¢a), Only ksiti and ap

have taste. The natural taste of ap is sweetness. Rasa like

riipa also denotes the genus rasatva, and rasa as quality must

be distinguished from rasa as genus, though both of them are

apprehended by the tongue.

The third is gandha (odour), that quality which can be ap-

prehended by the nose alone. It belongs to ksiti alone. Water

1 The reference is to Sautrantika Buddhism, “yo yo viruddhddhydsavan ndsave-

hah.’ See Panditagoka’s Avayavinirakarana, Six Buddhist Nydya tracts.

2 The word “padartha” literally means dehotations of words.
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or air is apprehended as having odour on account of the presence

of earth materials.

The fourth is sparga (touch), that quality which can be ap-

prehended only by the skin. There are three kinds of touch, cold,

hot, neither hot nor cold. Sparga belongs to ksiti; ap, tejas, and

vayu. The fifth sabda (sound) is an attribute of 4kasa. Had there

been no akasa there would have been no sound.

The sixth is samkhya (number), that entity of quality belonging

to things by virtue of which we can count them as one, two, three,

etc. The conception of numbers two, three, etc. is due to a relative

oscillatory state of the mind (apekiabuddhz), thus when there are

two jugs before my eyes, I have the notion—This is one jug and

that is another jug. This is called apeksabuddhi; then in the

two jugs there arises the qualityufwoness (dvitva) and then an

indeterminate perception<#z ‘tva-guna) of dvitva in us

and then the determinat at there are the two jugs.

The conceptions of othe eli as of many arise ina

similar manner’.

The seventh is parzeizts

things by virtue of which we

speak of them as such.

called parimandala pari

rate the measure of any oth ts measure is its own abso-

lutely; when two atoms ge yad (dvyanuka) it is not
the measure of the atom that generates the anu (atomic) and

the krasva (small) measure of the dyad molecule (dvyanuka),

for then the size ( parimana) of it: would have been still smaller

than the measure of the atom (farimandala), whereas the

measure of the dyanuka is of a different kind, namely the

small (krasva)?. Of course two atoms generate 2 dyad, but

then the number (samkhyda) of the atom should be regarded as

bringing forth a new kind of measure, namely the small (Avasva)

measure in the dyads. So again when three dyads (dyanuka)

compose a tryanuka the number and not the measure “small”

, that entity of quality in

them as great or small and

of the partless atoms is

al, and it cannot gene-

1 This is distinctively a Vaisesika view introduced by Prasgastapada. Nyaya seems
to be silent on this matter. See Sankara Migra’s Upaskara, VIL. ii. 8.

2 It should be noted that the atomic measure appears in two forms as eternal as in

‘“paramanus” and non-eternal as in the dvyanuka. The parimandala parimana is thus

a variety of anuparimina. The anuparimina and the hrasvaparimana represent the

two dimensions of the measure of dvyanukas as mahat and dirgha are with reference

to tryanukas. See Mydyakanaali, p. 133.
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(Arasva) of the dyad is the cause of the measure “great” (maha?)

of the tryanuka. But when we come to the region of these gross

tryanukas we find that the “great” measure of the tryanukas is

the cause of the measure of other grosser bodies composed by

them. For as many tryanukas constitute a gross body, so much

bigger does the thing become. Thus the cumulation of the trya-

nukas of mahat parimana makes things of still more mahat pari-

mana. The measure of tryanukas is not only regarded as mahat

but also as dirgha (long) and this dirgha parimana has to be ad-

mitted as coexisting with mahat parimana but not identical, for

things not only appear as great but also as long (divgha). Here

we find that the accumulation of tryanukas means the accumula-

tion of “great” (mahat) and “long” (dirgha) parimana, and hence

the thing generated happens | a measure which is greater

and longer than the i % which composed them,

Now the hrasva parima 3 not regarded as having

a lower degree of greatn {as a separate and distinct

type of measure which ig ' #rasva). As accumulation

of grossness, greatness or k ferates still more greatness,

grossness and length in i an accumulation of the

hrasva (small) parimdnd errerate still more hrasva

parimana, and we shou the hrasva measure of

the dyads was the causé*¥ ure of the tryanukas, the

tryanukas should be even sry an the dyanukas. So also if

the atomic and circular ( ‘parimandala) size of the atoms is re-
garded as generating by their measure the measure of the dya-

nukas, then the measure of the dyanukas ought to be more atomic

than the atoms. The atomic, small, and great measures should

not be regarded as representing successively bigger measures pro-

duced by the mere cumulation of measures, but each should be

regarded as a measure absolutely distinct, different from or foreign

to the other measure. It is therefore held that if grossness in the

cause generates still more greatness in the effect, the smallness

and the parimandala measure of the dyads and atoms ought to

generate still more smallness and subtleness in their effect.

But since the dyads and the tryanuka molecules are seen to

be constituted of atoms and dyads respectively, and yet are

not found to share the measure of their causes, it is to be argued

that the measures of the atoms and dyads do not generate the

measure of their effects, but it is their smber which is the cause
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of the measure of the latter. This explains anuparimana, hrasva

parimana, mahat parimana, and dirgha parimana. The parimana

of akaéa, kala, dik and atman which are regarded as all-pervasive,

is said to be paramamahat (absolutely large). The parimanas

of the atoms, akdéa, kala, dik, manas, and atman are regarded

as eternal (#ztya). All other kinds of parimanas as belonging to

non-eternal things are regarded as non-eternal.

The eighth is prtzaktva (mutual difference or separateness of

things), that entity or quality in things by virtue of which things

appear as different (e.g. this is different from that). Difference is

perceived by us as a positive notion and not as a mere negation

such as this jug is not this pot.

The ninth is samyyera (co

virtue of which things appe:

The tenth is wbhag:

destroys the connection

The eleventh and twe

rise in us to the percepticn:

and near.

The other gunas such 24:

duhkha (sorrow), tcché @

yatna (effort) can occur of

The characteristic of vz reaviness) is that by virtue of

which things fall to the grou’ He guna of saeha (oiliness)

belongs to water. The guna of samskara is of three kinds, (1) vega

(velocity) which keeps a thing moving in different directions,

(2) sthitt-sthapaka (elasticity) on account of which a gross thing

tries to get back its old state even though disturbed, (3) dh4-

vana is that quality of 4tman by which things are constantly

practised or by which things experienced are remembered and

recognized’. Dharma is the quality the presence of which enables

the soul to enjoy happiness or to attain salvation. Adhkarma is

tion), that entity of guna by

vatva and aparatva, give

xe and short time, remote

wiedge),sukha(happiness),

intipathy or hatred) and

“ice to soul.

1 Pragastapada says that bhavand is a special characteristic of the soul, contrary to

intoxication, sorrow and knowledge, by which things seen, heard and felt are remem-

bered and recognized. Through unexpectedness (as the sight of a camel for a man of

South India), repetition (as in studies, ari etc.) and intensity of interest, the samskara

becomes particularly strong. See Mydyzkandali, p. 267. Kanada however is silent

on these points. He only says that by a special kind of contact of the mind with soul

and also by the samskara, memory (smrti) is produced (1x. 2. 6).

2 Praéastapada speaks of dharma (merit) as being a quality of the soul. Thereupon

Sridhara points out that this view does nct admit that dharma is a power of karma (na
karmasdmarthyam). Sacrifice etc. canrot be dharma for these actions being momentary
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the opposite quality, the presence of which in the soul leads a

man to suffer. Adysta or destiny is that unknown quality of

things and of the soul which brings about the cosmic order, and

arranges it for the experience of the souls in accordance with

their merits or demerits.

Karma means movement ; it is the third thing which must

be held to be as irreducible a reality as dravya or guna. There

are five kinds of movement, (1) upward, (2) downward, (3) con-

traction, (4) expansion, (5) movement in general. All kinds of

karmas rest on substances just as the gunas do, and cause the

things to which they belong to move.

Sdmanya is the fourth category. It means the genus, or aspect

of generality or sameness that we notice in things. Thus in spite

of the difference of colour betwee 1@ cow and another, both of

them are found to have si .{hat we call them cows.

In spite of all diversity: round us, they are all

perceived as sa¢ or existing existence is thus a same-

ness, which is found to ex! ree things, dravya, guna,

and karma. This sameness sednya or jatt, and it is

regarded as a separate thir ests on dravya, guna, or

karma. This highest genusz is called parajat: (highest

universal), the other interns called aparajati (lower

universals), such as the ge 'of karma, or of guna, or

still more intermediate jatis tvagat: (the genus cow),

nilatvajati (the genus bluc)." “Phe intermediate jatis or genera

sometimes appear to have a special aspect as a species, such as

pasutva (animal jati) and gotva (the cow jati); here however

gotva appears as a species, yet it is in reality nothing but a jati.

The aspect as species has no separate existence. It is jati which

from one aspect appears as genus and from another as species,

they cannot generate the effects which are only to be reaped at a future time. If the

action is destroyed its power (s@marthya) cannot last. So dharma is to be admitted

as a quality generated in the self by certain courses of conduct which produce happi-

ness for him when helped by certain other conditions of time, place, etc. Faith

(fraddha), non-injury, doing good to all beings, truthfulness, non-stealing, sex-control,

sincerity, control of anger, ablutions, taking of pure food, devotion to particular gods,

fasting, strict adherence to scriptural duties, and the performance of duties assigned

to each caste and stage of life, are enumerated by Prasastapada as producing dharma.

The person who strictly adheres to these duties and the yameas and ntyamas (cf.

Patafijali’s Yoga) and attains Yoga by a meditation on the six padarthas attains a

dharma which brings liberation (04 sa). Sridhara refers to the Samkhya- Yoga
account of the method of attaining salvation (Vydayakandali, pp. 272-280). See also

Vallabha’s Mydyalilavat;, pp. 74-75. (Bombay, 1915.)
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This jati or s@manya thus must be regarded as having a separate

independent reality though it is existent in dravya, guna and

karma. The Buddhists deniec! the existence of any indepen-

dent reality of simanya, but said that the sameness aS COW

was really but the negation o: all non-cows (apoha). The per-

ception of cow realizes the negation of all non-cows and this

is represented in consciousness as the sameness as cow. He who

should regard this sameness to be a separate and independent

reality perceived in experience: might also discover two horns

on his own head!. The Nyaya-Vaisesika said that negation

of non-cows is a negative perception, whereas the sameness per-

ceived as cow is a positive perception, which cannot be explained

by the aforesaid negation theory of the Buddhists. Samanya has

thus to be admitted to have a sex e reality. All perception as

sameness of a thing is due: e of this thing in that

object. This jati is eter sctible; for even with

the destruction of individug ed within the jati, the

latter is not destroyed*
Through vzsesa things a:

sensation that we receive from

with any other sensation, 2

existence of some specifi

selves. The specific differer

souls and minds must be reé

‘4d as diverse. No single

‘the atoms, emancipated

.s.¢ternally existing, and it

1 The Buddhist Panditagoka says that there is no single thing running through

different individuals (e.g. cooks) by virtue of which the samanya could be established.

For if it did exist then we could have Isnown it simply by seeing any cook without

any reference to his action of cooking br virtue of which the notion of generality is

formed. If there is a similarity between the action of cooks that cannot establish

jati in the cooks, for the similarity applies to other things, viz. the action of the

cooks. If the specific individualities of a cow should require one common factor to

hold them together, then these should require another and that another, and we have

a regressus ad infinitum. Whatever being perceptible is not perceived is non-existent

( yadyadupalabdhilaksanaprapiam sannc; alabhyate tattadasat), Samanya is such,

therefore samanya is non-existent. No samanya can be admitted to exist as an

entity. But it is only as a result of the impressions of past experiences of existence

and non-existence that this notion is formed and transferred erroneously to external
objects. Apart from this no simanya ¢an be pointed out as being externally per-

ceptible—Sémanyadisanadikprasarita—in Six Buddhist Nyaya Tracts, The Vedanta

also does not think that either by perception or by inference we can know jati as a

separate substance. So it discards jati. See Vedintaparibhasa, Sikhamani and Mani-

prabha, pp. 69-71. See also Sriharsa’s Khandanakhandakhadya, pp- 1079-1086.

2 Similarity (sédréya) is not regarded as a separate category, for it is defined as -

identity in difference (CadbAtnunatve satt adgalabhityodharmavattvam).
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is on account of its presence that atoms appear as different to the

yogins who can perceive them.

Samavaya, the inseparable relation of inherence, is a relation

by virtue of which two different things such as substance and

attribute, substance and karma, substance and samanya, karana

(cause) and karya (effect), atoms and visesa, appear so unified

that they represent one whole, or one identical inseparable reality.

This peculiar relation of inseparable inherence is the cause why

substance, action, and attribute, cause and effect, and jati in sub-

stance and attribute appear as indissolubly connected as if they

are one and the same thing. Samyoga or contact may take place

between two things of the same nature which exist as disconnected

and may later on be connected (yutasiddha), such as when I put

my pen on the table. The pen.and,the table are both substances

and were disconnected; . & relation is the guna by

virtue of which they appé fora while. Samavaya

however makes absolute! fags such as dravya and

guna and karma or kara {clay and jug) appear as

one inseparable whole (a¥ . This relation is thus a

separate and independent This is not regarded as

many like samyogas (con! «ne and eternal because

it has no cause. This o . jug) may be destroyed

but the samavaya relat never brought into being

by anybody always remain

These six things are called the six padarthas or independent

realities experienced in perception and expressed in language.

The Theory of Causation.

The Nyaya-Vaisesika in most of its speculations took that

view of things which finds expression in our language, and which

we tacitly assume as true in all our ordinary experience. Thus

1 The Vedanta does not admit the existence of the relation of samavaya as sub-

sisting between two different entities (e.g. substance and qualities). Thus Sankara
says (Brahma-satrabhagya i. ii. 13) that if a samavaya relation is to be admitted to

connect two different things, then another samavaya would be necessary to connect

it with either of the two entities that it intended to connect, and that another,

and so there will be a vicious infinite (anavastha). Nyaya, however, would not re-

gard it as vicious at all. It is well to remember that the Indian systems acknow-

ledge two kinds of anavasthia—pramdniéi {valid infinite, as in case of the question of

the seed and the tree, or of the avidya and the passions), and another afrdmay7hi’

__ anavasthé (vicious infinite) as when the admission of anything involves an infinite chain

before it can be completed.
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they admitted dravya, guna, karma and samanya. Visesa they

had to admit as the ultimate peculiarities of atoms, for they did

not admit that things were continually changing their qualities,

and that everything could be produced out of everything by a

change of the collocation or arrangement of the constituting atoms.

In the production of the effect too they did not admit that the

effect was potentially pre-existent in the cause. They held that

the material cause (e.g. clay) had some power within it, and the

accessory and other instrumental causes (such as the stick, the

wheel etc.) had other powers; the collocation of these two de-

stroyed the cause, and produced the effect which was not existent

before but was newly produced. This is what is called the

doctrine of asatkaryavada, This is just the opposite of the

Samkhya axiom, that what is.esistent cannot be destroyed (#a-

bhavo vidyate satah) an n-existent could never be

produced (xdsato vidy objection to this view is

that if what is non-e ed, then even such im-

possible things as the hi suld also be produced. The

Nyaya-Vaisesika answer’ view is not that anything

that is non-existent can , but that which is produced

was non-existent’.

‘aseen power resides in the

his Nyaya objects that this

is neither a matter of ob: ‘of legitimate hypothesis, for

there is no reason to suppose that there is any transcendental

operation in causal movement as this can be satisfactorily ex-

plained by molecular movement: ( parispanda). There is nothing

except the invariable time relation (antecedence and sequence)

between the cause and the effect, but the mere invariableness of

an antecedent does not suffice to make it the cause of what

succeeds; it must be an unconcitional antecedent as well (anya-

thasiddhisinyasya niyatapirvavarttita). Unconditionality and in-

variability are indispensable for karyakarana-bhava or cause and

effect relation. For example, the non-essential or adventitious

accompaniments of an invariable antecedent may also be invari-

able antecedents; but they are not unconditional, only collateral

or indirect. In other words their antecedence is conditional

upon something else (”a suatantryena). The potter’s stick is an

unconditional invariable antecedent of the jar; but the colour

1 Nydyamaniiart, p. 494+
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of a stick or its texture or size, or any other accompaniment

or accident which does not contribute to the work done, is

not an unconditional antecedent, and must not therefore be

regarded as a cause. Similarly the co-effects of the invari-

able antecedents or what enters into the production of their

co-effects may themselves be invariable antecedents; but they

are not unconditional, being themselves conditioned by those

of the antecedents of which they are effects. For example, the

sound produced by the stick or by the potter’s wheel invariably

precedes the jar but it is a co-effect; and akaga (ether) as the

substrate and vayu (air) as the vehicle of the sound enter into

the production of this co-effect, but these are no unconditional

antecedents, and must therefore be rejected in an enumera-

tion of conditions or causes ithe jar. The conditions of the

conditions should also 68 “athe invariable antecedent

of the potter (who i antecedent of the jar),

the potter’s father, dee a causal relation to the

potter’s handiwork. In edence must not only be

unconditionally invariab! so be immediate. Finally

all seemingly invariabie ant hich may be dispensed with

or left out are not uncard ‘anuot therefore be regarded

as causal conditions, ¥ n describing it rightly

remarks, “In the end, tii on of what is necessary to

complete the sum -of cau yat_ is dependent, collateral,

secondary, superfluous, of “of the relevant from the

irrelevant factors), must depend on the test of expenditure of

energy. This test the Nyaya would accept only in the sense of

an operation analysable into molar or molecular motion (paris-

panda eva bhautiko vyaparak karotyarthah atindriyastu vya-

paro nasti, Jayanta’s Mafijari Ahnika 1), but would emphatically

reject, if it is advanced in support of the notion of a mysterious

causal power or efficiency (faktz).”. With Nyaya all energy is

necessarily kinetic. This is a peculiarity of Nyaya—its insisting

that the effect is only the sum or resultant of the operations

of the different causal conditions—that these operations are of

the nature of motion of kinetic, in other words it firmly holds

to the view that causation is a case of expenditure of energy,

ie. a redistribution of motion, but at the same time absolutely

repudiates the Samkhya conception of power or productive

1 Dr P. C. Ray’s Hindu Chemistry, 1909, Pp. 249-250.

D. 21

etn
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efficiency as metaphysical or transcendental (atindriya) and finds

nothing in the cause other than unconditional invariable com-

plements of operative conditions (Aérana-sdmagri), and nothing

in the effect other than the consec uent phenomenon which results

from the joint operations of the antecedent conditions’. Certain

general conditions such as relative space (az&), time (#a@/a), the will

of [svara, destiny (adysta) are regarded as the common cause of all

effects (Adryatva-prayojaka). Those are called sédharana-kdrana

(common cause) as distinguished from the specific causes which

determine the specific effects which are called asddharana karana.

It may not be out of place here to notice that Nyaya while

repudiating transcendental power (Sak) in the mechanism of

nature and natural causation, does not deny the existence of

metaphysical conditions i aema), which constitutes

a system of moral e remselves through the

mechanical systems an

The causal relation t

is a natural relation of ca

only by the uniform and un

presence and agreement iy

a certain @ prior? princi

“essence?,

The material cause suc ay is technically called the

samavayt-karana of the ji winvaya means as we have seen

an intimate, inseparable relation of inherence. A karana is called

samavayi when its materials are found inseparably connected

with the materials of the effect. Asamavayi-karana is that which

produces its characteristics in the effect through the medium of

the samavayi or material cause, e.g. the clay is not the cause of

the colour of the jug but the colour of the clay is the cause of the

colour of the jug. The colour of the clay which exists in the clay

in inseparable relation is the cause of the colour of the jug. This

colour of the clay is thus called the asamavayi cause of the jug.

Any quality (gua) or movement which existing in the samavaya

cause in the samavaya relation determines the characteristics of

the effect is called the asamavayi-kdrana. The instrumental

ation of genus to species,

, which can be ascertained

experience of agreement in

not by a deduction from

causality or identity of

1 Dr P. C. Ray’s Hindu Chemistry, 1y09, pp. 249-250.

2 See for this portion Dr B. N. Seal’: Positive Sctences of the Ancient Hindus,

pp. 263-266. Sarvaderianasamegraha on Buddhism. Mydyamanyari, Bhasa-partccheda,

with Afustavali and Dinakari, and Tarkusamgraha. The doctrine of Anyathasiddhi

was systematically developed from the time of Gangesga.
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nimitta and accessory (sakakari) causes are those which help the

material cause to produce the effect. Thus the potter, the wheel

and the stick may be regarded as the nimitta and the sahakari

causes of the effect.

We know that the Nyaya-Vaisesika regards the effect as non-

existent, before the operation of the cause in producing it, but it

holds that the gunas in the cause are the causes of the gunas in

the effect, e.g. the black colour of the clay is the cause of the

black colour of the effect, except in cases where heat comes as an

extraneous cause to generate other qualities; thus when a clay

jug is burnt, on account of the heat we get red colour, though the

colour of the original clay and the jug was black. Another im-

portant exception is to be found in the case of the production of

the parimanas of dvyanu} venus which are not pro-

duced by the parimar dyanuka, but by their

number as we have alre

reation (Srsti).

The docrine of pralaya: da by all the Hindu systems

except the Mimamsa*. 4 he Nyaya-Vaisesika view

Isvara wishing to give rest to all living beings

desires to bring about d eareccho bhavati). Simul-

taneously with it the ad: ding in all the souls and

forming bodies, senses, and- 33 elements, ceases to act

(sakts-pratibandha). Asa result of this no further bodies, senses,

or other products come into being. Then for the bringing about

of the dissolution of all produced things (by the desire of Ivara)
the separation of the atoms commences and thus all combinations

as bodies or senses are disintegrated; so all earth is reduced to

the disintegrated atomic state, then all ap, then all tejas and then

all vayu. These disintegrated atoms and the souls associated

with dharma, adharma and past impressions (samskara) remain

suspended in their own inanimate condition. For we know that

souls in their natural condition are lifeless and knowledgeless,

non-intelligent entities. It is only when these are connected

with bodies that they possess knowledge through the activity of

manas. In the state of pralaya owing to the adrsta of souls the

Dissolution (Fr

1 The doctrine of pralaya and srsti is found only in later Nyaya-Vaisesika works,

but the siitras of both the systems seem to be silent on the matter.

z1—2



324 The Nyaya-Vatsestka Philosophy [cH.

atoms do not conglomerate. It is not an act of cruelty on the

part of Igvara that he brings about dissolution, for he does it to

give some rest to the sufferings of the living beings.

At the time of creation, Isvara wishes to create and this desire

of Igvara works in all the souls as adrsta. This one eternal

desire of [gvara under certain conditions of time (e.g. of pralaya)

as accessory causes (sahakari) helps the disintegration of atoms

and at other times (e.g. that of creation) the constructive process

of integration and unification of atoms for the world-creation.

When it acts in a specific capacity in the diverse souls it is called

adrsta. At the time of dissolution the creative function of this

adrsta is suspended and at the time of creation it finds full play.

At the time of creation action first begins in the vayu atoms by

the kinetic function of this ‘a, by the contact of the souls

with the atoms. By such, atoms come in contact

with one another and ¢ - formed and then ina

similar way the tryanukz d thus vayu originates.

After vayu, the ap is fo conglomeration of water

atoms, and then the tejas a smperate and then the earth

atoms. When the four cler hus conglomerated in the

gross form, the god Braha he worlds are created by

{évara and Brahma is di aga to do the rest of the

work. Brahma thus arrany Noyment and suffering of

the fruits of diverse kinds o od or bad. Isvara brings

about this creation not for afy Selfish purpose but for the good

of all beings. Even here sorrows have their place that they

may lead men to turn from worldly attachment and try for

the attainment of the highest good, mukti. Moreover Isvara

arranges for the enjoyment of pleasures and the suffering of

pains according to the merits and demerits of men, just as in

our ordinary experience we find that a master awards prizes

or punishments according to good or bad deeds. Many Nyaya

books do not speak of the appointment of a Brahma as de-

puty for supervision of the due disposal of the fruits of karma

according to merit or demerit. It is also held that pralaya and

creation were brought about in accordance with the karma of

men, or that it may be due to a mere play (/@) of Isvara.

Iévara is one, for if there were many Igvaras they might quarrel.

The will of Ivara not only brings about dissolution and creation,

1 See Nydyakandali, pp. 48-54.
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but also acts always among us in a general way, for without it

our karmas could not ripen, and the consequent disposal of

pleasures and sorrows to us and a corresponding change in the

exterior world in the form of order or harmony could not happen.

The exterior world is in perfect harmony with men’s actions.

Their merits and demerits and all its changes and modifications

take place in accordance with merits and demerits. This desire

(tcché) of Ivara may thus be compared with the zccha of Isvara

as we find it in the Yoga system.

Proof of the Existence of Igvara,

Samkhya asserts that the teleology of the prakrti is suffi-

cient to explain all order and arrangement of the cosmos. The

Mimamsakas, the Carvakas, Buddhists and the Jains all

deny the existence of Iév; aya believes that Isvara

has fashioned this univé ut of the ever-existing

atoms. For every effec sist have its cause. If

this be so, then this war order and arrangement

must also be due to the age né cause, and this cause is

igvara, This world is not a as the Buddhists suppose,

but is permanent as ator effect so far as it is a

collocation of atoms an parts like all other in-

dividual objects (e.g. jug, yé call effects, The world

being an effect like any ott gust have a cause like any

other effect. The objection ‘inadé against this view is that such

effects as we ordinarily perceive may be said to have agents

as their causes but this manifest world with mountains, rivers,

oceans etc, is so utterly different in form from ordinary effects

that we notice every day, that the law that every effect must have

a cause cannot be said to hold good in the present case. The

answer that Nyaya gives is that the concomitance between two

things must be taken in its general aspect neglecting the specific

peculiarities of each case of observed concomitance. Thus I had

seen many cases of the concomitance of smoke with fire, and had

thence formed the notion that “wherever there is smoke there is

fire”; but if I had only observed small puffs of smoke and small

fires, could I say that only small quantities of smoke could lead

us to the inference of fire, and could I hold that therefore large

volumes of smoke from the burning of a forest should not be

sufficient reason for us to infer the existence of fire in the forest?
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Thus our conclusion should not be that only smaller effects

are preceded by their causes, but that all effects are invariably

and unconditionally preceded by causes. This world therefore

being an effect must be preceded by a cause, and this cause is

Iévara. This cause we cannot see, because Igvara has no visible

body, not because he does not exist. It is sometimes said that

we see every day that shoots come out of seeds and they are

not produced by any agent. To such an objection the Nydya

answer is that even they are created by God, for they are also

effects. That we do not see any one to fashion them is not

because there is no maker of them, but because the creator can-

not be seen. If the objector could distinctly prove that there was

no invisible maker shaping these shoots, then only could he point

to it as a case of contradictign: £ sa long as this is not done

it is still only a doubtful ¢: and it is therefore legiti-

ave a cause, the shoots

ects must have a cause.

riedge and is all merciful.

the Vedas. He is like our

us good),

as well as the manifest ¥

This cause is [gvara. He ha

At the beginning of creation:

father who is always engage

The Nys

The four kinds of at

Physics.

ter, fire, and air atoms.

These have mass, number; fluidity (or hardness), vis-

cosity (or its opposite), veloc teristic potential colour,

taste, smell, or touch, not produced by the chemical operation of
heat. Akaga (space) is absolutely inert and structure-less being

only as the substratum of sound, which is supposed to travel

wave-like in the manifesting medium of air. Atomic conibina-

tion is only possible with the four elements. Atoms cannot

exist in an uncombined condition in the creation stage; atmo-

spheric air however consists of atoms in an uncombined state.

Two atoms combine to form a binary molecule (duyaguka). Two,

three, four, or five dvyanukas form themselves into grosser mole-

cules of tryanuka, caturanuka, etc.? Though this was the generally

current view, there was also another view as has been pointed out

by Dr B. N. Seal in his Positive Swzences of the Anctent Hindus, that

the “atoms have also an inherent tendency to unite, ” and that

Prakasa and Vutnoninn of PRaghonath,
2 Kadactt tribhirdrabhyate iti tryanukamityucyate, kadacit caturbhirirabhyate

hadacit paticabhirtti yathestam kaipand. iN 'yayakandali, p. 31.
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' they do so in twos, threes, or fours, “either by the atoms falling into

groups of threes, fours, etc. directly, or by the successive addition

of one atom to each preceding aggregate’.” Ofcourse the atoms

are regarded as possessed of an incessant vibratory motion. It

must however be noted in this connection that behind this

physical explanation of the union of atoms there is the adrsta, the

will of ISvara, which gives the direction of all such unions in har-

mony with the principle of a “moral government of the universe,”

so that only such things are produced as can be arranged for the

due disposal of the effects of karma. “An elementary substance

thus produced by primary atomic combination may however suffer

qualitative changes under the influence of heat (pakayotpatti).”

The impact of heat corpuscles decomposes a dvyanuka into the

atoms and transforms the c 3 of the atoms determining

them all in the same wa rticles continuing to im-

pinge reunite the atom: o form binary or other

molecules in different ore ments, which account for

the specific characters or q produced, The Vaisesika

holds that there is first a d ni into simple atoms, then

change of atomic qualities the final re-combination,

under the influence of he re is called the doctrine

of pilupaka (heating of at the other hand thinks

that no disintegration ints sary for change of quali-

ties, but it is the molecules ¥ e new characters under the

influence of heat. Heat th # to Nyaya directly affects

the characters of the molecules and changes their qualities with-

out effecting a change in the atoms. Nyaya holds that the

heat-corpuscles penetrate into the porous body of the object and

thereby produce the change of colour. The object as a whole is

not disintegrated into atoms and then reconstituted again, for

such a procedure is never experienced by observation. This is

called the doctrine of pithavapaka (heating of molecules). This

is one of the few points of difference between the later Nyaya

and Vaisesika systems’.

Chemical compounds of atoms may take place between the

1 Utpala’s commentary on Brhatsamhita 1. 7.

2 See Dr B. N. Seal in P. C. Ray’s Hindu Chemistry, pp. 190-191, Myayamanjari,

p. 438, and Udyotakara’s Vartttha. There is very little indication in the Nyaya and

Vaisesiha sutras that they had any of those differences indicated here. Though there

are slight indications of these matters in the Vatfesika sutras (v1. 1), the Myaya

sutras are almost silent upon the matter. A systematic development of the theory

of creation and atomie combinations appear to have taken place after Vatsyayana.
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atoms of the same bhita or of many bhiitas. According to the ©

Nydya view there are no differences in the atoms of the same

bhiita, and all differences of quality and characteristics of the

compound of the same bhiita are due only to diverse collocations

of those atoms. Thus Udyotakara says (III. i. 4) that there is no

difference between the atom of a barley seed and paddy seed,

since these are all but atoms of earth. Under the continued impact

of heat particles the atoms take new characters. It is heat and

heat alone that can cause the transformations of colours, tastes

etc. in the original bhiita atoms. The change of these physical

churacters depends on the colours «tc. of the constituent substances

in contact, on the intensity or degree of heat and also on the

species of tejas corpuscles that impinge on the atoms. Heat breaks

bodies in contact into atoms, t orms their qualities, and forms

separate bodies with then

Pragastapada (the «

the higher compounds of t

place (under internal heat

pound molecules, atoms s

and not in the original ators

position of the compound, :

the transformation as curt!

as milk in the milk mo

milk molecule should be @ éd into the atoms of the

original bhita of which the milktis a modification. The change

as curd thus takes place in the milk atom, and the milk molecule

has not to be disintegrated into ksiti or ap atoms. So again in

the fertilized ovum, the germ and the ovum substances, which in

the Vaisesika view are both isome:ic modes of earth (with accom-

paniments of other bhitas) are broken up into homogeneous earth

atoms, and it is these that chemically combine under the animal

heat and biomotor force vayu tc form the germ (4a/a/a). But

when the germ plasm develops, deriving its nutrition from the

blood of the mother, the animal heat breaks up the molecules of

the germ plasm into its constituent atoms, i.e. atoms specifically

determined which by their grouping formed the germ plasm.

These germ-plasm atoms chemically combine with the atoms of

the food constituents and thus produce cells and tissues’. This

atomic contact is called arambhaka-samyoga.

aisesika) holds that in

the transformation takes

tuent atoms of the com-

érmined as the compound

yAiita entering into the com-

an milk is turned into curd,

the atoms determined

* not necessary that the

| See Dr B.N. Seal’s Positive Sciences, py. 104-108, and Nydyakandali, pp. 33-34,

‘* Sarivarambhe paramdnava eva kdranam na fukra-Sonitasannipatah kriyavibhaga-
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In the case of poly-bhautik or bi-bhautik compounds there is

another kind of contact called upastambha. Thus in the case of

such compounds as oils, fats, and fruit juices, the earth atoms

cannot combine with one another unless they are surrounded by

the water atoms which congregate round the former, and by the

infra-atomic forces thus set up the earth atoms take peculiar

qualities under the impact of heat corpuscles. Other compounds

are also possible where the ap, tejas, or the vayu atoms form the

inner radicle and earth atoms dynamically surrourid them (eg.

gold, which is the tejas atom with the earth atoms as the sur-

rounding upastambhaka). Solutions (of earth substances in ap)

are regarded as physical mixtures,

Udayana points out that the solar heat is the source of all the

stores of heat required for ghemdcal change. But there are

differences in the mode ‘sof heat; and the kind of

contact with heat-corpu of heat with chemical

action which transforms osed to differ from what

transforms flavour or tast

Heat and light rays ar

small particles which dart f

lineally with inconceivable

the interatomic space as

when water boils in a pet fi

light rays penetrate throug. atomic spaces with pari-

Spanda of the nature of defi éfraction (¢iryag-gamana).

In other cases heat rays may impinge on the atoms and rebound

back—which explains reflection. Lastly heat may strike the

atoms ina peculiar way, so as to break up their grouping, transform

the physico-chemical characters of the atoms, and again recom-

bine them, all by means of continual impact with inconceivable

velocity, an operation which explains all cases of chemical

combination’. Govardhana a later Nyaya writer says that paka

means the combination of different kinds of heat. The heat that

to consist of indefinitely

diate in all directions recti-

leat may penetrate through

: conduction of heat, as

io cases of transparency

dinydyena layorvindse sati uthannapatajaih paramanubhirirambhit, na ca Sukrasonita-

paramaninam kascidvisesah parthivatvavisesat....Pituk Sukram matuh fonitam tayos

Sannipalanantaram jatharénalasambanahat Sukra-Sonitarambhakesu paramadnusu

Pirvaripadivindse samanagundantarotpattau dvyanukadikramena kalalasarirotpattih

tatrantahkavanapraveso,,.tatra malturahararaso matraya samkramate, adrstavasattatra

punarjatharénalasambandhat kalalarambhakaparamanusu kriyavibhagadinyayena

halalaSarire naste samutpannapakajaih kalalarambhakaparamdnubhtiradrstavasad

upasatakriyairakdraparamdanubhih saha sambhiya farirantaramarabhyate.”

1 See Dr Seal's Positive Sciences of the Hindus.
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changes the colour of a fruit is different from that which generates

or changes the taste. Even when the colour and taste remain the

same a particular kind of heat may change the smell. When

grass eaten by cows is broken up into atoms special kinds of

heat-light rays change its old taste, colour, touch and smell into

such forms as those that belong t>2 milk’.

In the Nyaya-Vaisesika system all action of matter on matter

is thus resolved into motion. Conscious activity (prayatna) is

distinguished from all forms of motion as against the Samkhya

doctrine which considered everything other than purusa (in-

telligence) to arise in the course of cosmic evolution and therefore

to be subject to vibratory motion.

The Origin of &

The manner in whi

most favourite topics of"

have already seen that Saav

that the buddhi (place of ca

object of perception, and t

then intelligized by the reficg

The Jains regarded the o4

a withdrawal of a veil

intelligence of the self.

Nyaya-Vaisesika regardix fects as being due to the as-

semblage of certain collocations which unconditionally, invariably,

and immediately preceded these effects. That collocation (sasagri)

which produced knowlege involved certain non-intelligent as well

as intelligent elements and through their conjoint action un-

contradicted and determinate kr.owledge was produced, and this

collocation is thus called pramana or the determining cause of the

origin of knowledge*. None of the separate elements composing

dige (Pramdana).

iginates is one of the

Sndian philosophy. We

xplained it by supposing

:}assumed the form of the

iidhi so transformed was

ure intelligence or purusa.

iowledge as being due to

was covering the all-

' Govardhana’s Vydyabodhini on Tarkasamgraha, pp. 9, 10.

2 © Avyabhicdrinimasandigdharthopal: bdhim vidadhati bodhdbodhasvabhaué séma-

gri pramanam.” Nyayamamijari, p. 12. Udyotakara however defined “pramana”

as upalabdhihetu (cause of knowledge). This view does not go against Jayanta’s view

which I have followed, but it emphasizes the side of vyapara or movement of the

senses, etc. by virtue of which the objects come in contact with them and knowledge

is produced. Thus Vacaspati says: “ séadhamindriyddi, asiddhatica tatsanntharsddi

wpaparayannutpadayan karana eva caritisthah karnam touindriyad? tatsannikarsddi va

ndnyatra caritarthamiti saksddupalabdhiveva phale uyapriyate.” Tatparyatihd, p. 15.

Thus it is the action of the senses as pramana which is the direct cause of the pro-

duction of knowledge, but as this production could not have taken place without the
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the causal collocation can be called the primary cause; it is only

their joint collocation that can be said to determine the effect, for

sometimes the absence of a single element composing the causal

collocation is sufficient to stop the production of the effect. Of

course the collocation or combination is not an entity separated

from the collocated or combined things. But in any case it is the

preceding collocations that combine to produce the effect jointly.

These involve not only intellectual elements (e.g. indeterminate

cognition as qualification (vigesana) in determinate perceptions,

the knowledge of linga in inference, the seeing of similar things in

upamana, the hearing of sound in Sabda) but also the assemblage

of such physical things (e.g. proximity of the object of perception,

capacity of the sense, light, etc.), which are all indispensable for

the origin of knowledge. f itive and physical elements

all co-operate in the sa ine together and produce

further determinate knoW capacity of the colloca-

tions that is called prama

Nyaya argues that in

nates by the transcendent

state of buddhi; this is q

not belong to buddhi as

within it the content an

(knowledge). The purusa nowledge belongs, how-

ever, neither knows, nor feéls); sconceives nor perceives, as

it always remains in its own transcendental purity. If the trans-
cendental contact of the purusa with buddhi is but a mere sem-

blance or appearance or illusion, then the Samkhya has to admit

that there is no real knowledge according to them. All knowledge

is false. And since all knowledge is false, the Samkhyists have

precious little wherewith to explain the origin of right knowledge.

There are again some Buddhists who advocate the doctrine

that simultaneéusly with the generation of an object there is the

knowledge corresponding to it, and that corresponding to the

rise of any knowledge there is the rise of the object of it Neither

is the knowledge generated by the object nor the object by the

knowledge; but there is a sort of simultaneous parallelism. It is

evident that this view does not explain why knowledge should

a view knowledge origi-

of purusa on a particular

igible, for knowledge does

igent, though it contains

concept or the percept

subject and the object, they also are to be regarded as causes in some sense. ‘* Pramdtr-

prameyayoh pramine caritérthatvamacaritérthatvam pramanasya tasmat tadeva pha-

lahetuh. Pramatrprameye tu phaloddesena pravytte iti taddheta kathanicit.” Ibid. p.16.
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express or manifest its object. If knowledge and the object are

both but corresponding points in a parallel series, whence comes

this correspondence? Why should knowledge illuminate the

object. The doctrine of the Vijfiana vadins, that it is knowledge

alone that shows itself both as knowledge and as its object, is also

irrational, for how can knowled;re divide itself as subject and ob-

ject in such a manner that knowledge as object should require

the knowledge as subject to illuminate it? If this be the case we

might again expect that knowledge as knowledge should also

require another knowledge to manifest it and this another, and so

on ad infinitum. Again if pramana be defined as prapana (capacity

of being realized) then also it would not hold, for all things being

momentary aceording to the Buddhists, the thing known cannot

be realized, so there would be.nothing which could be called

pramana. These views ; mot explain the origin of

knowledge. Knowledge: garded as an effect like

any other effect, and its ¢ uction occurs in the same

way as any other effect, jeint collocation of causes

intellectual and physical?, no transcendent element

involved in the productic edge, but it is a production

on the same plane as thg xany physical phenomena

are produced?

The four:

We know that the Cary ited perception (pratyaksa)

alone as the valid source of knowledge. The Buddhists and the

Vaisesika admitted two sources, pratyaksa and inference (anz-

mana). Samkhya added saéda (testimony) as the third source;

1 See Npdyamafjari, pp. 12-26.

2 Discussing the question of the validity of knowledge Gafigega, a later naiyayika

of great fame, says that it is derived as a resu!: of our inference from the correspondence

of the perception of a thing with the activity which prompted us to realize it. That

which leads us to successful activity is valid «nd the opposite invalid. When I am sure

that if I work in accordance with the perception of an object I shall be successful, 1

call it valid knowledge. Zattwacintdmani, .. Tarkavagisa’s edition, Pramanyavéda,

® The Vaifesika sutras tacitly admit the Vedas as a pramana. The view that

Vaisesika only admitted two pramayas, perception and inference, is traditionally ac-

cepted, ‘‘pratyaksamekamcarvakah kanddasugatau punak anumdnarica taccapt, etc.”

Pragastapada divides all cognition (duddhz) as vidya (right knowledge) and avidyad

(ignorance). Under avidyd he counts sam ‘aya (doubt or uncertainty), viparyaye

{illusion or error), anadhyavasdya (want of definite knowledge, thus when a man who .

had never seen a mango, sees it for the first time, he wonders what it may be) and suapna

(dream). Right knowledge (vzdyd) is of four kinds, perception, inference, memory and

the supernatural knowledge of the sages (grsa\. Interpreting the VatSesika sittras 1.1.3,
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Nyaya adds a fourth, upamana (analogy). The principle on which

the four-fold division of pramanas depends is that the causal

collocation which generates the knowledge as well as the nature

or characteristic kind of knowledge in each of the four cases is

different. The same thing which appears to us as the object of

our perception, may become the object of inference or sabda

(testimony), but the manner or mode of manifestation of know-

ledge being different in each case, and the manner or conditions

producing knowledge being different in each case, it is to be

admitted that inference and Sabda are different pramanas, though

they point to the same object indicated by the perception. Nyaya

thus objects to the incorporation of Sabda (testimony) or upamana

within inference, on the ground that since the mode of produc-

are to be held as different

aksa).

ve cognitive senses which

r other of the five elements.

act with the special charac-

re composed. Thus the

d was the attribute of

akaSa, of which the audif ' ear, was made up. The

eye could send forth ray sive: the colour, etc., of things.

Thus the cognitive senses can only manifest their specific objects

by going over to them and thereby coming in contact with them.

The conative senses (vak, pant, pada, payu, and upastha)recognized

in Samkhya as separate senses are not recognized here as such

for the functions of these so-called senses are discharged by the

general motor functions of the body.

Perception is defined as that right knowledge generated by the

contact of the senses with the object, devoid of doubt and error

not associated with any other simultaneous sound cognition (such

The naiydyikas admitt®

they believed to be compos

These senses could each ca

teristic of that element o

ear could perceive sou

Anne

vi. i. 1, and VI. i, 3, to mean that the validity of the Vedas depends upon the trust-

worthy character of their author, he does not consider scriptures as valid in themselves.

Their validity is only derived by inference from the trust worthy character of their author.

Arthapatti (implication) and anupalabdéd (non-perception) are also classed as inference

and zpamdna (analogy) and aitzAya (tradition) are regarded as being the same as faith

in trustworthy persons and hence cases of inference.

1 Samagribhedat phatabhedacca praminabhedah

Anye eva hi simagriphale pralyaksalingayoh

Anye eva ca simagriphale Sabdopamanayoh. Nyayamanjari, p. 33.
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as the name of the object as heard from a person uttering it, just

at the time when the object is seen) or name association, and de-

terminate. If when we see a cow, a man says here is a cow, the

knowledge of the sound as associated with the percept cannot be

counted as perception but as sound-knowledge (‘abda-pramdna).

That right knowledge which is generated directly by the contact

of the senses with the object is said to be the product of the

perceptual process. Perception may be divided as indeterminate

(nirvikalpa) and (savikalpa) determinate. Indeterminate percep-

tion is that in which the thing is taken at the very first moment of

perception in which it appears without any association with name,

Determinate perception takes p'ace after the indeterminate stage

is just passed; it reveals things as being endowed with all charac-

teristics and qualities and St as we find in all our concrete

experience. Indetermin veals the things with their.

characteristics and un $ stage there being no

association of name it is distinct. When once the

names are connected with fit forms the determinate

perception of a thing «alles a-pratyaksa. If at the time

of having the perception of 4 hich the name is not known

to me anybody utters its J « hearing of that should

be regarded as a separa perception. Only that

product is said to consti perception which results

from the perceiving process: vontact of the senses with

the object. Of this nirvikaipa (indeterminate) perception it is

held by the later naiyadyikas that we are not conscious of it

directly, but yet it has to be admitted as a necessary first

stage without which the determinate consciousness could not

arise. The indeterminate perception is regarded as the first stage

in the process of perception. At the second stage it joins the

other conditions of perception in producing the determinate per-

ception. The contact of the sense with the object is regarded

as being of six kinds: (1) contact with the dravya (thing) called

samyoga, (2) contact with the gunas (qualities) through the thing

(samyukta-samavaya) in which they inhere in samavaya (insepar-

able) relation, (3) contact with the gunas (such as colour etc.) in

the generic character as universals of those qualities,e.g. colourness

(riipatva), which inhere in the gunas in the samavdaya relation.

1 GangeSa, a later naiyayika of great reputation, describes perception as iinmediate

awareness (pratyaksasya saksatkarituam laksanam).
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This species of contact is called samyukta-samaveta-samavaya,

for the eye is in contact with the thing, in the thing the colour

is in samavaya relation, and in the specific colour there is the

colour universal or the generic character of colour in samavaya

relation. (4) There is another kind of contact called samavaya

by which sounds are said to be perceived by the ear. The auditory

sense is akaSa and the sound exists in akasa in the samavaya

relation, and thus the auditory sense can perceive sound in a pe-

culiar kind of contact called samaveta-samavaya. (5) The generic

character of sound as the universal of sound (Sabdatva) is perceived

by the kind of contact known as samaveta-samavaya. (6) There is

another kind of contact by which negation (aé/dva) is perceived,

namely samyukta visesana (as qualifying contact). This is so

called because the eye e empty space which is

qualified by the absence through it the negation.

Thus I see that there is 8 he ground. My eye in

this case is in touch with di the absence of the jug

is only a kind of quality of hich is perceived along

with the perception of the und. It will thus be seen

that Nyaya admits not on}

kinds of relations as re:

apprehended by percept

3

aces and qualities but all

» and as being directly

are directly presented).

The most important thi ne Nyaya-Vaisesika theory

of perception is this that « fesprocess beginning from the

contact of the sense with the object to the distinct and clear per-

ception of the thing, sometimes involving the appreciation of its

usefulness or harmfulness, is regarded as the process of percep-

tion and its result perception. The self, the mind, the senses and

the objects are the main factors by the particular kinds of contact

between which perceptual knowledge is produced. All know-

ledge is indeed erthaprakaSa, revelation of objects, and it is called

perception when the sense factors are the instruments of its

production and the knowledge produced is of the objects with

which the senses are in contact. The contact of the senses with

the objects is not in any sense metaphorical but actual. Not

only in the case of touch and taste are the senses in contact with

the objects, but in the cases of sight, hearing and smell as well.

The senses according to Nyaya-Vaisesika are material and wehave

seen that the system does not admit of any other kind of trans-

cendental (atindriya) power (Sah7/) than that of actual vibratory
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movement which is within the purview of sense-cognition’.

The production of knowledge is thus no transcendental occur-

rence, but is one which is similar to the effects produced by

the conglomeration and movernents of physical causes. When

] perceive an orange, my visual or the tactual sense is in touch

not only with its specific colour, or hardness, but also with the

universals associated with them in a relation of inherence and also

with the object itself of which the colour etc. are predicated. The

result of this sense-contact at the first stage is called dlocana-

Jiiana (sense-cognition) and as a result of that there is roused the

memory of its previous taste and a sense of pleasurable character

(sukhasadhanatvasmrti) and as a result of that I perceive the

orange before me to have a certain pleasure-giving character’.

It is urged that this appreci af the orange as a pleasurable

object should also be edivect result of perception

through the action of rating as a concomitant

cause (sahakari). I pere with the eye and under-

stand the pleasure it ¥ the mind, and thereupon

understand by the mind th measurable object. So though

this perception results imn jy the operation of the mind,

yet since it could only h ciation with sense-contact,

it must be considered “fect of sense-contact and

hence regarded as visual Whatever may be the succes-

sive intermediary process owledge is a result of sense-

contact and if it appertatr ct with which the sense is

in contact, we should regard it as a result of the perceptual pro-

cess. Sense-contact with the object is thus the primary and indis-

pensable condition of all perceptions and not only can the senses

be in contact with the objects, their qualities, and the universals

associated with them but also with negation. A perception is

erroneous when it presents an object in a character which it does

not possess (atasmimstaditz) and right knowledge (pramd) is that

which presents an object with a character which it really has

eS

i Na khalvatindriyé Saktirasmadbhirupagamyate

yaya saha na karyyasya sambanithajidnasambhavah,

Nydyamatjari, p. 69.

2 Sukhadi manasd buddhvd kapitthddi ca caksusd

tasya karanata tatra manasatudvagamyate...

.. Sanbandhagrahanakale yatia' kapitthadivisayamaksajam

jadnam tadupddeyadijnanaphalanuti bhasyakrtascetasi sthitam

sukhasidhanatvajidnamupadeyatianam,

Nyiyamaijari, pp. 69-70; see also pp. 66-71.
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(tadvati tatprakarakanubhava). \n all cases of perceptual illu-

sion the sense is in real contact with the right object, but it is

only on account of the presence of certain other conditions that

it is associated with wrong characteristics or misapprehended as

a different object. Thus when the sun’s rays are perceived in a

desert and misapprehended as a stream, at the first indeterminate

stage the visual sense is in real contact with the rays and thus

far there is no illusion so far as the contact with a real object is

concerned, but at the second determinate stage it is owing to the

similarity of certain of its characteristics with those of a stream

that it is misapprehended as a stream*. Jayanta observes that on

account of the presence of the defect of the organs or the rousing

of the memory of similar objects, the object with which the sense

is in contact hides its own teristics and appears with the

characteristics of othe is is what is meant by

illusion®. In the case « mis however there is no

sense-contact with any he rousing of irrelevant

memories is sufficient to p¥ wy notions‘ This doctrine

of illusion is known as 2%, 2 ar anyathakhyatt. What

existed in the mind appe object before us (Ardaye

parisphuratorthasya bakig * Later Vaisesika as

interpreted by Prasgastag ra is in full agreement

with Nydya in this doct ni (Skrama or as Vaisesika

calls it viparyaya) that they illusion is always the right

thing with which the sense is in contact and that the illusion

consists in the imposition of wrong characteristics®,

I have-pointed out above that Nyaya divided perception into

two classes as nirvikalpa (indeterminate) and savikalpa (deter-

minate) according as it is an earlier or a later stage. Vacaspati

says, that at the first stage perception reveals an object as a

particular; the perception of an orange at this avdkalpika or nir-

vikalfika stage gives us indeed all its colour, form, and also the

universal of orangeness associated with it, but it does not reveal

1 See Udyotakara’s Mydyavarttika, p. 37, and Gangesa’s Tattvacintimani, p- 401,

Bibliotheca Indica.

2 Indriyenalocya marictin wccavacamuccalato nirvikalpena gyhitud pascattatro-

paghatadosat viparyyeti, savikalpake'sya pratyayo bhranto jayate tasmadvijhinasya
vyabhiciro ndrthasya, Vacaspati’s Tatparyatika,” p. 87.

38 Nydyamaiiyari, p. 88. * fbid. pp. 89 and 184. 5 bid. p. 184.

§ Nydyakandali, pp. 177-181, “ Suktisamyuktenendriyena dosasahakarind rajfata-

samshdrasacivena sddySyamanurundhata Suktikavisayo rajatadhyavasdyah krtak.”

BD. 22



338 The Nyaya-Vaisestka Philosophy [cu.

it in a subject-predicate relation as when I say “this is an orange.”

The avikalpika stage thus reveals the universal associated with -

the particular, but as there is no association of name at this stage,

the universal and the particular are taken in one sweep and not

as terms of relation as subject and predicate or substance and

attribute (jatyddisvaripavagahi na tu jatyadinam mitho visesana-

visesyabhavavagahiti yavat)'. He thinks that such a stage, when

the object is only seen but not associated with name or a subject-

predicate relation, can be distinguished in perception not only in

the case of infants or dumb persons that do not know the names

of things, but also in the case of all ordinary persons for the

association of the names and relations could be distinguished

as occurring at a succeeding stage’. Sridiara, in explaining the

Vaisesika view, seems to bg sreement with the above

view of Vacaspati. Thus iat in the nirvikalpa stage

not only the universals w‘ at the differences as well.

But as at this stage there i £ other things, there is no
manifest differentiation « a such as can only result

by comparison. But the di nd the universals as they

are in the thing are perce they are not consciously

ordered as “different fro iar to this,” which can

only take place at the ge*, Vacaspati did not

bring in the question of cOmprison ith others, but had only

spoken of the determinate stiokthe thing in definite subject-

predicate relation in association with names. The later Nyaya

writers however, following GangeSa, hold an altogether dif-

ferent opinion on the subject. With them nirvikalpa knowledge

means the knowledge of mere predication without any associa-

tion with the subject or the thing to which the predicate refers.

But such a knowledge is never testified by experience. The nir-

vikalpa stage is thus a logical stage in the development of per-

ceptual cognition and not a psychological stage. They would

1 Tatparyatiha, p. 82, also ibid. p.1)1, “ prathamamdlocito'rthah samanyavisesa-

a Lbid. p. 84, “\ tasméadvyutpannasyapt namedheyasmaranaya pirvamesitavyo ut-
naiva nimadheyamarthapratyayah.”

3 Nydyakandali, p. 189 ff., “atah savikalpakamicchata nirukalpakamapyesitavyam,

tacca na simanyamdatram grhnati bhedusyapi pratibhdsandt napi svalaksanamatram

sdmadnydkarasyapi samvedanatl vyaktyantaradarsane pratisandhandcca, kintu siman-

yam visesaicobhayamapi grhndti yadi paranidam simainyamayam visesah ityevam

vivicya na pratyett vastuantaranusandhanauirahal, pindintaranuvritigrahanaddhi

samdnyam uivicyate, nyaurttigrahandduiSesoyamiti vivekah.”

a
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not like to dispense with it for they think that it is impossible

to have the knowledge of a thing as qualified by a predicate ora

quality, without previously knowing the quality or the predicate —

(visistavaisistyajnanam pratt hi visesanatavacchedakaprakaram

Jianam kaéranam)'. So, before any determinate knowledge such

as “I see a cow,” “this is a cow” or “a cow” can arise it must

be preceded by an indeterminate stage presenting only the

indeterminate, unrelated, predicative quality as nirvikalpa, un-

connected with universality or any other relations (satyadiyo-

janarahitam vaisistyanavagahi nisprakarakam nirvikalpakam).

But this stage is never psychologically experienced (atindriya)

and it is only a logical necessity arising out of their synthetic

conception of a proposition as _ being the relationing of a pre-

dicate with a subject. Thus atha says in his Siddhanta-

muktavali, “the cogniti éXnot involve relationing

cannot be perceptual fo of the form ‘1 know

the jug’; here the know! to the self, the knower,
the jug again is related te} 3d. the definite content of

jugness is related to the ju is content which forms the

predicative quality (v7fesax @} of the predicate ‘jug’

which is related to know not therefore have the

knowledge of the jug wi knowledge of the pre-

dicative quality, the conten rder that the knowledge

of the jug could be render there must be a stage at

which the universal or the ‘pure’ prédication should be known

and this is the nirvikalpa stage, the admission of which though

not testified by experience is after all logically indispensably

necessary. In the proposition “It is a cow,” the cow is an

universal, and this must be intuited directly before it could be

related to the particular with which it is associated.

But both the old and the new schools of Nyaya and Vai-

Sesika admitted the validity of the savikalpa perception which

the Buddhists denied. Things are not of the nature of momentary

particulars, but they are endowed with class-characters or uni-

versals and thus our knowledge of universals as revealed by the

perception of objects is not erroneous and is directly produced

by objects. The Buddhists hold that the error of savikalpa per-

ception consists in the attribution of jati (universal), guna (quality),

| Tattvacintéamani, p. 812. 2 Jbid. p. 809.

3 Siddhantamuktavali on Bhasdpariccheda karika, 58.

22-—2
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kriya (action), nama (name), and dravya (substance) to things’.

The universal and that of which the universal is predicated are

not different but are the same identical entity. Thus the predi-

cation of an universal in the savikalpa perception involves the

false creation of a difference where there was none. So also the

quality is not different from the substance and to speak of a

thing as qualified is thus an error similar. to the former. The

same remark applies to action, for motion is not something dif-

ferent from that which moves. But name is completely different

from the thing and yet the name and the thing are identified,

and again the percept “man with a stick” is regarded as if it

was a single thing or substance, though “man” and “stick” are

altogether different and there is no unity between them. Now

as regards the first three obj ms it is a question of the dif-

ference of the Nyadya ong} gsition with that of the Bud-

dhists, for we know tha sesika believe jati, guna

and kriya to be differen e and therefore the pre-

dicating of them of subs nit categories related to it

at the determinate stage on cannot be regarded as

erroneous. As to the four Vacaspati replies that the

memory of the name of th sed by its sight cannot make

the perception erronecus nemory operates cannot

in any way vitiate perce “| that name is not asso-

ciated until the second sta: ‘the joint action of memory

is easily explained, for the of rnemory was necessary in

order to bring about the association. But so long as it is borne in

mind that the name is not identical with the thing but is only asso-

ciated with it as being the same as was previously acquired, there

cannot be any objection to the association of the name, But the

Buddhists further object that there is no reason why one should

identify a thing seen at the present moment as being that which

was seen before, for this identity is never the object of visual

perception. To this Vacaspati says that through the hetp of

memory or past impressions (sémskdara) this can be considered

as being directly the object of perception, for whatever may be

the concomitant causes when the main cause of sense-contact is

1 Nyayamaijari, pp. 93-100, Parca cuite kalpand bhavanti jatikalpand, gunakal-

panda, hriyakalpand, ndmakalpand dravyakalpana cett, tasca kvacidabhede pt bhedakal-

pandt kvacicca bhede pyabhedakalpanat kalpand ucyante.” See Dharmakirtti’s theory of

Terception, pp. 151-4. See also pp. 409-410 of this book.
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present, this perception of identity should be regarded as an

effect of it. But the Buddhists still emphasize the point that an

object of past experience refers to a past time and place and

is not experienced now and cannot therefore be identified with

an object which is experienced at the present moment. It

has to be admitted that Vacaspati’s answer is not very satis-

factory for it leads ultimately to the testimony of direct percep-

tion which was challenged by the Buddhists’. It is easy to see

that early Nydya-Vaisesika could not dismiss the savikalpa per-

ception as invalid for it was the same as the nirvikalpa and

differed from it only in this, that a name was associated with

the thing of perception at this stage. As it admits a gradual

development of perception as the progressive effects of causal

operations continued throug o

self and the object ur

(e.g. memory) and physi

it does not, like Vedanta,

give knowledge which w

tion as well as production ¢

the variety of causal coll

Mind according te !

and can come in contaé

and will. The later Nya¥ sak of three other kinds

of contact of a transcends ire called samanyalaksana,

Jjianalaksana and yogaja (miraculous). The contact simanyalak-
sana is that by virtue of which by coming in contact with a

particular we are transcendentally (a/aukika) in contact with all

the particulars (in a general way) of which the correspond-

ing universal may be predicated. Thus when I see smoke and

through it my sense is in contact with the universal associated

with smoke my visual sense is in transcendental contact with all

smoke in general. Jfanalaksana contact is that by virtue of which

we can associate the perceptions of other senses when perceiving

by any one sense. Thus when we are looking at a piece of

sandal wood our visual sense is in touch with its colour only,

but still we perceive it to be fragrant without any direct contact

of the object with the organ of smell. The sort of transcendental

contact (alaukika sannikarsa) by virtue of which this is rendered

ise of various intellectual

¥2ys) concomitant causes,

wht perception should only

usty acquired. The varia-

ge in the soul depends upon

ded as a separate sense

, pain, desire, antipathy

1 Tiétparyatikd, pp. 88-95.
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possible is called jfianalaksana. But the knowledge acquired by

these two contacts is not counted as perception’.

Pleasures and pains (sukha and duhkkha) are held by Ny3va

to be different from knowledge (jitdina). For knowledge interprets,

conceives or illumines things, but sukha etc. are never found to

appear as behaving in that character. On the other hand we feel

that we grasp them after having some knowledge. They cannot

be self-revealing, for even knowledge is not so; if it were so, then

that experience which generates sukha in one should have gene-

rated the same kind of feeling in others, or in other words it should

have manifested its nature as sukha to all; and this does not

happen, for the same thing which generates sukha in one might

not do so in others. Moreover even admitting for argument’s

sake that it is knowledge itach popears as pleasure and pain,

it is evident that there ifferences between the

pleasurable and painful & gaake them so different,

and this difference is due t knowledge in one case

was associated with sukh: fiother case with duhkha.

This shows that sukha and not themselves knowledge.

Such is the course of thing and dubhkha are generated

by the collocation of certaixt ad are manifested through

or in association with oth in direct perception or

in memory. They are th which are generated in

the self as a result of caus; on, It should however be

remembered that merit and demerit act as concomitant causes
in their production.

The yogins are believed to have the pratyaksa of the most

distant things beyond our senses; they can acquire this power

by gradually increasing their powers of concentration and per-

ceive the subtlest and most distant objects directly by their

mind. Even we ourselves may at some time have the notions

of future events which come to be true, eg. sometimes I may

have the intuition that “To-morrow my brother will come,”

1 Siddhantamuhtavali on Karika 63 an 64. We must remember that Gangesa

discarded the definition of perception as given in the Nydya sétra which we have dis-

cussed above, and held that perception should be defined as that cognition which has

the special class-character of direct apprehension. He thinks that the old definition

of perception as the cognition generated by sense-contact involves a vicious circle

(Tattvacintémani, pp. 538-546). Sense-contact is still regarded by him as the cause of

perception, but it should not be included in the definition. He agrees to the six kinds

of contact described first by Udyotakara as mentioned above.
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and this may happen to be true. This is called pratibhana-

jiana, which is also to be regarded as a pratyaksa directly

by the mind. This is of course different from the other form

of perception called manasa-pratyaksa, by which memories of

past perceptions by other senses are associated with a percept

visualized at the present moment; thus we see a rose and per-

ceive that it is fragrant; the fragrance is not perceived by the

eye, but the manas perceives it directly and associates the visual

percept with it. According to Vedanta this acquired perception

is only a case of inference, The pratibha-pratyaksa however is

that which is with reference to the happening of a future event.

When a cognition is produced, it is produced only as an objective

cognition, eg. This is a pot, but after this it is again related to

the self by the mind as * SWithis pot.” This is effected by

the mind again coming : “serception of the cogni-

tion which had already } ; the soul. This second

reperception is called amy 14 all practical work can

proceed as a result of this‘s ah

Inference (anumana} i:

and the most valuable

ans of proof (pramana)

t Nydya has made has

been on this subject. [i com king an assertion about a

thing on the strength of th :litga which is associated

with it, as when finding smoke rising from a hill we remember
that since smoke cannot be without fire, there must also be fire

in yonder hill. In an example like this smoke is technically

called linga, or hetu. That about which the assertion has been

made (the hill in this example) is called paksa, and the term

“fire” is called sddhya. To make a correct inference it is

necessary that the hetu or linga must be present in the paksa,

1 This later Nyaya doctrine that the cognition of self in association with cognition is

produced at a later moment must be contrasted with the ¢riputipratyaksa doctrine of

Prabhakara, which holds that the object, knower and knowledge are all given simul-

taneously in knowledge. Vyavasaiya (determinate cognition), according to Gangesa,

gives us only the cognition of the object, but the cognition that I am aware of this

object or cognition is a different functioning succeeding the former one and is called

anu (after) vyavasaya (cognition), ‘“‘¢damaham janamiti vyavasdye na bhasate tad-

bodhakendriyasannikarsabhavat kintvidamvisayakajnanatvavisistasya jhdnasya vai-

Sistyamatmant bhasate; na ca svaprakase uyavasaye tddrsam suasya _vailisiyam bha-

Aintu anuvyavasdyah. » ‘Tattvacintamani, ». 795.
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and in all other known objects similar to the paksa in having the

sadhya in it (sapaksa-satta), ie. which are known to possess the

sadhya (possessing fire in the present example). The linga must

not be present in any such object as does not possess the

sadhya (vipaksa-vyavrtt2 absent from vipaksa or that which does

not possess the sadhya). The inferred assertion should not be

such that it is invalidated by direct perception (pvatyaksa) or

the testimony of the Sastra (avadhita-visayatva), The linga

should not be such that by it an inference in the opposite way

could also be possible (asat-pratipaksa). The violation of any

one of these conditions would spoil the certitude of the hetu

as determining the inference, and thus would only make the

hetu fallacious, or what is technically called hetvabhasa or

seeming hetu by which no carrect inference could be made.

Thus the inference that mal because it is visible

is fallacious, for visibili which sound (here the

paksa) does not poss ¢vibhdsa is technically

called astddha-hetu. Ag isa of the second type,

technically called verdad « exemplified in the case

that sound is eternal, si created; the hetu “being

created ” is present in the. sadhya (vépaksa), namely

non-eternality, for we eternality is a quality

which belongs to all creat allacy of the third type,

technically called anarkastite found in the case that

sound is eternal, since it is‘an-ehieét af knowledge. Now “being

an object of knowledge” ( pramevatva) i is here the hetu, but it is
present in things eternal (ie. things possessing sadhya), as well

as in things that are not eternal (i.e. which do not possess the

sadhya), and therefore the concomitance of the hetu with the

sadhya is not absolute (amatkantika). A fallacy of the fourth

type, technically called Aa/atyayapadista, may be found in the

example—fire is not hot, since it is created like a jug, etc.

Here pratyaksa shows that fire is Hot, and hence the hetu is
fallacious. The fifth fallacy, called prakaranasama, is to be

found in cases where opposite hetus are available at the same

time for opposite conclusions, eg. sound like a jug is non-

1 It should be borne in mind that Nyiiya did not believe in the doctrine of the

eternality of sound, which the Mimams4 did. Eternality ofsound meant with Mimamsa

the theory that’ sounds existed as eternal indestructible entities, and they were only

manifested in our ears under certain conditions, e.g. the stroke of a drum or a

particular kind of movement of the vocal muscles.
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eternal, since no eternal qualities are found in it, and sound like

akaéa is eternal, since no non-eternal qualities are found in it.

The Buddhists held in answer to the objections raised against

inference by the Carvakas, that inferential arguments are

valid, because they are arguments on the principle of the uni-

formity of nature in two relations, viz. t@ddimya (essential

identity) and tadutpattd (succession in a relation of cause and

effect). Tadatmya is a relation of genus and species and not

of causation; thus we know that all pines are trees, and infer

that this is a tree since it is a pine; tree and pine are related

to each other as genus and species, and the co-inherence of

the generic qualities of a tree with the specific characters of a

pine tree may be viewed as a relation of essential identity

(tadétmya). The relation of. ta: 4ti is that of uniformity of

succession of cause and 5

Nyaya holds that inf

association (#zyama) of t

which with the sadhya has

noted above) with the sadhy

relations as tadatmya cr

inference that it is a tre:

essential identity of tree 4

that it is a pine because it

for if it were a case of ide ht to be the same both

ways. If in answer to this it aid that the characteristics of a

pine are associated with those of a tree and not those of a tree with

those of a pine, then certainly the argument is not due to essen-

tial identity, but to the invariable association of the linga (mark)

with the lingin (the possessor of linga), otherwise called niyama.

The argument from tadutpatti (association as cause and effect)

is also really due to invariable association, for it explains the

case of the inference of the type of cause and effect as well as of

other types of inference, where the association as cause and

effect is not available (eg. from sunset the rise of stars ts

inferred). Thus it is that the invariable concomitance of the

linga with the lingin, as safeguarded by the conditions noted

above, is what leads us to make a valid inference’.

We perceived in many cases that a linga (e.g. smoke) was

associated with a lingin (fire), and had thence formed the notion

1 See Mydyamaryari on anumana.

cause of the invariable

tu (the concomitance of

ied by the five conditions

t because of such specific

lf it is held that the

s % pine is due to the

he opposite argument

@ht to be valid as well;
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that wherever there was smoke there was fire. Now when we

perceived that there was smoke in yonder hill, we remembered

the concomitance (wydpti) of smoke and fire which we had

observed before, and then since there was smoke in the hill,

which was known to us to be inseparably connected with fire, we

concluded that there was fire in the hill. The discovery of the

linga (smoke) in the hill as associated with the memory of its

concomitance with fire (¢rtiya-dinga-paramarsa) is thus the cause

(anumitikarana or anumana) of the inference (anumit?). The con-

comitance of smoke with fire is technically called vydpt7, When

this refers to the concomitance of cases containing smoke with

those having fire, it is called dakirvyapti,; and when it refers to the

conviction of the concomitance of smoke with fire, without any

relation to the circumstances wridétwhich the concomitance was

observed, it is called axég: uddhists since they did

not admit the notions of preferred antarvy4pti

view of concomitance ts } a means of inference’.

Now the question arise e validity of an inference

will depend mainly on the + the concomitance of sign

(hetz) with the signate (s#z, we to assure ourselves in

each case that the process ; the concomitance (vyap-

tigvaha) had been corre ation of concomitance

had been valid. The Mii¥ oY held, as we shall see in

the next chapter, that if we howledge of any such case

in which there was smoke but no fire, and if in all the cases

I knew I had perceived that wherever there was smoke there

was fire, I could enunciate the concomitance of smoke with fire.

But Nyaya holds that it is not enough that in all cases where

there is smoke there should be fire, but it is necessary that in

all those cases where there is no fire there should not be any

smoke, ie. not only every case of the existence of smoke should

be a case of the existence of fire, but every case of absence of fire

should be a case of absence of smoke. The former is technically

called anvayavyapti and the latter wyatirekavyapti, But even this

is not enough. Thus there may have been an ass sitting, in a

hundred cases where I had seen smoke, and there might have

been a hundred cases where there was neither ass nor smoke, but

it cannot be asserted from it that there is any relation of concomi-

1 See Antaryydptisamarthana, by Ratnakarasanti in the Six Buddhist Nydya Tracts,

Bibliotheca Indica, 1910.
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tance, or of cause and effect between the ass and the smoke. It

may be that one might never have observed smoke without an

antecedent ass, or an ass without the smoke following it, but even

that is not enough. If it were such that we had so experienced in

a very large number of cases that the introduction of the ass

produced the smoke, and that even when all the antecedents re-

mained the same, the disappearance of the ass was immediately

followed by the disappearance of smoke (yasmin satt bhavanam

yato vind na bhavanam iti bhiyodarianam, Nyayamaiyzari,

p. 122), then only couid we say that there was any relation of

concomitance (vyaptz) between the ass and the smoke’. But of

course it might be that what we concluded to be the hetu by the

above observations of anvaya-vyatireka might not be a real hetu,

and there might be some. oth ondition (upadhz) associated

5 Thus we know that fire

sd smoke, but one might

12 green wood that pro-

tklen demon who did it.

doubts, and if we indulged

practical activities would

wz}. Thus such doubts as

should not disturb or

in green wood (ardre#d

doubt that it was not

duced smoke, but there

But there would be no ex

in them, all our work end

have to be dispensed

lead us to the suspensi

unsettle the notion of’ mcomitance at which we

had arrived by careful « and consideration?, The

Buddhists and the naiyayikas generally agreed as to the method

of forming the notion of concomitance or vyapti (vyaptigraha),

but the former tried to assert that the validity of such a con-

comitance always depended on a relation of cause and effect

or of identity of essence, whereas Nydya held that neither the

relations of cause and effect, nor that of essential identity of

genus and species, exhausted the field of inference, and there was

quite a number of other types of inference which could not be

brought under either of them (e.g. the rise of the moon and the

tide of the ocean). A natural fixed order that certain things hap-

pening other things would happen could certainly exist, even

without the supposition of an identity of essence.

But sometimes it happens that different kinds of causes often

have the same kind of effect, and in such cases it is difficult to .

1 See 7atparyatikad on anumana and vyaptigraha.

2 Tatparyatikd on vyaptigraha, and Tattvacintéamani of Gahgesa on vyaptigraha.
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infer the particular cause from. the effect. Nyaya holds how-

ever that though different causes are often found to produce

the same effect, yet there must be some difference between one

effect and another. If each effect is taken by itself with its

other attendant circumstances and peculiarities, it will be found

that it may then be possible to distinguish it from similar other

effects. Thus a flood in the street may be due either to a heavy

downpour of rain immediately before, or to the rise in the water

of the river close by, but if observed carefully the flooding of

the street due to rain will be found to have such special traits

that it could be distinguished from a similar flooding due to the

rise of water in the river. Thus from the flooding of the street

of a special type, as demonstrated by its other attendant circum-

stances, the special mannerinawhich the water flows by small

rivulets or in sheets, wi "to infer that the flood was

due to rains and not x in the river. Thus we

see that Nydya relied © action based on uniform

and uninterrupted agre re, whereas the Buddhists

assumed a priori princip ality or identity of essence.

It may not be out of pla soention that in later Nyaya

works great emphasis is: ecessity of getting ourselves

assured that there was condition) associated with

the hetu on account of: sncomitance happened, but

that the hetu was uncon sociated with the sadhya in

a relation of inseparable concor ce, Phus all fire does not pro-

duce smoke; fire must be associated with green wood in order to

produce smoke. Green wood is thus the necessary condition

(upadhi) without which no smoke could be produced. It is on

account of this condition that fire is associated with smoke; and

so we cannot say that there is smoke because there is fire. But in

the concomitance of smoke wit. fire there is no condition, and so

in every case of smoke there is fire. In order to be assured of the

validity of vyapti, it is necessary that we must be assured that

there should be nothing associated with the hetu which con-

ditioned the concomitance, and this must be settled by wide

experience (dhiyodarsana).

Pragastapada in defining inference as the “knowledge of that

(eg. fire) associated with the reason (e.g. smoke) by the sight of

the reason” described a valid reason (mga) as that which is con-

nected with the object of inference (axumeya) and which exists

wherever the object of inference exists and is absent in all cases
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where it does not exist. This is indeed the same as the Nyaya

qualifications of paksasattva, sapaksasattva and vipaksasattva of

a valid reason (hetu), Prasastapada further quotes a verse to say

that this is the same as what Kasyapa (believed to be the family

name of Kanada) said, Kanada says that we can infer a cause

from the effect, the effect from the cause, or we can infer one

thing by another when they are mutually connected, or in op-

position or in a relation of inherence (1x. ii. 1 and NI. i. 9). We

can infer by a reason because it is duly associated (pras¢ddhipir-

vakatva) with the object of inference. What this association was

according to Kanada can also be understood for he tells us (III.

i. 15) that where there is no proper association, the reason (hetu)

is either non-existent in the object to be inferred or it has no

concomitance with it (prasad or it has a doubtful existence

(sandigdha). Thus if |. ig a horse because it has

horns it is fallacious, f e nor the ass has horns.

Again if I say it is a es horns, it is fallacious, for

there is no concomitanc mis and a cow, and though

a cow may have a horn, re horns are not cows. The

first fallacy is a combinatig Asattva and sapaksasattva,

for not only the presen ass) had no horns, but no

horses had any horns, ag is a case of vipaksasattva,

for those which are not cow '6es) have also horns. Thus,

it seems that when Praszst hat he is giving us the view

of Kanada he is faithful to it. “PraSastapada says that wherever

there is smoke there is fire, if there is no fire there is no smoke.

When one knows this concomitance and unerringly perceives the

smoke, he remembers the concomitance and feels. certain that

there is fire. But with regard to Kanada’s enumeration of types of

inference such as “a cause is inferred from its effect, or an effect

from the cause,” etc., Prasastapada holds that these are not the

only types of inference, but are only some examples for showing

the general nature of inference. Inference merely shows a connec-

tion such that from this that can be inferred. He then divides

inference into two classes, drsta (from the experienced charac-

teristics of one member of a class to another member of the same

class), and sdmadnyato drsta. Drsta (perceived resemblance) is

that where the previously known case and the inferred case is

exactly of the same class. Thus as an example of it we can point

out that by perceiving that only a cow has a hanging mass of

flesh on its neck (sasna), I can whenever I see the same hanging
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mass of flesh at the neck of an animal infer that it isa cow. But

when on the strength of a common quality the inference is ex-

tended to a different class of objects, it is called samanyato drsta.

Thus on perceiving that the work of the peasants is rewarded

with a good harvest I may infer that the work of the priests,

namely the performance of sacrifices, will also be rewarded with

the objects for which they are performed (i.e. the attainment of

heaven). When the conclusion :o which one has arrived (svan7-

Scitartha) is expressed in five premisses for convincing others

who are either in doubt, or in error or are simply ignorant, then

the inference is called pararthanumana. We know that the distinc-:

tion of svarthanumana (inference for oneself) and pararthanumana

(inference for others) was made by the Jains and Buddhists,

Prasastapada does not make.a sharo distinction of two classes

of inference, but he seem: - what one infers, it can be

conveyed to others by s enisses in which case it is

called pararthanumana. * not be considered as an

entirely new innovation fa, for in IX. 2, Kanada

himself definitely alludes f iction (asyedam karyyakdara-

nasambandhascavayavadiys ¢ five premisses which are

called in Nydya pratij#d, fa, upanaya, and nigamana

are called in Vaisesika %, ntdarsana, anusandhana,

and pratyamnaya. Kank oes not mention the name

of any of these premissi eting the second “apadesa.”

Pratijfia is of course the saivie asi wecRave in Nydya, and the term

nidarSana is very similar to Nydya drstanta, but the last two are

entirely different. Nidarsana may be of two kinds, (1) agreement

in presence (e.g. that which has motion is a substance as is seen

in the case of an arrow), (2) agrezment in absence (e.g. what is not

a substance has no motion as is seen in the case of the universal

being’). He also points out cases of the fallacy of the example

1 Dr Vidyabhiisana says that ‘An example before the time of Digniga served as

a mere familiar case which was cited to hel 3 the understanding of the listener, e.g. The

hill is fiery ; because it has smoke; like a kitchen (example). Asafga made the ex-

ample more serviceable to reasoning, but Digndga converted it into a universal

proposition, that is a proposition expressiv2 of the universal or inseparable connection

between the middle term and the major term, e.g. The hill is fiery ; because it has

smoke ; al] that has smoke is fiery as a kitchen” (/zdian Logic, pp. 95, 96). It is of

course true that Vatsyayana had an imperfect example as “like a kitchen ” (saddak

utpattidharmakatuadanityah sthalyadivat, 1. i. 36), but Pragastapada has it in the

proper form, Whether Prasastapida borrowed it from Dinnaga or Dinnaga from

Fragastapada cannot be easily settled.
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xA,?

(nidarsanabhasa), Prasastapadda’s contribution thus seems to con-

sist of the enumeration of the five premisses and the fallacy of

the nidarsana, but the names of the last two premisses are so

different from what are current in other systems that it is reason-

able to suppose that he collected them from some other traditional

Vaisesika work which is now lost to us. It however definitely

indicates that the study of the problem of inference was being

pursued in Vaisesika circles independently of Nyaya. There is

no reason however to suppose that Prasastapada borrowed any-

thing from Dinnaga as Professor Stcherbatsky or Keith supposes,

for, as I have shown above, most of Prasastapadda’s apparent in-

novations are all definitely alluded to by Kanada himself, and

Professor Keith has not discussed this alternative. On the

question of the fallacies of nida: unless it is definitely proved

that Dinnaga preceded Pragast trere is no reason whatever

to suppose that the latter the former?

The nature and ascert neomitance is the most

important part of inferenc a says that an inference

can be made by the sight « ason or middle) through

the memory of the connectiot the middle and the major

previously perceived. Udy sg the question whether it

is the present perception x the memory of the

connection of the middle % hat should be regarded

as leading to inference. H ; that both these lead to

inference, but that which imineditelyleacls to inference is Laga-

paramarsa, i.e. the present perception of the middle in the minor

associated with the memory of its connection with the major, for

inference does not immediately follow the memory of the con-

nection, but the present perception of the middle associated with

the memory of the connection (smrtyanugrhito lingaparamarso).

But he is silent with regard to the nature of concomitance.

Udyotakara’s criticisms of Diinaga as shown by Vacaspati have

no reference to this point. The doctrine of ¢adatmya and tadut-

patti was therefore in all probability a new contribution to

Buddhist logic by Dharmakirtti. Dharmakirtti’s contention was

that the root principle of the connection between the middle and

the major was that the former was either identical in essence

with the latter or its effect and that unless this was grasped a

mere collection of positive or negative instances will not give us

1 Pragastapada’s bhasya with Mydyakandali, pp. 200-255.
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the desired connection. Vacaspati in his refutation of this view

says that the cause-effect relation cannot be determined as a

separate relation. If causality means invariable immediate ante-

cedence such that there being fire there is smoke and there being

no fire there is no smoke, then it cannot be ascertained with

perfect satisfaction, for there is no proof that in each case the

smoke was caused by fire and not by an invisible demon. Unless

it can be ascertained that there was no invisible element as-

sociated, it cannot be said that the smoke was immediately

preceded by fire and fire alone. Again accepting for the sake of

argument that causality can be determined, then also cause is

known to precede the effect and therefore the perception of smoke

can only lead us to infer the presence of fire at a preceding time

and not contemporanesusly .wits.it. Moreover there are many

cases where inference is possib. ere is no relation of cause

and effect or of ider: sg. the sunrise of this

morning by the sunris orning). In the case of

identity of essence (tadé case of the pine and the

tree) also there cannot be e, for one thing has to be

inferred by another, but if entical there cannot be any

inference. The nature « se therefore cannot be de-

scribed in either of thes @ things (eg. smoke) are

naturally connected with hings (eg. fire) and when

such is the case, thoug!: ¥ know any further about the

nature of this connection, we may infer the latter from the former

and not vice versa, for fire is connected with smoke only under

certain conditions (e.g. green wood). It may be argued that there

may always be certain unknown conditions which may vitiate

the validity of inference. To this Vacaspati’s answer is that if

even after observing a large nufnber of cases and careful search

such conditions («pddhz) cannot be discovered, we have to take

it for granted that they do not exist and that there is a natural

connection between the middle and the major. The later

Buddhists introduced the method of Pafcakarani in order to

determine effectively the causal relation. These five conditions

determining the causal relation are (1) neither the cause nor the

effect is perceived, (2) the cause is perceived, (3) in immediate

succession the effect is perceived, (4) the cause disappears, (5) in

1 Karyyakaranabhavaded svabhavadva myamakat avindbhavaniyamo darsandnna

na darfanal. Tatparyatika, p. 105.
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immediate succession the effect disappears. But this method

cannot guarantee the infallibility of the determination of cause

and effect relation ; and if by the assumption of a cause-effect

relation no higher degree of certainty is available, it is better

to accept a natural relation without limiting it to a cause-effect

relation},

In early Nyaya books three kinds of inference are described,

namely piirvavat, Sesavat, and samanyato-drsta. Piirvavat is the

inference of effects from causes, e.g. that of impending rain from

heavy dark clouds; Sesavat is the inference of causes from effects,

e.g. that of rain from the rise of water in the river; samanyato-

drsta refers to the inference in all cases other than those of

cause and effect, eg. the inference of the sour taste of the

tamarind from its form ane t. .\Vyayamaitjari mentions

another form of anumagé,*4 “parisesamana (reductio ad

absurdum), which consis nything (e.g. conscious-

ness) of any other thin because it was already

definitely found out that 4 § was not produced in any

other part of man. Sine ess could not belong to

anything else, it must bel af necessity. In spite of

these variant forms they ver of one kind, namely

that of the inference of t vidhya) by virtue of the

unconditional and invari ice of the hetu, called

the vyapti-niyama. In the Lot Nyaya{Navya-Nyaya)
a formal distinction of thre ‘of inference occupies an

important place, namely anvayavyatireki, kevalanvayi, and

kevalavyatireki. Anvayavyatireki is that inference where the

vyapti has been observed by a combination of a large number of

instances of agreement in presence and agreement in absence,

as in the case of the concomitance of smoke and fire (wherever

there is smoke there is fire (azvaya), and where there is no fire,

there is no smoke (vyativeka)). An inference could be for one’s

own self (svarthanumana) or for the sake of convincing others

(pararthinumana). n the latter case, when it was necessary that

an inference should be put explicitly in an unambiguous manner,

five propositions (avayavas) were regarded as necessary, namely

pratijfia (eg. the hill is fiery), hetu (since it has smoke), uda-

harana (where there is smoke there is fire, as in the kitchen),

upanaya (this hill has smoke), nigarhana (therefore it has got

) Vatsyayana’s bhasya, Udyotakara’s Varttika and Taiparyyatihd, 1. i. 5.

D. 
23
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fire). Kevalanvayi is that type of inference, the vyapti of which

could not be based on any negative instance, as in the case

“this object has a name, since it is an object of knowledge

(tdam, vacyam prameyatvat).” Now no such case is known which

is not an object of knowledge; we cannot therefore know of any

case where there was no object of knowledge ( prameyatva) and

no name (vacyatva); the vyapti here has therefore to be based

necessarily on cases of agreement—wherever there is prame-

yatva or an object of knowledge, there is vacyatva or name.

The third form of kevalavyatireki is that where positive in-

stances in agreement cannot be found, such as in the case of the

inference that earth differs from. other elements in possessing

the specific quality of smell, since all that does not differ from

other elements is not earth, such as water; here it is evident

that there cannot be any .¢% sce of agreement and the

concomitance has to b ative instances. There

is only one instance, wh: ly the proposition of our

inference—earth differs ements, since it has the

special qualities of earth. 1 e could be of use only in

those cases where we had nything by reason of such

special traits of it as was 5

The third pramana, wh

Vaigesika, is upamana, antl cbnkists"in associating a thing un-

known before with its name by virtue of its similarity with some

other known thing. Thus a man of the city who has never

seen a wild ox (gavaya) goes to the forest, asks a forester—

“what is gavaya?” and the forester replies—“oh, you do not

know it, it is just like a cow”; after hearing this from the

forester he travels on, and on seeing a gavaya and finding it to

be similar to a cow he forms the opinion that this is a gavaya.

This knowing an hitherto unknown thing by virtue of its

similarity to a known thing is called upamana. If some forester

had pointed out a gavaya to a man of the city and had told him

that it was called a. gavaya, then also the man would have

known the animal by the name gavaya, but then this would

have been due to testimony (Sabda-pramaya). The knowledge is

said to be generated by the upamdna process when the associa-

tion of the unknown animal with its name is made by the observer
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on the strength of the experience of the similarity of the un-

known animal to a known one. The naiyayikas are thorough

realists, and as such they do not regard the observation of

similarity as being due to any subjective process of the mind.

Similarity is indeed perceived by the visual sense but yet the

association of the name in accordance with the perception of

similarity and the instruction received is a separate act and is

called upamana’.

Sabda-pramana or testimony is the right knowledge which

we derive from the utterances of infallible and absolutely truthful

persons. All knowledge derived from the Vedas is valid, for the

Vedas were uttered by Ivara himself. The Vedas give us

right knowledge not of itself, but because they came out as the

utterances of the infallible-t ‘he Vaisesikas did not admit

$abda as a separate p y.sought to establish the

validity of testimony (¥ ngth of inference (anu-

miti) on the ground cf i atterance of an infallible

person. But as I have sz this explanation is hardly

corroborated by the Vais 3, which tacitly admit the

validity of the scriptures uthority. But anyhow this

was how Vaisesika was i

aisesika.

istence (abhdva) is of great

1 See Nyayamafjari on upamana. The oldest Nyaya view was that the instruction

given by the forester by virtue of which the association of the name “ wild ox” to the

strange animal was possible was itself ‘‘upamana.” When Pragastapada held that upa~

mana should be treated as a case of testimony (dfravacana), he had probably this inter-

pretation in view. But Udyotakara and Vacaspati hold that it was not by the instruction

alone of the forester that the association of the name “ wild ox” was made, but there

was the perception of similarity, and the memory of the instruction of the forester too.

So it is the perception of similarity with the other two factors as accessories that lead

us to this association called upamana. What Vatsyayana meant is not very clear, but

Dinnaga supposes that according to him the result of upamana was the knowledge of

similarity or the knowledge of athing having similarity. Vacaspati of course holds that

he has correctly interpreted Vatsydyana’s intention. It is however definite that upamana

means the associating of a name to a new object (samakhydsambandhapratipattirupams-

narthah, Vatsyayana). Jayanta points out that it is the preception of similarity which

directly leads to the association of the name and hence the instruction of the forester

cannot be regarded as the direct cause and consequently it cannot be classed under

testimony (fabda). See Pragastapida and Nydyakandali, pp. 220-22, Vatsyayana,

Udyotakara, Vacaspati and Jayanta on Upamdna.

2 See Kumirila’s treatment of abhava in the Slokavdrttika, pp. 473-492-

23-2
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and his followers, whose philosophy we shall deal with in the

next chapter, hold that negation (a/é@va) appears as an intuition

(manam) with reference to the object negated where there are no

means of ordinary cognition (pramana) leading to prove the exist-

ence (satparicchedakam) of that thing. They held that the notion

“it is not existent” cannot be cue to perception, for there is no

contact here with sense and object. It is true indeed that when

we turn our eyes (e.g. in the case of the perception of the non-

existence of a jug) to the grourd, we see both the ground and

the non-existence of a jug, and when we shut them we can see

neither the jug nor the ground, and therefore it could be urged

that if we called the ground visially perceptible, we could say

the same with regard to the non-existence of the jug. But even

then since in the case of the ception of the jug there is sense-

contact, which is absent, he®scase, we could never say

that both are grasped fe see the ground and

remember the jug (whic thus in the mind rises

the notion of non-existen © reference at all to visual

perception. A man may ma a place where there were

no tigers, but he might nat ware of their non-existence

at the time, since he did g¢ thern, but when later on he

is asked in the evening i vy tigers at the place where
he was sitting in the mof fhinks and becomes aware

of the non-existence of. e in the morning, even

without perceiving the place and“without any operation of the

memory of the non-existence of tigers. There is no question of

there being any inference in the rise of our notion of non-existence,

for it is not preceded by any notion of concomitance of any kind,

and neither the ground nor the non-perception of the jug could

be regarded as a reason (aga), for the non-perception of the jug

is related to the jug and not to the negation of the jug, and no

concomitance is known between the non-perception of the jug and

its non-existence, and when the question of the concomitance of

non-perception with non-existence is brought in, the same diffi-

culty about the notion of non-existence (ab4@va) which was sought

to be explained will recur again. Negation is therefore to be

admitted as cognized by a separate and independent process

of knowledge. Nyaya however says that the perception of

‘non-existence (e.g. there is no jug here) is a unitary perception

of one whole, just as any perception of positive existence (e.g.
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there is a jug on the ground) is. Both the knowledge of the

ground as well as the knowledge of the non-existence of the jug

arise there by the same kind of action of the visual organ, and

there is therefore no reason why the knowledge of the ground

should be said to be due to perception, whereas the knowledge of

the negation of the jug on the ground should be said to be due

to a separate process of knowledge., The non-existence of the jug

is taken in the same act as the ground is perceived. The principle

that in order to perceive a thing one should have sense-contact

with it, applies only to positive existents and not to negation or

non-existence, Negation or non-existence can be cognized even

without any sense-contact. Non-existence is not a positive sub-

stance, and hence there cannot be any question here of sense-

contact. It may be urg if no sense-contact is required

in apprehending negati well apprehend negation

or non-existence of of are far away from him.

To this the reply is that d negation it is necessary

that the place where it ' © perceived. We know a

thing and its quality te b nd yet the quality can only

be taken in association w y and it is so in this case as

well. We can apprehend © only through the appre-

hension of its locus. non-existence is said to

be apprehended later on «later apprehension of non-

existence but a memory ¢ a! tence (eg. of jug) perceived
before along with the perception of the locus of non-existence
(e.g. ground). Negation or non-existence (abkéva) can thus, ac-

cording to Nyaya, generate its cognition just as any positive

existence can do. Negation is not mere negativity or mere

vacuous absence, but is what generates the cognition “is not,”

as position (444va) is what generates the cognition “it is.”

The Buddhists deny the existence of negation. They hold

that when a negation is apprehended, it is apprehended with

specific time and space conditions (eg. this is not here now),

but in spite of such an apprehension, we could never think

that negation could thus be associated with them in any

relation. There is also no relation between the negation and its

pratiyogi (thing negated—e.g. jug in the negation of jug), for

when there is the pratiyogi there is no negation, and when there

is the negation there is no pratiyogi. There is not even the

relation of opposition (virvodha), for we could have admitted it, if
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the negation of the jug existed before and opposed the jug,

for how can the negation of the jug oppose the jug, without

effecting anything at all? Again, it may be asked whether nega-

tion is to be regarded as a positive being or becoming or of the

nature of not becoming or non-bzing. In the first alternative it

will be like any other positive existents, and in the second case it

will be permanent and eternal, and it cannot be related to this or

that particular negation. There are however many kinds of non-

perception, e.g. (1) svabhavanupalabdhi (natural non-perception—

there is no jug because none is perceived); (2) karananupalabdhi

(non-perception of cause—there is no smoke here, since there is

no fire); (3) vyapakanupalabdhi (non-perception of the species—

there is no pine here, since there is no tree); (4) karyanupalabdhi

(non-perception of effects-—~t € not the causes of smoke here,

since there is no smok ziruddhopalabdhi (percep-

tidn of contradictory nat cold touch here because

of fire); (6) viruddhaka: ception of contradictory

effects—there is no cold & ause of smoke); (7) virud-

dhavyaptopalabdhi (oppes Htance—past is not of neces-

sity destructible, since it d other causes); (8) karyyavi-

ruddhopalabdhi (oppositic here is not here the causes

which can give cold si (9) vyapakaviruddhopa-

labdhi (opposite concoriii no touch of snow here,

because of fire); (10) kara

there is no shivering through'coid Here, since he is near the fire);

(11) karanaviruddhakary yopalabdhi (effects of opposite causes—

this place is not occupied by men of shivering sensations for it

is full of smoke’).

There is no doubt that in the above ways we speak of nega-

tion, but that does not prove that there is any reason for the

cognition of negation (heturndbtavasamvidah). All that we can

say is this that there are certain situations which justify the use

(yogyata) of negative appellations. But this situation or yogyata

is positive in character. What we all speak of in ordinary usage

as non-perception is of the nature of perception of some sort.

Perception of negation thus does not prove the existence of

negation, but only shows that there are certain positive percep-

tions which are only interpreted in that way. It is the positive

perception of the ground where the visible jug is absent that

1 See Mydyabindu, p.15, and Nydyamavizjari, pp. 53-7-
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leads us to speak of having perceived the negation of the jug

(anupalambhah abhavam vyavahdrayatt)'.

The Nyaya reply against this is that the perception of positive

existents is as much a fact as the perception of negation, and we

have no right to say that the former alone is valid. It is said

that the non-perception of jug on the ground is but the percep-

tion of the ground without the jug. But is this being without

the jug identical with the ground or different? If identical then

it is the same as the ground, and we shall expect to have it even

when the jug is there. If different then the quarrel is only over

the name, for whatever you may call it, it is admitted to be a

distinct category. If some difference is noted between the ground

with the jug, and the ground without it, then call it “ground,

without the jugness” or “the ¢ jon of jug,” it does not matter

much, for a distinct categé w been admitted. Nega-

tion is apprehended biz much as any positive

existent is; the nature o fF perception only are dif-

ferent; just as even in th of positive sense-objects

there are such diversities 2 aste, etc. The relation of

negation with space and tin ich it appears associated is

the relation that subsis qualified and the quality

(vtsesya visesana). The 2 the negation and its

pratiyogi is one of oppo e that where the one is

the other is not. The Vazse. i. 6) seems to take abhava

in a similar way as Kuma imamsist does, though the

commentators have tried to explain it away*,, In Vaisesika the

four kinds of negation are enumerated as (1) pragabhava (the

negation preceding the production of an object—e.g. of the jug

before it is made by the potter); (2) dkvamsabhava (the negation

following the destruction of an object——as of the jug after it is

destroyed by the stroke of a stick); (3) anyonydbhava (mutual

negation—e.g. in the cow there is the negation of the horse and

1 See Mydyabindu{ikad, pp. 34 ff, and also Myéyamafizari, pp. 48-63.

2 Pragastapada says that as the production of an effect is the sign of the existence

of the cause, so the non-production of it is the sign of its non-existence. Sridhara in

commenting upon it says that the non-preception of a sensible object is the sign (/:#ga)

of its non-existence. But evidently he is not satisfied with the view for he says that

non-existence is also directly perceived by the senses (dhdvavad abhavo’pindriyagra-

hanayogyah) and that there is an actual sense-contact with non-existence which is the

collocating cause of the preception of non-existence (abhdvendriyasanntkarso'pt abha-

vagrahanasamagri), Nydyakandali, pp. 225-30.
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in the horse that of thé cow); (4) atyantabhava (a negation which

always exists—e.g. even when there is a jug here, its negation in

other places is not destroyed)".

The necessity of the Acquirement of debating devices

for the seeker of Salvation.

It is probable that the Nyaya philosophy arose in an atmo-

sphere of continued disputes ard debates; as a consequence

of this we find here many terms related to debates which we do

not notice in any other system of Indian philosophy. These are

tarka, nirnaya, vada, jalpa, vitanda, hetvabhasa, chala, 7ati and

nigrahasthana.

Tarka means deliberation on an unknown thing to discern

its real nature; it thus co: eeking reasons in favour of

some supposition to the ¢ ther suppositions ; it is not

inference, but merely an: mind to come to a right

conclusion. When there aya) about the specific

nature of anything we hav rka. Nirnaya means the

conclusion to which we 4 sult of tarka. When two

opposite parties dispute ove spective theses, such as the

doctrines that there is or % aan, in which each of them

tries to prove his own i ons, each of the theses is

called a vada. Jalpa me& a which the disputants

give wrangling rejoinders defeat their respective op-

ponents. A jalpa is calied a'viz add when it is only a destructive

criticism which seeks to refute tae opponent’s doctrine without

seeking to establish or formulate any new doctrine. Hetvabhasas

are those which appear as hetus but are really not so. Nydaya

siitras enumerate five fallacies (4ctudbhasas) of the middle (hetu):

savyabhicara (erratic), viruddha (contradictory), prakaravasama

(tautology), sadhkyasama (unproved reason) and kalatita (inop-

portune). Savyabhicara is that where the same reason may prove

opposite conclusions (e.g. sound is eternal because it fs intangible

like the atoms which are eternal, and sound is non-eternal because

it is intangible like cognitions waich are non-eternal); viruddha

is that where the reason opposes the premiss to be proved (eg. a

jug is eternal, because it is produced); prakaranasama is that

isis

1 The doctrine of negation, its function and value with reference to diverse logical

problems, have many diverse aspects, and it is impossible to do them justice in a small

~ section like this.
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where the reason repeats the thesis to be proved in another form

(e.g. sound is non-eternal because it has not the quality of

eternality) ; sidhyasama is that where the reason itself requires

to be proved (e.g. shadow is a substance because it has motion,

but it remains to be proved whether shadows have motion or not) ;

kalatita is a false analogy where the reason fails because it does not

tally with the example in point of time. Thus one may argue that

sound is eternal because it is the result of contact (stick and the

drum) like colour which is also a result of contact of light and

the object and is eternal. Here the fallacy lies in this, that colour

is simultaneous with the contact of light which shows what was

already there and only manifested by the light, whereas in the

case of sound it is produced immediately after the contact of the

stick and drum and is heneestepreduct and hence non-eternal.

The later Nyaya works bicara into three classes,

(1) sadharana or comm tain is fiery because it is

an object of knowledge, « which is opposed to fire

is also an object of know dhadrana or too restricted

(e.g. sound is eternal beca the nature of sound ; this

cannot be a reason for th f sound exists only in the

sound and nowhere else mhfrin or unsubsuming

(e.g. everything is non they are all objects of

knowledge ; here the fallas that no instance can be

found which is not an obj ‘dge and an opposite con-

clusion may also be drawn). The fallacy. saépratipaksa@ is that in

which there is a contrary reason which may prove the opposite

conclusion (e.g. sound is eternal because it is audible, sound is

non-eternal because it is an effect). The fallacy estddhg (unreal)

is of three kinds (1) @srayastddha (the lotus of the sky is fragrant

because it is like other lotuses; now there cannot be any lotus in

the sky), (2) svaripasiddha (sound is a quality because it is

visible ; but sound has no visibility), (3) vyapyatuasiddha is that

where the concomitance between the middle and the consequence

is not invariable and inevitable; there is smoke in the hill because

there is fire; but there may be fire without the smoke as in a red

hot iron ball, it is only green-wood fire that is invariably associated

with smoke. The fallacy d@dhita is that which pretends to prove

a thesis which is against direct experience, e.g. fire is not hot

because it is a substance. We have already enumerated the

fallacies counted by Vaisesika. Contrary to Nyaya practice
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Prasastapada counts the fallacies of the example. Dinnaga also

counted fallacies of example (e.g. sound is eternal, because it is

incorporeal, that which is incorporeal is eternal as the atoms ;

but atoms are not incorporeal) and Dharmakirtti counted also the

fallacies of the paksa (minor); but Nyaya rightly considers that

the fallacies of the middle if avoided will completely safeguard

inference and that these are mere repetitions. Chala means the

intentional misinterpretation of the opponent’s arguments for the

purpose of defeating him. Jati consists in the drawing of contra-

dictory conclusions, the raising of false issues or the like with

the deliberate intention of defeating an opponent. Nigrahasthana

means the exposure of the opponent’s argument as involving

se]f-contradiction, inconsistency or the like, by which his defeat is

conclusively proved before the ule to the glory of the victorious

opponent. As to the utilit tion of so many debating

tricks by which an oppo eated in a metaphysical

work, the aim of which ect the ways that lead to

emancipation, it is said by Nyayamanyari that these

had to be resorted to as 2 xieasure against arrogant

disputants who often tried td a, teacher before his pupils.

If the teacher could not si eponent, the faith of the

pupils in him would be 3% at disorder would follow,

and it was therefore deer that he who was plodding

onward for the attainment ¢ uld acquire these devices

for the protection of his own Taith wind that of his.pupils. A know-

ledge of these has therefore been enjoined in the Vyaya sutra as

being necessary for the attainment of salvation’.

Ne

The doctrine of Soul.

Dhiirtta Carvakas denied the existence of soul and regarded

consciousness and life as products of bodily changes; there were

other Carvakas called Susiksita Carvakas who admitted the

existence of soul but thought that it was destroyed at death.
. The Buddhists also denied the existence of any permanent self.

The naiyayikas ascertained all the categories of metaphysics

mainly by such inference as was corroborated by experience.

They argued that since consciousness, pleasures, pains, willing,

etc. could not belong to our body or the senses, there must be

1 See Nydyamenjari, pp. 386-659, and Tarkikaraksa of Varadaraja and JVrs-

Raniaka of Mallinatha, pp. 188 ff.
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some entity to which they belonged; the existence of the self

is not proved according to Nyaya merely by the notion of our

self-consciousness, as in the case of Mimamsa, for Nyaya holds

that we cannot depend upon such a perception, for it may

be erroneous, ,#€ often happens that I say that I am white or

I am black, but it is evident that such a perception cannot

be relied upon, for the self cannot have any colour. So we

cannot safely depend on our self-consciousness as upon the

inference that the self has to be admitted as that entity to

which consciousness, emotion, etc. adhere when they are pro-

duced as a result of collocations. Never has the production of

dtman been experienced, nor has it been found to suffer any

destruction like the body, so the soul must be eternal. It is not

located in any part of the bodyydeyt is all-pervading, i.e. exists at

the same time in all pl gi does not travel with
ame time, But though

bady, yet its actions are

e help of the collocation

he self can be manifested

elf and acquires conscious- —

seen in the body because

of bodily limbs, etc. that

or produced. It is uncons

ness as a result of suitabl

u Even at birth childre j

facial features, and this <

easure by their different

-due to anything else than

. past lives of pleasures and

pains. Moreover the inequ in the distribution of pleasures

and pains and of successes and failures prove that these must be

due to the different kinds of good and bad action that men per-

formed in their past lives. Since the inequality of the world

must have some reasons behind it, it is better to admit karma as

the determining factor than to leave it to irresponsible chance.

Iévara and Salvation.

Nyaya seeks to establish the existence of Igvara on the

basis of inference. We know that the Jains, the Samkhya and

the Buddhists did not believe in the existence of Igvara and

offered many antitheistic arguments. Nyaya wanted to refute

these and prove the existence of Igvara by an inference of the

samanyato-drsta type.

2 Aanasumavayanibandhanamevatmanascelayitrtvam, &e. See Nydyamafyari,

pp. 432 ff.
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The Jains and other atheists held that though things in the

world have production and decay, the world as a whole was never

produced, and it was never the-efore an effect. In contrast to

this view the Nyaya holds that the world as a whole is also an

effect like any other effect. Many geological changes and land-

slips occur, and ‘from these destructive operations proceeding in

nature it may be assumed that this world is not eternal but a

result of production. But even if this is not admitted by the

atheists they can in no way deny the arrangement and order of

the universe. But they would argue that there was certainly a

difference between the order and arrangement of human produc-

tions (e.g. a jug) and the order and arrangement of the universe;

and therefore from the order and «.rrangement (sannivesa-visistata)

of the universe it could not.te.argued that the universe was

produced by a creator fam the sort of order and

arrangement that is fot oductions that a creator

or producer could be infg , Nyaya answers that the

concomitance is to be take: “order and arrangement”

in a general sense and “tt of a creator” and not with

specific cases of “ order and ent.” for each specific case

may have some such pee which it differs from similar

other specific cases; th kitchen is not the same

kind of fire as we find in & uk yet we are to disregard

the specific individual pe { fire in each case and con-

sider the concomitance of ‘ite ih general with smoke in general.

So here, we have to consider the concomitance of “order and

arrangement” in general with “ the existence of a creator,” and

thus though the order and arrangement of the world may be

different from the order and arrangement of things produced by

man, yet an inference from it for the existence of a creator would

not be inadmissible. The object’on that even now we see many

effects (e.g. trees) which are daily shooting forth from the ground

‘without any creator being found <o produce them, does not hold,

for it can never be proved that the plants are not actually created

by a creator. 1 he inference therefore stands that the world has
a creator, since it is an effect and has order and arrangement in

its construction. Everything that is an effect and has an order

and arrangement has a creator, like the jug. The world is an

effect and has order and arrangement and has therefore a creator.

Just as the potter knows all the purposes of the jug that he makes,
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so I4vara knows all the purposes of this wide universe and is thus

omniscient. He knows all things always and therefore does not

require memory; all things are perceived by him directly without

any intervention of any internal sense such as manas, etc. He is

always happy. His will is eternal, and in accordance with the

karma of men the same will produces dissolution, creates, or

protects the world, in the order by which each man reaps the

results of his own deeds. As our self which is in itself bodiless

can by its will produce changes in our body and through it in

the external world, so Iévara also can by his will create the

universe though he has no body. Some, however, say that if any

association of body with ISvara is indispensable for our con-

ception of him, the atoms may as well be regarded as his body,

so that just as by the will.c (changes and movement of

our body take place, sa changes and movements

are produced in the ators

The naiydyikas in cot st other systems of Indian

philosophy believed that & s full of sorrow and that

the small bits of pleasure’ ed to intensify the force of

sorrow. Toa wise person k rything i is sorrow (sarvam

aduhkham vivekinah) ; tt $ never attached to the

so-called pleasures of li J us to further sorrows,

The bondage of the wa Sfp false knowledge (mithya-

jana) which consists in thinking ks my own self that which

is not my self, namely body, senses, manas, feelings and know-

ledge; when once the true knowledge of the six padarthas and

as Nydya says, of the proofs ( pramdua), the objects of knowledge

(prameya), and of the other logical categories of inference is

attained, false knowledge is destroyed. False knowledge can

be removed by constant thinking of its opposite (pratipaksa-

bhavana), namely the true estimates of things. Thus when any

pleasure attracts us, we are to think that this is in reality but

pain, and thus the right knowledge about it will dawn and it

will never attract us again. Thus it is that with the destruction

of false knowledge our attachment or antipathy to things and

ignorance about them (collectively called dosa, cf. the klesa of

Patafijali) are also destroyed.

With the destruction of attachment actions ( pravrtii) for the

1 See Nydyamasijar?, pp. 190-204, /fvardnumdna of Raghunatha Siromani and

Udayana’s Kusumdsjali.
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fulfilment of desires cease and with it rebirth ceases and with

it sorrow ceases. Without false knowledge and attachment,

actions cannot produce the bondage of karma that leads to the

production of body and its experiences. With the cessation of

sorrow there is emancipation in which the self is divested of all

its qualities (consciousness, feeling, willing, etc.) and remains

in its own inert state. The state of mukti according to Nyaya-

Vaisesika is neither a state of pure knowledge nor of bliss but a

state of perfect qualitilessness, in which the self remains in itself in

its own purity. It is the negative state of absolute painlessness

in mukti that is sometimes spoken of as being a state of absolute

happiness (@zanda), though really speaking the state of mukti

can never be a state of happiness, It is a passive state of self in

its original and natura! purity unassociated with pleasure, pain,

knowledge, willing, etc

1



CHAPTER IX

MIMAMSA PHILOSOPHY!

A Comparative Review.

THE Nyaya-Vaisesika philosophy looked at experience from

a purely common sense point of view and did not work with any

such monistic tendency that the ultimate conceptions of our

common sense experience should be considered as coming out of

an original universal (e.g. prakrti of the Samkhya). Space, time,

the four elements, soul, etc. convey the impression that they are sub-

stantive entities or substances. What is perceived of the material

things as qualities such as colo e, etc, is regarded as so many

entities which have distinet.; agate existence but which

manifest themselves in ¢ he substances. So also

karma or action is suppie parate entity, and even
the class notions are perd rate entities inhering in

substances. Knowledge ( 7#é) © iluminates all things is

regarded only as a quality’ @ to soul, just as there are

other qualities of material. Causation is viewed merely

as the collocation of con¢ enesis of knowledge is

also viewed as similar i roduction of any other

physical event. Thus just a8 location of certain physica]
circumstances a jug and HS <g08 NES are produced, so by the

combination and respective contacts of the soul, mind, sense, and

the objects of sense, knowledge (j#@na) is produced. Soul with

Nyaya is an inert unconscious entity in which knowledge, etc.

inhere, The relation between a substance and its quality, action,

class notion, etc. has also to be admitted as a separate entity, as

without it the different entities being without any principle of

relation would naturally fail to give us a philosophic construction.

Samkhya had conceived of a principle which consisted of an

infinite number of reals of three different types, which by their

combination were conceived to be able to produce all substances,

qualities, actions, etc. No difference was acknowledged to exist

between substances, qualities and actions, and it was conceived

2 On the meaning of the word Mimamsa see Chapter Iv.
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that these were but so many aspects of a combination of the three

types of reals in different proportions. The reals contained within

them the rudiments of all developments of matter, knowledge,

willing, feelings, etc. As combinations of reals changed incessantly

and new phenomena of matter and mind were manifested, collo-

cations did not bring about any new thing but brought about a

phenomenon which was already there in its causes in another

form. What we call knowledge or thought ordinarily, is with them

merely a form of subtle illuminating matter-stuff. Samkhya holds

however that there is a transcendent entity as pure conscious-

ness and that by some kind of transcendent reflection or contact

this pure consciousness transforms the bare translucent thought-

matter into conscious thought or experience of a person.

But this hypothesis of as essentially distinct and

separate from knowled understood, can hardly

be demonstrated in our’ seperience ; and this has

been pointed out by th ol in a very strong and

emphatic manner. Even = #0 oot try to prove that the

existence of its transcende could be demonstrated in

experience, and it had ts port its hypothesis of the

existence of a transcend ¢ ground of the need of

a permanent entity as < which the passing states

of knowledge could cling rounds of moral struggle
towards virtue and emancipa aimkhya had first supposed

knowledge to be merely a combination of changing reals, and

then had as a matter of necessity to admit a fixed principle as

purusa (pure transcendent consciousness). The self is thus here

. in some sense an object of inference to fill up the gap left by

the inadequate analysis of consciousness (duddhz) as being non-

intelligent and incessantiy changing.

Nyaya fared no better, for it also had to demonstrate self

on the ground that since knowledge existed it was a quality,

and therefore must inhere in some substance. This hypothesis

is again based upon another uncritical assumption that substances

and attributes were entirely separate, and that it was the nature

of the latter to inhere in the former, and also that knowledge was

a quality requiring (similarly with other attributes) a substance

in which to inhere. None of them could take their stand upon

the self-conscious nature of our ordinary thought and draw their

conclusions on the strength of the direct evidence of this self-
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conscious thought. Of course it is true that Samkhya had ap-

proached nearer to this view than Nyaya, but it had separated

the content of knowledge and its essence so irrevocably that it

threatened to break the integrity of thought in a manner quite

unwarranted by common sense experience, which does not seem

to reveal this dual element in thought. Anyhow the unification

of the content of thought and its essence had to be made, and this

could not be done except by what may be regarded as a make-

shift—a transcendent illusion running on from beginningless

time. These difficulties occurred because Samkhya soared to a

region which was not directly illuminated by the light of common

sense experience. The Nyaya position is of course much worse

as a metaphysical solution, for it did not indeed try to solve any-

thing, but only gave us a schedulexfinferential results which could

not be tested by experiengs, ai x. ivere based ultimately on

a one-sided and uncritica San uncritical common

sense experience that su! erent from qualities and

actions, and that the latte 1c former. To base the

whole of metaphysics on su and fragile experience is,

to say the least, building on 3 dation. It was necessary

that the importance of the $ thought must be brought

to the forefront, its eviden ected and trusted, and

an account of experience en according to its verdict.

No construction of metapk : satisfy us which ignores

the direct immediate convicti if-conscious thought. It is

a relief to find that a movement of philosophy in this direction

is ushered in by the Mimamsa system. The Mimamsda sutras

were written by Jaimini and the commentary (4/d@sya) on it was

written by Sabara. But the systematic elaboration of it was made

by Kumarila, who preceded the great Sankaracarya, and a disciple

of Kuméarila, Prabhakara.

Ss

The Mimamsa Literature.

It is difficult to say how the sacrificial system of worship grew

in India in the Brahmanas. This system once set up gradually

began to develop into a net-work of elaborate rituals, the details

of which were probably taken note of by the priests. As some

generations passed and the sacrifices spread over larger tracts of

India and grew up into more and more elaborate details, the old

rules and regulations began to be collected probably as tradition

D. 24
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had it, and this it seems gave rise to the smrti literature. Dis-

cussions and doubts became more common about the many

intricacies of the sacrificial rituals, and regular rational enquiries

into them were begun in different circles by different scholars and

priests. These represent the beginnings of Mimamsa (lit. at-

tempts at rational enquiry), and it is probable that there were

different schools of this thought. That Jaimini’s Mimamsa sutras

(which are with us the foundations of Mimamsa)are only a compre-

hensive and systematic compilation of one school is evident from

the references he gives to the views in different matters of other

preceding writers who dealt with the subject. These works are not

available now, and we cannot say how much of what Jaimini has

written is his original work and how much of it borrowed. But it

may be said with some degreestt:gonfidence that it was deemed so

masterly a work at least. iW Phat it has survived all other

attempts that were m2 sjaimini’s Mimamsa sutras

were probably written ab id are now the ground work

of the Mimamsa ‘systex ries were written on it by

various persons such as 8h Iluded to in Vydyarqindkara

verse 10 of Slokavartti£a), (Pratijnasiitra 63), Hari and

Upavarsa (mentioned in ; _ [tis probable that at least

some of these preceded iter of the famous com-

mentary known as the 5a It is difficult to say any-

thing about the time in ourished. Dr Gangandatha

Jha would have him about $7 #.C.'on the evidence of a current

verse which speaks of King Vikramaditya as being the son

of Sabarasvamin by a Ksattriya wife. This bhasya of Sabara

is the basis of the later Mimamsa works. It was commented

upon by an unknown person alluded to as Varttikakdra by

Prabhakara and merely referred to as “ yathahuh” (as they say)

by Kumiarila. Dr Ganganatha Jha says that Prabhakara’s com-

mentary Brhati on the Sabara-bhisya was based upon the work

of this Varttikakdra. This Arv#ati of Prabhakara had another

commentary on it—-Rjuvimdla by Salikanatha Miéra, who also

wrote a compendium on the Prabhakara interpretation of Mi-

mamsa called Prakaranapanciia. Tradition says that Prab-

hakara (often referred to as Nibandhakara), whose views are

often alluded to as “gurumata,” was a pupil of Kumarila. Ku-

marila Bhatta, who is traditionally believed to be the senior con-

temporary of Sankara (788 A.D.), wrote his celebrated independent
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exposition of Sabara’s bhdsya in three parts known as Sloka-
varttika (dealing only with the philosophical portion of Sabara’s

work as contained in the first chapter of the first book known as

Tarkapada), Tantravarttika (dealing with the remaining three

chapters of the first book, the second and the third book) and

Tuptika (containing brief notes on the remaining nine books)!.

Kumirila is referred to by his later followers as Bhatta, Bhatta-

pada, and Varttikakara. The next great Mimamsa scholar and

follower of Kumarila was Mandana Miéra, the author of Vidhz-

viveka, Mimamsanukramani and the commentator of Tantra-

varttika,who became later on converted by Sankara to Vedantism.

Parthasarathi Misra (about ninth century A.D.) wrote his Sastradi-

ptka, Tantraratna, and Nyayaratnamala following the footprints

of Kumiarila. Amongst the n s other followers of Kumirila,

the names of Sucarita Mi Qf Kastka and Somesvara

the author of NVydyasy ial notice. Ramakrsna

Bhatta wrote an excellen on the Tarkapada of Sas-

tradipika called the }x i-stddhanta-candrika and

Somanatha wrote his Mey - on the remaining chapters

of Sastradipika. Other im} rent Mimamsa works which
deserve notice are such a wstara of Madhava, Subo-

adhini, Mimamsabalapres Bhatta, Nydyakanika of

Vacaspati Misra, Mimanisa y Krsnayajvan, Wimamsa-

nyayaprakasa by Anantad Bhatta’s Bhattacintamani,

etc. Most of the books mentioned heré have been consulted in the
writing of this chapter. The importance of the Mimamsa litera-

ture for a Hindu is indeed great. For not only are all Vedic duties

to be performed according to its maxims, but even the smrti

literatures which regulate the daily duties, ceremonials and rituals

of Hindus even at the present day are all guided and explained

by them. The legal side of the smrtis consisting of inheritance,

proprietory rights, adoption, etc. which guide Hindu civil life even

under the British administration is explained according to the

Mimamsa maxims. Its relations to the Vedanta philosophy will

be briefly indicated in the next chapter. Its relations with Nyaya-

Vaisesika have also been pointed out in various places of this

chapter. The views of the two schools of Mimamsa as propounded

by Prabhakara and Kumirila on all the important topics have

1 Mahamahopadhyaya Haraprasada Sastri says, in his introduction to Siz Buddhist
Nydya Tracts, that “ Kumarila preceded Sankara by two generations,”

24--2
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also been pointed out. Prabhakara’s views however could not

win many followers in later times, but while living it is said that

he was regarded by Kumarila as a very strong rival’. Hardly

any new contribution has been made to the Mimamsa philosophy

after Kumdarila and Prabhakara. The Mimdmsa sittras deal mostly

with the principles of the interpretation of the Vedic texts in

connection with sacrifices, and very little of philosophy can be

gleaned out of them. Sabara’s contributions are also slight and

vague. Varttikakdra’s views alsc can only be gathered fram the

references to them by Kumirila and Prabhakara. What we know

of Mimamsa philosophy consists of their views and theirs alone.

It did not develop any further afier them. Works written on the

subject in later times were but of a purely expository nature. | do

not know of any work o ritten in English except

the excellent one by D ha on the Prabhaiara

Mimamsa to which I hav ferred.

of Nyaya and the

e of Mimamsa.

The Paratah-pram#

Svatah-praman

The doctrine of the

pramdanya) forms the cara

of the Mimamsa philoso

tude of truth. The Mim: phy asserts that all know-

ledge excepting the action wy ering (smytt) or memory is

valid in itself, for it itself certifies its own truth, and neither

depends on any other extraneous condition nor on any other

knowledge for its validity. But Nydya holds that this self-

validity of knowledge is a question which requires an explanation.

It is true that under certain conditions a piece of knowledge

is produced in us, but what is meant by saying that this

knowledge is a proof of its own truth? When we perceive

anything as blue, it is the direct result of visual contact, and this

visual contact cannot certify that the knowledge generated is

true, as the visual contact is not in any touch with the knowledge

of knowledge (svatah-

sich the whole structure

alidity means the certt-

¢

1 There is a story that Kumarila, not being able to convert Prabhakara, his own

pupil, to his views, attempted a trick and pretended that he was dead. His disciples

then asked Prabhakara whether his burial rites should be performed according to

Kumarila’s views or Prabhakara’s. Prabhakara said that his own views were erroneous,

but these were held by him only to rouse up Kumiérila’s pointed attacks, whereas

Kumirila’s views were the right ones. Kumarila then rose up and said that Prabhakara

was defeated, but the latter said he was not defeated so long as he was alive. But

this has of course no historic value.
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it has conditioned. Moreover, knowledge is a mental! affair and

how can it certify the objective truth of its representation? In

other words, how can my perception “a blue thing” guarantee

that what is subjectively perceived as blue is really so objectively

as well? After my perception of anything as blue we do not

have any such perception that what I have perceived as blue

is really so. So this so-called self-validity of knowledge cannot

be testified or justified by any perception. We can only be cer-

tain that knowledge has been produced by the perceptual act, but

there is nothing in this knowledge or its revelation of its object

from which we can infer that the perception is also objectively

valid or true. If the production of any knowledge should certify

its validity then there would be no invalidity, no illusory know-

ledge, and following our pergeption of even a mirage we should

never come to grief. ppointed often in our per-

ceptions, and this pre we practically follow the

directions of our percep decided as to its validity,

which can only be ascert ‘ correspondence of the per-

ception with what we fin tactical experience. Again,

every piece of knowledge it af certain causal coiloca-

tions, and as such deve em for its production, and

hence cannot be said te qrending on anything else.

It is meaningless to s Walidity of knowledge, for

validity always refers realization of our desires and

attempts proceeding in accordance*with our knowledge. People

only declare their knowledge invalid when proceeding practically

in accordance with it they are disappointed. The perception of

a mirage is called invalid when proceeding in accordance with

our perception we do not find anything that can serve the pur-

poses of water (eg. drinking, bathing). The validity or truth of

knowledge is thus the attainment by practical experience of the

object and the fulfilment of all our purposes from it (arthakriya-

Jnana or phalajiiana) just as perception or knowledge repre-

sented them to the perceiver. There is thus no self-validity of

knowledge (svatah-pramanya), but validity is ascertained by

samvada or agreement with the objective facts of experience’.

It is easy to see that this Nyaya objection is based on the

supposition that knowledge is generated by certain objective

collocations of conditions, and that knowledge so produced can

1 See Nyayamanjari, pp. 160-173.
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only be tested by its agreement with objective facts. But this

theory of knowledge is merely an hypothesis; for it can never be

experienced that knowledge is the product of any collocation
s ;

we have a perception and immed tately we become aware of cer-

tain objective things; knowledge reveals to us the facts of the

objective world and this is experienced by us always. But that

the objective world generates knowledge in us is only an hypothesis

which can hardly be demonstrated by experience. It is the supreme

prerogative of knowledge that it reveals all other things. It is nota

phenomenon like any other phenomenon of the world. When we

say that knowledge has been produced in us by the external
collocations, we just take a perverse point of view which is’ un-

warranted by experience; knowledge only photographs the

objective phenomena for us; there is nothing to show that

knowledge has been ges se phenomena. This is

only a theory which app nceptions of causation

to knowledge ‘and this is § rrantable. Knowledge is
: stands above them and

ere can be no validity ininterprets or illumines ¢

things, for truth applies to k3

we call agreement with §

agreement of previous

jective facts never come

ical experience is but the

tater knowledge; for ob-

ty, they are always taken

on the evidence of knowled: they have no other certainty

than what is bestowed on them by knowledge. There arise in-

deed different kinds of knowledge revealing different things, but

these latter do not on that account generate the former, for this

is never experienced; we are never aware of any objective fac
t

before it is revealed by knowledge. Why knowledge makes

different kinds of revelations is indeed more than we can say, for

experience only shows that knowledge reveals objective facts and

not why it does so. The rise of knowledge is never perceived by

us to be dependent on any objective fact, for all objective facts

are dependent on it for its revelation or illumination. This is

what is said to be the self-validity (svatah-pramanya) of kno
w-

ledge in its production (utpatt:), As soon as knowledge is 
pro-

duced, objects are revealed to us; there is no intermediate link

between the rise of knowledge and the revelation of object
s on

which knowledge depends for producing its action of revealing

or illuminating them. Thus knowledge is not only independent
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of anything else in its own rise but in its own action as well

(svakaryakarane svatah pramanyam jhanasya). Whenever there

is any knowledge it carries with it the impression that it is

certain and valid, and we are naturally thus prompted to work

(pravrtit) according to its direction. There is no indecision in

our mind at the time of the rise of knowledge as to the correct-

ness of knowledge; but just as knowledge rises, it carries with

it the certainty of its revelation, presence, or action. But in cases

of illusory perception other perceptions or cognitions dawn which

carry with them the notion that our original knowledge was not

valid. Thus though the invalidity of any knowledge may appear

to us by later experience, and in accordance with which we

reject our former knowledge, yet when the knowledge first revealed

itself to us it carried with it the conviction of certainty which

goaded us on to work aces ication. Whenever a man

works according to his $ so with the conviction

that his knowledge is val sive or uncertaintemper

of mind. This is what } os when it says that the

validity of knowledge appeé ately with its rise, though

its invalidity may be derive ater experience or some other

data (jhanasya pramany aie qmanyam paratah). Know-

ledge attained is prove ater on a contradictory

experience (badhakajnix shen our organs etc. are

known to be faulty and de anadosajhana). It is from

these that knowledge appearing As“valid is invalidated; when

we take all necessary care to look for these and yet find them

not, we must think that they do not exist. Thus the validity of

knowledge certified at the moment of its production need not

be doubted unnecessarily when even after enquiry we do not find

any defect in sense or any contradiction in later experience. All

knowledge except memory is thus regarded as valid independently

by itself as a general rule, unless it is invalidated lateron. Memory

is excluded because the phenomenon of memory depends upon

a previous experience, and its existing latent impressions, and

cannot thus be regarded as arising independently by itself.

The place of sense organs in perception.

We have just said that knowledge arises by itself and that it

could not have been generated by sense-contact. If this be so,

the diversity of perceptions is however left unexplained. But in
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face of the Nyaya philosophy explaining all perceptions on the

ground of diverse sense-contact the Mimamsa probably could not

afford to remain silent on such an important point. It therefore

accepted the Nyaya view of sense-contact as a condition of know-

ledge with slight modifications, and yet held their doctrine of

svatah-pramanya. It does not zppear to have been conscious of

a conflict between these two different principles of the production

of knowledge. Evidently the point of view from which it looked

at it was that the fact that there were the senses and contacts

of them with the objects, or such special capacities in them by

virtue of which the things could be perceived, was with us a

matter of inference. Their actions in producing the knowledge

are never experienced at the time of the rise of knowledge, but

when the knowledge arises ue that such and such senses

must have acted. The. here knowledge is found to

be dependent on anyt “+ be the case where one

knowledge is found to ‘vious experience or know-

ledge as in the case of 2 ther cases the dependence

of the rise of knowledge & else cannot be felt, for the

physical collocations con knowledge are not felt to be

operating before the ris ze, and these are only in-

ferred later on in accord xature and characteristic

of knowledge. We aiwa; if first start in knowledge

which is directly experi which we may proceed later

on to the operation and nature if objective facts in relation to it.

Thus it is that though contact of the senses with the objects

may later on be imagined to be the conditioning factor, yet the

rise of knowledge as well as our notion of its validity strikes us

as original, underived, immediate, and first-hand.

Prabhakara gives us a sketch as to how the existence of

the senses may be inferred. Thus our cognitions of objects are

phenomena which are not all the same, and do not happen always

in the same manner, for these vary differently at different moments ;

the cognitions of course take place in the soul which may thus

be regarded as the material cause (samavayikarana); but there

must be some such movements or other specific associations

(asamavdyikérana) which render the production of this or

that specific cognition possible. The immaterial causes subsist

either in the cause of the material cause (e.g. in the case of the

colouring of a white piece of cloth, the colour of the yarns which
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is the cause of the colour in the cloth subsists in the yarns which

form the material cause of the cloth) or in the material cause it-

self (e.g. in the case of a new form of smell being produced in a

substance by fire-contact, this contact, which is the immaterial

cause of the smell, subsists in that substance itself which is put

in the fire and in which the smell is produced). The soul is

eternal and has no other cause, and it has to be assumed that

the immaterial cause required for the rise of a cognition must

inhere in the soul, and hence must be a quality. Then again

accepting the Nyaya conclusions we know that the rise of qualities

in an eternal thing can only take place by contact with some

other substances. Now cognition being a quality which the soul

acquires would naturally require the contact of such substances.

Since there is nothing to shewethat such substances inhere in

other substances they az¢ nas eternal. There are

three eternal substances; d atoms. But time and

space being all-pervasive ays in contact with them.
Contact with these there «plain the occasional rise

of different cognitions, Tt raust then be of some kind

of atom which resides in th ued by the cognizing soul.

This atom may be calle ud}. This manas alone by

itself brings about cogi , pain, desire, aversion,

effort, etc. The manas he self is found to be devoid

of any such qualities as etc., and as such cannot

lead the soul to experience or cOgnize these qualities; hence

it stands in need of such other organs as may be characterized

by these qualities; for the cognition of colour, the mind will

need the aid of an organ of which colour is the characteristic

quality; for the cognition of smell, an organ having the odorous

characteristic and so on with touch, taste, vision. Now we know

that the organ which has colour for its distinctive feature must

be one composed of tejas or light, as colour is a feature of light,

and this proves the existence of the organ, the eye—for the cogni-

tion of colour; in a similar manner the existence of the earthly

organ (organ of smell), the aqueous organ (organ of taste), the

akasic organ (organ of sound) and the airy organ (organ of

touch) may be demonstrated. But without manas none of these

organs is found to be effective. Four necessary contacts have

to be admitted, (1) of the sense organs with the object, (2) of the

sense organs with the qualities of the object, (3) of the manas
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with the sense organs, and (4) cf the manas with the soul. The

objects of perception are of three kinds,(1) substances, (2) qualities,

(3) jati or class. The material substances are tangible objects of

earth, fire, water, air in large dimensions (for in their fine atomic

states they cannot be perceived). The qualities are colour, taste,

smell, touch, number, dimension, separateness, conjunction, dis-

junction, priority, posteriority, pleasure, pain, desire, aversion, and

effort}.

It may not be out of place here to mention in conclusion that

Kumarila Bhatta was rather undecided as to the nature of the

senses or of their contact with the objects. Thus he says that

the senses may be conceived either as certain functions or

activities, or as entities having the capacity of revealing things

without coming into actual t with them, or that they might

be entities which actually ct with their objects’, and

he prefers this last vie atisfactory.

nate perception.

on in two stages, the first

te} and the second savikalpa

tion of a thing is its per-

iation of the senses and

the cognition that appears

first isa mere d/ocana cx Si Htion, called non-determinate

pertaining to the object té°and simple, and resembling

the cognitions that the new-born infant has of things around

himself. In this cognition neither the genus nor the differentia is

presented to consciousness; al. that is present there is the

individual wherein these two subsist. This view of indeterminate

perception may seem in some sense to resemble the Buddhist

view which defines it as being merely the specific individuality

(svalaksana) and regards it as being the only valid element in

perception, whereas all the rest are conceived as being imaginary

There are two kinds

atage is called nirvikaita G

(determinate). The nirvi

ception at the first mo

their objects. Thus Ku

1 See Prakaranapahcikd, pp. 53 etc., und Dr Ganganatha Jha’s Prabhaharami-

mimsd, pp. 35 etc.

2 Slokavarttika, see Pratyaksasittra, 40 ¢tc., and Mydyaratndkara on it. It may be
noted in this connection that Samkhya-Yoga did not think like Nyaya that the senses

actually went out to meet the objects (prdpyakdritva) but held that there was a special

kind of functioning (v7¢#z) by virtue of which the senses could grasp even such distant

objects as the sun and the stars. It is the functioning of the sense that reached the

objects. The nature of this vrtti is not further clearly explained and Parthasarathi objects

to it as being almost a different category (‘atévdntara).
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impositions. But both Kumarila and Prabhakara think that both

the genus and the differentia are perceived in the indeterminate

stage, but these do not manifest themselves to us only because

we do not remember the other things in relation to which, or in

contrast to which, the percept has to show its character as genus or

differentia; a thing can be cognized as an “individual” only in

comparison with other things from which it differs in certain well-

defined characters; and it can be apprehended as belonging to a

class only when it is found to possess certain characteristic features

in common with some other things; so we see that as other things

are not presented to consciousness through memory, the percept

at the indeterminate stage cannot be fully apprehended as an

individual belonging to a class, though the data constituting the

characteristic of the thing ag@'gernus and its differentia are per-

ceived at the indetermi feng as other things are not

remembered these da themselves properly, and

hence the perception of ns indeterminate at the first

stage of perception. At’

pressions brings the prest

and realizes its character &

is thus apparent that thi

and the determinate

memory of other things

tion in relation to past ones

z universal and particular. It

g, that in the latter case

Z this association of memory

in the determinate percep? 3 to those other objects of

memory and not to the percept. It is also’held that though the

determinate perception is based upon the indeterminate one, yet

since the former also apprehends certain such factors as did not

enter into the indeterminate perception, it is to be regarded as

a valid cognition. Kuméarila also agrees with Prabhakara in

holding both the indeterminate and the determinate perception

valid.

Some Ontological Problems connected with the

Doctrine of Perception.

The perception of the class (tz) of a percept in relation to

other things may thus be regarded in the main as a difference

between determinate and indeterminate perceptions. The pro-

blems of jati and avayavavayavi (part and whole notion) were

1 Compare this with the Vaigesika view as interpreted by Sridhara.
2 See Prakaranapafcika and Sastradipika.
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the subjects of hot dispute in indian philosophy. Before enter-

ing into discussion about jati, Prabhakara first introduced the

problem of avayava (part) and avayavi (whole). He argues as

an exponent of svatah-pramanyavada that the proof of the true

existence of anything must ultimately rest on our own con-

sciousness, and what is distinctly recognized in consciousness

must be admitted to have its existence established. Following

this canon Prabhakara says that gross objects as a whole exist,

since they are so perceived. The subtle atoms are the material

cause and their connection (samyoga) is the immaterial cause

(asamavaytkarana), and it is the latter which renders the whole

altogether different from the parts of which it is composed ; and

it is not necessary that all the purts should be perceived before the

whole is perceived. Kuméarilast: that it is due to the point of

view from which we log} at we call it a separate

whole or only a conglo nreality they are iden-

tical, but when we lay s: ction of parts, the thing

appears to be a conglomer: ra, and when we look at it

from the point of view of th pearing as a whole, the thing

appears to be a whole of wh re parts (see Slokavarttika,

Vanavada)'.

Jati, though incorpor

one, is different from the c%

in its entirety in each ins

having manyunits within

hole in this, that it resides

tituting that jati (vyasazya-

1 According to Samkhya-Yoga a thing is regarded as the unity of the universal and

the particular (sdmdnyavifesasamudayo dvavyam, Vydsabhasya, 11. 44); for there is no

other separate entity which is different from them both in which they would inhere

as Nyaya holds. Conglomerations can be of two kinds, namely those in which the parts

exist at a distance from one another (e.g. a ‘orest), and those in which they exist close to-

gether (nérantara hi tadavayavah), and it :s this latter combination (ayutasiddthdévayava)
which is called a dravya, but here also there is no separate whole distinct from the parts ;

it is the parts connected in a particular yay and having no perceptible space between

them that is called a thing or a whole. ‘I'he Buddhists as Panditasoka has shown did

not believe in any whole {avayav7); it is the atoms which in connection with one

another appeared as a whole occupying space (faramdnava eva hi parariipadesapari-

harenotpanndh parasparasahita avabhasamdnd desaviténavanto bhavanti). The whole

is thus a mere appearance and nota reality (see Avayavinirahkarana, Six Buddhist Nyaya

Tracts). Nyaya however held that the atoms were partless (#/ravayava) and hence it

would be wrong to say that when we see an object we see the atoms. The existence

of a whole as different from the parts which belong to it is directly experienced and

there is no valid reason against it :

“ adustakaranocdbhitamandvirbhutabidhakam

asandigdatica vijfidnam katham mithyeti kathyate.”

Nydyamasijari, pp. 550 ff.
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vrtit), but the establishment of the existence of wholes refutes the

argument that jati should be denied, because it involves the concep-

tion of a whole (class) consisting of many parts (individuals). The

class character or jati exists because it is distinctly perceived by

us in the individuals included in any particular class. It is eternal

in the sense that it continues to exist in other individuals, even

when one of the individuals ceases to exist. When a new in-

dividual of that class (e.g. cow class) comes into being, a new

relation of inherence is generated by which the individual is

brought into relation with the class-character existing in other

individuals; fer inherence (samavdya) according to Prabhakara

is not an eternal entity but an entity which is both produced

and not produced according as the thing in which it exists is

non-eternal or eternal, and it: « regarded as one as Nyadya

holds, but as many, acco the infinite number of

things in which it exists idual is destroyed, the

class-character does not ¢ nor subsist in that in-

dividual, nor is itself destr “is only the inherence of

class-character with that ing that ceases to exist. With

the destruction of an indiyv » production it is a new

relation of inherence that ig. produced. But the class-

character or jati has no s apart from the indivi-

duals as Nyaya supposes. : of jati is essentially

the apprehension of the clas: # of a thing in relation to

other similar things of that class by the perception of the common

characteristics. But Prabhakara would not admit the existence of

a highest genus satta (being) as acknowledged by Nyaya. He

argues that the existence of class-character is apprehended be-

cause we find that the individuals of a class possess some common

characteristic possessed by all the heterogeneous and disparate

things of the world as can give rise to the conception of a separate

jati as satta, as demanded by the naiyayikas. That all things are

said to be sat (existing) is more or less a word or a name without

the corresponding apprehension of a common quality. Our ex-

perience always gives us concrete existing individuals, but we

can never experience such a highest genus as pure existence or

being, as it has no concrete form which may be perceived. When

we speak of a thing as saz, we do not mean that it is possessed

of any such class-characters as satta (being); what we mean

is simply that the individual has its specific existence or svari-
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pasatta, Thus the Nydya view of perception as taking only the

thing in its pure being apart from qualities, etc. (sanmdatra-visayam

pratyaksam) is made untenable: by Prabhakara, as according to

him the thing is perceived direct with all its qualities. According

to Kumiarila however jati is not something different from the

individuals comprehended by it and it is directly perceived.

Kumirila’s view of jati is thus similar to that held by Samkhya,

namely that when we look at an individual from one point of

view (jati as identical with the individual), it is the individual that

lays its stress upon our consciousness and the notion of jati be-

comes latent, but when we look. at it from another point of view

(the individual as identical with jati) it is the jati which presents

itself to consciousness, and the aspect as individual becomes latent.

The apprehension as jati o dividual is thus only a matter

of different points of vi ision from which we look

ception of jati, Kumarila

not anything which is dis-

ich it is supposed to exist,

of the things themselves

. 150, abhedat samavayo'stu

la agrees with Prabhakara

ratraikabuddhinirgrahya

tinct from the things the

but only a particular asp

(Slokavarttika, Pratyas
svariipam dharmadharws

that jati is perceived

Jjativindriyagocara).

It is not out of place that on the evidence of

Prabhakara we find that the category of visesa admitted by the

Kanada school is not accepted as a separate category by the

Mimamsa on the ground that the differentiation of eternal

things from one another, for which the category of visesa is

admitted, may very well be effected on the basis of the ordinary

qualities of these things. The quality of prthaktva or specific

differences in atoms, as inferred by the difference of things they

constitute, can very well serve the purposes of vigesa.

The nature of knowledge.

All knowledge involves the knower, the known object, and the

knowledge at the same identical moment. All knowledge whether

perceptual, inferential or of any other kind must necessarily reveal

the self or the knower directly. Thus as in all knowledge the self

is directly and immediately perceived, all knowledge may be re-

garded as perception from the point of view of self. The division
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of the pramdnas as pratyaksa (perception), anumana (inference),

etc. is from the point of view of the objects of knowledge with

reference to the varying modes in which they are brought within

the purview of knowledge. The self itself however has no illumining

or revealing powers, for then even in deep sleep we could have

knowledge, for the self is present even then, as is proved by the

remembrance of dreams. It is knowledge (samvid) that reveals

by its very appearance both the self, the knower, and the objects.

It is generally argued against the self-itluminative character of

knowledge that all cognitions are of the forms of the objects they

are said to reveal; and if they have the same form we may rather

say that they have the same identical reality too. The Mimamsa

answer to these objections is this, that if the cognition and the

cognized were not different one another, they could not

have been felt as such, not have felt that it is

by cognition that we cognized objects, The

cognition (samvedana} « ply means that such a

special kind of quality been manifested in the

self by virtue of which hi peration with reference to

a certain object is faveured ined, and the object of cog-

nition is that with refereng ne active operation of the

self has been induced. (¢ &t indeed absolutely form-

less, for they have the « acter by which things are

illumined and manifested. . as no other character than

this, that it illumines and révéals’*Sbjects. The things only are

believed to have forms and only such forms as knowledge reveal

to us about them. Even the dream cognition is with reference to

objects that were perceived previously, and of which the im-

pressions were left in the mind and were aroused by the

unseen agency (adrsfa). Dream cognition is thus only a kind of

remembrance of that which was previously experienced. Only

such of the impressions of cognized objects are roused in dreams

as can beget just that amount of pleasurable or painful experience,

in accordance with the operation of adrsta, as the person deserves

to have in accordance with his previous merit or demerit.

The Prabhakara Mimamaa, in refuting the arguments of those

who hold that our cognitions of objects are themselves cognized

by some other cognition, says that this is not possible, since we

do not experience any such double cognition and also because it

would lead us to a regressus ad infinitum, for if a second cognition



384 Mimaimsa Philosophy (CH.

is necessary to interpret the first, then that would require a third

and soon. Ifa cognition could be the object of another cognition,

then it could not be self-valid. The cognition is not of course un-

known to us, but that is of cours2 because it is self-cognized, and

reveals itself to us the moment it reveals its objects. From the

illumination of objects also we can infer the presence of this self-

cognizing knowledge. But it is only its presence that is inferred

and not the cognition itself, for inference can only indicate the

presence of an object and not in the form in which it can be

apprehended by perception (fratyaksa). Prabhakara draws a

subtle distinction between perceptuality (samvedyatua) and being

object of knowledge (prameyatua). A thing can only be appre-

hended (samvedyate) by perception, whereas inference can only

indicate the presence of an wbi8et without apprehending the

object itself. Our cogniti prehended by any other

cognition. Inference ca ® presence or existence

of knowledge but cannct cognition itself?.

Kumirila also agrees kara in holding that per-

ception is never the object of ereeption and that it ends

in the direct apprehensibili ject of perception. But he

says that every percepti elationship between the

perceiver and the perce xe perceiver behaves as

the agent whose activity © object is known as cog-

nition. This is indeed differentfronrthe Prabhakara view, that

in one manifestation of knowledge the knower, the known, and

the knowledge, are simultaneously illuminated (the doctrine of

triputipratyaksa)*.

The Psychology of Illusion.

The question however arises that if all apprehensions are

valid, how are we to account for illusory perceptions which cannot

be regarded as valid? The problem of illusory perception and

its psychology is a very favourite topic of discussion in Indian

philosophy. Omitting the theory of illusion of the Jains called

satkhyati which we have described before, and of the Vedantists,

which we shall describe in the next chapter, there are three

different theories of illusion, viz. (1) atmakhyati, (2) viparitakhyatt

or anyathakhyati, and (3) akhyati of the Mimamsa school. The

1 See Prabhakaramiméimsa, by Dr Ganganatha Jha.

2 Joc. cit. pp. 26-28.
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viparitakhyati or anyathakhyati theory of illusion is accepted by

the Nydya, Vaisesika and the Yoga, the akhyati theory by

Mimamsa and Samkhya and the atmakhyati by the Buddhists.

The commonest example of illusion in Indian philosophy is

the illusory appearance of a piece of broken conch-shell as a piece

of silver. That such an illusion occurs is a fact which is experienced

by all and agreed to by all. The differences of view are with regard

to its cause or its psychology. The idealistic Buddhists who deny

the existence of the external world and think that there are only

the forms of knowledge, generated by the accumulated karma of

past lives, hold that just as in the case of a correct perception, so

also in the case of illusory perception it is the flow of knowledge

which must be held responsible, The flow of knowledge on account

of the peculiarities of its,.¢ ocating conditions generates

sometimes what we cal @n and sometimes wrong

perception or illusion. € g depends upon the so-

called external data. For: xist, and even if they did

exist, why should the sam times bring about the right

perception and sometime m? The flow of knowledge

creates both the percept a iver and unites them. This

is true both in the case ‘ception and illusory per-

ception, Nydya object * view, and says that if

knowledge irrespective of 8 #1 condition imposes upon

itself the knower and theilusiry percept, then the perception

ought to be of the form “I am silver” and not “this is silver.”

Moreover this theory stands refuted, as it is based upon a false

hypothesis that it is the inner knowledge which appears as coming

from outside and that the external as such does not exist.

The viparitakhyati or the anyathakhydati theory supposes that

the illusion takes place because on account of malobservation we

do not note the peculiar traits of the conch-shell as distinguished

from the silver, and at the same time by the glow etc. of the

conch-shell unconsciously the silver which I had seen elsewhere

is remembered and the object before me is taken as silver. In

illusion the object before us with which our eye is associated is

not conch-shell, for the traits peculiar to it not being grasped, it

is merely an object. The silver is not utterly non-existent, for it

exists elsewhere and it is the memory of it as experienced before

that creates confusion and leads us to think of the conch-shell as

silver. This school agrees with the akhyati school that the fact

D. 25
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that I remember silver is not taken note of at the time of

illusion. But it holds that the mere non-distinction is not enough

to account for the phenomenon of illusion, for there is a definite

positive aspect associated with it, viz. the false identification of

silver (seen elsewhere) with the conch-shell before us.

The akhydati theory of Mimamsa holds that since the special

peculiarities of the conch-shell are not noticed, it is erroneous

to say that we identify or cognize positively the conch-shell as

the silver (perceived elsewhere), for the conch-shell is not cog-

nized at all. What happens here is simply this, that only the

features common to conch-shell and silver being noticed, the per-

ceiver fails to apprehend the difference between these two things,

and this gives rise to the cognition of silver. Owing to a certain

weakness of the mind there ee of silver roused by the

common features of the ¢ iver is not apprehended,

and the fact that it is on silver seen in some past

time that has appeared iat perceived; and it is as

a result of this non-apprefi « difference between the

silver remembered and the } oach-shell that the illusion

takes place. Thus, though. perception partakes of a

dual character of remem: ehension, and as such is

different from the ordix tion (which is wholly a

matter of direct apprehensis iiver before us, yet as the

difference between the rem ‘of silver and the sight of

the present object is not apprehended, the illusory perception
appears at the moment of its production to be as valid as a real

valid perception. Both give rise to the same kind of activity on

the part of the agent, for in illusory perception the perceiver

would be as eager to stoop and pick up the thing as in the case

of a real perception. Kumarila agrees with this view as expounded

by Prabhakara, and further say's that the illusory judgment is as

valid to the cognizor at the time that he has the cognition as any

real judgment could be. If subsequent experience rejects it, that

does not matter, for it is admitted in Mimamsa that when later

experience finds out the defects. of any perception it can invalidate

the original perception which was self-valid at the time of its

production’. It is easy to see that the Mimamsa had tc adopt

this view of illusion to maintain the doctrine that all cognition

at the moment of its production is valid. The akhyati theory

1 See Prakaranapancika, Sdstradipiha, and Slokavarttika, sitra 2.
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tries to establish the view that the illusion is not due to any

positive wrong knowledge, but to a mere negative factor of non-

apprehension due to certain weakness of mind. So it is that

though illusion is the result, yet the cognition so far as it is cog-

nition, is made up of two elements, the present perception and

memory, both of which are true so far as they are individually

present to us, and the cognition itself has all the characteristics of

any other valid knowledge, for the mark of the validity of a cogni-

tion is its power to prompt us to action, In doubtful cognitions also,

as in the case “Is this a post or a man?” what is actually perceived

is some tall object and thus far it is valid too. But when this

perception gives rise to two different kinds of remembrance (of

the pillar and the man), doubt comes in. So the element of ap-

prehension involved in doub agnitions should be regarded

as self-valid as any othe

Sabara says that when

has been known to exist

idea of one thing when the

of knowledge is called in

tries to show that infe

that ina large number of *¢ hes (eg. smoke and fire)

subsist together in a third ¢ eben, etc.) in some inde-

pendent relation, ie. when their coexistence does not depend

upon any other eliminable condition or factor. It is also neces-

sary that the two things (smoke and fire) coexisting in a third

thing should be so experienced that all cases of the existence of

one thing should also be cases involving the existence of the

other, but the cases of the existence of one thing (eg. fire),

though including all the cases of the existence of the other

(smoke), may have yet a more extensive sphere where the latter

(smoke) may not exist. When once a permanent relation, whether

it be a case of coexistence (as in the case of the contiguity of

the constellation of Krttika with Rohini, where, by the rise of the

former the early rise of the latter may be inferred), or a case of

identity (as in the relation between a genus and its species), or

a case of cause and effect or otherwise between two things and

a third thing which had been apprehended in a large number of

cases, is perceived, they fuse together in the mind as forming

25—2

< or permanent relation

ro things, we can have the

is perceived, and this kind

Arila on the basis of this

ssible when we notice
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one whole, and as a result of that when the existence of the

one (eg. smoke) in a thing (hill) is noticed, we can infer the

existence of the thing (hill) with its counterpart (fire). In all

such cases the thing (eg. fire) which has a sphere extending

beyond that in which the other (eg. smoke) can exist is called

gamya or vydpaka and the other (eg. smoke) vydpya or gamaka

and it is only by the presence of gamaka in a thing (eg. hill,

the paksa) that the other counterpart the gamya (fire) may be

inferred. The general proposition, universal coexistence of the

gamaka with the gamya (eg. wherever there is smoke there is

fire) cannot be the cause of inference, for it is itself a case

of inference. Inference involves the memory of a permanent

relation subsisting between two things (e.g. smoke and fire) in a

third thing (e.g. kitchen}; d.thing is remembered only

in a general way that t uings must have a place

where they are found assoc -virtue of such a memory

that the direct perception g. hill) with the gamaka

thing (eg. smoke) in it wo Hy bring to my mind that

the same basis (hill) must the gamya (ie. fire) also.

Every case of inference thy irectly from a perception

and not from any univers ngition. _Kumarila holds

that the inference gives 1 associated with the major

and not of the major afone: 36 fiery mountain and not of

fire, Thus inference gives ug a uewkhowledge, for though it was

known in a general way that the possessor of smoke is the pos-

sessor of fire, yet the case of the mountain was not anticipated

and the inference of the fiery mountain is thus a distinctly new

knowledge (desakaladhikyadyuktamagrhitagrahitvuam anumana-

sya, Nyayaratnakara, p. 363). It should also be noted that in

forming the notion of the permanent relation between two things,

a third thing in which these two subsist is always remembered

and for the conception of this permanent relation it is enough

that in the large number of cases where the concomitance was

noted there was no knowledge of any case where the concomit-

ance failed, and it is not indispensable that the negative instances

in which the absence of the gamya or vyapaka was marked by an

1 It is important to note that it is not unlikely that Kumarila was indebted to

Dinniga for this ; for Dinnaga’s main contention is that “it is not fire, nor the con-

nection between it and the hill, but it is the fiery hill that is inferred” for otherwise

inference would give us no new knowledge [see Vidyabhisana’s Jndian Logic, p. 87

and Jatparyatikd, p. 120.
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absence of the gamaka or vyapya, should also be noted, for a

knowledge of such a negative relation is not indispensable for
the forming of the notion of the permanent relation’. The ex-

perience of a large number of particular cases in which any two

things were found to coexist together in another thing in some

relation associated with the non-perception of any case of failure

creates an expectancy in us of inferring the presence of the

gamya in that thing in which the gamaka is perceived to exist

in exactly the same relation’. In those cases where the circle of

the existence of the gamya coincides with the circle of the exist-

ence of the gamaka, each of them becomes a gamaka for the other.

It is clear that this form of inference not only includes all cases

of cause and effect, of genus and species but also all cases of

coexistence as well. :

The question arises

a memory of the pert:

of inference destroyed °

garded as self-valid. To

is not invalid, but it has a

not bring to us a new k

acquirement of a new k

istence of two things in 4

yet in the present case a HEN : existence of the gamya

in a thing is known from the:perception of the existence of the

gamaka and this knowledge is gained by a means which is not

perception, for it is only the gamaka that is seen and not the

gamya. If the gamya is also seen it is no inference at all.

As regards the number of propositions necessary for the ex-

plicit statement of the process of inference for convincing others

.( pararthanumana) both Kumirila and Prabhakara hold that three

premisses are quite sufficient for inference. Thus the first three

premisses pratijfia, hetu and drstanta may quite serve the purpose

of an anumana.

There are two kinds of anumana according to Kumarila

viz. pratyaksatodrstasambandha and samanyatodrstasambandha.

The former is that kind of inference where the permanent

1 Kumirila strongly opposes 2 Buddhist view that concomitance (zydfz) is ascer-

tained only by the negative instances and not by the positive ones.

2 « sasmadanavagate pi sarvatranvaye sarvatasca vyatireke bahusah sthityavagama-

matradeva vyabhicdradarfanasandthidanumdnotpattirangikartavyah.” Nydyaratné-

kara, p. 288.

tence is possible without

;is not the self-validity

t, for memory is not re-

‘'s answer is that memory

tus of pramdana, as it does

But inference involves the

his, that though the coex-

awn in a number of cases,
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relation between two concrete things, as in the case of smoke and

fire, has been noticed. The latter is that kind of inference where

the permanent relation is observed not between two concrete

things but between two general notions, as in the case of move-

ment and change of place, e.g. the perceived cases where there is

change of place there is also mot‘on involved with it; so from the

change of place of the sun its motion is inferred and it is held

that this general notion is directly perceived like all universals’.

Prabhakara recognizes the need of forming the notion of the

permanent relation, but he does not lay any stress on the fact

that this permanent relation between two things (fire and smoke)

is taken in connection with a third thing in which they both

subsist. He says that the notion of the permanent relation be-

tween two things is the mai int, whereas in all other associa-

tions of time and place ig which these two subsist

together are taken oni qualify the two things

(e.g. fireand smoke). Iti to recognize the fact that

though the concomitance re is only conditional, the

concomitance of the fre s unconditional and abso-

lute?, When such a convi fy rooted in the mind that

the concept of the preseng yvolves the concept of the

presence of fire, the inf made as soon as any

smoke is seen. Prabhak rately the fallacies of the

minor (paksabhasa), of th on (pratijhabhasa) and of

the example (drstantabhase’ ith the fallacies of the middle

and this seems to indicate that the Mimamsa logic was not alto-

gether free from Buddhist influence. The cognition of smoke

includes within itself the cognition of fire also, and thus there

would be nothing left unknown to be cognized by the inferential

cognition. But this objection has little force with Prabhakara,

for he does not admit that a pramana should necessarily bring

us any new knowledge, for pramana is simply defined as “appre-

hension.” So though the inferential cognition always pertains to

things already known it is yet regarded by him as a pramana,

since it is in any case no doubt an apprehension.

1 See Slokavarttika, Nydyaratnékara, Sastradipika, Yuktisnehaptirani, Siddhan-
tavanadrtké on anumana.

2 On the subject of the means of assuring oneself that there is no condition (upddht)

which may vitiate the inference, Prabhakara has nothing new to tell us. He says that

where even after careful enquiry in a large number of cases the condition cannot be

discovered we must say that it does not exist (srayatnendnvisyamane aupidhikatva-

navagamat, see Prakaranapanictha, p. 71)+
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Upamiana, Arthapatti.

Analogy (upamana) is accepted by Mimamsa in a sense which

is different from that in which Nyaya took it. The man who

has seen a cow (go) goes to the forest and sees a wild ox

(gavaya), and apprehends the similarity of the gavaya with

the go, and then cognizes the similarity of the go (which is not

within the limits of his perception then) with the gavaya. The

cognition of this similarity of the gavaya in the go, as it follows

directly from the perception of the similarity of the go in the

gavaya, is called upamana (analogy). It is regarded as a sepa-

rate pramana, because by it we can apprehend the similarity

existing in a thing which is not perceived at the moment. It is

not mere remembrance, for he time the go was seen the

gavaya was not seen, and hen: imularity also was not seen,

and what was not seen cc .bered. The difference

of Prabhakara and Kum int is that while the

latter regards similarity a ‘y consisting, in the fact

of more than one object ha me set of qualities, the

former regards it as a distin

Arthapatti (implication),

by the Mimamsa. Thus w

is alive and perceive that

concile these two facts, viz. alive and his not being

in the house without presurnirig’ atence somewhere outside

the house, and this method of cognizing the existence of Deva-

datta outside the house is called arthapatti (presumption or

implication).

The exact psychological analysis of the mind in this artha-

patti cognition is a matter on which Prabhakara and Kumarila

disagree. Prabhakara holds that when a man knows that Deva-

datta habitually resides in his house but yet does not find him

there, his knowledge that Devadatta is living (though acquired

previously by some other means of proof) is made doubtful, and

the cause of this doubt is that he does not find Devadatta at his

house. The absence of Devadatta from the house is not the cause

of implication, but it throws into doubt the very existence of Deva-

datta, and thus forces us to imagine that Devadatta must remain

somewhere outside. That can only be found by implication,

without the hypothesis of which the doubt cannot be removed.

The mere absence of Devadatta from the house is not enough for

tamaina which is admitted

at a person Devadatta

house, we cannot re-
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making the presumption that he is outside the house, for he

might also be dead. But I know that Devadatta was living and

also that he was not at home; this perception of his absence from

home creates a doubt as regards my first knowledge that he is

living, and it is for the removal of this doubt that there creeps in

the presumption that he must be living somewhere else. The

perception of the absence of Devadatta through the intermediate

link of a doubt passes into the notion of a presumption that he

must then remain somewhere else. In inference there is no ele-

ment of doubt, for it is only when the smoke is perceived to exist

beyond the least element of doubt that the inference of the fire

is possible, but in presumption the perceived non-existence in the

house leads to the presumption of an external existence only

when it has thrown the fact man’s being alive into doubt

and uncertainty}.

Kumarila however 6!

and says that if the fact

ful by the absence of D

may as well be removed

dead, for it does not follow

of Devadatta should necé

of his being outside th

when the cause or the ro esmoved, and it does not

follow that because Devad the house therefore he is

living. If it was already known that Devadatta was living and his

absence from the house creates the doubt, how then can the very

fact which created the doubt remove the doubt? The cause of

doubt cannot be the cause of its removal too. The real procedure

of the presumption is quite the other way. The doubt about

the life of Devadatta being removed by previous knowledge or

by some other means, we may presume that he must be outside

the house when he is found absent from the house. So there can-

not be any doubt about the life of Devadatta. It is the certainty

of his life associated with the perception of his absence from the

house that leads us to the presumption of his external existence.

There is an opposition between the life of Devadatta and his

absence from the house, and the mind cannot come to rest without

the presumption of his external existence. The mind oscillates

between two contradictory poles both of which it accepts but

stanation of Prabhakara,

a is living is made doubt-

is house, then the doubt

position that Devadatta is

iwabt with regard to the life

ived by the supposition

can only be removed

1 See Prakaranapancikd, pp. 113-115.



1x] Arthipatt: 393

cannot reconcile, and as a result of that finds an outlet and a re-

conciliation in the presumption that the existence of Devadatta

must be found outside the house.

Well then, if that be so, inference may as well be interpreted

as presumption. For if we say that we know that wherever there

is smoke there is fire, and then perceive that there is smoke

in the hill, but no fire, then the existence of the smoke becomes

irreconcilable, or the universal proposition of the concomitance

of smoke with fire becomes false, and hence the presumption

that there is fire in the hill. This would have been all right if

the universal concomitance of smoke with fire could be known

otherwise than by inference. But this is not so, for the concomit-

ance was seen only in individual cases, and from that came the

inference that wherever se there is fire. It cannot

be said that the conco in individual cases suf-

fered any contradiction aption of the universal

proposition (wherever th here is fire); thus artha-

patti is of no avail here an as to be accepted. Now

when it is proved that ther. ; where the purpose of in-

ference cannot be served b ti, the validity of inference

as a means of proof bece That being done we

admit that the knowledg: he hill may come to us

either by inference or by

So inference also canno urpose of arthdpatti, for

in inference also it is the hetu (reason) which is known first, and

later on from that the sadhya (what is to be proved); both of

them however cannot be apprehended at the same moment, and

it is exactly this that distinguishes arthapatti from anumana.

For arthapatti takes place where, without the presumption of

Devadatta's external existence, the absence from the house of

Devadatta who is living cannot be comprehended. If Devadatta is

living he must exist inside or outside the house. The mind cannot

swallow a contradiction,and hence without presuming the external

existence of Devadatta even the perceived non-existence cannot

be comprehended, It is thus that the contradiction is resolved by

presuming his existence outside the house. Arthapatti is thus

the result of arthanupapatti or the contradiction of the present

perception with a previously acquired certain knowledge.

It is by this arthadpattipramana that we have to admit that

there is a special potency in seeds by which they produce the
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shoots, and that a special potency is believed to exist in sacrifices

by which these can lead the sacrificer to Heaven or some such

beneficent state of existence.

Sabda pramana.

Sabda or word is regarded as a separate means of proof by

most of the recognized Indian systems of thought excepting the

Jaina, Buddhist, Carvaka and Vaisesika. A discussion on this

topic however has but little philosophical value and I have there-

fore omitted to give any attention to it in connection with the

Nydaya, and the Samkhya-Yoga systems. The validity and au-

thority of the Vedas were acknowledged by al} Hindu writers and

they had wordy battles over it with the Buddhists who denied

it. Some sought to establish this authority on the supposition

that they were the word» while others, particularly the

Mimamsists strove to are not written by any-

one, and had no begins end and were eternal.

Their authority was no mm the authority of any

trustworthy person or God res are valid in themselves.

Evidently a discussion on tt ers has but little value with

us, though it was a very, theme of debate in the old

days of India. It was i : important subject for

Mimamsa, for the Mima written for the purpose

of laying down canons fer tterpretation of the Vedas.

The slight extent to which’? éalt with its own epistemo-

logical doctrines has been due solely to their laying the foun-

dation of its structure of interpretative maxims, and not to

writing philosophy for its own sake. It does not dwell so much

upon salvation as other systems do, but seeks to serve as a

rational compendium of maxims with the help of which the

Vedas may be rightly understood and the sacrifices rightly per-

formed. But a brief examination of the doctrine of word (saéda)

as a means of proof cannot be dispensed with in connection with

Mimamsa as it is its very soul.

Sabda (word) as a pramana means the knowledge that we
get about things (not within the purview of our perception) from

relevant sentences by understanding the meaning of the words of

which they are made up. These sentences may be of two kinds,

viz. those uttered by men and those which belong to the Vedas.

The first becomes a valid means of knowledge when it is not
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uttered by untrustworthy persons and the second is valid in

itself. The meanings of words are of course known to us

before, and cannot therefore be counted as a means of proof;

but the meanings of sentences involving a knowledge of the

relations of words cannot be known by any other acknowledged

means of proof, and it is for this that we have to accept Sabda

as a separate means of proof. Even if it is admitted that the

validity of any sentence may be inferred on the ground of its

being uttered by a trustworthy person, yet that would not

explain how we understand the meanings of sentences, for when

even the name or person of a writer or speaker is not known,

we have no difficulty in understanding the meaning of any

sentence.

Prabhakara thinks that

or are understandable ag:

letters of a word howe¥

thus to be regarded as

serve as a means for undé

reason of our apprehension

found in a separate potene

denotation of the word,

tion of each letter-sound

leaves behind an impressi ribines with the impressions

of the successively dying pers eof letters, and this brings

about the whole word which contains the potency of bringing

about the comprehension of a certain meaning. If even on hearing

a word the meaning cannot be comprehended, it has to be ad-

mitted that the hearer lacks certain auxiliaries necessary for the

purpose. As the potency of the word originates from the separate

potencies of the letters, it has to be admitted that the latter is

the direct cause of verbal cognition. Both Prabhakara and

Kumarila agree on this point.

Another peculiar doctrine expounded here is that all words

have natural denotative powers by which they themselves out of

their own nature refer to certain objects irrespective of their com-

prehension or non-comprehension by the hearer. The hearer will

not understand the meaning unless it is known to him that the

word in question is expressive of such and such a meaning,

but the word was all along competent to denote that meaning

and it is the hearer’s knowledge of that fact that helps him to

ds are in the form of letters,

of letters. The constituent

fd any meaning, and are

aditory perception which

meaning of a word. The

eaning of any word is to be

ix: the letters by which the

prehended. The percep-

oment it is uttered, but
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understand the meaning of a word. Mimamsa does not think

that the association of a particular meaning with a word is due

to conventions among people who introduce and give meanings

to the words. Words are thus acknowledged to be denotative

of themselves. It is only about proper names that convention

is admitted to be the cause of denotation. It is easy to see

the bearing of this doctrine on the self-validity of the Vedic

commandments, by the performance of which such results would

arise as could not have been predicted by any other person.

Again all words are believed to be eternally existent; but though

they are ever present some manifestive agency is required by

which they are manifested to us. This manifestive agency con-

sists of the effort put forth by the man who pronounces the

word, Ny4ya thinks that this effort of pronouncing is the cause

that produces the word whi 4 thinks that it only mani-

fests to the hearer the ey:

The process by which

of words are acquired m

mands a junior to bring }

child on noticing the acti

senior’s commands comes |

and “horse.” Thus accor

only be known from wor

deduces from this the conchrs: ords must denote things

only as related to the other fae ‘the injunction (anvitabhtd-

hana vada), and no word can be comprehended as having any
denotation when taken apart from such a sentence. This doctrine

holds that each word yields its meaning only as being generally

related to other factors or only as a part of an injunctive sentence,

thus the word gam accusative case of go (cow) means that it is

intended that something is to be done with the cow or the bovine

genus, and it appears only as connected with a specific kind of

action, viz. bringing in the sentence gam adnaya—bring the cow.

Kumarila however thinks that words independently express

separate meanings which are subsequently combined into a sen-

tence expressing one connected idea (abhihitanvayavada). Thus

in gdm dnaya, according to Kumiarila, gam means the bovine

class in the accusative character and éxaya independently means

abhakara the meanings

fied thus: a senior com-

© bind a horse, and the

junior in obedience to the

dé the meaning of “cow”

i meanings of words can

niunctive sentences; he

1 According to Nyaya God created all words and associated them with their

meanings.
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bring; these two are then combined into the meaning “ bring the

cow.” But on the former theory the word gam means that it is

connected with some kind of action, and the particular sentence

only shows what the special kind of action is, as in the above

sentence it appears as associated with bringing, but it cannot

have any meaning separately by itself. This theory of Kumarila

which is also the Nydya theory is called abhihitanvayavada’.

Lastly according to Prabhakara it is only the Veda that can

be called Sabda-pramana, and only those sentences of it which

contain injunctions (such as, perform this sacrifice in this way

with these things). In all other cases the validity of words is

only inferred on the ground of the trustworthy character of the

speaker. But Kumarila considers the words of all trustworthy

persons as Sabda-praman

The Pramiana of Wl

In addition to the abo

kind of pramana, viz. azugi

existence of a thing. Kum

a thing (eg. there is no jug

by the senses, for there is:

come into contact in ord

people prefer to explain t jon as a case of anumana.

They say that wherever ther cistence of a visible object

there is the vision of it by a perceiver. When there is no vision

of a visible object, there is no existence of it also. But it is easy

to see that such an inference presupposes the perception of want

of vision and want of existence, but how these non-perceptions

are to be accounted for is exactly the point to be solved. How

can the perception of wantof vision or wantof existence begrasped?

It is for this that we have to admit a separate mode of pramana

namely anupalabdhi.

All things exist in places either in a positive (sadriipa) or in

a negative relation (asadripa), and it is only in the former case

(anupalabdhi).

Kumarila admits a fifth

e perception of the non-

that the non-existence of

oom) cannot be perceived

which the senses could

e non-existence. Some

1 See Prabhakaramimamsa by Dr Ganganatha Jba and S. N. Dasgupta’s Study of

Patanjali, appendix. It may be noted in this connection that Mim4msa did not favour

the Sphota doctrine of sound which consists in the belief that apart from the momentary”

sounds of letters composing a word, there was a complete word form which was mani-

fested (sphota) but not created by the passing sounds of the syllables. The work of

the syllable sounds is orly to project this word-manifestation. See Viacaspati’s Zattva-

bindu, Slokavarttika and Prakaranapavicika. For. the doctrine of anvitabhidhana see

Salikanatha’s Vakydrthamatrhavrtti.
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that they come within the purview of the senses, while in the

latter case the perception of the negative existence can only be

had by a separate mode of the movement of the mind which we

designate as a separate pramana as anupalabdhi. Prabhakara

holds that non-perception of a v:sible object in a place is only the

perception of the empty place, and that therefore there is no need

of admitting a separate pramana as anupalabdhi. For what is

meant by empty space? If it is necessary that for the perception.

of the non-existence of jug there should be absolutely empty

space before us, then if the place be occupied by a stone we ought

not to perceive the non-existerce of the jug, inasmuch as the

place is not absolutely empty. 1f empty space is defined as that

which is not associated with the jug, then the category of negation

is practically admitted as a seperate entity. If the perception of

empty space is definec of space at the moment *

which we associated wit! tedge about the jug, then

also want of knowledge entity has to be accepted,

which amounts to the sa : admission of the want or

negation of the jug. Wha hpt may be made to explain

the notion of negation by ve conception, it will at best

be an attempt to shift neg. he objective field to know-

ledge, or in other words the place of the external

absence of a thing an it of knowledge about the

thing (in spite of its being ct} and this naturally ends

in failure, for negation as a sépairaie category has to be admitted

either in the field of knowledge or in the external world. Nega-

tion or abhava as a separate category has anyhow to be admitted.

It is said that at the first moment only the ground is seen without

any knowledge of the jug or it: negation, and then at the next

moment comes the comprehension of the non-existence of the jug

But this also means that the moment of the perception of the

ground is associated with the want of knowledge of the jug or

its negation. But this comes to the same thing as the admission

of negation as a separate category, for what other meaning can

there be in the perception of “ only the ground ” if it is not meant

that it (the perception of the ground) is associated with or quali-

fied by the want of knowledge of the jug? For the perception of

the ground cannot generate the notion of the non-existence of

the jug, since even where there is a jug the ground is perceived.

The qualifying phrase that “only the ground is perceived” be-
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comes meaningless, if things whose presence is excluded are not

specified as negative conditions qualifying the perception of the

ground. And this would require that we had already the notion

of negation in us, which appeared to us of itself in a special

manner unaccountable by other means of proof. It should also

be noted that non-perception of a sensible object generates the

notion of negation immediately and not through other negations,

and this is true not only of things of the present moment but also

of the memory of past perceptions of non-existence, as when we

remember that there was no jug here. Anupalabdhi is thus a

separate pramana by which the absence or want of a sensible

object-—the negation of a thing—can be comprehended.

Self, Sa jon, Gad.

Mimamsa has to ac

who would perform the ¥

be the meaning of those +

forming sacrifices and go

thus regarded as something

sense organs, and buddhi; §

one in each body. Prabhaka

all cognitions. Indeed he

of self as a separate entity '’, for had it not been so,

why should we have the not ersistence in all our cog-

nitions—even in those where theré is nb perception of the body?

Kumiarila however differs from Prabhakara about this analysis of

the consciousness of self in our cognitions, and says that even

though we may not have any notion of the parts of our body or

their specific combination, yet the notion of ourselves as embodied

beings always appears in all our cognitions. Moreover in our

cognitions of external objects we are not always conscious of the

self as the knower; so it is not correct to say that self is different

from the body on the ground that the consciousness of self is

present in all our cognitions, and that the body is not cognized in

many of our cognitions. But the true reason for admitting that

the self is different from the body is this, that movement or

willing, knowledge, pleasure, pain, etc., cannot be attributed to

the body, for though the body exists at death these cannot then be

found. So it has to be admitted that they must belong to some

other entity owing to the association with which the body ap-

of soul, for without it

nents, and what would

ich speak of men as per-

3 thereby? The soul is

tinct from the body, the

omnipresent, and many,

it is manifested to us in

proof for the existence
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pears to be endowed with movernent etc. Moreover knowledge,

feeling, etc. though apparent to the perceiver, are not yet per-

ceived by others as other qualities of the body, as colour etc.,

are perceived by other men. It is a general law of causation

that the qualities of the constituent elements (in the cause) impart

themselves to the effect, but the earth atoms of which the body

is made up do not contain the qualities of knowledge etc., and

this also corroborates the inference of a separate entity as the

vehicle of knowledge etc. The objection is sometimes raised that

if the soul is omnipresent how can it be called an agent or a

mover? But Mimamsa does not admit that movement means

atomic motion, for the principle of movement is the energy which

moves the atoms, and this is possessed by the omnipresent soul.

It is by the energy imparted it te the body that the latter

moves. So it is that though dGes not move it is called an

agent on account of the uses the movement of

the body. The self mus tood as being different

from the senses, for ever aes some of the senses

he continues to perceive h € same as persisting all

through.

The question now ari

holds that the self as co

cognized object, nor is th

nizor entering into the cog cessary factor. Both the

self and the object shine forth in the ‘self-luminous knowledge in

what we have already described as triputi-pratyaksa (perception

as three-together). It is not the soul which is self-illumined but

knowledge; so it is knowledge which illumines both the self and

the object in one operation. But just as in the case of a man

who walks, the action of walking rests upon the walker, yet he is

regarded as the agent of the work and not as the object, so in the

case of the operation of knowledge, though it affects the self, yet

it appears as the agent and not as the object. Cognition is not

soul, but the soul is manifested in cognition as its substratum,

and appears in it as the cognitive element “I” which is inseparable

from all cognitions. In deep sleep therefore when no object is

cognized the self also is not cognized.

Kumarila however thinks that the soul which is distinct from

the body is perceived by a mental perception (mdanasa-pratyaksa)

as the substratum of the notion of “I,” or in other words the self

perceives itself by mental perception, and the perception of its

cognized? Prabhakara

ognized apart from the

ognized without the cog-
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own nature shines forth in consciousness as the “I.” The objec-

tion that the self cannot itself be both subject and object to its

own operation does not hold, for it applies equally to Prabhakara’s

theory in which knowledge reveals the self as its object and yet

considers it as the subject of the operation. The analogy of

linguistic usage that though the walking affects the walker yet

he is the agent, cannot be regarded as an escape from this charge,

for the usage of language is not philosophical analysis. Though

at the time of the cognition of objects the self is cognized, yet it

does not appear as the knower of the knowledge of objects, but

reveals itself as an object of a separate mental perception which

is distinct from the knowledge of objects. The self is no doubt

known as the substratum of “I,” but the knowledge of this self

does not reveal itself necessarily with the cognition of objects,

nor does the self show i 30wer of all knowledge of

objects, but the self is apg «parate mental intuition

which we represent as th does not reveal itself as

the knower but as an cb ute intuitive process of the

mind. This is indeed diff rabhakara’s analysis, who

regarded the cognition of separable from the object-

cognition, both being the x llumination of knowledge.

Kumiarila agrees with P rer in holding that soul

is not self-illuminating . for then even in deep

sleep the soul should have self; but there is no such

manifestation then, and the sofideep sleep appears as an

unconscious state. There is also no bliss in deep sleep, for had

it been so people would not have regretted that they had missed

sensual enjoyments by untimely sleep. The expression that

“] slept in bliss” signifies only that no misery was felt. Moreover

the opposite representation of the deep sleep state is also found

when a man on rising from sleep says “I slept so long with-

out knowing anything not even my own self.” The self is not

atomic, since we can simultaneously feel a sensation in the head

as well as in the leg. The Jaina theory that it is of the size of

the body which contracts and expands according to the body it

occupies is unacceptable. It is better therefore that the soul should

be regarded as all-pervading as described in the Vedas. This

self must also be different in different persons for otherwise their

individual experiences of objects and of pleasure and pain cannot

be explained’.

1 See Slokavdrttika, atmavada Sastra-dipikd, Atmavada and moksavada.

D. 26
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Kumarila considered the self to be merely the potency of

knowledge (j#dnasakti)'. Cognitions of things were generated

by the activity of the manas and the other senses. This self

itself can only be cognized by mental perception. Or at the

time of salvation there being nore of the senses nor the manas

the self remains in pure existence as the potency of knowledge

without any actual expression or manifestation. So the state of

salvation is the state in which the self remains devoid of any

of its characteristic qualities such as pleasure, pain, knowledge,

willing, etc., for the self itself is not knowledge nor is it bliss

or ananda as Vedanta supposes; but these are generated in it by

its energy and the operation of the senses. The self being divested

of all its senses at that time, remains as a mere potency of the

energy of knowledge, a mere existence. This view of salvation

is accepted in the main by. P also.

Salvation is broug man enjoys and suffers

the fruits of his good a i thereby exhausts them

and stops the further ge , effects by refraining from

the performance of kamy actifices etc. performed for

the attainment of certa nt results) and guarantees

himself against the evil ¢ by assiduously performing

the nitya-karmas (such prayers etc., by the per-

formance of which ther Pout the non-performance

of which produces sins} rate is characterized by the

dissolution of the body as SH-production of any further

body_er rebirth.

CAimannsa does not admit the existence of any God as the
creator and destroyer of the universe. Though the universe is

made up of parts, yet there is no reason to suppose that the

universe had ever any beginning in time, or that any God created

it. Every day animals and men are coming into being by the

action of the parents without the operation of any God. Neither

is it necessary as Nyaya supposes that dharma and adharma

should have a supervisor, for these belong to the performer and

1 It may be mentioned in this connection that unlike Nyaya Mimamsa did not

consider all activity as being only of the nature of molecular vibration (parispanda), It

admitted the existence of energy (fa&zz) as a separate category which manifested itself

in actual movements. The self being considered as a gakti can move the body and

yet remain unmoved itself. Manifestation of action only means the relationing of the
energy with athing. Nyaya strongly opposes this doctrine of a non-sensible (atindriya)

energy and seeks to explain all action by actual molecular motion.
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no one can have any knowledge of them. Moreover there cannot

be any contact (samyoga) or inherence (samavaya) of dharma

and adharma with God that he might supervise them; he cannot

have any tools or body wherewith to fashion the world like

the carpenter. Moreover he could have no motive to create the

world either as a merciful or as a cruel act. For when in the

beginning there were no beings towards whom should he be

actuated with a feeling of mercy? Moreover he would himself

require a creator to create him. So there is no God, no creator,

no creation, no dissolution or pralaya. The world has ever been

running the same, without any new creation or dissolution, srsti

or pralaya.

Mimamsa as philosophy Mimémsa as ritualism.

From what we hav

Mimamsa agrees in the

of the categories of thing:

ripa, rasa, etc. Kumarila

samavaya, etc. and Prabh

mentioned before. On se

Kumirila was influence

Nyaya. Samkhya and Va

have tried to construct a pi rt of their metaphysics;

other systems have general? {o36Wil them or have differed from

them only on minor matters. The physics of Prabhakara and

Kumarila have thus but little importance, as they agree in

general with the Vaisesika view. In fact they were justified in not

laying any special stress on this part, because for the performance

of sacrifices the common-sense view of Nyaya-Vaisesika about

the world was most suitable.

The main difference of Mimams4 with Ny4aya consists of the

theory of knowledge. The former was required to prove that the

Veda was self-valid and that it did not derive its validity from

God, and also that it was not necessary to test its validity by any

other means. To do this it began by trying to establish the self-

validity of all knowledge. This would secure for the Veda the

advantage that as soon as its orders or injunctions were com-

municated to us they would appear to us as valid knowledge, and

there being nothing to contradict them later on there would be

iothing in the world which could render the Vedic injunctions

26—-2

iil be easy to see that

ixa about the existence

- elements, the qualities,

s on the points of jati,

culiarities have also been

= points it appears that

hought rather than by

ty Hindu systems which
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invalid. The other pramanas such as perception, inference, etc.

were described, firstly to indicate that they could not show to us

how dharma could be acquired, for dharma was not an existing

thing which could be perceived by the other pramanas, but

a thing which could only be produced by acting according to

the injunctions of the Vedas. For the knowledge of dharma

and adharma therefore the Sabdapramana of the Veda was our

only source. Secondly it was necessary that we should have a

knowledge of the different means of cognition, as without them

it would be difficult to discuss and verify the meanings of de-

batable Vedic sentences. The doctrine of creation and dissolution

which is recognized by all other Hindu systems could not be

acknowledged by the Mimam it would have endangered the

eternality of the Vedas. i had to be dispensed with on

that account.

The Veda is definec

manas (also called the #4

three classes of injunctions

(3) parisankhya-vidhi. Api

something not otherwise

(we could not know that

sacrifice except by the

n of Mantras and Brah-

tive sentences), There are

idhi, (2) niyama-vidhi, and

is an order which enjoins

© grains should be washed

uty was necessary for the

3. Niyama-vidhi is that

where when a thing coulc one in a number of ways,

an order is made by the ¥ restricts us to following

some definite alternative (e.g. though the chaff from the corn

could be separated even by the nails, the order that “corn should

be threshed” restricts us to tne alternative of threshing as the

only course acceptable for the sacrifice). In the niyama-vidhi

that which is ordered is already known as possible but only as

an alternative, and the vidhi insists upon one of these methods as

the only one. In apiirva-vidhi the thing to be done would have

remained undone and unknown had it not been for the vidhi.

In parisankhya-vidhi all that is enjoined is already known but

not necessarily as possible alternatives. A certain mantra “I take

up the rein” (adm agrbhnam rasaném) which could be used in

a number of cases should not however be used at the time of

holding the reins of an ass.

There are three main principles of interpreting the Vedic

sentences. (1) When some sentences are such that connectively

they yield a meaning but not individually, then they should be
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taken together connectively as a whole. (2) If the separate sen-

tences can however yield meanings separately by themselves they

should not be connected together. (3) In the case of certain

sentences which are incomplete suitable words from the context

of immediately preceding sentences are to be supplied.

The vidhis properly interpreted are the main source of dharma.

The mantras which are generally hymns in praise of some deities

or powers are to be taken as being for the specification of the

deity to whom the libation is to be offered. It should be re-

membered that as dharma can only be acquired by following

the injunctions of the Vedas they should all be interpreted as

giving us injunctions. Anything therefore found in the Vedas

which cannot be connected with injunctive orders as forming

part of them is to be regayd stworthy or at best inex-

pressive. Thus it is ti ss in the Vedas which

describe existing things > some deed of injunction

(called the arthavadas} ¢ sroreted as forming part

of a vidhi-vakya (injuncti ejected altogether. Even

those expressions which ¢ s for the performance of

certain actions are to be & mere arthavadas and inter-

preted as praising injung édas have value only as
‘dharma may be acquired.

When a sacrifice is perf: ding to the injunctions of

the Vedas, a capacity which did“iet' exist before and whose ex-

istence is proved by the authority of the scriptures is generated

either in the action or in the agent. This capacity or positive

force called af#rva produces in time the beneficient results of the

sacrifice (e.g. leads the performer to Heaven). This apiirva is like

a potency or faculty in the agent which abides in him until the

desired results follow’.

It is needless to dilate upon these, for the voluminous works

of Sabara and Kumarila make an elaborate research into the

nature of sacrifices, rituals, and other relevant matters in great

detail, which anyhow can have but little interest for a student

of philosophy.

1 See Dr Gatganatha Jha’s Prabhdkaramimamsad and Madhava’s' Nydyamala-

vistara, ,



CHAPTER X

THE SANKARA SCHOOL OF VEDANTA

Comprehension of the philosophical Issues more essential

than the Dialectic of controversy.

Pramaya in Sanskrit signifies the means and the movement

by which knowledge is acquired, pramaia means the subject or

the knower who cognizes, pramd the result of pramana—right

knowledge, prameya the object of knowedge, and pramanya the

validity of knowledge acquired. The validity of knowledge is

sometimes used in the sense of the faithfulness of knowledge to

its object, and sometimes i sense of an inner notion of

validity in the mind of the ‘ue _knower (that his percep-

tions are true), which ‘ork in accordance with

his perceptions to ada is environment for the

attainment of pleasurab oidance of painful things.

The question wherein con manya of knowledge has

not only an epistemclog: sychological bearing but a

metaphysical one also. I one side a theory of know-

ledge based on an analy gical experience, and on

the other indicates a m Wiation consistent with the

theory of knowledge. A efent schools tried to justify

a theory of knowledge by" ar 'to the analysis and inter-

pretation of experience which the others sometimes ignored or
sometimes regarded as unimportant. The thinkers of different

schools were accustomed often to meet together and defeat one

another in actual debates, and the result of these debates was fre-

quently very important in deterraining the prestige of any school

of thought. If a Buddhist for example could defeat a great Nyaya

or Mimamsa thinker in a great public debate attended by many

learned scholars from different parts of the country, his fame at

once spread all over the country and he could probably secure a

large number of followers on the spot. Extensive tours of disputa-

tion were often undertaken by great masters all over the country

for the purpose of defeating the teachers of the opposite schools

and of securing adherents to their own, These debates were there-

fore not generally conducted merely in a passionless philosophical
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mood with the object of arriving at the truth but in order to

inflict a defeat on opponents and to establish the ascendency of

some particular school of thought. It was often a sense of personal

victory and of the victory of the school of thought to which the

debater adhered that led him to pursue the debate. Advanced

Sanskrit philosophical works give us a picture of the attitude

of mind of these debaters and we find that most of these

debates attempt to criticize the different schools of thinkers by

exposing their inconsistencies and self-contradictions by close

dialectical reasoning, anticipating the answers of the opponent,

asking him to define his statements, and ultimately proving that

his theory was inconsistent, led to contradictions, and was opposed

to the testimony of experie Yn reading an advanced work on

Indian philosophy in the student has to pass through an

interminable series of, s,and negative criticisms

(to thwart opponents} ed vttanda, before he can

come to the root of ¢ se real philosophical diver-

gence. All the resource of controversy find full play

for silencing the opponeé e final philosophical answer

is given. But to a mod philosophy, who belongs to

no party and is conseqt t to the respective victory

of either side, the mo g is the comprehension of

the different aspects fr e problem of the theory of

knowledge and its associ ysical theory was looked at

by the philosophers, and also a clear understanding of the de-

ficiency of each view, the value of the mutual criticisms, the specu-

lations on the experience of each school, their analysis, and their

net contribution to philosophy. With Vedanta we come to an

end of the present volume, and it may not be out of place here

to make a brief survey of the main conflicting theories from the

point of view of the theory of knowledge, in order to indicate the

position of the Vedanta of the Sankara school in the field of
Indian philosophy so far as we have traversed it. I shall there-

fore now try to lay before my readers the solution of the theory

of knowledge (pramanavidda) reached by some of the main

schools of thought. Their relations to the solution offered by

the Sankara Vedanta will also be dealt with, as we shall attempt
to sketch the views of the Vedanta later on in this chapter.
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The philosophical situation. A Review.

Before dealing with the Vedanta system it seems advisable

to review the general attitude of the schools already discussed to

the main philosophical and epistemological questions which de-

termine the position of the Vedanta as taught by Sankara and

his school.

The Sautrantika Buddhist says that in all his affairs man is

concerned with the fulfilment of his ends and desires (purusartha).

This however cannot be done without right knowledge (samyag-

Jnana) which rightly represents things to men. Knowledge is said

to be right when we can get things just as we perceived them.

So far as mere representation or illumination of objects is con-

cerned, it isa patent fact that wesll have knowledge, and therefore

this does not deserve criti gation, Our enquiry about

knowledge is thus rest t of later verification or

contradiction in experien i} concerned to know how

far our perceptions of ¢ nvariably precede al] our

actions can be trusted as © cating what we want to get

in our practical experience: ozkatva). The perception is

right (abhranta non-illuse wing its representation we

can get in the externa! $ as were represented by

it (samvadakatva). That sa#lone can be right which is

generated by the object an aly supplied by our imagina-
tion. When I say “this is the cc liad seen,” what I see is the

object with the brown colour, horns, feet, etc. but the fact that

this is called cow, or that this is existing from a past time, is

not perceived by the visual sense, as this is not generated by

the visual object. For all things are momentary, and that which

I see now never existed before so as to be invested with this

or that permanent name. This association of name and per-

manence to objects perceived is called Aalpand or abhilapa.

Our perception is correct only so far as it is without the abhilapa

association (kalpanapodha), for though this is taken as a part of

our perceptual experience it is not derived from the object, and

hence its association with the object is an evident error. The

object as unassociated with name—the nirvikalpa—is thus what

is perceived. As a result of the pratyaksa the manovijfidna or

thought and mental perception of pleasure and pain is also

determined. At one moment perception reveals the object as an
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object of knowledge (grdhya), and by the fact of the rise of such

a percept, at another moment it appears as a thing realizable

or attainable in the external world. The special features of the

object undefinable in themselves as being what they are in

themselves (svalaksana) are what is actually perceived (pra-

tyaksavisaya)'. The pramanaphala (result of perception) is the

1 There is a difference of opinion about the meaning of the word “ svalaksana”

of Dharmakirtti between my esteemed friend Professor Stcherbatsky of Petrograd

and myself. He maintains that Dharmakirtti held that the content of the presentative

element at the moment of perception was almost totally empty. Thus he writes to me,

* According to your interpretation svalaksana means—the object (or idea with Vijiia-

navadin) from which everything past and everything future has been eliminated, this

I do not deny at all. But I maintain that if everything past and future has been taken

away, what remains? Zhe present and the present is a Asana ie. nothing....The

reverse of ksana is a ksanasamtana os sitaply sarstana and in every samtana there is

a synthesis ekibhava of moments produced by the intellect (buddhi=

nigcaya = kalpana = adhyavasiy; perception of a jug something

(a ksana of sense knowledge}® nguish from the idea of a jug

(which is always a samtana, alw: eu take the idea away in a strict

unconditional sense, no knowledge vs, [fianena prapayitumasakyatvat.

This is absolutely the Kantian teac exes of Apprehension. Accordingly

pratyaksa is a transcendental soure: scause practically speaking it gives

no knowledge at all. This pramina ant says that without the elements

of intuition (=sense-knowledge podha) our cognitions would be

empty and without the elements ¢ buddhi = synthesis = ekibhava)

they would be blind. Empiric ayg.combined. This is exactly the

theory of Dharmakirtti. He is a: itinderstand, because he maintains

the cognizability of ideas (vijfians} aia Hereality is an incognizable foundation

of our knowledge; he admits, it is Hak 4, it is arthakriyaksana = svalaksana ;

that is the reason for which he someti Sautrantika and this school is some-

times called Sautranta-vijfianavada, as opposed to the Vijfianavada of Asvaghosa and

Aryasanga, which had no elaborate theory of cognition. If the jug as it exists in our

representation were the svalaksana and paramarthasat, what would remain of Vijfiana-

vada? But there is the perception of the jug as opposed to the pure zdea of a jug

(4uddha kalpand), an element of reality, the sensational ksana, which is communicated

to us by sense knowledge. Kant’s ‘thing in itself’ is also a kgana and also an element

of sense knowledge of pure sense as opposed to pure reason, Dharmakirtti has also

Suddha halpand and fuddham pratyaksam....And very interesting is the opposition

between pratyaksa and anumana, the first moves from ksana to samtana and the second

from samtana to ksana, that is the reason that although bhranta the anumana is never-

theless pramana because through it we indirectly also reach ksana, the arthakriyaksana.

It is bhranta directly and pramana indirectly; pratyaksa is pramana directly and bhranta

{asatkalpa) indirectly...” So far as the passages to which Professor Stcherbatsky refers

are concerned, I am in full agreement with him. But I think that he pushes the

interpretation too far on Kantian lines. When I perceive “this is blue,” the perception

consists of two parts, the actual presentative element of sense-knowledge (svalaksana)

and the affirmation (v#Scaya), So far we are in complete agreement. But Professor

Stcherbatsky says that this sense-knowledge is a ksana (moment) and is nothing. I also

hold that it is a ksana, but it is nothing only in the sense that it is not the same as

the notion involving affirmation such as ‘‘this is blue.” The affirmative process

occurring at the succeeding moments is determined by the presentative element of the
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ideational concept and power that such knowledge has of showing

the means which being followed the thing can be got (vena kriena

arthah prapito bhavat:). Pramanya then is the similarity of the

knowledge with the object by which it is generated, by which we

assure ourselves that this is our knowledge of the object as it is

perceived, and are thus led to attain it by practical experience.

Vet this later stage is pramanaphala and not pramana which

consists merely in the vision of the thing (devoid of other asso-

ciations), and which determines the attitude of the perceiver to-

wards the perceived object. The pramana therefore only refers

to the newly-acquired knowledge (anadhigatidhigantr) as this is

of use to the perceiver in determining his relations with the ob-

jective world. This account of perception leaves out the real

epistemological question as te s the knowledge is generated

by the external world, 9: itself. It only looks to

the correctness or faithft éption to the object and

its value for us in the } zation of our ends. The

question of the relation of world with knowledge as

determining the latter is re unimportant.
first moment (pratyaksabalotpanna ut this presentative element divested

from the product of the affirmative: <eeding moments is not character-

less, though we cannot express i we try to express it, names and

other ideas consisting of affirma these did not form a part of the

presentative element. Its own cha ts own specific nature (sve/aksana).

But what is this specific nature? D4 wer on this point is that by specific

nature he means those specific chat ‘the object which appear clear when

the object is near and hazy when it is at a distance ( yasyarthasya sannidhandsannidha-

nabhyam jidnapratibhdsabhedastat svalaksanam N., p. 1 and N. T., p. 16). Sense-

knowledge thus gives us the specific characteristics of the object, and this has the same

form as the object itself; it is the appeararce of the “blue” in its specific character

in the mind and when this is associated by the affirmative or ideational process, the

result is the concept or idea ‘‘ this is blue” (:t/asarigam pratyaksamanubhayamanam

nilabodhariipamavasthapyate ... nilasaripyamasya pramdnam nilavikalpanariipam

tvasya pramanaphalam, N.T. p. 22). At the first moment there is the appearance

of the blue (nilanirbhasam hi vijidnam, N.T. 19) and this is direct acquaintance

(yathifictt arthasya saksatharijiinam tatpratyaksamucyate, N.T. 7) and this is real

(paramdarthasat) and valid. This blue sensation is different from the idea “this is

blue”? (silabodha, N.T. 22) which is the result of the former (pramanaphala) through

the association of the affirmative process (a?hyavasdya) and is regarded as invalid for

it contains elements other than what were presented to the sense, and is a vékalpa-

pratyaya. In my opinion svadaksana therelore means pure sensation of the moment

presenting the specific features of the object and with Dharmakirtti this is the only

thing which is valid in perception and vikalpapratyaya or pramanaphala is the idea

or concept which follows it. But though the latter is a product of the former, yet,

being the construction of succeeding moments, it cannot give us the pure stage of the

first moment of sensation-presentation (4sanasya prapayttumasakyatvat, N.T. 16).

N. T. = Nydyabindutika, N= Nyayabindu (\>eterson’s edition).
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The Yogacaras or idealistic Buddhists take their cue from

the above-mentioned Sautrantika Buddhists, and say that since

we can come into touch with knowledge and knowledge alone,

what is the use of admitting an external world of objects as the

data of sensation determining our knowledge? You say that

sensations are copies of the external world, but why should you

say that they copy, and not that they alone exist? We never come

into touch with objects in themselves ; these can only be grasped

by us simultaneously with knowledge of them, they must there-

fore be the same as knowledge (sahopalambhaniyamat abhedo

nilataddhiyoh); for it is in and through knowledge that ex-

ternal objects can appear to us, and without knowledge we

are not in touch with the so-called external objects. So it is

knowledge which is self-appa in itself, that projects itself in

such a manner as to ag ng to other external ob-

jects. We all acknowl! ams there are no ex-

ternal objects, but even ti owledge. The question

why then if there are nc ects, there should be so

much diversity in the for edge, is not better solved

by the assumption of an ex id; for in such an assump-

tion, the external objects 8 raitted as possessing the

infinitely diverse power fecting and determining

our knowledge; that betig * rather be said that in

the beginningless series of wiedge, preceding know-

ledge-moments by virtue of their trherent specific qualities de-

termine the succeeding knowledge-moments. Thus knowledge

alone exists; the projection of an external word is an illusion of

knowledge brought about by beginningless potencies of desire

(vasana) associated with it. The preceding knowledge determines

the succeeding one and that another and so on. Knowledge,

pleasure, pain, etc. are not qualities requiring a permanent entity

as soul in which they may inhere, but are the various forms

in which knowledge appears. Even the cognition, “I perceive a

blue thing,’ is but a form of knowledge, and this is often errone-

ously interpreted as referring to a permanent knower. Though

the cognitions are all passing and momentary, yet so long as

the series continues to be the same, as in the case of one person,

say Devadatta, the phenomena of memory, recognition, etc. can

happen in the succeeding moments, for these are evidently illusory

cognitions, so far as they refer to the permanence of the objects
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believed to have been perceived before, for things or know-

ledge-moments, whatever they may be, are destroyed the next

moment after their birth. There: is no permanent entity as per-

ceiver or knower, but the knowledge-moments are at once the

knowledge, the knower and the known. This thoroughgoing

idealism brushes off all references to an objective field of ex-

perience, interprets the verdict of knowledge as involving a knower

and the known as mere illusory appearance, and considers the

flow of knowledge as a self-determining series in successive

objective forms as the only truth. The Hindu schools of thought,

Nyaya, Samkhya, and the Mimamsa, accept the duality of soul

and matter, and attempt to explain the relation between the

two. With the Hindu writers it was not the practical utility of

knowledge that was the a 4 thing, but the nature of

knowledge and the man Arne into being were also
enquired after and consid

Pramana is defined by

by which unerring and in

The collocation of instrume
ledge consists partly of cog

terial factors (bedhabodss

proper contact of the vis

brings about a non-intelligen ‘apprehensible indeterminate

consciousness (nirvikaipa’ ag tl vess (ghatatva) and this later

on combining with the remaining other collocations of sense-
contact etc. produces the determinate consciousness: this is a jug.

The existence of this indeterminate state of consciousness as a

factor in bringing about the determinate consciousness, cannot of

course be perceived, but its existence can be inferred from the

fact that if the perceiver were not already in possession of the

qualifying factor (véSesanajiana as jugness) he could not have

comprehended the qualified object (w7Sistabuddhz) the jug (i.e.

the object which possesses jugness). In inference (anumaza)

knowledge of the linga takes part, and in upamana the sight

of similarity with other material conglomerations. In the case
of the Buddhists knowledge itself was regarded as pramdana;

even by those who admitted the existence of the objective world,

right knowledge was called pramana, because it was of the same

form as the external objects it represented, and it was by the form

of the knowledge (eg. blue) that we could apprehend that the

is

-oHocation of instruments

wledge comes into being.

brings about definite know-

4fodha) and partly of ma-

{hus in perception the
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external object was also blue. Knowledge does not determine the

external world but simply enforces our convictions about the ex-

ternal world, So far as knowledge leads us to form our convictions

of the external world it is pram4ana, and so far as it determines our

attitude towards the external world it is pramanaphala. The

question how knowledge is generated had little importance with

them, but how with knowledge we could form convictions of

the external world was the most important thing. Knowledge

was called pramana, because it was the means by which we

could form convictions (adhyavasdéya) aboyt the external world.

Nyaya sought to answer the question how knowledge was

generated in us, but could not understand that knowledge was not

a mere phenomenon like any other objective phenomenon, but

thought that though a3 a ity} it was external like other

gunas, yet it was assoc aif as a result of colloca-

tions like any other hat Material world. Pramana

does not necessarily bri: nowledge (axadhigatadht-

gantr) as the Buddhists @ ut whensoever there were

collocations of pramana, ° was produced, no matter

whether the object was p wewn or known. Even the

knowledge of known thi: eated if there be suitable

collocations. Knowledge. physical effect is pro-

duced whenever the caus the pramana collocation

is present, Categories which “gerely mental such as class

(samanya), inherence (samavaya), etc, were considered as having
as much independent existence as the atoms of the four elements.

The phenomenon of the rise of knowledge in the soul was thus

conceived to be as much a phenomenon as the turning of the

colour of the jug by fire from black to red. The element of

indeterminate consciousness was believed to be combining with

the sense contact, the object, etc. to produce the determinate con-

sciousness. There was no other subtler form of movement than

the molecular. Such a movement brought about by a certain

collocation of things ended in a certain result (pha/a). Jnana

(knowledge) was thus the result of certain united collocations

(sdmagri) and their movements (e.g. contact of manas with soul,

of manas with the senses, of the senses with the object, etc.), This

confusion renders it impossible to understand the real philo-

sophical] distinction between knowledge and an external event

of the objective world. Nyaya thus fails to explain the cause
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of the origin of knowledge, and its true relations with the objective

world. Pleasure, pain, willing, etc. were regarded as qualities

which belonged to the soul, and the soul itself was regarded

as a qualitiless entity which could not be apprehended directly

but was inferred as that in which the qualities of jfiana, sukha

(pleasure), etc. inhered. Qualities had independent existence

as much as substances, but when any new substances were

produced, the qualities rushed forward and inhered in them. It

is very probable that in Nyaya the cultivation of the art of in-

ference was originally pre-eminent and metaphysics was deduced

later by an application of the inferential method which gave

the introspective method but little scope for its application,

so that inference came in to explain even perception (eg. this is

a jug since it has jugness) and.the.testimony of personal psycho-

logical experience was ta upplement to corroborate

the results arrived at by not used to criticize it},

Samkhya understow etween knowledge and

material events. But so & ge consisted in being the

copy of external things, i « absolutely different from

the objects themselves; it 9 en an invisible translucent

sort of thing, devoid of weig sness such as the external

objects possessed. But ti ‘opies those gross objects
makes it evident that kr tssentially the same sub-

stances though in a subiler { + of which the objects were

made. But though the matter 6f knowledge, which assumed the

form of the objects with which it came in touch, was probably

thus a subtler combination of the same elementary substances

of which matter was made up, yet there was in it another ele-

ment, viz. intelligence, which at once distinguished it as utterly

different from material combinations. This element of intel-

ligence is indeed different from the substances or content of

the knowledge itself, for the element of intelligence is like a

stationary light, “the self,” which illuminates the crowding,

bustling knowledge which is incessantly changing its form in

accordance with the objects with which it comes in touch. This

light of intelligence is the same that finds its manifestation in

consciousness as the “I,” the changeless entity amidst all the

fluctuations of the changeful procession of knowledge. How this

element of light which is foreign to the substance of knowledge

1 See Nydyamatijari on pramana,
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relates itself to knowledge, and how knowledge itself takes it up

into itself and appears as conscious, is the most difficult point

of the Samkhya epistemology and metaphysics. The substance

of knowledge copies the external world, and this copy-shape of

knowledge is again intelligized by the pure intelligence ( purusa)

when it appears as conscious. The forming of the buddhi-shape

of knowledge is thus the pramana (instrument and process of

knowledge) and the validity or invalidity of any of these shapes

is criticized by the later shapes of knowledge and not by the

external objects (svatah-pramdanya and svatah-apramanya). The

pramana however can lead to a prama or right knowledge only

when it is intelligized by the purusa. The purusa comes in touch

with buddhi not by the ordinary means of physical contact but

by what may be called an inexplicable transcendental contact.

It is the transcendental influs) uga that sets in motion

the original prakrti in S cs, and it is the same

transcendent touch (ca ding to Vacaspati or

samyoga according to 8B transcendent entity of

purusa that transforms the ‘ ent states of buddhi into

consciousness. The Vijhan iidhist did not make any

distinction between the pur ssness and its forms (akdra)

and did not therefore ac kara of knowledge was

due to its copying the of: a was however a realist

who admitted the extern regarded the forms as

all due to copying, all stanmed hh apon a translucent sub-

stance (sattva) which could assume the shape of the objects,

But Samkhya was also transcendentalist in this, that it did not

think like Nyaya that the akara of knowledge was all that know-

ledge had to show; it held that there was a transcendent element

which shone forth in knowledge and made it conscious. With

Nyaya there was no distinction between the shaped buddhi and

the intelligence, and that being so consciousness was almost like

a physical event. With Samkhya however so far as the content

and the shape manifested in consciousness were concerned it was

indeed a physical event, but so far as the pure intelligizing element

of consciousness was concerned it was a wholly transcendent

affair beyond the scope and province of physics. The rise of

consciousness was thus at once both transcendent and physical.

The Mimamsist Prabhakara agreed with Nydya in general

as regards the way in which the objective world and sense con-

oa
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tact induced knowledge in us. But it regarded knowledge as a

unique phenomenon which at once revealed itself, the knower

and the known. We are not concerned with physical colloca-

tions, for whatever these may be it is knowledge which reveals

things—the direct apprehension that should be called the pra-

mana. Pramdana in this sense is the same as pramiti or pramé,

the phenomenon of apprehension. Pramana may also indeed

mean the collocations so far as they induce the prama. For

prama or right knowledge is never produced, it always exists,

but it manifests itself differently under different circumstances.

The validity of knowledge means the conviction or the specific

attitude that is generated in us with reference to the objective

world. This validity is manifested with the rise of knowledge,

and it does not await the y later expetience in the

objective field (samvde as nirvikalpa (indeter-

minate) means the whoi the object and not merely

a non-sensible hypothetic te class-notion as Nyaya

holds. The savikalpa (Geter! swledge only re-establishes

the knowledge thus formed ig it with other objects as

represented by memory’.

Prabhakara rejected tii

in consciousness as invol¥

a material part, the buddhi. rded consciousness as an

unique thing which by itself ia one fash represented both the

knower and the known. The validity of knowledge did not depend

upon its faithfulness in reproducing or indicating ( pradaréakatva)

external objects, but upon the force that all direct apprehension

(anubhiti) has of prompting us to action in the external world ;

knowledge is thus a complete and independent unit in all its

self-revealing aspects. But what the knowledge was in itself apart

from its self-revealing character Prabhakara did not enquire.

Kumirila declared that jAdna (knowledge) was a movement

brought about by the activity of the self which resulted in pro-

ducing consciousness (/#dtatd) of objective things. Jfidna itself

cannot be perceived, but can cnly be inferred as the movement

necessary for producing the jitatata or consciousness of things.

Movement with Kumarila was not a mere atomic vibration, but

was a non-sensuous transcendent operation of which vibration

4ception of a dual element

jent intelligence (77) and

1 Samkhbya considered nirvikalpa as the dim knowledge of the first moment of

consciousness, which, when it became clear at the next moment, was called savikalpa.
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was sometimes the result. Jfiana was a movement and not the

result of causal operation as Nyaya supposed. Nyaya would

not also admit any movement on the part of the self, but it

would hold that when the self is possessed of certain qualities,

such as desire, etc., it becomes an instrument for the accom-

plishment of a physical movement. Kumarila accords the same

self-validity to knowledge that Prabhakara gives. Later know-

ledge by experience is not endowed with any special quality

which should decide as to the validity of the knowledge of the

previous movement. For what is called samvadi or later testimony

of experience is but later knowledge and nothing more’. The

self is not revealed in the knowledge of external objects, but we

can know it by a mental perception of self-consciousness. It is

the movement of this self in nce of certain collocating cir-

cumstances leading to cc sags that is called jfana’.

Here Kumarila distingu s movement from know-

ledge as objective consci tedge as movement was

beyond sense perception y be inferred.

The idealistic tendency avada Buddhism, Samkhya,

and Mimamsda was manifest pt at establishing the unique

character of knowledge « vith which alone we are in

touch. But Vijfanavad rnal world, and thereby

did violence to the testini< wiedge. Samkhya admitted

the external world but cre: tween the content of know-
ledge and pure intelligence; Prabhakara ignored this difference,

and was satisfied with the introspective assertion that knowledge

was such a unique thing that it revealed with itself, the knower and

the known; Kumiarila however admitted a transcendent element

of movement as being the cause of our objective consciousness,

but regarded this as being separate from self. But the question

remained unsolved as to why, in spite of the unique character of

knowledge, knowledge could relate itself to the world of objects,

how far the world of external objects or of knowledge could be

regarded as absolutely true. Hitherto judgments were only re-

lative, either referring to one’s being prompted to the objective

world, to the faithfulness of the representation of objects, the

suitability of fulfilling our requirements, or to verification by later

1 See Nydyaratnamala, svatah-pramanya-nirnaya.

2 See Myayamafjari on Pramana, Slokavérttiza on Pratyaksa, and Gaga Bhatta’s

Bhattacintamani on Pratyaksa.

D. 27
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uncontradicted experience. But no enquiry was made whether

any absolute judgments about the ultimate truth of knowledge

and matter could be made at all. That which appeared was re-

garded as the real. But the question was not asked, whether

there was anything which could be regarded as absolute truth,

the basis of all appearance, and the unchangeable reality. This

philosophical enquiry had the most wonderful charm for the

Hindu mind,

Vedanta Literature.

It is difficult to ascertain the time when the Brahma-sitras

were written, but since they contain a refutation of almost all the

other Indian systems, even of the Siinyavada Buddhism (of course

according to Satikara’s i ign}, they cannot have been

written very early. It ye far from the truth in

supposing that they were’ ne in the second century

B.c. About the period 7 ada revived the monistic

‘teaching of the Upanisad wotary on the Mandikya

Upanisad in verse called # arikd. His disciple Govinda

was the teacher of Sask: 26 4.D,). Safkara’s com-

mentary on the Brahma eot from which sprang

forth a host of comment on Vedantism of great

originality, vigour, and phils ght, Thus Anandagiri, a

disciple of Satkara, wrote 4°é iéntary called Nyayaniruaya,

and Govindananda wrote another commentary named Ratna-
prabha. Vacaspati Misra, who flourished about 841 a.D., wrote

another commentary on it called the Bémati, Amalananda

(1247—1260 A.D.) wrote his Kalpataru on it, and Apyayadiksita

"(1550 4.D.) son of Rahgarajadhvarindra of Kafici wrote his Ka/pa-

taruparimala on the Kalpataru, Another disciple of Satkara,

Padmapada, also called Sanandana, wrote a commentary on it

known as Paacapadiké. From the manner in which the book is

begun one would expect that it was to be a running commentary

on the whole of Sankara’s bhasya, but it ends abruptly at the

end of the fourth siitra. Madhava (1350), in his Sankaravijaya,
recites an interesting story about it. He says that Suresvara re-

ceived Sankara’s permission to write a vdrttika on the bhasya.
But other pupils objected to Sankara that since Suresvara was
formerly a great Mimamsist (Maadana Misra was called Suresvara

after his conversion to Vedantism) he was not competent to write



x| Vedanta Literature 419

a good varttika on the bhasya. Sureévara, disappointed, wrote

a treatise called Natskarmyasiddhi. Padmapdda wrote a tika

but this was burnt in his uncle’s house. Safkara, who had once

seen it, recited it from memory and Padmapada wrote it down.

Prakasatman (1200) wrote a commentary on Padmapada's Paa-

capadika known as Paticapadtkavivarana. Akhandananda wrote

his Tattvadipana, and the famous Nrsimhagrama Muni (1500)

wrote his Vivaranabhdvaprakasikad on it. Amalananda and

Vidydsagara also wrote commentaries on Patcapadiké, named

Pahcapadikadarpana and Patcapddikatika respectively, but

the Pafcapadikavivarana had by far the greatest reputation,

Vidyaranya who is generally identified by some with Mad-

hava (1350) wrote his famous work Pivavanaprameyasamgraha',

elaborating the ideas nkevivarana; Widyaranya

wrote also another exe d Jivanmuktiviveka on

the Vedanta doctrine qc. Sure$vara’s (800 A.D.)

excellent work Maiskars: obably the earliest inde.

pendent treatise on Saak: pby as expressed in his

bhasya. It has been com oo by Jfanottama Misra,

Vidyaranya also wrote an: of great merit known as

Pancadasi, which is a ¥ { illuminating treatise in

verse on Vedanta. Anco avork written in verse on

the main teachings of Sa: ya is Samksepasdriraka,
written by Sarvajidtma Munitcoott.p3. This has also been

commented upon by Ramatirtha. Sriharsa (1190 A.D.) wrote

his Khandanakhandakhadya, the most celebrated work on the

Vedanta dialectic. Citsukha, who probably flourished shortly

after Sriharsa, wrote a commentary on it, and also wrote an

independent work on Vedanta dialectic known as Tattvadiptka

which has also a commentary called Nayanaprasadini written

by Pratyagriipa. Sankara Miéra and Raghunatha also wrote
commentaries on Khandanakhandakhadya. A work on Ve-

danta epistemology and the principal topics of Vedanta of

great originality and merit known as Vedéntaparibhdsa was

written by Dharmarajadhvarindra (about 15504.D.). His son

Ramakrsnadhvarin wrote his Sikhdmani on it and Amaradasa his
Maniprabha, The Vedantaparibhasa with these two commen-

taries forms an excellent exposition of some of the fundamental

principles of Vedanta. Another work of supreme importance

1 See Narasimhacarya’s article in the /ndian Antiquary, 1916.

27—2
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(though probably the last great work on Vedanta) is the

Advattastddhi of Madhusiidana Sarasvati who followed Dharma-

rajadhvarindra. This has three commentaries known as Ganda-

brahmanandi, Vitthalesopadhyayi and Siddhivyakhyd. Sadananda

Vyasa wrote also a summary of it known as Advaitasitddhistd-

dhantasava, Sadananda wrote also an excellent elementary work

named Vedantasara which has also two commentaries Subodhini

and Vidvanmanoranjini. The A dvattabrahmasiddht of Sadananda

Yati though much inferior to Advattasiddht is important, as it

touches on many points of Vedanta interest which are not dealt

with in other Vedanta works. The Vyéyamakaranda of Ananda-
bodha Bhattarakacaryya treats of the doctrines of illusion very

well, as also some other important points of Vedanta interest.

Vedantasiddhantamuhtiy Asa

the subtle points regard

to cit, the doctrine of &

Stddhantalesa by Apyaya

of the divergent views of"

interest. Vedantatattvaditpy

as well as deep in their gen

Bhedadhikkara of Nrsimi

an important work on th

The above is only a list

danta works on which the presi

important as a summary

iters on many points of

f the most important Ve-
sit chapter has been based.

Vedanta in Gaudapada.

It is useless I think to attempt to bring out the meaning of

the Vedanta thought as contained in the Brahma-siitras without

making any reference to the commentary of Sankara or any
other commentator. There is reason to believe that the Brakma-

Siitras were first commented upon by some Vaisnava writers who

held some form of modified dualism’. There have been more

than a half dozen Vaisnava commentators of the Brahma-sutras

who not only differed from Sankara’s interpretation, but also
differed largely amongst themselves in accordance with the

different degrees of stress they laid on the different aspects of

their dualistic creeds. Every one of them claimed that his inter-

pretation was the only one that was faithful to the sitras and to

1 This point will be dealt with in the 2nd volume, when I shall deal with the

systems expounded by the Vaisnava commentators of the Brahma-sitras.
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the Upanisads, Should I attempt to give an interpretation

myself and claim that to be the right one, it would be only

just one additional view. But however that may be, I am

myself inclined to believe that the dualistic interpretations of the

Brahma-sitras were probably more faithful to the siitras than the

interpretations of Sankara.

The Svimadbhagavadgité, which itself was a work of the

Ekanti (singularistic) Vaisnavas, mentions the Brahkma-sitras as

having the same purport as its own, giving cogent reasons’.

Professor Jacobi in discussing the date of the philosophical

stitras of the Hindus has shown that the references to Buddhism

found in the Brakma-sitras are not with regard to the Vijfiana-

vada of Vasubandhu, but with regard to the Siinyavada, but he re-

gards the composition of the & wha sizeas to be later than Nagar-

éphiishana in holding that

m of Nagarjuna evolved

$s merit consisted in the

ort of Sinyavada ; but so

concerned I believe that the

the philosophy of the Pra-

0 reason to suppose that

’n to the Hindu writers

from the Prajidpadranité.

dialectical form of his arg

far as the essentials of Siny:

Tathata philosophy of Agy

Jraparamita contained no

the works of Nagarjuna §

than the Mahayana sittré ich later times as that of

Vacaspati Misra, we find his assage of the Sa/zstambha
siitra to give an account of the Buddhist doctrine of pratitya-

samutpada*. We could interpret any reference to Siinyavada as

pointing to Nagarjuna only if his special phraseology or dialectical

methods were referred to in any way. On the other hand, the

reference in the Bhagavadgita to the Brahma-siitras clearly points

out a date prior to that of Nagarjuna; though we may be slow

to believe such an early date as has been assigned to the Bhaga-

vadgita by Telang, yet I suppose that its date could safely be

placed so far back as the first half of the first century B.c. or the

last part of the second century B.C. The Brahkma-sitras could

thus be placed slightly earlier than the date of the Bhagavadgita.

1 « Brahmasiitrapadaiscaiva hetumadbhirviniscitah ” Bhagavadgita. The proofs

in support of the view that the Shagavadgitd is a Vaisnava work will be discussed

in the 2nd volume of the present work in the section on Bhagavadgité and its philo-

sophy.

2 Indian Antiquary, 1915.

3 See Vacaspati Migra’s #Admati on Sankara’s bhasya on Brakma-sitra, U. ii.
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I do not know of any evidence that would come in conflict with

this supposition. The fact that we do not know of any Hindu

writer who held such monistic views as Gaudapada or Sankara,
and who interpreted the Brakma-sutras in accordance with those

monistic ideas, when combined with the fact that the dualists

had been writing commentaries cn the Brakma-suiras, goes to

show that the Brakma-sitras were originally regarded as an

authoritative work of the dualists. This also explains the fact that

the Bhagavadgita, the canonical work of the Ekanti Vaisnavas,

should refer to it. I do not know of any Hindu writer previous

ta Gaudapada who attempted to give an exposition of the

monistic doctrine (apart from the Upanisads), either by writing

a commentary as did Sankara, or by writing an independent

work as did Gaudapada. i am ined to think therefore that

as the pure monism of as not worked out in a

coherent manner for th ‘a monistic system, it

was dealt with by peopie pathies with some form

of dualism which was al ing in the later days of

the Upanisads, as evidence ualistic tendencies of such

Upanisads as the Svetaiva he like. The epic Samkhya

was also the result of this ¢ opment.

It seems that Badara of the Brahma-sitras,

was probably more a thets solutist like his commen-

tator Sankara. Gaudapac 4 be the most important

man, after the Upanisad sagés, ‘wh revived the monistic ten-

dencies of the Upanisads in a bold and clear form and tried to

formulate them in a systematic manner. It seems very signi-

ficant that no other karikds on the Upanisads were interpreted,

except the Mandikyakarika by Gaudapada, who did not him-

self make any reference to any other writer of the monistic

school, not even Badarayana. Sankara himself makes the con-

., fession that the absolutist (advatta) creed was recovered from

‘the Vedas by Gaudapada. Thus at the conclusion of his com-

mentary on Gaudapada’s karika, he says that “he adores by

falling at the feet of that great guru (teacher) the adored of his

adored, who on finding all the people sinking in the ocean made

dreadful by the crocodiles of rebirth, out of kindness for all

people, by churning the great ocean of the Veda by his great

churning rod of wisdom recovered what lay deep in the heart

of the Veda, and is hardly attainable even by the imrnortal
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gods'.” It seems particularly significant that Sankara should
credit Gaudapada and not Badaradyana with recovering the

Upanisad creed. Gaudapada was the teacher of Govinda, the

teacher of Sankara; but he was probably living when Sankara
was a student, for Sankara says that he was directly influenced by

his great wisdom, and also speaks of the learning, self-control

and modesty of the other pupils of Gaudapada*, There is some

dispute about the date of Sankara, but accepting the date pro-

posed by Bhandarkar, Pathak and Deussen, we may consider

it to be 788 a.D.4, and suppose that in order to be able to teach

Sankara, Gaudapada must have been living till at least 800 A.D.
Gaudapada thus flourished after all the great Buddhist

teachers ASvaghosa, Nagarjuna, Asanga and Vasubandhu ; and

I believe that there is suffici c¢ in his karikas for thinking

: t, and considered that

with those of Buddha.

hapter of his karikas he

een varam)who by knaw-

udtd#a) that all appearances

(gaganopamam'), He then

vho has dictated (desta)

—-probably referring to

the teachings of the Us

Thus at the beginning o

says that he adores that gre

ledge as wide as the sky rea

(dharma) were like the vx

goes on to say that he

that the touch of untc

Nirvana) was the good appiness to all beings,

and that he was neither in@lisapreemient with this doctrine nor

found any contradiction in it (avtvadak aviruddhdsca). Some

disputants hold that coming into being is of existents, whereas

others quarrelling with them hold that being (yé¢a) is of non-

existents (abhiitasya); there are others who quarrel with them

and say that neither the existents nor non-existents are liable to

being and there is one non-coming-into-being (advayamajatim).

He agrees with those who hold that there is no coming into

being’. In iv. 19 of his kdrika he again says that the Buddhas

have shown that there was no coming into being in any way

(sarvatha Buddhatrajatih paridipitah).

1 Sankara’s bhasya on Gaudapada’s karika, Anandaérama edition, p. 214.
2 Anandaégrama edition of Safkara’s bhasya on Gaudapada’s karika, p. 21.
3 Telang wishes to put Sankara’s date somewhere in the 8th century, and Venka-

tegvara would have him in 805 4.D.-897 A.D., a8 he did not believe that Sankara could
have lived only for 32 years. 7. R.A. S. 1916.

* Compare Lavkdvatdra, p. 19, Katham ca gaganopamam.

5 Gaudapada’s karika, Iv. 2, 4.
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Again, in Iv. 42 he says that it was for those realists (vastu-

vadi), who since they found things and could deal with them and

were afraid of non-being, that the Buddhas had spoken of

origination (at). In Iv. 90 he refers to agrayana which we

know to be a name of Mahdydna. Again, in Iv. 98 and 99

he says that all appearances are pure and vacuous by nature.

These the Buddhas, the emancipated one (muta) and the leaders

know first. It was not said by the Buddha that all appearances

(dharma) were knowledge. He then closes the karikas with an

adoration which in all probability also refers to the Buddha’.

Gaudapada’s work is divided into four chapters: (1) Agama

(scripture), (2) Vaitathya (unreality), (3) Advaita (unity), (4) Ala-

tasanti (the extinction of the buraing coal). The first chapter is

more in the way of explaintt x¢ Méandikya Upanisad by

virtue of which the entis mas Mandikyakarika.

The second, third, and f the constructive parts

of Gaudapada’s work, no connected with the Man-

dikya Upanisad.

In the first chapter Ga

parent manifestations of t

external world while we 4

(2) as the experiencer in &

experiencer in deep sleep'’:

is no determinate knowied consciousness and pure

bliss (@nanda). He who knows these three as one is never

attached to his experiences. Gavdapdada then enumerates some

theories of creation: some think that the world has proceeded

as a creation from the prana (vital activity), others consider

creation as an expansion (vébhaz2) of that cause from which it has

proceeded; others imagine that creation is like dream (svapna)

and magic (maya); others, that creation proceeds simply by the

will of the Lord; others that it proceeds from time; others that it

is for the enjoyment of the Lord (d40gartham) or for his play only

(kridartham), for such is the nature (svaéhdva) of the Lord, that

he creates, but he cannot have any longing, as all his desires are

in a state of fulfilment.

1 Gaudapida’s karika, IV. 100. In my translation I have not followed Sankara,
for he has I think tried his level best to explain away even the most obvious references

to Buddha and Buddhism in Gaudapada’s karika. I have, therefore, drawn my meaning

directly as Gaudapada’s karikas seemed to indicate. I have followed the same principle

in giving the short exposition of Gaudapada’s philosophy below.

egins with the three ap-

as the experiencer of the

“& or vaisvanara atmé),

taijasa atma), (3) as the

ed the prajiia when there
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Gaudapada does not indicate his preference one way or the

other, but describes the fourth state of the self as unseen (adrsta),

unrelationable (avyavaharyam), ungraspable (agrahyam), inde-

finable (a/aksana), unthinkable (acintyam), unspeakable (avya-

padesya), the essence as oneness with the self (ekatmapratya-

yasdra), as the extinction of the appearance ( prapaficopasama),

the quiescent (Sdutam), the good (s:vam), the one (advatta)'. The

world-appearance ( prapafica) would have ceased if it had existed,

but all this duality is mere maya (magic or illusion), the one

is the ultimately real (paramdrthatah). In the second chapter

Gaudapada says that what is meant by calling the world a

dream is that all existence is unreal. That which neither exists

in the beginning nor in the end..cannet be said to exist in the

present. Being like unrea s real. The appearance

has a beginning and a: fore faise. In dreams

things are imagined in the experience that we

have when we are awake agined as if existing out-

side, but both of them a ory creations of the self.

What is perceived in the ceived as existing at the

moment of perception on objects are supposed to

have two moments of e y before they are per-

ceived, and when they he ived), but this is all mere

imagination. That which sted in the mind and that

which appears as distinct avid'taanifest outside are all imaginary

productions in association with the sense faculties. There is first

the imagination of a perceiver or soul (jiva) and then along with

it the imaginary creations of diverse inner states and the external

world. Just as in darkness the rope is imagined to be a snake,

so the self is also imagined by its own illusion in diverse forms.

There is neither any production nor any destruction (wa xtrodho,

na cotpattih), there is no one who is enchained, no one who is

striving, no one who wants to be released*. Imagination finds

itself realized in the non-existent existents and also in the sense

' Compare in Niagarjuna’s first karika the idea of prapancopasamam Sivam.

Antrodhamanutpadamanucchedamasisvatam anckdrthamananarthamanagamamanir-

gamam yak pratityasamutpaidam prapattcopasamam Sivam deSaydmasa sambuddhastam

vande vadatamvaram. Compare also Nagarjuna’s Chapter on Wirvdnapariksd, Purvo-

palambhopasamah praparicopasamah Sivah na kvactt kasyactt kaSeit dharmmo bud-

ahenadeSitah. So far as I know the Buddhists were the first to use the words prapas-

copasaman Sivam.

2? Compare Nagarjuna’s karika, ‘‘anirodhamanutpadam” in Madhyamikavurtti,

B. T.S., p. 3+
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of unity; all imagination either as the many or the one (advaya)

is false ; it is only the oneness (advayatd) that is good. There

is no many, nor are things different or non-different (wa ndnedam

na prihag naprthak)', The sages who have transcended attach-

ment, fear, and anger and have zone beyond the depths of the

Vedas have perceived it as the imaginationless cessation of all

appearance (niruikalpah prapaticopasamak), the one’.

In the third chapter Gaudapada says that truth is like the

void (@kdsa) which is falsely conceived as taking part in birth

and death, coming and going and as existing in all bodies; but

howsoever it be conceived, it is all the while not different from

akasa. - All things that appear as compounded are but dreams

(svapna) and maya (magic). Duality is a distinction imposed

upon the one (advaita) by ma ‘he trath is immortal, it cannot

therefore by its own nat se. It has no birth. Ali

birth and death, all this * the result of an imposi-

tion of maya upon it? On rs as many in the dream,

so also in the waking stat ¢ as many, but when the
mind activity of the Togins stopped arises this fearless
state, the extinction of ail sor essation. Thinking every-

thing to be misery (duhé usertya) one should stop

all desires and enjoyme that nothing has any

birth he should not see anv: ¢ all. He should awaken

the mind (c#tta) into its fpe station (laya) and pacify it
when distracted ; he should not rove it towards diverse objects

when it stops. He should not taste any pleasure (sukAam) and by
wisdom remain unattached, by strong effort making it motionless

and still. When he neither passes into dissolution nor into dis-

traction; when there is no sign, nc appearance that is the perfect

Brahman. When there is no object of knowledge <o come into

being, the unproduced is then called the omniscent (sarvajiia).

In the fourth chapter, called the Alatasanti,Gaudap4ada further

1 Compare Madhyamikakarika, B. T. S., p. 3, anekartham andnartham, etc.

= Compare Lankévatarasitra, p- 78, A dvayasamséyaparinirodnavatsarvadhar-
mith tasmat tarht mahamate Sunyatinutpacadvayanihsvabhavalaksane yogah kara-
ntyah; also 8, 46, Yaduta svacittavisayavikalpadrstyanavabodhanat vijidndndm

svacitiadrfyamidtranavatarena mahdmate viiaprthagjanah bhavabhavasvabhavapara-

marthadrstidvayavddine bhavanti.

> Compare Nagarjuna’s karika, #. 7. S., p. 196, Akdsam safatrngatica ban-

dhyAyah putra eva ca smlascabhiopajvante tathabhavena kaipand, with Gaudapada’s
karika, 111. 28, Asato mdyayd janma tatvato naiva jayate bandhyaputro na tattven

maydya vapi sayate,
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describes this final state’. All the dharmas (appearances) are

without death or decay, Gaudapada then follows a dialectical

form of argument which reminds us of Nagarjuna. Gaudapada

continues thus: Those who regard karana (cause) as the karyya

(effect in a potential form) cannot consider the cause as truly

unproduced (a7a), for it suffers production ; how can it be called

eternal and yet changing? If it is said that things come into

being from that which has no production, there is no example

with which such a case may be illustrated. Nor can we con-

sider that anything is born from that which has itself suffered

production. How again can one come to a right conclusion

about the regressus ad infinitum of cause and effect (Aetu

and phala)? Without reference to the effect there is no cause,

and without reference tu o effect. Nothing is born

either by itself or th it either being, non-

being, or being-non-be s any birth, neither the

cause nor the effect is pr its own nature (svabha-

vatah), and thus that whik egirming anywhere cannot

be said to have a produ experience (prajzapit) is

dependent on reasons, for. th would vanish, and there

would be none of the aft ‘2) that we suffer. When

we look at all things ir manner they seem to be

dependent, but when we ! from the point of view of

reality or truth the reasons *ceasete:-be reasons. The mind (cétta)

does not come in touch with objects and thereby manifest

them, for since things do not exist they are not different from

their manifestations in knowledge. It is not in any particular

case that the mind produces the manifestations of objects while

they do not exist so that it could be said to be an error, for in

present, past, and future the mind never comes in touch with

objects which only appear by reason of their diverse manifesta-

tions. Therefore neither the mind nor the objects seen by it are

ever produced. Those who perceive them to suffer production are

really traversing the reason of vacuity (44e), for all production

is but false imposition on the vacuity. Since the unborn is

perceived as being born, the essence then is the absence of

1 The very name AJatasanti is absolutely Buddbistic. Compare Nagarjuna’s

karika, 8. 7. S., p. 206, where he quotes a verse from the Sataka.

2 The use of the word dharma in the sense of appearance or entity is peculiarly

Buddhistic. The Hindu sense is that given by Jaimini, ‘‘ Codanalaksanah arthah,

dharmah.” Dharma is determined by the injunctions of the Vedas.
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production, for it being of the nature of absence of production it

could never change its nature. Everything has a beginning and

an end and is therefore false. The existence of all things is like

a magical or illusory elephant (#d@yahasiz) and exists only as far

as it merely appears or is related to experience. There is thus

the appearance of production, movement and things, but the one

knowledge (vifana) is the unborn, uumoved, the unthingness

(avastutva), the cessation (Santam) As the movement of

burning charcoal is perceived as straight or curved, so it is the

movement (spandita) of consciousness that appears as the per-

ceiving and the perceived. All the attributes (e.g. straight or

curved) are imposed upon the charcoal fire, though in reality it

does not possess them; so also all the appearances are im-

posed upon consciousness, th reality they do not possess

them. We could neve ‘kind of causal relation

between the consciousn arance, which are there-

fore to be demonstrate hie (acintya), A thing

(dravya) is the cause of a & gay, and that which is not

a thing may be the cause « ich is not a thing, but all

the appearances are neitl or those which are not

things, so neither are a coduced from the mind

(cétta), nor is the mind 4 pearances. So long as
one thinks of cause and yas to suffer the cycle of

existence (samsdra), but wheni¢hatcnotion ceases there is no

samsara. All things are regarded as being produced from a

relative point of view only (scmvrtz), there is therefore nothing

permanent (sa@svata). Again, no existent things are produced,

hence there cannot be any destruction (wccheda). Appearances

(dharma) are produced only apparently, not in reality; their

coming into being is like maya, and that maya again does not

exist. All appearances are like shoots of magic coming out of

seeds of magic and are not therefore neither eternal nor destruc-

tible. As in dreams, or in magic, men are born and die, so are all

appearances, That which appears as existing from an imaginary

relative point of view (£alpita samurti) is not so in reality ( para-

martha), for the existence depending on others, as shown in all

relative appearance, is after all not a real existence. That things

exist, do not exist, do exist and not exist, and neither exist nor

not exist; that they are moving or steady, or none of those, are

but thouchts with which fools are deluded.
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It is so obvious that these doctrines are borrowed from the

Madhyamika doctrines, as found in the Nagarjuna’s karikas and

the Vijfianavada doctrines, as found in Lankdvatdra, that it is

needless to attempt to prove it. Gaudapada assimilated all the

Buddhist Sinyavada and Vijfianavada teachings,and thought that

these held good of the ultimate truth preached by the Upanisads.

It is immaterial whether he was a Hindu or a Buddhist, so long

as we are sure that he had the highest respect for the Buddha and

for the teachings which he believed to be his. Gaudapada took

the smallest Upanisads to comment upon, probably because he

wished to give his opinions unrestricted by the textual limita-

tions of the bigger ones. His main emphasis is on the truth

that he realized to be perfect...gle only incidentally suggested

that the great Buddhist. able and unspeakable

vijfiana or vacuity woul fe highest atman of the

Upanisads, and thus fai on of a revival of the

Upanisad studies on Bu Yow far the Upanisads

guaranteed in detail the tr dapada’s views it was left
for his disciple, the great 5 samine and explain.

$--820 A.D.).

¥ hy which claims to be

the exposition of the pm ht in the Upanisads and

summarized in the Brakwis- dardyana, The Upanisads

form the last part of the % a literature, and its philosophy is

therefore also called some es the Uttara-Mimamsa or the

Mimamsa (decision) of the tat: part of the Vedas as distinguished

from the Mimamsa of the previous part of the Vedas and the

Brahmanas as incorporated in the Parvamimamsa siitras of

Jaimini. Though these Brakma-sitras were differently interpreted

by different exponents, the views expressed in the earliest com-

mentary on them now available, written by Sankardcarya, have

attained wonderful celebrity, both on account of the subtle and

deep ideas it contains, and also on account of the association of the

illustrious personality of Sankara. So great is the influence of the
philosophy propounded by Sarikara and elaborated by his illus-

trious followers, that whenever we speak of the Vedanta philosophy

we mean the philosophy that was propounded by Sankara. If

other expositions are intended the names of the exponents have

to be mentioned (e.g. Ramanuja-mata, Vallabha-mata,etc.), In this

Vedanta an

Vedanta philosopl.
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chapter we shall limit ourselves to the exposition of the Vedanta

philosophy as elaborated by Sankara and his followers. In San-
kara’s work (the commentaries on the Brakma-sitra and the ten

Upanisads) many ideas have been briefly incorporated which as

found in Safkara do not appear to be sufficiently clear, but are

more intelligible as elaborated by his followers. It is therefore

better to take up the Vedanta system, not as we find it in Sankara,

but as elaborated by his followers, all of whom openly declare

that they are true to their master’s philosophy.

For the other Hindu systems of thought, the siitras ( Jazmin

sittra, Nyaya sitra, etc.) are the only original treatises, and no

foundation other than these is. available. In the case of the

Vedanta however the original source is the Upanisads, and»

the siitras are but an extremely condensed summary in a

systematic form. Satkara -@laim to be the inventor or

expounder of an ori % interpreted the siitras

and the Upanisads ino ‘there existed a connected

and systematic philose panisads which was also

enunciated in the siitras 4 tia. The Upanisads were a

part of the Vedas and wer garded as infallible by the

Hindus. If Sankara could’ that his exposition of them

was the right one, then ; being founded upon the

highest authority would by all Hindus. The most

formidable opponents in ccomplishing his task were

the Mimamsists, who held that the'Vedas did not preach any

philosophy, for whatever there was in the Vedas was to be

interpreted as issuing commands to us for performing this or

that action. They held that if the Upanisads spoke of Brahman

and demonstrated the nature of its pure essence, these were mere

exaggerations intended to put the commandment of performing

some kind of worship of Brahrnan into a more attractive form.

Sankara could not deny that the purport of the Vedas as found

in the Brahmanas was explicitly of a mandatory nature as de-

clared by the Mimamsa, but he sought to prove that such could

not be the purport of the Upanisads, which spoke of the truest

and the highest knowledge of the Absolute by which the wise

could attain salvation. He said, that;in the karmakanda—the

(sacrificial injunctions) Brahmanas of the Vedas—the purport of

the Vedas was certainly of a mandatory nature, as it was intended

for ordinary people who were anxious for this or that pleasure,
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and were never actuated by any desire of knowing the absolute

truth, but the Upanisads, which were intended for the wise who

had controlled their senses and become disinclined to all earthly

joys, demonstrated the one Absolute, Unchangeabie, Brahman

as the only Truth of the universe. The two parts of the Vedas

were intended for two classes of persons. Sankara thus did not

begin by formulating a philosophy of his own by logical and

psychological analysis, induction, and deduction. He tried to show

by textual comparison of the different Upanisads, and by refer-

ence to the content of passages in the Upanisads, that they

were concerned in demonstrating the nature of Brahman (as he

understood it) as their ultimate end. He had thus to show that

the uncontradicted testimony of all the Upanisads was in favour

of the view which he held. .de:had tc explain all doubtful and

apparently conflicting tex! Ste show that none of the

texts referred to the ¢ hat, prakrti, etc. of the

Samkhya. He had als the few scattered ideas

- about physics, cosmologs

Upanisads consistently wi

to show that the philosophs

was a consistent system, hy

his opponents could mak

criticize the philosophic

wove all the objections that

. Brahman philosophy, to

chools, to prove them to

be self-contradictory, and any interpretation of the

Upanisads, other than that” gave, was inconsistent and

wrong, This he did not only in his bhasya on the Brakma-sitras

but also in his commentaries on the Upanisads. Logic with him

had a subordinate place, as its main value for us was the aid

which it lent to consistent interpretations of the purport of the

Upanisad texts, and to persuading the mind to accept the un-

contradicted testimony of the Upanisads as the absolute truth.

His disciples followed him in all, and moreover showed in great

detail that the Brahman philosophy was never contradicted

either in perceptual experience or in rational thought, and that

all the realistic categories which Nydya and other systems

had put forth were self-contradictory and erroneous. They also

supplemented his philosophy by constructing a Vedanta epistem-

ology, and by rethinking elaborately the relation of the maya,

the Brahman, and the world of appearance and other relevant

topics. Many problems of great philosophical interest which
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had been left out or slightly touched by Sankara were discussed

fully by his followers. Butit should always be remembered that

philosophical reasonings and criticisms are always to be taken

as but aids for convincing our intellect and strengthening our

faith in the truth revealed in the Upanisads. The true work of

logic is to adapt the mind to accept them. Logic used for upset-

ting the instructions of the Upanisads is logic gone astray. Many

lives of Sankaracarya were written in Sanskrit such asthe Sa#kara-

digvijaya, Sankara-vijaya-vilasa, Sankara-jaya,etc. It is regarded

as almost certain that he was born between 700 and 800 A.D. in

the Malabar country in the Deccan. His father Sivaguru was

a Vajurvedi Brahmin of the Taittiriya branch. Many miracles

are related of Sankara, and he is believed to have been the

incarnation of Siva. He turned ascetic in his eighth year and

became the disciple of Govind ned sage then residing in

a mountain cell on the bh da, He then came over

to Benares and thence kASrama. It is said that

he wrote his illustrious bh akma-siitra in his twelfth

year, Later on he also wrot ntaries on ten Upanisads.

He returned to Benares, an s time forth he decided to

travel all over India in ox vat the adherents of other

schools of thought in oper “said that he first went to

meet Kumarila, but Kum at the point of death, and

he advised him to meet Kuri ip! «, He defeated Mandana
and converted him into an“aséétie doligwer of his own. He then

travelled in various places, and defeating his opponents everywhere

he established his Vedanta philosophy, which from that time forth

acquired a dominant influence in moulding the religious life of '

India.

Sankara carried on the work of his teacher Gaudapada and

by writing commentaries on the ten Upanisads and the Brahkma-

siitras tried to prove, that the absolutist creed was the one which

was intended to be preached in the Upanisads and the Brahma-

sitras’. Throughout his commentary on the Brahkma-sitras,

there is ample evidence that he was contending against some

other rival interpretations of a dualistic tendency which held

that the Upanisads partly favoured the Samkhya cosmology

_ } The main works of Sankara are his commentaries (bhasya) on the ten Upanisads
(iga, Kena, Katha, Prasna, Mundaka, Mandikya, Aitareya, Taittiriya, Brhadaran-

yaka, and Chandogya), and on the Brahma-siira.
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of the existence of prakrti, That these were actual textual in-

terpretations of the Brakma-sitras is proved by the fact that

Sankara in some places tries to show that these textual con-

structions were faulty. In one place he says that others (re-

ferring according to Vacaspati to the Mimamsa) and some of

us (referring probably to those who interpreted the siitras and

the Upanisads from the Vedanta point of view) think that the

soul is permanent. It is to refute all those who were opposed

to the right doctrine of perceiving everything as the unity

of the self (d¢maikatva) that this Sariraka commentary of

mine is being attempted*, Ramanuja, in the introductory por-

tion of his bhdsya on the Brakma-sitra, says that the views of

Bodhayana who wrote an elaborate commentary on the Brakma-

skira were summarized hy. achers, and that he was

following this Bodhaya: ag his commentary. In

the Vedarthasamgraha : ition is made of Bodha-

yana, Tanka, Guhadeva, K: ci as Vedantic authorities,

and Dravidacaryya is rele “bhasyakara” commen-

tator. In Chandogya it. x the Upanisad cosmology

appeared to be different f upurana cosmology, San-
kara refers to an explan the point by one whom

he calls “acaryya” (atreztz vyyath) and Anandagiri

says that “acaryya” there refers fvidacaryya. This Dravid-

acdryya is known to us from: “rgia's statement as being a

commentator of the dualistic school, and we have evidence here
that he had written a commentary on the Chandogya Upanisad.

A study of the extant commentaries on the Brakma-siitras of

Badarayana by the adherents of different schools of thought

leaves us convinced that these siitras were regarded by all as

condensations of the teachings of the Upanisads. The differences

of opinion were with regard to the meaning of these siitras and

the Upanisad texts to which references were made by them

in each particular case. The Brahma-sitra is divided into four

adhyayas or books, and each of these is divided into four chapters

or padas. Each of these contains a number of topics of discussion

(adhikarana) which are composed of a number of siitras, which

raise the point at issue, the points that lead to doubt and un-

certainty, and the considerations that should lead one to favour

1 See note on p. 432.

2 Sankara’s bhasya on the Brahma-sitras, 1. ili. 19.



434 The Sankara School of Vedanta [cH.

a particular conclusion. As explained by Sankara, most of these

stitras except the first four and the first two chapters of the

second book are devoted to the textual interpretations of the

Upanisad passages, Sankara’s method of explaining the abso-

lutist Vedanta creed does not consist in proving the Vedanta to

be a consistent system of metaphysics, complete in all parts, but

in so interpreting the Upanisad texts as to show that they all agree

in holding the Brahman to be the self and that alone to be the

only truth. In Chapter 1 of Book 1 Sankara tries to answer

some of the objections that may be made from the Samkhya

point of view against his absolutist creed and to show that some

apparent difficulties of the absolutist doctrine did not present

any real difficulty. In Chap of Book 1 he tries to refute

the Samkhya, Yoga, Nyay kas:the Buddhist, Jaina, Bha-

gavata and Saiva syste hese two chapters and

his commentaries on the | contain the main points

of his system. The rest mainly occupied in show-

ing that the conclusion of as always in strict agree-
ment with the Upanisad 4 Reason with Sankara never
occupied the premier pos} yalue was considered only

secondary, only so far as i he right understanding

of the revealed scriptures, : The ultimate truth can-

not be known by reason one debater shows to be

reasonable a more expert dé shows to be false, and what he

shows to be right is again proved to be false by another debater.
So there is no final certainty to which we can arrive by logic

and argument alone. The ultimate truth can thus only be found

in the Upanisads; reason, discrimination and judgment are all to

be used only with a view to the discovery of the real purport

of the Upanisads. From his own position Sankara was not thus
bound to vindicate the position of the Vedanta as a thoroughly

rational system of metaphysics. For its truth did not depend on

its rationality but on the authority of the Upanisads. But what

was true could not contradict experience. If therefore Sankara’s
interpretation of the. Upanisads was true, then it would not con-

tradict experience. Sankara was therefore bound to show that
his interpretation was rational and did not contradict experience,

Lf he could show that his interpretation was the only interpreta-

tion that was faithful to the Upanisads, and that its apparent

contradictions with experience could in some way be explained,
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he considered that he had nothing more to do. He was not writing

a philosophy in the modern sense of the term, but giving us the

whole truth as taught and revealed in the Upanisads and not

‘simply a system spun by a clever thinker, which may erroneously

appear to be quite reasonable. Ultimate validity does not belong

to reason but to the scriptures, —

He started with the premise that whatever may be the reason

it is a fact that all experience starts and moves in an error which

identifies the self with the body, the senses, or the objects of the

senses. All cognitive acts presuppose this illusory identification,

for without it the pure self can never behave as a phenomenal

knower or perceiver, and without such a perceiver there would

be no cognitive act. Sankara does not try to prove philosophi-

cally the existence of th as distinct from all other

things, for he is satisfied that the Upanisads describe

the pure self unattached mpurity as the ultimate

truth, This with him is a hich no exception can be

taken, for it is so reveale anisads, This point being

granted, the next point is: xperience is always based

upon an identification of the 2 body, the senses, etc. and

the imposition of all phed: ies of pleasure, pain, etc.

upon the self; and this 2 beginningless illusion,

All this had been said by ' aftikara accepted Gauda-

pada’s conclusions, but did: op his dialectic for a positive

proof of his thesis. He made use of the dialectic only for the

refutation of other systems of thought. This being done he

thought that he had nothing more to do than to show that his

showed that the Upanisads held that the pure self as pure being,

pure intelligence and pure bliss was the ultimate truth. This

being accepted the world as it appears could not be real. It must

be a mere magic show of illusion or maya. Sankara never tries

to prove that the world is maya, but accepts it as indisputable.

For, if the self is what is ultimately real, the necessary con-

clusion is that all else is mere illusion or maya. He had thus to

quarrel on one side with the Mimamsa realists and on the other

with the Samkhya realists, both of whom accepted the validity

of the scriptures, but interpreted them in their own way. The

Mimamsists held that everything that is said in the Vedas is to be

interpreted as requiring us to perform particular kinds of action,

28—2
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or to desist from doing certain other kinds. This would mean that

the Upanisads being a part of the Veda should also be interpreted

as containing injunctions for the performance of certain kinds of

actions. The description of Brahman in the Upanisads does not

therefore represent a simple statement of the nature of Brahman,

but it implies that the Brahman should be meditated upon as

possessing the particular nature described there, ie, Brahman

should be meditated upon as being an entity which possesses a

nature which is identical with our self; such a procedure would

then lead to beneficial results to the man who so meditates.

Sankara could not agree to such a view. For his main point was

that the Upanisads revealed the highest truth as the Brahman.

No meditation or worship or action of any kind was required;

but one reached absoi and emancipation when

the truth dawned on ahman or self was the

ultimate reality. The te ther parts of the Vedas,

the karmakanda (those the injunctions relating

to the performance of du! as), were intended for in-

ferior types of aspirants, w teachings of the Upanisads,

the jfianakanda (those w the nature of ultimate

truth and reality), were i superior aspirants who

had transcended the lim duties and actions, and

who had no desire for any sing or for any heavenly

joy. Throughout his commen! ‘ihe Bhagavadgita Sankara

tried to demonstrate that those “who should follow the injunc-
tions of the Veda and perform Vedic deeds, such as sacrifices,

etc., belonged to a lower order. So long as they remained in

that order they had no right to follow the higher teachings of

the Upanisads. They were but karmins (performers of scriptural!

duties). When they succeeded in purging their minds of all

desires which led them to the performance of the Vedic injunc-

tions, the field of karmamarga (the path of duties), and wanted

, to know the truth alone, they entered the jfianamarga (the way

of wisdom) and had no duties to perform. The study of Vedanta

was thus reserved for advanced persons who were no longer

inclined to the ordinary joys of life but wanted complete

emancipation, The qualifications necessary for a man intending

to study the Vedanta are (1) discerning knowledge about what is

eternal and what is transitory (tydnityavastuviveka), (2) disin-

clination to the enjoyment of the pleasures of this world or of
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the after world (shamutraphalabhogaviraga), (3) attainment of

peace, self-restraint, renunciation, patience, deep concentration

and faith (Samadamadisddhanasampat) and desire for salvation

(mumuksutva). The person who had these qualifications should

study the Upanisads, and as soon as he became convinced of the

truth about the identity of the self and the Brahman he attained

emancipation. When once a man realized that the self alone

was the reality and all else was maya, all injunctions ceased to

have any force with him. Thus, the path of duties (karma) and

the path of wisdom (j#éna) were intended for different classes of

persons or adhikarins. There could be no joint performance of

Vedic duties and the seeking of the highest truth as taught in

the Upanisads ( Jrana-karma-samuccayabhavah). As against the

dualists he tried to show th nisads never favoured any

kind of dualistic inter nain difference between

the Vedanta as expoun da and as explained by

Sankara consists in this, ‘tried as best he could to

dissociate the distinctive a found in the exposition

of the former and to fors ic philosophy as a direct

interpretation of the oldex : -texts. In this he achieved

remarkable success. He i: regarded by some as a

hidden Buddhist (pracz. , but his influence on

Hindu thought and reli » great that he was re-

garded in later times as ast a divine person or an

incarnation. His immediate disciples, the disciples of his dis-
ciples, and those who adhered to his doctrine in the succeeding

generations, tried to build a rational basis for his system in a

much stronger way than Sankara did. Our treatment of Sankara’s
philosophy has been based on the interpretations of Vedanta

thought, as offered by these followers of Sankara. These inter-

pretations are nowhere in conflict with Sankara’s doctrines, but

the questions and problems which Sankara did not raise have

been raised and discussed by his followers, and without these one

could not treat Vedanta as a complete and coherent system of

metaphysics. As these will be discussed in the later sections,

we may close this with a short description of some of the main

features of the Vedanta thought as explained by Sankara.
Brahman according to Sankara is “the cause from which

(proceeds) the origin or subsistence and dissolution of this world

which is extended in names and forms, which includes many
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agents and enjoyers, which contains the fruit of works specially

determined according to space, time, and cause, a world which is

formed after an arrangement inconceivable even by the (imagina-

tion of the) mind.” The reasons that Sankara adduces for the
existence of Brahman may be considered to be threefold: (1) The

world must have been produced as the modification of some-

thing, but in the Upanisads all other things have been spoken of

as having been originated from something other than Brahman,

so Brahman is the cause from which the world has sprung into

being, but we could not think that Brahman itself originated from

something else, for then we should have a vegressus ad infinitum

(anavastha). (2) The world is so orderly that it could not have

come forth from a non-intellige t source. The intelligent source

into being is Brahman.

ciousness (sdkst) which

the objects of cognition

ssence of us all, the self,

hen one tries to deny it,

rth. It is the self of us all

Br cognitions.

© identity of pure intelli-

* Brahman is the self of

(3) This Brahman is th

shines as the self, as wel

which the self knows, It

and hence it remains undé

for even in the denial it she

and is hence ever present t

Brahman according te

gence, pure being, and ;

us all. So long as we are’ linary waking life, we are
identifying the self with thousatds S€ilusory things, with all that

we call “I” or mine, but when in 1 dreamless sleep we are absolutely
without any touch of these phen>menal notions the nature of our

true state as pure blessedness is partially realized. The individual

self as it appears is but an appearance only, while the real truth

is the true self which is one for all, as pure intelligence, pure

blessedness, and pure being.

All creation is illusory maya, But accepting it as maya, it

may be conceived that God (ISvara) created the world as a mere

sport; from the true point of view there is no ISvara ‘who creates

the world, but in the sense in which the world exists, and we all

exist as separate individuals, we can affirm the existence of

Isvara, as engaged in creating and maintaining the world. In

reality all creation is illusory and so the creator also is illusory.

Brahman, the self, is at once the material cause (upadana-karana)

as well as the efficient cause (vimitta-kdrana) of the world.

1 Sankara’s commentary, 1. i. 2, See aiso Deussen’s System of the Vedanta.



x] Main idea of the Vedanta 439

There is no difference between the cause and the effect, and the

effect is but an illusory imposition on the cause—a mere illusion

of name and form. We may mould clay into plates and jugs and

call them by so many different names, but it cannot be admitted

that they are by that fact anything more than clay; their trans-

formations as plates and jugs are only appearances of name and

form (na@maripa). This world, inasmuch as it is but an effect

imposed upon the Brahman, is only phenomenally existent

(wyavahdrika) as mere objects of name and form (waémaripa), but

the cause, the Brahman, is alone the true reality (paramarthika).

The main idea of the Vedanta philosophy.

The main idea of the advaita (non-dualistic) Vedanta philo-

sophy as taught by the Saa go] is this, that the ultimate

and absolute truth is th «, though appearing as

many in different indivi crid also as apart from

us the individuals has md has no other truth

to show than this self. A vents, mental or physical,

are but passing appearance he only absolute and un-

changeable truth underlvini ig the self. While other

systems investigated the aly to examine how far

they could determine th gth of things or our at-

titude in practical life toware Vedanta sought to reach

beneath the surface of appea < enquired after the final

and ultimate truth underlying the 1 microcosm and the macro-
cosm, the subject and the object. The famous instruction of

Svetaketu, the most important Vedanta text (mahdvdkya) says,

“That art thou, O Svetaketu.” This comprehension of my self

as the ultimate truth is the highest knowledge, for when this

knowledge is once produced, our cognition of world-appearances

will automatically cease. Unless the mind is chastened and purged

of all passions and desires, the soul cannot comprehend this

truth; but when this is once done, and the soul is anxious for

salvation by a knowledge of the highest truth, the preceptor

instructs him, “That art thou.” At once he becomes the truth

itself, which is at once identical with pure bliss and pure intelli-

gence; all ordinary notions and cognitions of diversity and of the

1 All that is important in Saakara’s commentary of the Brakma-sittras has been
excellently systematised by Deussen in his System of the Vedanta; it is therefore un-

necessary for me to give any long account of this part. Most of what follows has been

taken from the writings of his followers.
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many cease; there is no duality, no notion of mine and thine; the

vast illusion of this world process is extinct in him, and he shines

forth as the one, the truth, the Brahman. All Hindu systems be-

lieved that when man attained salvation, he became divested of all

world-consciousness, or of all consciousness of himself and his in-

terests, and was thus reduced to his own original purity untouched

by all sensations, perceptions, feelings and willing, but there the

idea was this that when man had no bonds of karma and no desire

and attachment with the world and had known the nature of

his self as absolutely free and unattached to the world and his

own psychosis, he became emancipated from the world and all

his connections with the world ceased, though the world continued

as ever the same with others. Tiae external world was a reulity

with them; the unreality or Hlusion consisted in want of true

knowledge about the real thself, on account of which

the self foolishly identifie id-experiences, worldly

joys and world-events, a: ood and bad works ac-

cordingly, The force of ag rmas led him to undergo

the experiences brought ab While reaping the fruits

of past karmas he, as ignor er of his own self, worked

again under the delusicn ¢ tionship between himself

and the world, and so the non. Mukti (salvation)

meant the dissociation o the subjective psychosis

and the world. This condi ure state of self was re-

garded as an unconscious oné BY N ySya- V aisesika and Mimamsa,

and as a state of pure intelligence by Samkhya and Yoga. But

with Vedanta the case is different, for it held that the world as

such has no real existence at all, but is only an illusory imagina-

tion which lasts till the moment when true knowledge is acquired.

As soon as we come to know that the one truth is the self, the

Brahman, all our illusory perceptions representing the world as

a field of experience cease. This happens not because the con-

nections of the self with the world cease, but because the appear-

ance of the world process does not represent the ultimate and

highest truth about it. Ail our notions about the abiding

diversified world (lasting though they may be from beginningless

time) are false in the sense that they do not represent the real

truth about it. We not only do not know what we ourselves

really are, but do not also know what the world about us is.

We take our ordinary experiences of the world as representing
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it correctly, and proceed on our career of daily activity. It is no

doubt true that these experiences show us an established order

having its own laws, but this does not represent the real truth.

They are true only in a relative sense, so long as they appear to

be so; for the moment the real truth about them and the self is

comprehended all world-appearances become unreal, and that one

truth, the Brahman, pure being, bliss, intelligence, shines forth as

the absolute—the only truth in world and man. The world-ap-

pearance as experienced by us is thus often likened to the

illusory perception of silver in a conch-shell;, for the moment

the perception appears to be true and the man runs to pick

it up, as if the conch-shell were a real piece of silver; but

as soon as he finds out the truth that this is only a piece of

conch-shell, he turns hi it.asid is no longer deluded

by the appearance or 4

of silver is inexplicahile

poses so long as it pe

acquired, it forthwith van

vanish when the true know

knowledge is once founds

The Upanisads tell us

doomed. The one, the

delusion of name and form stems believed that even

after emancipation, the ws i continue as it is, that

there was nothing illusory in ‘it, but I could not have any
knowledge of it because of the absence of the instruments by

the processes of which knowledge was generated. The Sam-

khya purusa cannot know the world when the buddhi-stuff

is dissociated from it and merged in the prakrti, the Mimamsa

and the Nyaya soul is also incapable of knowing the world

after emancipation, as it is then dissociated from manas. But

the Vedanta position is quite distinct here. We cannot know

the world, for when the right knowledge dawns, the percep-

tion of this world-appearance proves itself to be false to the

person who has witnessed the truth, the Brahman. An illusion

cannot last when the truth is known; what is truth is known to

us, but what is illusion is undemonstrable, unspeakable, and

indefinite. The illusion runs on from beginningless time; we do

not know how it is related to truth, the Brahman, but we know

that when the truth is once known the false knowledge of this

t was true for all pur-

then true knowledge was

world-appearance will also

reality dawns. When false

it cannot return again.

sees the many here is

is true; all else is but
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world-appearance disappears once for all. No intermediate link

is necessary to effect it, no mechanical dissociation of buddhi or

manas, but just as by finding out the glittering piece to be a conch-

shell the illusory perception of silver is destroyed, so this illusory

perception of world-appearance is also destroyed by a true

knowledge of the reality, the Brahman. The Upanisads held

that reality or truth was one, and there was “no many” anywhere,

and Sankara explained it by adding that the “many” was merely

an illusion, and hence did not exist in reality and was bound

to disappear when the truth was known, The world-appearance

is maya (illusion). This is what Sankara emphasizes in ex-

pounding his constructive system of the Upanisad doctrine.

The question is sometimes a how the maya becomes asso-
ciated with Brahman, Bat: thinks this question illegiti-
mate, for this associati in in time either with
reference to the cosmos ce to individual persons,
In fact there is no rea! 4 the creation of illusion

does not affect the unchangeé th, Maya or illusion is no

real entity, it is only false * ge (avzdyad) that makes the

appearance, which vanishes ‘eality is grasped and found.
Maya or avidya has an a nce only so long as it

lasts, but the moment ¢ mm itis dissolved. It is

not a real entity in associat thwhich a real world-appear-

ance has been brought into petitiaviedt existence, for it only has

existence so long as we are deluded by it (pratitika-saita).

Maya therefore is a category which baffles the ordinary logical

division of existence and non-existence and the principle of ex-

cluded middle. For the maya can neither be said to be “is” nor

“isnot” (tattvanyatvabhyam anirv waniya). It cannot be said that

such a logical category does no: exist, for all our dream and

illusory cognitions demonstrate it to us. They exist as they are

perceived, but they do not exist since they have no other inde-

pendent existence than the fact of their perception. If it has any

creative function, that function is as illusive as its own nature, for

the creation only lasts so long as the error lasts. Brahman, the

truth, is not in any way sullied or affected by association with

maya, for there can be no association of the real with the empty,

the maya, the illusory. It is no real association but a mere

appearance,
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In what sense is the world-appearance false?

The world is said to be false—a mere product of maya. The

falsehood of this world-appearance has been explained as_in-

volved in the category of the indefinite which is neither saz “is”

nor asat “is not,” Here the opposition of the “is” and “is not”

is solved by the category of time. The world-appearance is “is

not,” since it does not continue to manifest itself in all times, and

has its manifestation up to the moment that the right knowledge

dawns. It is not therefore “is not” in thé sense that a “castle in

the air” or a hare’s horn is “is not,” for these are called tuccha,

the absolutely non-existent. The world-appearance is said to be

“is” or existing, since it appears to be so for the time the state of

ignorance persists in us. Sin¢ exists for a time it is sa¢ (is),

but since it does not ex it is asa¢ (is not). This

is the appearance, the orld-appearance (jagat¢-

prapaca) that it is neith in an absolute sense. Or

‘rather it may also be sai way that the falsehood of

the world-appearance cor , that though it appears to

be the reality or an express ifestation of the reality, the

being, saz, yet when the rightly comprehended, it

will be manifest that t existed, does not exist,

and will never exist again hat we find in an illusory

perception; when once the nd out that it is a conch-

shell, we say that the silver, though it appeared at the time of

illusory perception to be what we saw before us as “this” (this

is silver), yet it never existed before, does not now exist, and

will never exist again. In the case of the illusory perception of

silver, the “this” (pointing to a thing before me) appeared as

silver; in the case of the world-appearance, it is the being (sa7),

the Brahman, that appears as the world; but as in the case when

the “this” before us is found to be a piece of conch-shell, the

silver is at once dismissed as having had no existence in the “this”

before us, so when the Brahman, the being, the reality, is once

directly realized, the conviction comes that the world never

existed. The negation of the world-appearance however has no

separate existence other than the comprehension of the identity
of the real. The fact that the real is realized is the same as that

the world-appearance is negated. The negation here involved

refers both to the thing negated (the world-appearance) and the
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negation itself, and hence it cannot be contended that when the

conviction of the negation of the world is also regarded as false

(for if the negation is not false then it remains as an entity different

from Brahman and hence the unqualified monism fails), then this

reinstates the reality of the world-appearance; for negation of the

world-appearance is as much false as the world-appearance itself,

and hence on the realization of the truth the negative thesis,

that the world-appearance does not exist, includes the negation

also as a manifestation of world-appearance, and hence the only

thing left is the realized identity of the truth, the being. The

peculiarity of this illusion of world-appearance is this, that it

appears as consistent with or inlaid in the being (sa?) though it

is not there. This of course is. dissolved when right knowledge

dawns. This indeed bring: avg, the truth that the world-

appearance is an appe lifferent from what we

know as real (sadvilaés. eal is known to us as
that which is proved by: as, and which will never

again be falsified by later € or other means of proof.

A thing is said to be true ¢ 1g as it is not contradicted;
but since at the dawn of ¢ edge this world-appearance

will be found to be false g, it cannot be regarded

as reaP, Thus Brahman ind the world-appearance

is false; falsehood and st contrary entities such
that the negation or the flsehood ef falsehood will mean truth.

The world-appearance is a whole and in referring to it the

negation refers also to itself as a part of the world-appearance

and hence not only is the positive world-appearance false, but

the falsehood itself is also false; when the world-appearance is

contradicted at the dawn of right knowledge, the falsehood itself

is also contradicted.

Brahman, differs from all other things in this that it:is self-

luminous (svapvakaSa) and has no form; it cannot therefore be the
object of any other consciousness that grasps it. ‘All other things,
ideas, emotions, etc., in contrast to it are called dréya (objects of

consciousness), while it is the dxas/d (the pure consciousness com-

prehending all objects). As soon as anything is comprehended as

an expression of a mental state (vr#¢z), it is said to have a form and

it becomes drSya, and this is the characteristic of all objects of

consciousness that they cannot reveal themselves apart from being

manifested as objects of consciousness through a mental state.

1 See Advattasiddhi, Mithyatvanirukti.
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Brahman also, so long as it is understood as a meaning of the

Upanisad text, is not in its true nature; it is only when it shines

forth as apart from the associations of any form thatit issvaprakasa

and drasta. The knowledge of the pure Brahman is devoid of any

form or mode. The notion of drfyatva (objectivity) carries with
it also the notion of jadatva (materiality) or its nature as non-

consciousness (a/f#dnatva) and non-selfness (anatmatva) which

consists in the want of self-luminosity of objects of consciousness.

The relation of consciousness (s#ana) to its objects cannot be

regarded as real but as mere illusory impositions, for as we shall

see later, it is not possible to determine the relation between

knowledge and its forms. Just as the silver-appearance of the

conch-shell is not its own natural appearance, so the forms in

which consciousness shows itself not its own natural essence.

In the state of emancipat eme bliss (@zanda) shines

forth, the ananda is no vm of the illuminating

consciousness, but it is t itself. Whenever there

is a form associated with ¢ t is anjextraneous illusory

imposition on the pure con These forms are different

from the essence of con ot only in this that they

depend on consciousness ession and are themselves

but objects of consciou 1 this that they are all

finite determinations { sa% iereas consciousness, the

abiding essence, is everywt without any limit what-

soever. The forms of the object such as cow, jug, etc. are limited

in thernselves in what they are, but through them all the pure

being runs by virtue of which we say that the cow is, the jug is,

the pot is. Apart from this pure being running through all the

individual appearances, there is no other class (jaté) such as

cowness or jugness, but it is on this pure being that different

individual forms are illusorily imposed (ghatddikam sadarthe-

kalpitam, pratyekam tadanubiddhatvena pratiyamanatvat). So

this world-appearance which is essentially different from the

Brahman, the being which forms the material cause on which it

is imposed, is false (upadananisthatyantabhavapratiyogitualak-

sanamithyatvasiddhih—as Citsukha has it).

The nature of the world-appearance, phenomena.

The world-appearance is not however so illusory as the per-

ception of silver in the conch-shell, for the latter type of worldly

illusions is called pratibhdsika, as they are contradicted by other



446 The Sankara School of Vedanta [cH.

later experiences, whereas 'the illusion of world-appearance is never

contradicted in this worldly stage and is thus called vyavahérika
(from vyavahéra, practice, ie. that on which is based all our

practical movements). So long as the right knowledge of the

Brahman as the only reality does not dawn, the world-appearance

runs on in an orderly manner uncontradicted by the accumulated

experience of all men, and as such it must be held to be true.

It is only because there comes such a stage in which the world-

appearance ceases to manifest itself that we have to say that from

the ultimate and absolute point of view the world-appearance is

false and unreal. As against this doctrine of the Vedanta it is

sometimes asked how, as we see the reality (sativa) before us,

we can deny that it has truth. To this the Vedanta answers

that the notion of reality cange derived from the senses, nor

can it be defined as thats atent of right knowledge,

for we cannot have any ght knowledge without

‘a conception of reality, tion of reality without a

conception of right know neeption of reality com-

prehends within it the notia erability, absoluteness, and

independence, which cann divectly from experience,

as this gives only an ap cannot certify its truth.

Judged from this point ¢

reality in all our experiet fe self-luminous flash of

consciousness which is all tical with itself in all its

manifestations of appeararice. ‘Our’ present experience of the

world-appearance cannot in any way guarantee that it will not

be contradicted at some later stage. What really persists in all

experience is the being (sa?) and not its forms. This being that

is associated with all our experience is not a universal genus nor

merely the individual appearance of the moment, but it is the

being, the truth which forms the substratum of all objective events

and appearances (ekenaiva sarvanugatena sarvatra Satpratitih).

Things are not existent because they possess the genus of being

(sat) as Nyaya supposes, but they are so because they are them-

selves but appearance imposed on one identical being as the basis

and ground of all experience. Being is thus said to be the basis

(adhisthana) on which the illusions appear. This being is not

different with different things but one in all appearances. Our

perceptions of the world-appearance could have been taken as a

guarantee of their reality, if the reality which is supposed of them



>x] World-appearance not ultimately true 447

could be perceived by the senses, and if inference and $ruti (scrip-

tures) did not point the other way. Perception can of course in-

validate inference, but it can do so only when its own validity

has been ascertained in an undoubted and uncontested manner.

But this is not the case with our perceptions of the world-ap-

pearance, for our present perceptions cannot prove that these

will never be contradicted in future, and inference and Sruti are

also against it. The mere fact that I perceive the world-appearance

cannot prove that what I perceive is true or real, if it is contradicted

by inference. We all perceive the sun to be small, but our per-

ception in this case is contradicted by inference and we have

hence to admit that our perceptions are erroneous. We depend

(upajtvya) indeed for all our transactions on perception, but such
dependence cannot prove that.that on which we depend is ab-

solutely valid. Validity. 3, only be ascertained by

proper examination an ;@), which may convince

us that there is no err: is that by the universal

testimony of our contem ‘ the practical fruition and

realization of our endeav xternal world, it is proved

beyond doubt that the wa auce before us is a reality,

But this sort of examinatic ziry cannot prove to us with

any degree of satisfacti¢ id-appearance will never

be contradicted at any ti ‘stage. The Vedanta also

admits that our examinat quiry prove to us that the

world-appearance now exists aS it appears; it only denies that it

cannot continue to exist for all times, and a time will come when

to the emancipated person the world-appearance will cease to

exist. The experience, observation, and practical utility of the

objects as perceived by us cannot prove to us that these will

never be contradicted at any future time. Our perception of the

world-appearance cannot therefore disprove the Vedanta inference

that the world-appearance is false, and it will demonstrate itself

to be so at the time when the right knowledge of Brahman as

one dawns in us. The testimony of the Upanisads also contradicts

the perception which grasps the world-appearance in its manifold

aspect.

Moreover we are led to think that the world-appearance is

false, for it is not possible for us to discover any true relation

between the consciousness (dy) and the objects of consciousness

(aréya). Consciousness must be admitted to have some kind of
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connection with the objects which it illumines, for had it not been

so there could be any knowledge at any time irrespective of its

connections with the objects. But it is not possible to imagine

any kind of connection between consciousness and its objects, for

it can neither be contact (samyoga) nor inherence (samavaya) ;

and apart from these two kinds of connections we know of no

other. We say that things are the objects of our consciousness,

but what is meant by it is indeed difficult to define. It cannot

be that objectivity of consciousness means that a special effect

like the jfidtata of Mim4msa is produced upon the object, for such

an effect is not admissible or perceivable in any way; nor can

objectivity also mean any practical purpose (of being useful to us)

associated with the object a hSkara thinks, for there are

many things which are the ““gur consciousness but not

considered as useful (e. tivity also cannot mean

that the thing isthe ob ght-movement (jiana-

karana) involved in know can only be with reference

to objects present to the j fd cannot apply to objects

of past time about which o ‘conscious, for if the thing is

not present how can it be sect of thought-movement?

Objectivity further canr things project their own

forms on the knowledge alled objects, for though

this may apply in the ca tion, it cannot be true of

inference, where the object ‘oftéensciciisness is far away and does

not mould consciousness after its own form. Thus in whatever

way we may try to conceive manifold things existing separately

and becoming objects of consciousness we fail. We have also

seen that it is difficult to conceive of any kind of relation sub-

sisting between objects and consciousness, and hence it has to be

admitted that the imposition of the world-appearance is after all

nothing but illusory. Gi

Now though all things are but illusory impositions on cori:

sciousness yet for the illumination of specific objects it is admitted

even by Vedanta that this can only take place through specific

sense-contact and particular mental states (vr¢f?) or modes; but

if that be so why not rather admit that this can take place

even on the assumption of the absolute reality of the manifold

external world without? The answer that the Vedanta gives to

such a question is this, thatthe phenomenon of illumination has

not to undergo any gradual process, for it is the work of one
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flash like the work of the light of a lamp in removing darkness;

so it is not possible that.the external reality should have to

pass through any process before consciousness could arise; what

happens is simply this, that the reality (sat) which subsists in all

things as the same identical one reveals the object as soon as its

veil is removed by association with the vrtti (mental mould or
state). It is like a light which directly and immediately illuminates

everything with which it comes into relation. Such an illumina-

tion of objects by its underlying reality would have been con-

tinuous if there were no veils or covers, but that is not so as the

reality is hidden by the veil of ajfiana (nescience). This veil is

removed as soon as the light of consciousness shines through a

mental mould or vrtti, and as soon as it is removed the thing

shines forth. Even before ¢ nation of the vrtti the illusory

impositions on the reality been continuing objectively,

but it could not be reve; dden by ajfiana which is

removed by the action o ing vrtti; and as soon as

the veil is removed the th rth in its true light. The.

action of the senses, eye, € jut to modify the vrtti of the

“mind, and the vrtti of the F e formed, the corresponding

ajfidna veil which was co sponding specific part of
the world-appearance i the illumination of the

object which was alread; ¥ divested of the veil, shows

itself forth. The illusory ¢ « there, but they could not

_be manifested on account of the'veil 6f nescience. As soon as the

veil is removed by the action of the vrtti the light of reality shows

the corresponding illusory creations. So consciousness in itself

is the ever-shining light of reality which is never generated but

ever exists; errors of perception (eg. silver in the conch-shell)

take place not because the dosa consisting of the defect of the

eye, the glaze of the object and such other elements that con-

tributed to the illusion, generated the knowledge, but because it

generated a wrong vrtti. It is because of the generation of the

wrong vrtti that the manifestation is illusory. In the illusion

“this is silver” as when we mistake the conch-shell for the silver,

it is the cz¢, consciousness or reality as underlying the object

represented to us by “this” or “zdam” that is the basis (adhisthana)

of the illusion of silver. The cause of error is our nescience or

non-cognition (a7#dana) of it in the form of the conch-shell, whereas

the right knowledge is the cognition of it as conch-shell. The

D. 29
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basis is not in the content of my knowledge as manifested in my

mental state (v7ttZ), so that the illusion is not of the form

that the “knowledge is silver” but of “this is silver.” Objective

phenomena as such have reality as their basis, whereas the ex-

pression of illumination of them as states of knowledge is made

through the cit being manifested through the mental mould or

states. Without the vrtti there is no illuminating knowledge.

Phenomenal creations are there in the world moving about as

shadowy forms on the unchangeable basis of one cit or reality,

but this basis, this light of reality, can only manifest these forms

when the veil of nescience covering them is temporarily removed

by their coming in touch with a mental mould or mind-modifica-

tion (urtti). It is sometimes said that since all illumination of

knowledge must be through the.mental states there is no other

entity of pure conscis from what is manifested

through the states. 7 s not admit, for it holds

that it is necessary t speration of the mental

states can begin to in , reality must already be

there and this reality is yeure consciousness. Had

there been no reality apar manifesting states of know-

ledge, the validity of kag aid also cease; so it has to

be admitted that ther ernal self-luminous reality

untouched by the chars * mental states, which are

material and suffer origit estruction. It is this self-

luminous consciousness ° eéms to assume diverse forms

in connection with diverse kinds of associations or limitations

(upadhi). It manifests ayfdna (nescience) and hence does not by

itself remove the ajfidna, except when it is reflected through any

specific kind of vrtti. There is of course no difference, no inner

and outer varieties between the reality, the pure consciousness

which is the essence, the basis and the ground of all phenomenal

appearances of the objective world, and the consciousness that

manifests itself through the mental states. There is only one

identical pure consciousness or reality, which is at once the basis

of the phenomena as well as their interpreter by a reflection

through the mental states or vrttis.

The phenomena or objects called the drsya can only be de-

termined in their various forms and manifestations but not as

to their ultimate reality; there is no existence as an entity of

any relation such as samyoga (contact) or samavaya (inherence)



x] Brahman, the ground of Illusory Impositions 451

between them and the pure consciousness called the drk; for the

truth is this, that the drk (perceiver) and the dréya (perceived)

have one identical reality; the forms of phenomena are but

illusory creations on it.

It is sometimes objected that in the ordinary psychological

illusion such as “this is silver,” the knowledge of “this” as a thing

is only of a general and indefinite nature, for it is perceived

as a thing but its special characteristics as a conch-shell are not

noticed, and thus the illusion is possible. But in Brahman or pure

consciousness there are neither definite nor indefinite charac-

teristics of any kind, and hence it cannot be the ground of any

illusion as the piece of conch-shell perceived indefinitely as a mere

“this” can be. The answer of Vedanta is that when the Brahman

stands as the ground {adéy, i the world-appearance its

characteristic as sat or ifested, whereas its special

character as pure and infi sver noticed; or rather it

may be said that the il d-appearance is possible

because the Brahman in its sorrect nature is never re-

vealed to us in our objective. es3; when I say “the jug is,”

the “isness,” or “being,” da € in its purity, but only as

a characteristic of the ju sis the root of the illusion.

In all our experiences ori f Brahman as real shines

forth in association with thé manifelt objects, and therefore the .

Brahman in its true nature being 8A “nown the illusion is made

possible. It is again objected that since the world-appearance

can serve all practical purposes, it must be considered as real and

not illusory. But the Vedanta points out that even by illusory

perceptions practical effects are seen to take place; the illusory

perception of a snake in a rope causes al] the fear that a real snake

could do; even in dreams we feel happy and sad, and dreams

may be so bad as to affect or incapacitate the actual physical

functions and organs of a man. So it is that the past impressions

imbedded in us continuing from beginningless time are sufficient

to account for our illusory notions, just as the impressions pro-

duced in actual waking life account for the dream creations.

According to the good or bad deeds that a man has done in

previous lives and according to the impressions or potencies

(samskara) of his past lives each man has a particular kind of

world-experience for himself and the impressions of one cannot

affect the formation of the illusory experience of the other. But

292
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the experience of the world-appearance is not wholly a subjective

creation for each individual, for even before his cognition the

phenomena of world-appearance were running in some unknow-

able state of existence (svena adhyastasya samskarasya viyadad-

yadhyasajanakatvopapatteh tatpratityabhavept tadadhyasasya pitr-

vam sattvat krisnasyapi vyavahirtkapadarthasya ajnatasattva-

bhyupagamat). It is again sometimes objected that illusion is

produced by malobserved similarity between the ground (adh:-

sthana) and the illusory notion as silver in “this is silver,’ but

no such similarity is found between the Brahman and the world-

appearance. To this Vedanta says that similarity is not an in-

dispensable factor in the production of an illusion (e.g. when a

white conch is perceived as yellow owing to the defect of the eye

through the influence ef bf :

duction of illusion by r

or memories ; but this r

done by adrsta—the uns

In ordinary illusion some «

this world-appearance is

other dosa (defect) than th

the appearance. Here av:

only adhisthana or groun:

dosa and Brahman is the

at been the Brahman, the

self-luminous as the adhis flusory creations could not

have been manifested at a! se of the direct perception

of illusion is the direct but indefinite perception of the adhisthana.

Hence where the adhisthana is hidden by the veil of avidya, the

association with mental states becomes necessary for removing

the veil and manifesting thereby the self-luminous adhisthana.

As soon as the adhisthana, the ground, the reality, the blissful

self-luminous Brahman is completely realized the illusions dis-

appear. The disappearance of the phenomena means nothing

more than the realization of the self-luminous Brahman.

The Definition of Ajfiana (nescience).

Ajfiina the cause of all illusions is defined as that which is

beginningless, yet positive and removable by knowledge (anadi-

bhavariipatve sati jiananivartyatvam). Though it manifests itself

in all ordinary things (veiled by it before they become objects of

perception) which have a beginning in time, yet it itself ‘has no

beginning, for it is associated with the pure consciousness which
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is beginningless. Again though it has been described as positive

(bhavaripa) it can very well constitute the essence of negatio
n

(abh@va) too, for the positivity (bhdvatva) does not mean here the

opposite of abhava (negation) but notes merely its difference from

abhava (abhava-vilaksanatvamatram vivaksitam). Ajfiadna is not

a positive entity (bhava) like any other positive entity, but it 
is

called positive simply because it is not a mere negation (abhava).

It is a category which is believed neither to be positive in the

ordinary sense nor negative, but a third one which is different

both from position as well as from negation. It is sometimes

objected that ajfiana is a mere illusory imagination of the moment

caused by defect (dosa) and hence it cannot be beginningless

(anadi); but Vedanta holds that the fact that it is an imagination

or rather imposition, dues: rity mean that it is merely

a temporary notion pré fects ; for it could have

been said to be a tempo: ‘he moment if the ground

as well as the illusory ¢r ed with it came into being

for the moment, but thi: @ case here, as the cit, the

ground of illusion, is ever- d the ajftana therefore being

ever associated with it ingless. The ajfiana is the

indefinite which is veil and as such is different

from the definite or the:po e negative. Though it is

beginningless yet it can yy knowledge, for to have

a beginning or not to have te naes Snot in any way determine

whether the thing is subject to dissolution or not for the dis-

solution of a thing depends upon the presence of the thing which

can cause it; and it is a fact that when knowledge comes the

illusion is destroyed; it does not matter whether the cause which

produced the illusion was beginningless or not. Some Vedantists

however define ajfidna as the substance constituting illusion, and

say that though it is not a positive entity yet it may be regarded

as forming the substance of the illusion; it is not necessary that

only a positive entity should be the matter of any thing, for what

is necessary for the notion of a material cause (upadana) is this,

that it should continue or persist as the same in all changes of

effects. It is not true that only what is positive can persist in

and through the effects which are produced in the time process
.

Illusion is unreal and it is not unnatural that the ajfiana which

also is unreal should be the cause of it.
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Ajfiana established by Perception and Inference.

Ajfiana defined as the indefinite which is neither positive nor

negative is also directly experienced by us in such perceptions

as “I do not know, or I do not know myself or anybody else,”

or “I do not know what you say,” or more particularly “I had

been sleeping so long happily and did not know anything.” Such

perceptions point to an object which has no definite characteristics,

and which cannot properly be said to be either positive or negative.

It may be objected that the perception “I do not know” is not

the perception of the indefinite, the ajfiana, but merely the nega-

tion of knowledge. To this Vediinta says that had it been the

perception of a negation merely, then the negation must have

been associated with the spe biect to which it applied.

A negation must imply ived; in fact negation

generally appears as a st the object of negation

as a qualifying character nature of the negation.

But the perception “I do a ‘had no knowledge” does

not involve the negation o ticular knowledge of any

specific object, but the kn f an indefinite objectless

ignorance. Such an indefini sositive in the sense that

it is certainly not negative, ndefinite is not positive

in the same sense in which 6 nuities are called positive,

for it is merely the characte indefinite showing itself

in our experience. If negation ‘meant oniy a general negation,

and if the perception of negation meant in each case the per-

ception of a general negation, then even where there is a jug on

the ground, one should perceive the negation of the jug on the

ground, for the general negation in relation to other things is there.

Thus negation of a thing cannot mean the general notion of the

negation of all specific things ; similarly a general negation with-

out any specific object to which it might apply cannot manifest

itself to consciousness; the notion of a general negation of know-

ledge is thus opposed to any and every knowledge, so that if the

latter is present the former cannot be, but the perception “I do

not know” can persist, even though many individual objects be

known to us. Thus instead of saying that the perception of “I do

not know” is the perception of a special kind of negation, it is

rather better to say that it is the perception of a different category

namely the indefinite, the ajfiana. It is our common experience
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that after experiencing the indefinite (aj#ana) of a specific type

we launch forth in our endeavours to remove it. So it has to be

admitted that the perception of the indefinite is different from the

perception of mere negation. The character of our perceiving

consciousness (s@ész) is such that both the root ajfidna as well

as its diverse forms with reference to particular objects as repre-

sented in mental states (vrttt-jdna), are comprehended by it.

Of course when the vrttijfiana about a thing as in ordinary

perceptions of objects comes in, the ajfiana with regard to it is

temporarily removed, for the vrttijfiana is opposed to the ajfiana.

But so far as our own perceiving consciousness (sa@&st-cattanya)

is conceived it can comprehend both the ajfiana and the jfiana

(knowledge) of things. It is thus often said that all things show

themselves to the perceivi ness either as known or

as unknown. Thus the usness comprehends all

positives either as inde s states of knowledge

or as specific kinds of a} ance, but it is unable to

comprehend a negation, for ? bédva) is not a perception,

but merely the absence af pi (anupalabdhi), Thus when

I say I do not know this, i ¢ definite in consciousness

with reference to that thitg: 3.not the perception of a

negation of the thing. sometimes raised from

the Nyadya point of view th thaut the knowledge of a

qualification (vtsesana) the qualinéd thing (viststa) cannot, be

known, the indefinite about an object cannot be present in con-

sciousness without the object being known first. To this Vedanta

replies that the maxim that the qualification must be known

before the qualified thing is known is groundless, for we can as

well perceive the thing first and then its qualification. It is not

out of place here to say that negation is not a separate entity,

but is only a peculiar mode of the manifestation of the positive.

Even the naiyayikas would agree that in the expression “there

is no negation of a jug here,” no separate negation can be accepted,

for the jug is already present before us, As there are distinctions

and differences in positive entities by illusory impositions, so

negations are also distinguished by similar illusory impositions

and appear as the negation of jug, negation of cloth, etc.; so all

distinctions between negations are unnecessary, and it may be

accepted that negation like position is one which appears as many

on account of illusory distinctions and impositions. Thus the
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content of negation being itself positive, there is no reason to

object that such perceptions as “I do not know” refer to the

perception of an indefinite ajfiana in consciousness, So alsc “he

perception “I do not know what you say” is not the perception

of negation, for this would require that the hearer should know

first what was said by the speaker, and if this is so then it is

impossible to say “I do not know what you say.”

So also the cognition “I was sleeping long and did not

know anything” has to be admitted as referring to the perception

of the indefinite during sleep. [t is not true as some say that
during sleep there is no perception, but what appears to the

awakened man as “I did not know anything so long” is only an

inference; for, it is not possible to infer from the pleasant and

active state of the senses in ened state that the activity

had ceased in the sleep 43 ce he had no object of

knowledge then, he cou! ything; for there is no

invariable concomitance & asant and active state of

the senses and the absence: af knowledge in the im-

mediately preceding state. eep there is a mental state

of the form of the indefinit ig the awakened state it is

by the impression (sams. resaid mental state of

_ ajfidna that one rememb id says that “I did not

perceive anything so long. ndefinite (a7#ana) perceived in

consciousness is more fandarn “atid general than the mere

negation of knowledge ( 7#anabhava) and the two are so connected

that though the latter may not be felt, yet it can be inferred fror.

the perception of the indefinite. The indefinite though not definite

isthusa positive content different from negation and is perceived as

such in direct and immediate consciousness both in the awakened

state as well as in the sleeping state.

The presence of this ajftina may also be inferred from the

manner in which knowledge of objects is revealed in consciousness,

as this always takes place in bringing a thing into consciousness

which was not known or rather known as indefinite before we

say “I did not know it before, but I know it now.” My present

knowledge of the thing thus involves the removal of an indefinite

which was veiling it before and positing it in consciousness, just

as the first streak of light in utter darkness manifests itself by

removing the darkness'. Apart from such an inference its exist-

| See Patcapddikavivarana, Tattuadipana, and Advaitasiddhi.
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ence is also indicated by the fact that the infinite bliss of Brahman

does not show itself in its complete and limitless aspect. If there

was no ajfidna to obstruct, it would surely have manifested itself

in its fullness. Again had it not been for this ajfiana there would

have been no illusion. It is the ajfiana that constitutes the sub-

stance of the illusion; for there is nothing else that can be regarded

as constituting its substance; certainly Brahman could not, as it

is unchangeable. This ajfidna is manifested by the perceiving

consciousness (sdsi) and not by the pure consciousness. The

perceiving consciousness is nothing but pure intelligence which

reflects itself in the states of avidya (ignorance).

Locus and Object of Ajiana, Ahamkara, and Antahkarana.

¢ or intelligence. This cit or

ination, but yet it is not

he cit becomes opposed

it is reflected through the

sts on the pure cit and not

usory impositions as go to

individual soul: Vacaspati

snot rest on the pure cit

a reconciles this view of

This ajfidna rests on the

Brahman is of the nati

opposed to the ajfiana ort

to the ajfiana and destroy:

mental states (vrtti). The &

on the cit as associated wi

produce the notion of ege“

Miéra however holds that,

but on the jiva (individual

Vacaspati with the above ¥ .ys that the ajfiana may be
regarded as resting on the jivaur idual soul from this point of

view that the obstruction of the pure cit is with reference to the jiva

(Cinmatrasritam ajnanam jivapaksapatituat jivasritam ucyate

Vivaranaprameya, p. 48). The feeling “I do not know” seems

however to indicate that the ajfidna is with reference to the per-

ceiving self in association with its feeling as ego or “1”; but this

is not so; such an appearance however is caused on account of

the close association of ajfidna with antahkarana (mind) both of

which are in essence the same (see Vivaranaprameyasamgraha,

p. 48).

The ajfidna however does not only rest on the cit, but it has

the cit as its visaya or object too, i.e. its manifestations are

with reference to the self-luminous cit. The self-luminous cit is

thus the entity on which the veiling action of the ajfiana is noticed ;

the veiling action is manifested not by destroying the self-luminous

character, nor by stopping a future course of luminous career on

the part of the cit, nor by stopping its relations with the visaya,
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but by causing such an appearance that the self-luminous cit

seems so to behave that we seem to think that it is not or it does

not shine (ast? na prakdsate iti vyavaharah) or rather there is no

appearance of its shining or luminosity. To say that Brahman is

hidden by the ajfiana means nothing more than this, that it is

such (tadyogyatd) that the ajilana can so relate itself with it that

it appears to be hidden as in the state of deep sleep and other

states of ajfidna-consciousness in experience. Ajfiana is thus

considered to have both its locus and object in the pure cit. It

is opposed to the states of consciousness, for these at once dispel

it. The action of this ajfidna is thus on the light of the reality

which it obstructs for us, so long as the obstruction is not dissolved

by the states of consciousness, This obstruction of the cit is not

only with regard to its characte pure limitless consciousness

but also with regard to i gure and infinite bliss;

so it is that though we e the indefinite in our

pleasurable feelings, yet i obstructing the pure cit

is indicated by the fact tha ite bliss constituting the

essence of Brahman is cbst dasa result of that there

is only an incomplete manife ne bliss in our phenomenal]

experiences of pleasure. ‘T! e, but it seems to obstruct

the pure cit in various asy with regard to which it

may be said that the ajiiana tates as constituting the

individual experiences of § te with reference to the

diverse individual objects of expe: e. These states of ajfidina

are technically called tulajfiana or avasthajfiana. Any state of

consciousness (vrttijfiana) removes a manifestation of the ajfiana

as tulajfiana and reveals itself as the knowledge of an object.

The most important action of this ajfiana as obstructing the

pure cit, and as creating an illusory phenomenon is demonstrated

in the notion of the ego or ahamkara. This notion of ahamkdra

is a union of the true self, the pure consciousness and other

associations, such as the body, the continued past experiences, etc.;

it is the self-luminous characterless Brahman that is found ob-

structed in the notion of the ego as the repository of a thousand

limitations, characters, and associations. This illusory creation of

the notion of the ego runs on from beginningless time, each set

of previous false impositions determining the succeeding set of

impositions and so on. This blending of the unreal associations

held up in the mind (antahkarana) with the real, the false with
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the true, that is at the root of illusion. It is the antahkarana taken

as the self-luminous self that reflects itself in the cit as the notion

of the ego. Just as when we say that the iron ball (red hot) burns,

there are two entities of the ball and the fire fused into one, so

here also when I say “I perceive” there are two distinct elements

of the self as consciousness and the mind or antahkarana fused

into one. The part or aspect associated with sorrow, materiality,

and changefulness represents the antahkarana, whereas that which

appears as the unchangeable perceiving consciousness is the self.

Thus the notion of ego contains two parts, one real and the other

unreal.

We remember that this is distinctly that which Prabhakara

sought to repudiate. Prabhakara did not consider the self to be

self-luminous, and heid ¢ is the threefold nature of

thought (¢rifutz), that Suls the knowledge, the

object of knowledge, af fé further said that the

analogy of the red-hot ir ot hold, for the iron ball

and the fire are separat ed, but the self and the

antahkarana are never s: experienced, and we can

never say that these two ifferent and only have an

illusory appearance of a Perception (anubhava)

is like a light which illum object and the self, and

like it does not require tH ge cf anything else for the

fulfilling of its purpose. Bistthe Vedanta objects to this saying

that according to Prabhakara’s supposition it is impossible to

discover any relation between the self and the knowledge. If

knowledge can be regarded as revealing itself, the self may as

well be held to be self-luminous; the self and the knowledge

are indeed one and the same. Kumirila thinks this thought

(anubhava) to be a movement, Nyaya and Prabhakara as a

quality of the self’. But if it were a movement like other move-

ments, it could not affect itself as illumination. If it werea substance

and atomic in size, it would only manifest a small portion of

a thing, if all-pervasive then it would illuminate everything,

if of medium size it would depend on its parts for its own

1 According to Nyaya the dtman is conscious only through association with con-

sciousness, but it is not consciousness (cé¢). Consciousness is associated with it only

as 2 result of suitable collocations. Thus Vydyamavijari in refuting the doctrine of

self-luminosity (svaprakasa) says (p- 432)

sacetanascita yogattadyogena vind jadah

narthavabhasadanyaddhi caitanyam nama manmake.
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constitution and not on the self. If it is regarded as a quality

of the self as the light is of the lamp, then also it has necessarily

to be supposed that it was produced by the self, for from what

else could it be produced? Thus it is to be admitted that the

self, the atman, is the self-luminous entity. No one doubts any

of his knowledge, whether it is he who sees or anybody else.

The self is thus the same as vijfidna, the pure consciousness,

which is always of itself self-luminous*.

Again, though consciousness is continuous in all stages,

waking or sleeping, yét ahamkara is absent during deep sleep.

It is true that on waking from deep sleep one feels “I slept

happily and did not know anything”: yet what happens is this,

that during deep sleep the antahkarana and the ahamkara are

altogether submerged in thesafigna, and there are only the

ajfidna and the self; ahamkara as a state of

antahkarna is again ¢ en it associates the per-

i originates the. perception

hamkdra which is a mode

nstituted by avidya, and is

xnowledge) and kriyasakti

sthe ahamkara is illusorily

f that the self appears to

a willing. The ahamkara

itself is regarded, as we ha SHEN, asa mode or vrtti of

the antahkarana, and as such the afiamkara of a past period can

now be associated; but even then the vrtti of antahkarana,

ahamkara, may be regarded as only the active side or aspect of

the antahkarana. The same antahkarana is called manas in its

capacity as doubt, buddhi in its capacity as achieving certainty of

knowledge, and citta in its capacity as remembering*. When the

pure cit shines forth in association with this antahkarana, it is

called a jiva. It is clear from the above account that the ajfiana

is not a mere nothing, but is the principle of the phenomena. But

it cannot stand alone, without the principle of the real to support

it (@fraya); its own nature as the ajfiana or indefinite is perceived

directly by the pure consciousness; its movements as originating

the phenomena remain indefinite in themselves, the real as under-

(vrtti) of the antahkaran

manifested as jfidnasakti |

(power of work). This:

imposed upon the self,

be an active agent in®

1 See Nydyamakaranda, pp..130-140, Citsukha and Vivaranaprameyasamgraha,

Pp. 53-58.
2 See Vedanta-paribhasd, p. 88, Bombay edition.
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lying these phenomenal movements can only manifest itself

through these which hide it, when corresponding states arise in

the antahkarana, and the light of the real shines forth through

these states. The antahkarana of which ahamkara is a moment,

is itself a beginningless system of ajfiana-phenomena con aining

within it the associations and impressions of past vhenofaena as
merit, demerit, instincts, etc. from a beginningless time when the

jiva or individual soul began his career.

Anirvacyavada and the Vedanta Dialectic.

We have already seen that the indefinite ajfiana could be

experienced in direct perception and according to Vedanta there

are only two categories. The category of the real, the self-

luminous Brahman, and the ry of the indefinite. The latter

has for its ground the w avice, and is the principle by

which the one unchange, ‘falsely manifested in all

the diversity of the man ¢ this indefinite which is

different from the catego tive and the negative, has

only a relative existence ftimately vanish, when the

true knowledge of the Brah wns. Nothing however can

be known about the nat: finite except its character

as indefinite. That ali of the world, the fixed

order of events, the inffit world-forms and names,

all these are originated by ajfiana or maya is indeed

hardly comprehensible. [fit is ind@Anite nescience, how can all

these well-defined forms of world-existence come out of it? It is

said to exist only relatively,and to have onlya temporary existence

beside the permanent infinite reality. To take such a principle

and to derive from it the mind, matter, and indeed everything

else except the pure self-luminous Brahman, would hardly

appeal to our reason. If this system of world-order were only

seeming appearance, with no other element of truth in it except

pure being, then it would be indefensible in the light of reason.

It has been proved that whatever notions we have about the

objective world are all self-contradictory, and thus groundless and

false. If they have all proceeded from the indefinite they must

show this character when exposed to discerning criticism. Al]

categories have to be shown to be so hopelessly confused and to

be without any conceivable notion that though apparent before

us yet they crumble into indefiniteness as soon as they are
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examined, and one cannot make any such assertion about them as

that they are or that they are not. Such negative criticisms of our

fundamental notions about the world-order were undertaker by

Sriharsa and his commentator and follower Citsukha. It is im-
possible within the limits of this chapter to give a complete

account of their criticisms of our various notions of reality.

I shall give here only one example.

Let us take the examination of the notion of difference

(bheda) from Khandanakhandakhddya, Four explanations are

possible of the notion of difference: (1) the difference may be

perceived as appearing in its own characteristics in our ex-

perience (svariipa-bheda) as Prabhakara thinks ; (2) the difference

between two things is nothing but the absence of one in the other

(anyonyabhava), as some Naiydyikas and Bhattas think ; (3) dif-

ference means divergence ctegistics (vaidharmya) as the

Vaisesikas speak of i aay be a separate quality

in itself like the prtha Nyaya. Taking the first

alternative, we see tha iat the jug and the cloth

represent in themselves | sty form and existence their

mutual difference from . But if by perceiving the

cloth we perceive only ig rom the jug as the charac-

teristic of the cloth, tt a must have penetrated

into the form of the how could we perceive

in the cloth its characte he difference from the jug?
ie. if difference is a thing’ which'¢in be directly perceived by

the senses, then as difference would naturally mean difference

from something else, it is expected that something else such

as jug, etc. from which the diiference is perceived must also

be perceived directly in the perception of the cloth, But if

the perception of difference between two things has penetrated

together in the same ident*cal perception, then the self-contra-

diction becomes apparent. Difference as an entity is not what

we perceive in the cloth, for difference means difference from

something else, and if that thing from which the difference is

perceived is not perceived, then how can the difference as an

entity be perceived? If it is said that the cloth itself represents

its difference from the jug, and that this is indicated by the jug,

then we may ask, what is the nature of the jug? If the differeice

from the cloth be the very nature of the jug, then the cloth

itself is also involved in the nature of the jug. If it is said that
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the jug only indicates that it is a term from which difference

is intended to be conveyed, then that also becomes impossible,

for how can we imagine that there is a term which is inde-

pendent of any association of its difference from other things,

and is yet a term which establishes the notion of difference? If

it is a term of difference, it cannot be independent of its relation

to other things from which it is differentiated. If its difference

from the cloth is a quality of the jug, then also the old difficulty

comes in, for its difference from the cloth would involve the

cloth also in itself; and if the cloth is involved in the nature of

the jug as its quality, then by the same manner the jug would

also be the character of the cloth, and hence not difference but

identity results. Moreover, if a cloth is perceived as a character

« hanging one over the other,

Moreover, it is difficult to

vith things; if they have

2 same everywhere every-

ng. If there is a relation

tion would require another

ation, and that would again

ther,and soon. Again, it

e seen without reference

to other things, they a etc, but when they are

viewed with reference to they appear as difference.

But this cannot be so, for the perception as jug is entirely

different from the perception of difference. It should also be

noted that the notion of difference is also different from the

notions of both the jug and the cloth. It is one thing to say

that there are jug and cloth, and quite another thing to say

that the jug is different from the cloth. Thus a jug cannot appear

as difference, though it may be viewed with reference to cloth.

The notion of a jug does not require the notions of other things

for its manifestation. Moreover, when I say the jug is different

from the cloth, I never mean that difference is an entity which is

the same as the jug or the cloth; what I mean is that the

difference of the cloth from the jug has its limits in the jug, and

not merely that the notion of cloth has a reference to jug. This

shows that difference cannot be the characteristic nature of the

thing perceived.

Again, in the second alternative where difference of two

but this is never so ex

ascertain if qualities has

not, then absence of re

thing might be the quai

between these two, then

relation to relate itself wi

require another relation a

may be said that wher:
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things is defined as the absence of each thing in the other, we

find that if difference in jug and cloth means that the jug is not

in the cloth or that cloth is not in jug, then also the same

difficulty arises; for when I say that the absence or negation of

jug in the cloth is its difference from the jug, then also the

residence of the absence of jug in the cloth would require

that the jug also resides in the cloth, and this would reduce

difference to identity. If it is said that the absence of jug in the

cloth is not a separate thing, but is rather the identical cloth

itself, then. also their difference as mutual exclusion cannot be

explained. If this mutual negation (anyonyabhava) is explained

as the mere absence of jugness in the cloth and of clothness in

the jug, then also a difficulty arises; for there is no such quality

in jugness or clothness that:they may be mutually excluded;

and there is no such q t they can be treated as

identical, and so when *s ere is no jugness in cloth

we might as well say ney clothness in cloth, for

clothness and jugness a: same, and hence absence

of jugness in the cloth wo t to the absence of clothness

in the cloth which is self. ory. Taking again the third

alternative we see that i wans divergence of charac-

teristics (vatdharmya}, ion arises whether the

vaidharmya or divergen «tn jug has such a divergence

as can distinguish it fram nce existing in the cloth; if

the answer is in the affirmative ther we require a series of endless

vaidharmyas progressing ad infinitum. If the answer is in the

negative then there being no divergence between the two diver-

gences they become identical, and hence divergence of character-

istics as such ceases to exist. If it is said that the natural forms of

things are difference in themselves, for each of them excludes the

other, then apart from the differences—the natural forms—-the

things are reduced to formlessness (niksvaruipata). If natural forms

(svaraéipa) mean specia) natural forms (svaréipa-visesa) then as the

special natural forms or characteristics only represent difference,

the natural forms of the things as apart from the special ones

would appear to be identical. So also it may be proved that there

is no such quality as prthaktva (separateness) which can explain

differences of things, for there also the questions would arise as

to whether separateness exists in different things or similar ones

or whether separateness is identical with the thing in which it

exists or not, and so forth.
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The earliest beginnings ofthis method of subtle analysis and

dialectic in Indian philosophy are found in the opening chapters

of Kathavatthu. In the great Makabhasya on Panini by Patafijali

also we find some traces of it. But Nagarjuna was the man who

took it up in right earnest and systematically cultivated it in all

its subtle and abstruse issues and counter-issues in order to prove

that everything that appeared as a fixed order or system was

non-existent, for all were unspeakable, indescribable and self-

contradictory, and thus everything being discarded there was

only the void (Sanya). Sankara partially utilized this method in

his refutations of Nyaya and the Buddhist systems; but Sriharsa

again revived and developed it in a striking manner, and after

having criticized the most important notions and concepts of our

everyday life, which are of

to prove that nothing ;

cannot ascertain whethé

all possible definitions th:

to the conclusion that th

exist though they appearet

was that this is exactly a

produces only appearance

that no consistent noti

be defined, and that we

not. The refutations of

mild give necessarily led

wht to be defined did not

the Vedantic contention

2, for the indefinite ajfiana

fm exposed to reason show

be formed, or in other

words the world-appearar nena of maya or ajfiana,

are indefinable or anirvacasy is great work of Sriharsa

was followed by Zattvadipika of Citsukha, in which he generally

followed Sriharsa and sometimes supplemented him with the

addition of criticisms of certain new concepts. The method of

Vedanta thus followed on one side the method of Sinyavada in
annulling all the concepts of world-appearance and on the other

Vijfianavada Buddhism in proving the self-illuminating character

of knowledge and ultimately established the self as the only self-

luminous ultimate reality.

The Theory of Causation.

The Vedanta philosophy looked at the constantly changing

phenomena of the world-appearance and sought to discover the

root whence proceeded the endless series of events and effects.

The theory that effects were altogether new productions caused

by the invariable unconditional and immediately preceding ante-

cedents, as well as the theory that it was the cause which evolved

Dz 30

;the Nyaya system, sought, _
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and by its transformations produced the effect, are considered

insufficient to explain the problem which the Vedanta had before

it. Certain collocations invariably and unconditionally preceded

certain effects, but this cannot explain how the previous set of

phenomena could be regarded as producing the succeeding set.

In fact the concept of causation and production had in it

something quite undefinable and inexplicable. Our enquiry

after the cause is an enquiry after a more fundamental and
primary form of the truth of a thing than what appears at the

present moment when we wished to know what was the cause of

the jug, what we sought was a simpler form of which the effect’

was only a more complex form of manifestation, what is the

ground, the root, out of which the effect has come forth? If

apart from such an enguiry we.take the pictorial representation

of the causal phenomena; me collocations being in-

variably present at an a £ time, the effect springs

forth into being, we fin * where we were before,

and are unable to pent logic of the affair. The

Nyaya definition of cause * may be of use to us in a

general way in associating c ns of things of a particular

kind with certain other ph appening at a succeeding

moment as being relevar hh one being present the

other also has a probahili ésent, but can do nothing

more than this. It does not ir question as to the nature

of cause. Antecedence in time is regarded in this view as an indis-

‘pensable condition for the cause. But time, according to Nyaya,

is one continuous entity ; succession of time can only be con-

ceived as antecedence and consequence of phenomena, and these

again involve succession; thus the notions of succession of time

and of the antecedence and consequence of time being mutually

dependent upon each other (anyonydSraya) neither of these can

be conceived independently.. Another important condition is

invariability. But what does that mean? If it means invariable

antecedence, then even an ass which is invariably present as

an antecedent to the smoke rising from the washerman’s

house, must be regarded as the cause of the smoke’. If it means

such an antecedence as contributes to the happening of the effect,

it becomes again difficult to understand anything about its contri-

2 Asses are used in carrying soiled linen in India. Asses are always present when

water is boiled for washing in the laundry.
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buting to the effect, for the only intelligible thing is the antece-

dence and nothing more. If invariability means the existence of

that at the presence of which the effect comes into being, then also

it fails, for there may be the seed but no shoot, for the mere presence

of the seed will not suffice to produce the effect, the shoot. If it

is said that a cause can produce an effect only when it is asso-

ciated with its accessory factors, then also the question remains

the same, for we have not understood what is meant by cause.

Again when the same effect is often seen to be produced by a

plurality of causes, the cause cannot be defined as that which

happening the effect happens and failing the effect fails. It cannot

also be said that in spite of the plurality of causes, each particular

cause is so associated with its own particular kind of effect that

from a special kind of cau can without fail get a special |

kind of effect (cf. Vats yavamanjart), for out of the

same clay different effé jamely the jug, the plate,

etc. Again if cause is collocation of factors, then

the question arises as to t by this collocation; does

it mean the factors thems jething else above them? On

the former supposition th ‘factors being always present

in the universe there sh 2 the effect; if it means

something else above th ,then that something al-

ways existing, there shot the effect. Nor can colloca-

tion (samagri) be define t movement of the causes

immediately succeeding which the ¢ifect comes into being, for the

relation of movement with the collocating cause is incomprehen-

sible. Moreover if movement is defined as that which produces

the effect, the very conception of causation which was required

to be proved is taken for granted. The idea of necessity involved

in the causal conception that a cause is that which must produce

its effect is also equally undefinable, inexplicable, and logically

inconceivable. Thus in whatsoever way we may seek to find out

the real nature of the causal principle from the interminable

series of cause-effect phenomena we fail. All the characteristics

of the effects are indescribable and indefinable ajfiina of maya,

and in whatever way we may try to conceive these phenomena in

themselves or in relation to one another we fail, for they are all

carved out of the indefinite and are illogical and illusory, and

some day will vanish for ever. The true cause is thus the pure.

being, the reality which is unshakable in itself, the ground upon

30--2
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which all appearances being imposed they appear as real. The

true cause is thus the unchangeable being which persists through

all experience, and the effect-phenomena are but impositions upon

it of ajfiana or avidya. It is thus the clay, the permanent, that

is regarded as the cause of all clay-phenomena as jug, plates,

etc. All the various modes in which the clay appears are mere

appearances, unreal, indefinable, and so illusory. The one truth

is the clay. So in all world-phenomena the one truth is

being, the Brahman, and all the phenomena that are being

imposed on it are but illusory forms and names. This is what

tis called the satkdryavada or more properly the satkaranavada

of the Vedanta, that the cause alone is true and ever existing,

and phenomena in themselves are false. There is only this

much truth in them, that al] av osed on the reality or being

which alone is true. J of the one cause the

being, as the unreal m AOmena is what is called

the wivartiavada as distix ‘the samkhyayogaparina-

mavada, in which the effe ed as the real develop-

ment of the cause in its pe te. When the effect has a

different kind of being fr it is called vzvartta but

when the effect has the sa ng as the cause it is called

parinama (karapasvalais 4 parinamah tadvilak-

sano vivartiah or vastundste WP ayathabhavah parinamah

tadvisamasattakah vivartia)e esata has as much to object

against the Nyadya as against the parinama theory of causation

of the Samkhya; for movement, development, form, potentiality,

and actuality—all these are indefinable and inconceivable in the

light of reason; they cannot explain causation but only restate

things and phenomena as they appear in the world. In reality

however though phenomena are not identical with the cause,

they can never be defined except in terms of the cause ( Tada-

bhedam vinaiva tadvyatirekena durvacam karyyam vivarttah).

This being the relation of cause and effect or Brahman and the

' world, the different followers of Sankara Vedanta in explaining

the cause of the world-appearance sometimes lay stress on the

maya, ajfiana or avidya, sometimes on the Brahman, and some-

times on them both. Thus Sarvajfiatmamuni, the writer of

Sanksepa-sariraka and his followers think that the pure Brahman

should be regarded as the causal substance (upadana) of the

world-appearance, whereas Prakasatman Akhandananda, and
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Madhava hold that Brahman in association with maya, ie. the -

maya-reflected form of Brahman as Igvara should be regarded

as the cause of the world-appearance. The world-appearance

is an evolution or parinama of the maya as located in Isvara,’
whereas Ivara (God) is the vivartta causal matter. Others

however make a distinction between maya as the cosmical factor

of illusion and avidya as the manifestation of the same entity

in the individual or jiva. They hold that though the world-

appearance may be said to be produced by the maya yet the

mind etc, associated with the individual are produced by the

avidya with the jiva or the individual as the causal matter

(upadana). Others hold that since it is the individual to whom

both Ivara and the world-appearance are manifested, it is better

rather to think that these a manifestations of the jiva in

association with his avi 3thers however hold that

since in the worid-appé i one aspect pure being

and in another materia ‘Rrahman and maya are to

be regarded as the caus as the permanent causal

matter, upadana and may sntity evolving in parinama.

Vacaspati Misra thinks ¢ sn is the permanent cause of

the world-appearance th as associated with jiva.

Maya is thus only a sa ent as it were, by which

the one Brahman app eof the jiva as the manifold

world of appearance. P telds however in his Sid-

dhanta Muktavali that Brahman itself is pure and absolutely un-

affected even as illusory appearance, and is not even the causal

matter of the world-appearance. Everything that we see in the

phenomenal world, the whole field of world-appearance, is the

product of maya, which is both the instrumental and the upadana

(causal matter) of the world-illusion. But whatever these diver-

gences of view may be, it is clear that they do not in any way affect

the principal Vedanta text that the only unchangeable cause is

the Brahman, whereas all else, the effect-phenomena, have only

a temporary existence as indefinable illusion, The word maya

was used in the Rg-Veda in the sense of supernatural power and

wonderful skill, and the idea of an inherent mystery underlying

it was gradually emphasized in the Atharva Veda, and it began

to be used in the sense of magic or illusion. In the Brhadaranyaka,

Pragna, and Svet@svatara Upanisads the word means magic. It

is not out of place here to mention that in the older Upanisads
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the word maya occurs only once in the Brhadaranyaka and once

only in the Pragna. In early Pali Buddhist writings it occurs

only in the sense of deception or deceitful conduct. Buddhaghosa

uses it in the sense of magical power. In Nagarjuna and the Lan-

kavatdra it has acquired the sense of illusion. In Sankara the

word maya is used in the sense of illusion, both as a principle

of creation as a $akti (power) or accessory cause, and as the

phenomenal creation itself, as the illusion of world-appearance.

It may also be mentioned here that Gaudapada the teacher

of Satkara’s teacher Govinda worked out a system with the help

of the maya doctrine. The Upanisads are permeated with the

spirit of an earnest enquiry after absolute truth. They do not

pay any attention towards explaining the world-appearance or

enquiring into its relations with absolute treth. Gaudapada asserts

clearly and probably for tefir eng Hindu thinkers, that

the world does not exist s maya, and not reality.

When the highest truth is ¢ not removed, for it is

not a thing, but the whole is dissolved into its own

airy nothing never to recur a, audapada who compared

the world-appearance with ¢ yearances, and held that ob-

jects seen in the waking worl 4. because they are capable

of being seen like objects ‘am, which are false and

unreal, The atman says é ft once the cognizer and

the cognized, the world sx be dtman through maya.

As atman alone is real and’all duality an illusion, it necessarily

follows that all experience is also illusory. Sahkara expounded

this doctrine in his elaborate cornmentaries on the Upanisads

and the Brahma-siitra, but he seems to me to have done little

more than making explicit the doctrine of maya. Some of his

followers however examined and thought over the concept of

maya and brought out in bold relief its character as the indefin-

able the-eby substantially contributing to the development of

the Vedanta philosophy.

Vedanta theory of Perception and Inference’.

Pramana is the means that leads to right knowledge. If

memory is intended to be excluded from the definition then

} Dharmarajadhvarindra and his son Ramakrsna worked out a complete scheme

of the theory of Vedantic perception and inference. This is in complete agreement with

the general Vedanta metaphysics. The early Vedantists were more interested in
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pramana is to be defined as the means that leads to such right

knowledge as has not already been acquired. Right knowledge

(prama) in Vedanta is the knowledge of an object which has not

been found contradicted (abadhitdrthavisayajnanatva). Except

when specially expressed otherwise, prama is generally considered

as being excludent of memory and applies to previously unac-

quired (anadhigata) and uncontradicted knowledge. Objections

are sometimes raised that when we are looking at a thing for a

few minutes, the perception of the thing in all the successive

moments after the first refers to the image of the thing acquired

in the previous moments. ‘To this the reply is that the Vedanta
considers that so long as a different mental state does not arise,

any mental state is not to be considered as momentary but as

remaining ever the same as we continue to perceive

one thing there is no « that there has been a

series of mental states. uestion as to the know-

ledge of the succeeding g referred to the know-

ledge of the preceding wf so long as any mental

state has any one thing st it is to be considered as

having remained unchange gh the series of moments.

There is of course this dif “ri the same percept of a

previous and a later mo in succession, that fresh

elements of time are bet prior and later, though

the content of the mental as the object is concerned

remains unchanged. This time element is perceived by the senses

though the content of the mental state may remain undisturbed.

When I see the same book for two seconds, my mental state

representing the book is not changed every second, and hence

there can be no such supposition that I am having separate mental

states in succession each of which is a repetition of the previous

one, for so long as the general content of the mental state remains

the same there is no reason for supposing that there has been any

change in the mental state. The mental state thus remains the

same so long as the content is not changed, but though it remains

the same it can note the change in the time elements as extraneous

wey

Jemonstrating the illusory nature of the world of appearance, and did not work out a

logical theory. It may be incidentally mentioned that in the theory of inference as

worked out by Dharmarajadhvarindra he was largely indebted to the Mimamsa school

of thought. In recognizing arthapatli, upamina sabda and anupalabdhi also Dharma-

rajadhvarindra accepted the Mimamsa view. The Vedantins, previous to Dharmara-

jadhvarindra, had also tacitly followed the Mimamsa in these matters.
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addition. All our uncontradicted knowledge of the objects of the

external world should be regarded as right knowledge until the

absolute is realized.

When the antahkarana (mind) comes in contact with the

external objects through the senses and becomes transformed as

it were into their forms, it is said that the antahkarana has

been transformed into a state (vrtt’)'. As soon as the antahka-

rana has assumed the shape or form of the object of its know-

ledge, the ignorance (aj#ana) with reference to that object is

removed, and thereupon the steady light of the pure conscious-

ness (cit) shows the object which was so long hidden by

ignorance. The appearance or the perception of an object

is thus the self-shining of the cit through a vrtti of a form

resembling an object of knewiedge. This therefore pre-sup-

poses that by the action of a de consciousness or being

is in a state of diver. ‘fications. In spite of

the cit underlying all this biective world which is

‘but the transformation of ' iitdna), the former cannot

manifest itself by itself, & ons being of ignorance

they are but sustained by ations of ignorance. The

diversified objects of th *. but transformations of

the principle of ajfiana real nor unreal. It

is the nature of ajfidna ‘t ts own creations. Thus

on each of the objects < ye ajfidna by its creating

(viksepa) capacity there is a veil by it8 veiling (@varaya) capacity.

But when any object comes in direct touch with antahkarana

through the senses the antahkarana becomes transformed into

the form of the object, and this leads to the removal of the veil

on that particular ajfiana form--the object, and as the self-

shining cit is shining through the particular ajfiana state, we

have what is called the perception of the thing. Though there is

in reality no such distinction as the inner and the outer yet the

ajfidna has created such illusory distinctions as individual souls

and the external world of objects the distinctions of time, space,

1 Vedanta does not regard manas (mind) as a sense (indriya). The same antah-

karana, according to its diverse functions, is called manas, buddhi, ahamkara, and

citta. In its functions as doubt it is called manas, as originating definite cognitions it

is called buddhi. As presenting.the notion of an ego in consciousness ahamkara, and

as producing memory citta. These four represent the different modifications or states

(vrtti) of the same entity (which in itself is but a special kind of modification of

ajfidna as antahkarana). ,



x | Inference 473

etc. and veiled these forms. Perception leads to the temporary

and the partial breaking of the veil over specific ajfiana forms

so that there is a temporary union of the cit as underlying the

subject and the object through the broken veil. Perception on

the subjective side is thus defined as the union or undifferentia-

tion (abheda) of the subjective consciousness with the objective

consciousness comprehending the sensible objects through the

specific mental states (tattadindriyayogyavisayavacchinnacattanya-

bhinnatuam tattadakaravisayavacchinnajhanasya tattadamse pra-

tyaksatvam). This union in perception means that the objective

has at that moment no separate existence from the subjective

consciousness of the perceiver. The consciousness manifesting

through the antahkarana is d jivasaksi.

Inference (anumana),:: ‘@ to Vedanta, is made by our

notion of concomitan tween two things, acting

through specific past ix skara). Thus when I see

smoke on a hill, my previt he concomitance of smoke

with fire becomes roused: énscious impression, and I

infer that there is fire on t y knowledge of the hill and

the smoke is by direct pex e notion of concomitance

revived in the subconseé blishes the connection be-

tween the smoke and tion of concomitance is

generated by the percept we things together, when no

case of the failure of contrite sis known (vyabhicarajiana)

regarding the subject. The notion of concomitance being alto-

gether subjective, the Vedantist does not emphasize the necessity

of perceiving the concomitance in a large number of cases (dh#-

yodarsanam sakrddarsanam veti viseso nadarantyah). Vedanta is

not anxious to establish any material validity for the inference,

but only subjective and formal validity. A single perception of

concomitance may in certain cases generate the notion of the

concomitance of one thing with another when no contradictory

instance is known. It is immaterial with the Vedanta whether this

concomitance is experienced in one case or in hundreds of cases.

The method of agreement in presence is the only form of con-

comitance (axvayavyapti) that the Vedanta allows. So the

Vedanta discards all the other kinds of inference that Nyaya

supported, viz. anvayavyatireki (by joining agreement in pre-
sence with agreement in absence), Aevalanvayt (by universal agree-

ment where no test could be applied of agreement in absence) and
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kevalavyatireki (by universal agreement in absence). Vedanta

advocates three premisses, viz. (1) pratijfa (the hill is fiery);

(2) hetu (because it has smoke) and (3) drstanta (as in the

kitchen) instead of the five propositions that Nyaya maintained’.

Since one case of concomitance is regarded by Vedanta as

being sufficient for making an inference it holds that seeing the

one case of appearance (silver ia the conch-shell) to be false,

we can infer that all things (except Brahman) are false (Brvak-

mabhinnam sarvam mithya Brahmabhinnatvat yedevam tadevam

yatha Suktiripyam). First premiss (pratifid).all else excepting

Brahman is false; second premiss (Aetu) since all is different from

Brahman; third premiss (drstania) whatever is so is so as the

silver in the conch’.

Atman, Jiva, Iévara, 2k: da and Drstisrstivada. |

uth or reality as self~

oes this mean? Vedanta,

ect of a knowing act but

svedvatue Satt aparoksavya-—

thus means the capacity of

wasciousness without in any

Whenever anything is

ts character as constitu-

ting its knowability is a qua! may or may not be present

in it, or may be present “at Ore time and absent at another.

This makes it dependent on some other such entity which can

produce it or manifest it. Pure consciousness differs from all its

objects in this that it is never dependent on anything else for

its manifestation, but manifests all other objects such as the jug,

the cloth, etc. If consciousness should require another conscious-

‘ness to manifest it, then that might again require another, and

that another, and so on ad injinttum (anavastha). If conscious-

ness did not manifest itself at the time of the object-manifestation,

then even on seeing or knowing a thing one might doubt if he

had seen or known it. It is thus to be admitted that conscious-

ness (anubhiti) manifests itself and thereby maintains the ap-

1 Vedanta would have either pratijfia, he:u and udaharana, or uddharana, upanaya

and nigamana, and not all the five of Nyaya, viz. pratijfia, hetu, udaharana, upanaya

and nigamana.

2 Vedantic notions of the pramana of upamana, arthapatti, gabda and anupalabdhi,

being similar to the mimamsa view, do not require to be treated here separately.

We have many tim:

luminous (svayamprakésa

defines it as that which is:

is yet immediate and dire

vaharayogyatvam). Self-funi

being ever present in ali o

way being an object

described as an object o
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pearance of all our world experience. This goes directly against

the jfatata theory of Kumiarila that consciousness was not im-

mediate but was only inferable from the manifesting quality

(j#atata) of objects when they are known in consciousness,

Now Vedanta says that this self-luminous pure consciousness

is the same as the self. For it is only self which is not the object

of any knowledge and is yet immediate and ever present in

consciousness. No one doubts about his own -self, because it

is of itself manifested along with all states of knowledge. The

self itself is the revealer of all objects of knowledge, but is

never itself the object of knowledge, for what appears as the

perceiving of self as object of knowledge is but association

comprehended under the term ahamkara (ego). The real self is

identical with the pure mm; nity of all consciousness.

This real self called th the same as the jiva or

individual soul, which the diverse experiences

of worldly life. Isvara distinguished from this

highest 4tman or Brahms: « already seen that many:

Vedantists draw a distinc st maya and avidya. Maya’

is that aspect of ajfidna only ‘the best attributes

are projected, whereas a spect by which impure

qualities are projected. aspect the functions are

more of a creative, gener ype, whereas in the latter

veiling (d@varaya) characteristing:are:most prominent. The rela-

tion of the cit or pure intelligence, the highest self, with maya and

avidya (also called ajfiana) was believed respectively to explain the

phenomenal Ivara and the phenomenal jiva or individual. This

relation is conceived in two ways, namely as upadhi or pratibimba,

and avaccheda. The conception of pratibimba or refiection is

like the reflection of the sun in the water where the image,

though it has the same brilliance as the sun, yet undergoes

the effect of the impurity and movements of the water. The

sun remains ever the same in its purity untouched by the

impurities from which the image sun suffers. The sun may

be the same but it may be reflected in different kinds of

water and yield different kinds of images possessing different

characteristics and changes which though unreal yet phenome-

nally have all the appearance of reality. The other conception

of the relation is that when we speak of 4kaéa (space) in the jug

or of akasa in the room. The akaga in reality does not suffer
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any modification in being within the jug or within the room. In

reality it is all-pervasive and is neither limited (avachinna)

within the jug or the room, but is yet conceived as being limited

by the jug or by the room. So long as the jug remains, the

akasa limited within it will remain as separate from the akaga

limited within the room.

Of the Vedantists who accept the reflection analogy the fol-

lowers of NrsimhaSrama think that when the pure cit is reflected

in the may4, I$vara is phenomenally produced, and when in the .

avidya the individual or jiva. Sarvajhatma however does not

distinguish between the maya and the avidya, and thinks that

when the cit is reflected in the avidy4 in its total aspect as cause,

we get Iévara, and when reflected in the antahkarana—a product

of the avidya—we have jiva oxindividual soul.

Jiva or individual mea association with the ego

and other personal expe yomenal self, which feels,

suffers and is affected nices. In jiva also three

stages are distinguished ; ting deep sleep the antah-

karana is submerged, the s merely the ajfidna and the

jiva in this state is called nandamaya. In the dream-
state the self is in associ subtle body and is called

taijasa. In the awaken if as associated with a

subtle and gross body is Sc also the self in its pure

state is called Brahman, w ed with maya it is called

Iévara, when associated wiih Ehe'Ane Subtle element of matter as

controlling them, it is called hiraayagarbha; when with the gross

elements as the ruler or controller of them it is called virat

purusa. ,

The jiva in itself as limited by its avidya is often spoken of

as paramarthika (real), when manifested through the sense and _

the ego in the waking states as vyavaharika (phenomenal), and

when in the dream states as dream-self, pratibhasika (illusory).

'. Prakagatma and his followers think that since ajfiana is one

there cannot be two separate reflections such as jiva and [évara;

but it is better to admit that jiva is the image of Iévara in the

ajfiana, The totality of Brahma-cit in association with maya is

Iévara, and this when again reflected through the ajfidna gives

us the jiva. The manifestation of the jiva is in the antahkarana

as states of knowledge. The jiva thus in reality is ISvara and

apart from jiva and ISvara there is no other separate existence of
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Brahma-caitanya. Jiva being the image of Iévara is thus de-

pendent on him, but when the limitations of jiva are removed

by right knowledge, the jiva is the same Brahman it always was.

Those who prefer to conceive the relation as being of the

avaccheda type hold that reflection (pratibimba) is only possible

of things which have colour, and therefore jiva is cit limited (avac-

chinna) by the antahkarana (mind). ISvara is that which is be-

yond it; the diversity of antahkaranas accounts for the diversity

‘of the jivas. It is easy however to see that these discussions are

not of much fruit from the point of view of philosophy in deter-

mining or comprehending the relation of ISvara and jiva, In the

Vedanta system Iévara has but little importance, for he is but a

phenomenal being; he may be better, purer, and much more

powerful than we, but yet he ch phenomenal as any of

us. The highest truth : ality, the Brahman, and

both jiva and Isvara aré "hpositions on it. Some

Vedantists hold that the yiva and one body, and

that all the world as we} vas in it are merely his

imaginings. These dream ad the dream world will

continue so long as tha ortinues to undergo his

experiences; the world- ad all of us imaginary

individuals, run our cot is as much imaginary

salvation as our world- ~exp nh imaginary experience of
the imaginary jivas. The c is alone the awakened jiva

and all the rest are but his imaginings. This is known as the
doctrine of ekajiva (one-soul).

The opposite of this doctrine is the theory held by some

Vedantists that there are many individuals and the world-appear-

ance has no permanent illusion for all people, but each person

creates for himself his own illusion, and there is no objective

datum which forms the common ground for the illusory percep-

tion of all people; just as when ten persons see in the darkness a

rope and having the illusion of a snake there, run away, and

agree in their individual perceptions that they have all seen

the same snake, though each really had his own illusion and

there was no snake at all. According to this view the illusory

perception of each happens for him subjectively and has no

corresponding objective phenomena as its ground. This must

be distinguished from the norma) Vedanta view which holds

that objectively phenomena are also happening, but that these
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are illusory only in the sense that they will not last permanently

and have thus only a temporary and relative existence in com-

parison with the truth or reality which is ever the same constant

and unchangeable entity in all our perceptions and in al! world-

appearance. According to the other view phenomena are not

objectively existent but are only subjectively imagined; so that

the jug I see had no existence before I happened to have the

perception that there was the jug; as soon as the jug illusion

occurred to me I said that there was the jug, but it did not exist

before. As soon as I had the perception there was the illusion,

and there was.no other reality apart from the illusion. It is there-

fore called the theory of drstisrstivada, ie. the theory that the

subjective perception is the creating of the objects and that:there

are no other objective phene apart from subjective per-

ceptions. In the normal iéw. however the objects of

the world are existent 4: : the sense-contact with

which the subjective p< created. The objective

phenomena in themselves 3 st modifications of ajfiana,

but still thesé phenomena are there as the common

ground for the experience 6 : therefore has an objec-

tive epistemology wher tivada has no proper

epistemology, for the expérie person are determined

by his own subjective avid Gus impressions as modi-

fications of the avidya. ivada theory approaches

nearest to the Vijfidnavada Baddaisin; only with this difference

that while Buddhism does not admit of any permanent being

Vedanta admits the Brahman, the permanent unchangeable

reality as the only truth, whereas the illusory and momentary

perceptions are but impositions or it.

The mental and physical phenomena are alike in this, that

both are modifications of ajfidna. It is indeed difficult to

comprehend the nature of ajfiana, though its presence in con-

sciousness can be perceived, and though by dialectic criticism

all our most well-founded notions seem to vanish away and

become self-contradictory and indefinable. Vedanta explains

the reason of this difficulty as due to the fact that all these

indefinable forms and names can only be experienced as modes

of the real, the self-luminous. Our innate error which we con-

tinue from beginningless time consists in this, that the real in

its full complete light is ever hidden from us, and the glimpse
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that we get of it is always through manifestations of forms

and names; these phenomenal! forms and names are undefinable,

incomprehensible, and unknowable in themselves, but under

certain conditions they are manifested by the self-luminous real,

and at the time they are so manifested they seem to have a

positive being which is undeniable. This positive being is only

the highest being, the real which appearsas the being of those forms

and names. A lump of clay may be moulded into a plate or a

cup, but the plate-form or the cup-form has no existence or being

apart from the being of the clay; it is the being of the clay that

is imposed on the diverse forms which also then seem to have

being in themselves. Our illusion thus consists in mutually mis-

attributing the characteristics of the unreal forms—the modes of

ajfiana and the real being. As this illusion is the mode of all our

experience and its very is indeed difficult for us to

conceive of the Brah om the modes of ajfana.

Moreover such is the ng 28 that they are knowable

only by a false identifi mm. with the self-luminous

Brahman or atman. Bet f is the highest truth, the

Brahman. The ajfiadna st: nt non-being in the sense of

nothing of pure negation ¢ in the sense that they are

not being. Being that is >us illuminates non-being,

the ajfiana, and this i $ nothing more than a

false identification of being Wi eing. The forms of ajfiana

if they are to be known sa: ciated with pure conscious-

ness, and this association means an illusion, superimposition, and
mutual misattribution. But apart from pure consciousness these

cannot be manifested or known, for it is pure consciousness alone

that is self-luminous. Thus when we try to know the ajfidna

states in themselves as apart from the atman we fall in a dilemma,

for knowledge means illusory superimposition or illusion, and

when it is not knowledge they evidently cannot be known. Thus

apart from its being a factor in our illusory experience no other

kind of its existence is known to us. If ajfiana had been a non-

entity altogether it could never come at all, if it were a positive

entity then it would never cease to be; the ajfidna thus is a

mysterious category midway between being and non-being and

indefinable in every way; and it is on account of this that it is

called tattudnyatuadbhyam anirvacya or undefinable and undeter-

minable either as real or unreal. It is real in the sense that it is
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a necessary postulate of our phenomenal experience and unreal

in its own nature, for apart from its connection with consciousness

it is incomprehensible and undefinable. Its forms even while they

are manifested in consciousness are self-contradictory and in-

comprehensible as to their real nature or mutual relation, and

comprehensible only so far as they are manifested in conscious-

ness, but apart from these no rational conception of them can be

formed. Thus it is impossible to say anything about the ajriana

(for no knowledge of it is possible) save so far as manifested in

consciousness and depending on this the Drstisrstivadins asserted

that our experience was inexplicably produced under the influence

of avidya and that beyond that no objective common ground

could be admitted. But though this has the general assent of

Vedanta and is irrefutabie fer the sake of explain-

ing our common sense

think that we have an ob

field of experience. We c

operations by which the phi

interpreted in the light of t!

The subject can be coz

atman, the one highest re

limited by its psychosis,

fore us as the common

ea scheme of things and

f our experience may be

metaphysics.

three forms: firstly as the

fas jiva or the 4tman as

yosis is not differentiated

from the atman, but atman ° Yas identical with the psy-

chosis thus appearing as a living ind’ knéwing being,as sivasdksi or

perceiving consciousness, or the aspect in which the jiva compre-

hends, knows, or experiences; thirdly the antahkarana psychosis or

mind which is an inner centre or bundle of avidya manifesta-

tions, just as the outer world objects are exterior centres of

avidya phenomena or objective entities. The antahkarana is not

only the avidya capable of supplying all forms to our present ex-

periences, but it also contains all the tendencies and modes of

past impressions of experience in this life or in past lives. The

antahkarana is always turning the various avidya modes of it into

the jivasaksi (jiva in its aspect as illuminating mental states), and

these are also immediately manifested, made known, and trans-

formed into experience, These avi:74 states of the antahkarana

are called its vrttis or states. The specific peculiarity of the vrtti-

ajfianas is this that only in these forms can they be superimposed

upon pure consciousness, and thus be interpreted as states of con-

sciousness and have their indefiniteness or cover removed. The
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forms of ajfidna remain as indefinite and hidden or veiled only

so long as they do not come into relation to these vrttis of antah-

karana, for the ajfiana can be destroyed by the cit only in the

form of a vrtti, while in all other forms the ajfiana veils the cit

from manifestation. The removal of ajfiana-vrttis of the antah-

karana or the manifestation of vrtti-jfana is nothing but this, that

the antahkarana states of avidya are the only states of ajfiana

which can be superimposed upon the self-luminous datman

(adhyésa, false attribution). The objective world consists of the

avidya phenomena with the self as its background. Its objectivity

consists in this that avidya in this form cannot be superimposed

on the self-luminous cit but exists only as veiling the cit. These

avidya phenomena may be regarded as many and diverse, but in

all these forms they serve oni ithe cit and are beyond con-

sciousness. It is only whg contact with the avidya

phenomena as antahka they coalesce with the

avidya states and render ects of consciousness or

have their veil of avaran t is thus assumed that in

ordinary perceptions of obj s jug, etc. the antahkarana

goes out of the man’s ba seadhyat) and coming in

touch with the jug bece ied into the same form,

and as soon as this tras kes place the cit which

is always steadily shining the jug-form or the jug.

The jug phenomena in the orid could not be mani-

fested (though these were taking place on the background of

the same self-luminous Brahman or atman as forms of the highest

truth of my subjective consciousness) because the ajfiana pheno-

mena in these forms serve to veil their illuminator, the self-lumin-

ous. It was only by coming into contact with these phenomena

that the antahkarana could be transformed into corresponding

states and that the illumination dawned which at once revealed

the antahkarana states and the objects with which these states or

vrttis had coalesced. The consciousness manifested through the

vrttis alone has the power of removing the ajfiana veiling the

cit. Of course there are no actual! distinctions of inner or outer,

or the cit within me and the cit without me. These are only of

appearance and due to avidya. Andi it is only from the point of

view of appearance that we suppose that knowledge of objects

can only dawn when the inner cit and the outer cit unite together

through the antahkaranavrtti, which makes the external objects

D. 31
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translucent as it were by its own translucence, removes the ajfiina

which was veiling the external self-luminous cit and reveals the

object phenomena by the very union of the cit as reflected

through it and the cit as underlying the object phenomena. The

pratyaksa-prama or right knowledge by perception is the cit, the

pure consciousness, reflected through the vrtti and identical with

the cit as the background of the object phenomena revealed by

it. From the relative point of view we may thus distinguish three

consciousnesses: (1) consciousriess as the background of objec-

tive phenomena, (2) consciousness as the background of the jiva

or pramata, the individual, (3) consciousness reflected in the vrtti

of the antahkarana; when these three unite perception is effected.

Prama or right knowledge means in Vedanta the acquire-

ment of such new know. not been contradicted by

experience (abddhita). © absolute definition of

truth. A knowledge ac id to be true only so long

as it is not contradicted. vk] appearance though it

is very true now, may be ré se, when this is contradicted

by right knowledge cf B the one reality. Thus the

knowledge of the world .. is true now, but not true

absolutely. The only js the pure consciousness

which is never contradi erience at any time. The

truth of our world-knowled to be tested by finding out

whether it will be contradictec:at gay stage of world experience

or not. That which is not contradicted by later experience is to

be regarded as true, for all world knowledge as a whole will be

contradicted when Brahma-knowledge is realized.

The inner experiences of pleasure and pain also are gene-

rated by a false identification of antahkarana transformations as

pleasure or pain with the self, by virtue of which are gene-

rated the perceptions, “I am happy,” or “I am sorry.” In con-

tinuous perception of anything for a certain time as an object

or as pleasure, etc. the mental state or vrtti is said to last in the

same way all the while so long as any other new form is not

taken up by the antahkarana for the acquirement of any new

knowledge. In such cases when I infer that there is fire on the

hill that I see, the hill is an object of perception, for the antah-

karana vrtti is one with it, but that there is fire in it is a matter

of inference, for the antahkarana vrtti cannot be in touch with the

fire; so in the same experience there may be two modes of
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mental modification, as perception in seeing the hill, and as

inference in inferring the fire in the hill. In cases of acquired

perception, as when on seeing sandal wood I think that it is

odoriferous sandal wood, it is pure perception so far as the sandal

wood is concerned, it is inference or memory so far as I assert it

to be odoriferous. Vedanta does not admit the existence of the

relation called samavaya (inherence) or jaf (class notion); and

so does not distinguish perception as a class as distinct from the

other class called inference, and holds that both perception and

inference are but different modes of the transformations of the

antahkarana reflecting the cit in the corresponding vrttis. The

perception is thus nothing but the cit manifestation in the antah-

karana vrtti transformed into the form of an object with which it is

in contact. Perception in its objective aspect is the identity of

the cit underlying the ah} abject, and perception in

the subjective aspect is entity of the subjective

cit with the objective « fy of course means that

through the vrtti the sar isting in the object and

the subject is realized, whet erence the thing to be in-

ferred, being away from con mtahkarana, has apparently

a different reality from that: n the states of conscious-

ness. Thus perception is x mental state represent-

ing the same identical biect and the subject by

antahkarana contact, and if at the knowledge produced

by words (eg. this is the game DéeVadatta) referring identically

to the same thing which is seen (eg. when I see Devadatta
before me another man says this is Devadatta, and the know-

ledge produced by “this is Devadatta” though a verbal (sabda)

‘knowledge is to be regarded as perception, for the antahkarana

vrtti is the same) is to be regarded as perception or pratyaksa.

The content of these words (this is Devadatta) being the same

as the perception, and there being no new relationing knowledge as

represented in the proposition “this is Devadatta” involving the

unity of two terms “this” and “ Devadatta” with a copula, but

only the indication of one whole as Devadatta under visual per-

ception already experienced, the knowledge proceeding from

“this is Devadatta” is regarded as an example of nirvikalpa

knowledge. So on the occasion of the rise of Brahma-conscious-

ness when the preceptor instructs “thou art Brahman” the

knowledge proceeding from the sentence is not savikalpa, for

31-2
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though grammatically there are two ideas and a copula, yet

from the point of view of intrinsic significance (¢a/parya) one

identical reality only is indicated, Vedanta does not distinguish

nirvikalpa and savikalpa in visual perception, but only in Sabda

perception as in cases referred to above. In all such cases the

condition for nirvikalpa is that the notion conveyed by the

sentence should be one whole or one identical reality, whereas

in savikalpa perception we have a combination of different

ideas as in the sentence, “the king’s man is coming” (vajapurusa

agacchati). Here no identical reality is signified, but what is

signified is the combination of two or three different concepts’.

It is not out of place to mention in this connection that

Vedanta admits all the six pramanas of Kuméarila and con-

siders like Mimamsa that all knowledge is self-valid (svatah-

5 me meaning in Vedanta

fiber prama meant the

al action and as such

1 experience showed the

hich it was found to be

re is no reference to action,

gnition. To the definition

: Vedanta adds another

dge can have svatah-

knowledge which goaded

all knowledge was prama,

course of action in accord:

contradicted. In Vedanta hé

but prama means only uncer:

of self-validity as given

objective qualification, th

pramdanya as is not vitiated’ vésence of any dosa (cause

of error, such as defect of sehsées:& é like), Vedanta of course

does not think like Nyaya that positive conditions (e.g. cor-
respondence, etc.) are necessary for the validity of knowledge,

nor does it divest knowledge of all qualifications like the

Mimamsists, for whom all knowledge is self-valid as such. It

adopts a middle course and holds that absence of dosa is a neces-

sary condition for the self-validity of knowledge. It is clear that

this is a compromise, for whenever an external condition has to

be admitted, the knowledge cannot be regarded as self-valid,

but Vedanta says that as it requires only a negative condition

for the absence of dosa, the objection does not apply to it, and it

holds that if it depended on the presence of any positive con-

dition for proving the validity of knowledge like the Nyaya,

then only its theory of self-validity would have been damaged.

But since it wants only a negative condition, no blame can be

1 See Vedantaparibhasa and Stkhdmani.

Ake
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attributed to its theory of self-validity. Vedanta was bound to

follow this slippery middle course, for it could not say that the

pure cit reflected in consciousness could require anything else

for establishing its validity, nor could it say that all phenomenal

forms of knowledge were also all valid, for then the world-

appearance would come to be valid; so it held that know-

ledge could be regarded as valid only when there was no dosa

present; thus from the absolute point of view all world-know-

ledge was false and had no validity, because there was the

avidya-dosa, and in the ordinary sphere also that knowledge was

valid in which there was no dosa. Validity (pramanya) with

Mimamsa meant the capacity that knowledge has to goad us to

practical action in accordance with it, but with Vedanta it meant

correctness to facts and we. adiction. The absence of

dosa being guaranteed ig which can vitiate the

correctness of knowledz

Vedant filusion.

Smdmsists had asserted that

use it was knowledge (yath-

ah pratyayaivat), Even

ng non-perception of the

distinction between the ti 1 ¢e.g. the conch-shell), and

the thing remembered (e.g ‘But Vedanta objects to this,

and asks how there can be non- -distinction between a thing which
is clearly perceived and a thing which is remembered? If it is

said that it is merely a non-perception of the non-association (i.e.

non-perception of the fact that this is not connected with silver),

then also it cannot be, for then it is on either side mere negation,

and negation with Mimamsa is nothing but the bare presence of the

locus of negation (e.g. negation of jug on the ground is nothing but

the bare presence of the ground), or in other words non-percep-

tion of the non-association of “silver” and “this” means barely

and merely the “silver” and “this.” Even admitting for argu-

ment’s sake that the distinction between two things or two ideas

is not perceived, yet merely from such a negative aspect no one

could be tempted to move forward to action (such as stoop-

ing down to pick up a piece of illusory silver), It is positive

We have already seen

all knowledge was true si

Grthah sarve vivddaspa

illusions were explained

1 See Vedantaparibhasa, Sikhamani, Maniprabhé and Citsukha on svatahpra-
manya.
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conviction or perception that can lead a man to actual practical

movement. If again it is said that it is the general and imperfect

perception of a thing (which has not been properly differentiated

and comprehended) before me, which by the memory of silver

appears to be like true silver before me and this generates the

movement for picking it up, then this also is objectionable. For

the appearance of the similarity with real silver cannot lead us

to behave with the thing before me as if it were real silver. Thus

I may perceive that gavaya (wild ox) is similar to cow, but despite

this similarity I am not tempted to behave with the gavaya as

if it were a cow. Thus in whatever way the Mimamsa position

may be defined it fails‘. Vedanta thinks that the illusion is

not merely subjective, but that there is actually a phenomenon

of illusion as there are 7! of actual external objects;

the difference in the twa: “an this, that the illusion

is generated by the dosa

phenomena of external ob

The process of illusory pe

thus, First by the contact:

mental state as “thisness”

is generated ; then in the §

of the form of that “this!

(nescience) associated with" sturbed by the presence

of the dosa, and this disturbasis 4g with the impression of

silver remembered through similarity is transformed into the

appearance of silver. There is thus an objective illusory silver

appearance, as well as a similar transformation of the mental state

generated by its contact with the illusory silver. These two trans-

formations, the silver state of the mind and external phenomenal

illusory silver state,are manifested by the perceiving consciousness

(sdksicattanya). There are thus here two phenomenal transforma-

tions, one in the avidy4 states forming the illusory objective silver

phenomenon, and another in the antahkarana-vrtti or mind state.

But in spite of there being two distinct and separate phenomena,

their object being the same as the “this” in perception, we have

one knowledge of illusion. The special feature of this theory of

illusion is that an indefinable (amzrvacaniya-khyatt) illusory silver

is created in every case where an illusory perception of silver

occurs. There are three orders of reality in Vedanta, namely the

ae to such specific dosas.

danta may be described

mses vitiated by dosas a

e to the thing before me

and in the mental state

cted. Then the avidya

1 See Vivarana-prameya-samgraha and Nyayamakaranda on akhyati refutation.
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paramarthika or absolute, vyavaharika or practical ordinary

experience, and ' pratibhastka, illusory. The first one represents

the absolute truth; the other two are false impressions due

to dosa. The difference between vyavaharika and pratibhasika

is that the dosa of the vyavaharika perception is neither dis-

covered nor removed until salvation, whereas the dosa of the

pratibhasika reality which occurs in many extraneous forms (such

as defect of the senses, sleep, etc.) is perceived in the world of

our ordinary experience, and thus the pratibhasika experience

lasts for a much shorter period than the vyavaharika. But just

as the vyavaharika world is regarded as phenomenal modifica-

tions of the ajfiana, as apart from our subjective experience and

even before it, so the illusion (eg. of silver in the conch-shell) is is.

also regarded as a modifi adyé, an undefinable creation

of the object of illusic of the dosa. Thus in the

case of the illusion of & “ach-shell, indefinablie silver

is created by the dosa with the senses, which is

called the creation of an‘ antrvacantya) silver of illu-

sion. Here the cit under! onch-shell remains the same

but the avidya of antahk modifications (parinama)

on account of dosa, a ise to the illusory creation.

The illusory silver is th:

of view of the cit and ‘patina: from the point of view of
avidyd, for the difference ‘bel ‘$ivartta and parinama is, that

in the former the transformations have a different reality from
the cause (cit is different from the appearance imposed on it),

while in the latter case the transformations have the same reality

as the transforming entity (appearance of silver has the same

stuff as the avidya whose transformations it is). But now a

difficulty arises that if the illusory perception of silver is due to

a coalescing of the cit underlying the antahkarana-vrtti as modi-

fied by dosa and the object—cit as underlying the “this” before

me (in the illusion of “this is silver”), then I ought to have the

experience that “I am silver” like “I am happy” and not that

“this is silver”; the answer is, that as the coalescing takes place

in connection with my previous notion as “this,” the form of

the knowledge also is “this is silver,’ whereas in the notion

“T am happy,” the notion of happiness takes place in connec-

tion with a previous vrtti of “I.” Thus though the coalescing

of the two “cits” is the same in both cases, yet in one case the
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knowledge takes the form of “I am,” and in another as “this is”

according as the previous impression is “I” or “this.” In dreams

also the dream perceptions are the same as the illusory percep-

tion of silver in the conch-shell. There the illusory creations are

generated through the defects of sleep, and these creations are

imposed upon the cit. The dream experiences cannot be regarded

merely as memory-products, for the perception in dream is in the

form that “I see that I ride in the air on chariots, etc.” and not

that “I remember the chariots.” In the dream state all the senses

are inactive, and therefore there is no separate objective cit there,

but the whole dream experience with all characteristics of space,

time, objects, etc. is imposed upcn the cit. The objection that

since the imposition is on the pure cit the imposition ought to

last even in waking stages, an he dream experiences ought

to continue even in waking’ -wiot hold; for in the waking

stages the antahkarana y transformed into dif-

ferent states on the expiry f sleep, etc., which were

causing the dream cognitt ‘called nturtt: (negation)

as distinguished from éadh: The illusory creation of

dream experiences may sti on the pure cit, but these

cannot be experienced « se, there being no dosa of

sleép the antahkarana is ering modifications in

accordance with the objects: efore us. This is what is

called nivrtti, for though th here I cannot experience

it, whereas badha or cessatio# sccirs when the illusory creation

ceases, as when on finding out the real nature of the conch-shell

the illusion of silver ceases, and we feel that this is not silver, this

was not and will not be silver. When the conch-shell is perceived

as silver, the silver is felt as a reality, but this feeling of reality

was not an illusory creation, though the silver was an objective

illusory creation; for the reality in the Sukti (conch-shell) is trans-

ferred and felt as belonging to the illusion of silver imposed upon

it. Here we see that the illusion of silver has two different kinds

of illusion comprehended in it. One is the creation of an inde-

finable silver (anirvacaniya-rajatotpatti) and the other is the attri-

bution of the reality belonging to the conch-shell to the illusory

silver imposed upon it, by which we feel at the time of the illu-

sion that it is a reality. This is no doubt the anyathakhyatt

form of illusion as advocated by Nyaya. Vedanta admits that

when two things (e.g. red flower and crystal) are both present
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before my senses, and I attribute the quality of one to the other

by illusion (e.g. the illusion that the crystal is red), then the illusion

is of the form of anyathakhyati; but if one of the things is not

present before my senses and the other is, then the illusion is not

of the anyathakhyati type, but of the anirvacaniyakhyati type.

Vedanta could not avoid the former type of illusion, for it be-

lieved that all appearance of reality in the world-appearance

was really derived from the reality of Brahman, which was self-

luminous in all our experiences. The world appearance is an

illusory creation, but the sense of reality that it carries with it

is a misattribution (anyathakhydtt) of the characteristic of the

Brahman to it, for Brahman alone is the true and the real, which

manifests itself as the reality of all our illusory world-experience,

just as it is the reality af gives to the appearance of

silver its reality.

“Vedanta Ethics a ® mancipation.

Vedanta says that wh
study of Vedanta and is

art that (Brahman),” he att

and the world-appearan

The qualifications neces

that the person having s

accessories, such as grarmm atc. is in full possession of

the knowledge of the Vedas, ( er in this life or in another,

he must have performed only the obligatory Vedic duties (such

as daily prayer, etc. called nztya-karma) and occasionally obli-

gatory duty (such as the birth ceremony at the birth of a son,

called naimittika-karma) and must have avoided all actions for

the fulfilment of selfish desires (k@mya-karmas, such as the

performance of sacrifices for going to Heaven) and all pro-

hibited actions (eg. murder, etc. szstddha-karma) in such a

way that his mind is purged of all good and bad actions (no

karma is generated by the zitya and naimittika-karma, and as

he has not performed the £amya and prohibited karmas, he has

acquired no new karma). When he has thus properly purified

his mind and is in possession of the four virtues or means of

fitting the mind for Vedanta instruction (called sdédkana) he

can regard himself as properly qualified for the Vedanta in- ,

struction. These virtues are (1) knowledge of what is eternal |

walified man takes to the

xy the preceptor—* Thou

emancipating knowledge,

him false and illusory.

idy of Vedanta are (r)

i Vedas with the proper
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and what is transient, (2) disinclination to enjoyments of this

life and of the heavenly life after death, (3) extreme distaste for

all enjoyments, and anxiety for attaining the means of right know-

ledge, (4) control over the senses. by which these are restrained

from everything but that which aids the attainment of right

knowledge (dama), (4) having restrained them, the attainment

of such power that these senses may not again be tempted to-

wards worldly enjoyments (#parait), (4) power of bearing extremes

of heat, cold, etc. (c) employment of mind towards the at-

tainment of right knowledge, (2) faith in the instructor and

Upanisads; (5) strong desire to attain salvation. A man pos-

sessing the above qualities should try to understand correctly

the true purport of the Upanisads (called Svavana), and by

arguments in favour of thes:purport of the Upanisads to

strengthen his convicti the Upanisads (called

manana) and then by #% Aitation) which includes

all the Yoga processes © m, try to realize the truth

as one. Vedanta there s covers the ground of

Yoga; but while for Yag ation proceeds from under-

standing the difference bet and prakrti, with Vedanta

salvation comes by the <& nowledge that Brahman

alone is the true reality, imamsa asserts that the

Vedas do not declare th sf one Brahman to be the

supreme goal, but holds t ns should act in accord-

ance with the Vedic injunctions’ for the attainment of good

and the removal of evil. But Vedanta holds that though the

purport of the earlier Vedas is as Mimamsa has it, yet this

is meant only for ordinary pecple, whereas for the elect the

goal is clearly as the Upanisads indicate it, namely the attain-

ment of the highest knowledge. The performance of Vedic

duties is intended only for ordinary men, but yet it was

believed by many (eg: Vacaspati Misra and his followers) that

due performance of Vedic duties helped a man to acquire a

great keenness for the attainment of right knowledge; others

believed (e.g. Prakasdtma and his followers) that it served to

bring about suitable opportunities by securing good preceptors,

etc. and to remove many obstacles from the way so that it be-

came easier for a person to attain the desired right knowledge.

- In the acquirement of ordinary knowledge the ajfianas re-

1 See Vedantasdra and Advaitabrahmasiddhi,
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moved are only smaller states of ajfiana, whereas when the

Brahma-knowledge dawns the ajfidna as a whole is removed.

Brahma-knowledge at the stage of its first rise is itself also a

state of knowledge, but such is its special strength that when

this knowledge once dawns, even the state of knowledge which

at first reflects it (and which being a state is itself ajfiana modi-

fication) is destroyed by it. The state itself being destroyed,

only the pure infinite and unlimited Brahman shines forth in its

own true light. Thus it is said that just as fire riding on a piece

of wood would burn the whole city and after that would burn

the very same wood, so in the last state of mind the Brahma-

knowledge would destroy all the illusory world-appearance and

at last destroy even that fina

The mukti stage is ove:

as the identity of pure

shines forth in its uri

illusory nothing. As all

limited manifestations of

are but limited manifestat

of which we all can get.d

of Brahman however is

beings as the sata (bei

be pure light of Brahman

ing and complete bliss

all the rest vanishes as

: world-appearance is but

ing, so all pleasures also

at supreme bliss, a taste

amless sleep. The being

ction from all existent

: } of the naiyayika, but

the concrete, the real, wh: ect as pure consciousness

and pure bliss is always ide th itself. Being (sa) is pure

bliss and pure consciousness. What becomes of the avidya during

mukti (emancipation) is as difficult for one to answer as the

question, how the avidya came forth and stayed during the world-

appearance. It is best to remember. that the category of the

indefinite avidya is indefinite as regards its origin, manifestation

and destruction. Vedanta however believes that even when the

true knowledge has once been attained, the body may last for a

while, if the individual’s previously ripened karmas demand it.

Thus the emancipated person may walk about and behave like

an ordinary sage, but yet he is emancipated and can ng longer

acquire any new karma. As soon as the fruits due to his ripe

karmas are enjoyed and exhausted, the sage loses his body and

there will never be any other birth for him, for the dawn of

perfect knowledge has burnt up for him all budding karmas of

beginningless previous lives, and he is no longer subject to any

1 Siddhantalesa.
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of the illusions subjective or objective which could make any

knowledge, action, or feeling possible for him. Such a man is

called jivanmukta, ie. emancipated while living. For him all

world-appearance has ceased. He is the one light burning alone

in himself where everything else has vanished for ever from the

stage!“

Vedanta and other Indian Systems.

Vedanta is distinctly antagonistic to Nyaya, and most of

its powerful dialectic criticism is generally directed against it.

Sankara himself had begun it by showing contradictions and

inconsistencies in many of the Nyaya conceptions, such as the

theory of causation, conception of the atom, the relation of sama-

vaya, the conception of jti, His followers carried it to still

greater lengths as is fuliy.¢ tetkby the labours of Sriharsa,
Citsukha, Madhusiidans posed to Mimamsa so

far as this admitted the ika categories, but agreed
with it generally as regar¢ inas of anumdana, upamiti,

arthapatti, Sabda, and anu t also found a great sup-

porter in Mimamsa with its ‘of the self-validity and self-

manifesting power of kno it differed from Mimamsa

in the field of practical ed into many elaborate

discussions to prove tha the Vedas referred only to

ordinary men, whereas m order had no Vedic duties

to perform but were to rise Abcve them and attain the highest

knowledge, and that a man should perform the Vedic duties

only so long as he was not fit for Vedanta instruction and

studies.

With Samkhya and Yoga the relation of Vedanta seems to

be very close. We have already seen that Vedanta had accepted

all the special means of self-purification, meditation, etc. that

were advocated by Yoga. The main difference between Vedanta

and Samkhya was this that Simkhya believed that the stuff of

which the world consisted was a reality side by side with the

purusas. In later times Vedanta had compromised so far with

Samkhya that it also sometimes described maya as being made

up of sattva, rajas, and tamas. Vedanta also held that according

to these three characteristics were formed diverse modifications

*

1 See Paftcadasi.

2 See Sankara’s refutation of Nyaya, Satkara-bhasya, 1. ii.
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of the maya. Thus Ivara is believed to possess a mind of pure

sattva alone. But sattva, rajas and tamas were accepted in

Vedanta in the sense of tendencies and not as reals as Samkhya

held it. Moreover, in spite of all modifications that maya was

believed to pass through as the stuff of the world-appearance, it

was indefinable and indefinite, and in its nature different from

what we understand as positive or negative. It was an unsub-

stantial nothing, a magic entity which had its being only so long

as it appeared. Prakrti also was indefinable or rather undemon-

strable as regards its own essential nature apart from its mani-

festation, but even then it was believed to be a combination of

positive reals. It was undefinable because so long as the reals

composing it did not combine, no demonstrable qualities belonged

to it with which it could be defined. Maya however was unde-

monstrable, indefinite, a in all forms; it was a

separate category of the yikhya believed in the

personal individuality of: Vedanta there was only

one soul or self, which a; ay by virtue of the maya

transformations. There w a or illusion in Samkhya

as well as in Vedanta: b ormer the illusion was due

to a mere non-distinction wakrti and purusa or mere

misattribution of charactéi , but in Vedanta there
was not only misattribw ¢ and altogether inde-

finable creation. Causatic meant real transforma-

tion, but with Vedanta all trasfermation was mere appearance.

Though there were so many differences, it is however easy to

see that probably at the time of the origin of the two systems

during the Upanisad period each was built up from very similar

ideas which differed only in tendencies that gradually manifested

themselves into the present divergences of the two systems.

Though Sankara laboured hard to prove that the Samkhya
view could not be found in the Upanisads, we can hardly be

convinced by his interpretations and arguments. The more

he argues, the more we are led to suspect that the Samkhya

thought had its origin in the Upanisads. Sankara and his
followers borrowed much of their dialectic form of criticism from

the Buddhists. His Brahman was very much like the Sinya

of Nagarjuna. It ‘s difficult indeed to distinguish between

pure being and pure non-being as a category. The debts of

Sankara to the self-luminosity of the Vijfidnavada Buddhism
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can hardly be overestimated. There seems to be much truth

in the accusations against Sankara by Vijfia€na Bhiksu and

others that he was a hidden Buddhist himself. I am led to

think that Sankara’s philosophy is largely a compound of

Vijfianavada and Sanyavada Buddhism with the Upanisad

notion of the permanence of self superadded,
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bhedakalpand, 3407.

Bhiksu, 224, 271 #., 415

Bhiksuka, 28 1.

bhoga, 224, 259, 268, 273

bhogdrtham, 424

bhogopabhogamana, 200

Bhoja, 212, 230, 233%, 235) 236
bhrama, 337

Bhirisrsti, 306

bhita, 328

bhiitas, 214, 310

bhiitatathatd, 130, 134

32—2
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bhittddi, 249, 251, 253

bhiyodarsana, 347, 348
Bi-bhautik, 329

Bibliotheca Indica, 337 n., 346
Birth, 84, 89; determined by last thought,

jo

Blessedness, 61

Bodas, 276, 279

bodha, 412

bodhabodhasvabhiva, 412

Bodhayana, 433

Bodhayana bhasya, 433

bouht, 173

boahibhdvand, 202

bochisattva, 127, 150, 151 me

Bodhisattvas, 136, 137

Bombay, 2., 28 #., 317”.

brahmabhiita, 215.

Brahmabindu, 28 n.

brahmacarya, 199, 200, 226, 227 ”., 236,
270, 283

Brahmahood, 55

Brahmajalasutia, 65 n., 236

Brahma-knowledge, 491
Brahman, 20, 21, 23, 28 7., 3

35, 43) 52: 54) 55, 58, 60, 80, 3
168, 202, 211, 215, 228, 234, 23

301 %., 430, 431, 434, 436, 437
440: 443,444, 445, 446, 447. 45
457; 458, 461, 468, 469, 451, 5
483, 489, 4913 as highest bliss,

as immanent and transcendent,
as ordainer, 49; as silence, 353 a&:
preme principle in Satapatia
the cause of all, 48; as ultima

#33; dualistic conception of, 4

valent to dtman, 45; identifi¢
natural objects, 44; instruction of Praja

pati on, 46; meanings of, 2G; negally

method of knowing, 44; positive defi

nition of, impossible, 44; powers of

gods depended on, 37; powers of

natural objects depended on, 37; priest,

13 %.; quest after, 42; substitutes of,

inadequate, 43; transition of the mean-
ing of, 37; three currents of thought

regarding, 50; universe created out of,

495 unknowability of, 44

Brahmanaspati, 23, 32, 43

Brahma Samaj, 40

Brahma-stitra, 45 tt.. 86 t., OL te, 143 Mey

430, 432, 47°
Brahmasitras, 62, 64, 70, 1217., 223,

279, 418, 420, 421, 422, 429, 43%) 4339
439 #.; Vaisnava commentaries of, 8

Brahma-sitrabhasya, 319 n.

Brakmavidyd, 28 n.

brahmavidyd, 34m.

brahmavihara, 103, 144

Brahmayana, 126 7.
Brahma, 126 2., 324

Brahmins, 10, 11, 12, 31, 35

Brahmanas, 6, 12, 13, 13%, 28, 27, 28,

291 30, 31, 33) 35, 208, 404, 429;

Lndex

atman as supreme essence in, 27;

character of, 13; composition of, 133

creation and evolution theory com-

bined in, 25; development of, into

Upanisads, 31; arma doctrine of, 723

meaning of, 13 7.

Brahmana thought, transition of, into

Aranyaka thought, 35

Brahmanism, 169

Breath, 272

British, 11, 37%

Bruno, 4on.

Brhadaranyaka, 14, 28 7, 31, 33, 34 Mes

35) 37 M2 39, 42 Moy 45 Mey 4Q Ms 5% 355s
56, 57, 61, 88%., t1o., Linn, 226,

263 ”., 4322., 469, 470; rebirth in, 87

Brhadratha, 227

Brhapabdla, 28 n.

Brhaspati, 79

Brhatt, 370

Brhathalpa, 171m.

Prhatsamhewa, 327 2.

dha, 7. 64, 65, 67, 79; 80, 84, 86,
Sy 94, 102, 107, 10g, 110, 112,

Q; 125, 127, 133s 142, 144, 847s
174, 227, 263 7.3 his life, &1

ritakavya, 129 n.

leva, 115, 116

phosa, 82, 83, 92 ”., 94, 96, 99,

5 £65, 470; his view of name and
i, 88; his view of wAvidna, 89;

theory of perception, 97

Shahood, 84, 136, 137
ilita, 128

136, 137) 424
asa, 83

ana, 125 7.

Al, VES, 214, 216, 218 %., 224, 225,
502., 242, 249, 251, 258, 259, 260,

62, 263, 265, 266, 267, 271, 2735
275, 276, 281, 295, 299, 311, 316,

330 335s 332%, 368, 399, 415, 416,
460

buddhi-nirmana, 256n., 301

buddhiniscaya, 409 n.

Buddhism, 1, 9, 74, 75, 78, 83, 95, 108,

ILO, 141, 129, 138, 155, 161, 55, 168,

169, 175, 208, 209, 212, 219, 23.7%.

238, 274, 312, 322%, 417, 4683 df-

makhyati theory of illusion, 385 ; causa-

tion as faddtmya and tadutpattt, 345;

criticism of momentariness by Ny4aya,

2743 criticism of the nirvikalfa per-

ception of Nydya, 339 ff.; currents of

thought prior to, 80; denial of the

existence of negation, 357 ff.; denial
of wholes, 3807. ; Dharmakirtti’s con-

tribution to the theory of concomi-

tance, 351; Dinnaga’s doctrine of

universal proposition and_ inference,

350”.; Dinnaga’s view of the new

knowledgeacquired by inference, 388 7.5

doctrine of matter, 95; doctrine of

momentariness, 158; doctrine of non-
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self, 161 ff.; doctrine of momentariness
and the doctrine of causal efficiency,

163ff.; doctrine of pavicakdrani as

determining cause-effect relation, re-
futed by Vacaspati, 352; doctrine of

tadatmya and tadutpatti as grounds of

inference refuted by Vacaspati, 352;

epistemology of the Sautrantikas, 408 ff.;

evolution of thought in, 166; heretical
schools prior to, 79; identity and re-

cognition, 162; influence on Mimamsa

lo ic, 388, 390; nature of existence,

3; no-soul doctrine in, 93; onto-
logical problems, 164ff.; relation of
substance and quality, 1643 relation of
universals and particulars, 164; relation

of the whole and the part, 1643 relation

of cause and effect, 164; relation of

inherence, 165; relation of power to

the power-possessor, 165; relation to
Upanisads, 80; schools, rise of, Fbas

sense-data and sensations in, 453.8!

of philosophy prior to, 78; the #4

doctrine, 93; Theravada schow

views on sdmdnya, 3187.;

negative instances, 389 2.; V

epistemology, 411 ff.

Buddhism (early), avi77a in, 99;

connection, 84; definition of sar

ror; four noble truths, ror; imp:

ance of feeling, 97; amma, clas

tion of, 108; amma, the dectri

106; arma and desire, ro8

dhas as “1,” 98; kélesas ix

meditation in, stages of, 105;

tion of human body as impure;

meditation of universal friendship,

etc., 103; ivvdna and heresy in

nivvana, theory of, 108; no-selfdocirine,
contrasted with Upanisad self-doctrine,
110; objects of concentration, 104;

pessimism in, 102.3; preparatory

measures for meditation, 1023; science

of breath, 103; sense-contact theory

in, 97; sila and samddhi in, 100;
theory of cognition in, 96; Upanisads,

relation with, 10g; volition in, 98
Buddhism in Translations, 88n., 89 2.,

gO 7., 99 7., 107 2., 108 n., IIT #.

Buddhismus, 218 2.

Buddhist, 1307., 161, 163, 169, 177, 178,

230, 233, 237, 278, 299, 300, 378,

389 7-5 390, 394, 406s 423) 4201 434s
437, 465; canonical works, 82; council,

129; doctrines, 281; literature, 78, 82,
92; logic, 120, 155, 1457, 309; mis-

sionaries, 301 2.3 philosophy, 3, 7, 84,

145, 164, 210; psychology, 96, 96 7.

Buddhistic, 81, 4277.; doctrines, 82,

100; texts, log

Buddhists, 7, 68, 68 2., 75, 112, 129, 147,

167, 173, 174, 182, 185, 186, 187, 196,

203, 229, 2407., 257, 274, 279, 296,

301, 307; 309, 310, 318, 325, 331, 33%
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339» 3401 341s 345s 346, 347) 348; 350,
352) 357» 362, 363, 3807., 385, 411,
413

buddhitattva, 249, 250

Bulletin de 1 Académie des Sctences de

Russie, 119 2.

Burgess, J., 170.

Bihler, 170%., 276

caitastkakarma, 123

cattla, 121

catttadharma, 121

catttasamskrta dharmas, 124

catttikas, 112

cakrabhramivaddhrtasarirah, 268

Cakradatta, 231

cakraka, 205

Cakrapani, 213 #., 231, 235, 236

Cakrapanidatta, 230

cakravartti, gin.

Cakravartti, Mr, 308 7.
45 2., 168

iversity, 121, 208 7., 253

185 2.

a Tarkalamkara, 279

, 852., 862., 87, 907., 109,

128, 129, 138, 140, 166; his

retation of nima, 88 »,

éraphaplt, V7In.

ried, 212

id, UTE Me

159, 160

i 92., 212, 213, 216, 217, 218,

£4, 231, 280, 281, 287 ., 302,

is view of soul, g1 #. ; system

samhita, 302
ci ukd, Sérira, 280 n.
Carake Patafijalih, 235

carv, 79

Caryapitaka, 83

Categories, 281, 283, 287, 312, 313, 365,

413, 461, 492
Category, 317, 378 7., 398, 44%) 443) 493
catudhatuvavatthinabhdvand, 102

catuhsutri, 70

catuhsarana, 1712.

catuhfataka, 129

caturanuka, 326

cauryya, 193

Causal activity, 165; collocations, 341;

efficiency, 163, 168; movement, 320

Causation, 466, 468; as real change,

53
Cause, 326

Cause-collocation, 274, 275

caganussatt, 102

camara, 172

cdritra, 195, 199

Carvaka, 68, 71, 87, 302

Carvakas, 78, 79, 325, 332) 345 362, 394;
philosophy of, 79

Central India, 172
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cestd, 164

cetana karma, 123

cetand, 96, 97, 98, for, 108, 263, 214,

218 7.

cetas, 217

cetastka, 101

cetatt, 124

cetovimuttt, 106

chala, 294, 296, 302, 360, 362

Channagarikas, 112

Chandogya, 28 1., 30, 33 34 2-1 35 Mey 36>

39) 46 225 47 toy 49 Moy SI My 53s 54 2
88 2., 1LO7., [LE %sy 133%, 173) 174 Mes

226 n., 263 1., 432, 433

Chayauyakhyd, 212

Chedastitras, 17

Childers, 99 7., 263 7.

China, 278

Chinese, 4, 119, 122 #., 125 #., 128, 138 1.

Chinese translations, 120

Christian, 21

cinmatrasritam ajfianam, 457

cit, 75, 238, 240, 241, 260, 299%

4505 453, 4575 458) 472, 481,
487, 488

ctira, 313

Citsukha, 238%., 445, 462, 465, 4

492

citta, 75, 89, OI a., 96, 106, 133, 1
124, 129, 140, 146, 258, 260, 265, 4

262 7., 263, 264, 263, 266, 268,

272, 426, 427, 428, 460
cittabhimt, 268

cittadharma, 121

cittasamprayuktasamskéra, 86 n.

cittavimukta, 151

cittaviprayukta, 121

cittaviprayuktasamskara, 86 n.

cittaviprayuktasamskaradharma, 12

cittavisuddhiprakarana, 129

cittavyttinirodha, 235

codandlaksanah arthah, 427 2.

Co-effects, 321

Collocation, 255, 256, 257, 274, 320,

330, 331, 332) 342 412) 413, 416, 467
Collocations, 160, 363, 367, 374, 466

Commentaries, 63, 67, 285 2., 308, 422,

470; their method of treatment, 66

Commentary, 70, 306, 309, 433

Commentators, 64, 65; elaborations made

by, 66

Compendium, 85 #., 86 #.

Compendiums, 2

Compound concepts, 943 feelings, 94

Concentration, 103, 104, 105, 227, 234%,

268, 271, 272, 342) 437) 490
Concomitance, 1§7, 159, 160, 308, 322,

325) 344 345, 346, 347) 348) 349) 3515
352, 353) 354, 356, 358, 364, 388,
389 #., 390, 393) 456

Conformations, 86

Conglomeration, 163

Consciousness, 94, 161, 214, 239, 240,

243, 353, 366, 368, 378, 379, 380;

Inde

399. 400, 412, 415, 416, 417, 4285
438, 444) 445 447 448) 449) 45°
451, 454. 455) 455, 457, 458, 460,
472, 481, 482, 485, 491

Consciousness-stuff, 250

Copernican, 31

Cornell University, 3

Cosmology, 221, 276

Cosmos, 325

Cowell, 2

Craving, 107

Creation, 206, 324, 326

Creator, 326, 364

Cullavagga, 108 x.

dabbasambharasadisa, 96

Daksa, 23

daksind, 36
Daksinambtriti, 281.

lama, 490

Jassie tti, 277

. 1&9, 1903 meaning of, 68 1.

vyaniya, 190, 193, 196
2/2

standha, 171m.

adiza, 171

Aekkaniryuktt, 186 2., 280 7.,

‘reva, 28 n.

anasya, 86n.

wetld, 127

&, §8, 59, 84, 103, 201

Ais, 06, 407
COR. 452

Sethi, 39

Demerit, 264, 281, 317, 324, 325, 342

Desire, 108, 225, 228, 295, 299, 300, 311,

325, 411

wesapabandha, 256
deSavakasikabrata, 200

deStta, 423

Determinate, 185, 225, 261, 262. 337,

379, 412, 413, 416, 424; cogintion,

343 %.3 perception, 331, 334, 378

Deussen, 26 %, 29, 32 7%, 38, 3G #.,

4B, 492%, $2, 58%. 423) 4357-5

439 7.
Devadatta, 117, 118, 176, 290, 391, 392)

_ 3931 41%, 483
Devaksema, 120

Devananda, 170, 173

Deva Siiri, 172, 309

wWevaydna, 34, 54, 58, 125 te

Devendrastava, 1712.

Devi, 28 2.

wdhamma, 82, 102; different meanings of,

4

thammadesand, 84.

Dhammapada, 83

dhammas, 104, 166
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Dhammasangant, 82, 83, 94; 95 %s 99,

100 2,

dhammavisesatthena, 82

dhammiatireka, 82

Dhanapala, 172

dharma, 56, 122, 131, 136, 137, 145, 161,

195, 197, 198, 202, 256, 257, 281, 282,

285, 286 7., 291, 292, 316, 3162., 317%.,

322, 323, 383, 493, 404, 495, 423, 424,
427 #., 428; meaning of, 34 7.

dharmadhatu, 130, 13%, 137

Dharmaguptikas, 112

adharmakdaya, 132, 137

Dharmakirti, 151, 155, 168, 309, 340%.,

351, 362, 409 %., 410%.; theory of in-

ference, 155 ff.; theory of perception,

151 ff

dharmaparinama, 256

Dharmarajadhvarindra,

4702s, 471

Dharmasamgraha, 86 n., 94

dharmashandha, 1210

dharmasuakhydtatabhdvand, 202

dharmasistras, 298

Dharmatrata, 115, 120

dharmastikaya, 195

Dharmottara, 151, 1527., 153%, 154,

163 2., 168, 181, 309

Dharmottariyas, 112

Dhar, 230, 308

dharand, 272

Dhéranasastra, 229 n.

dhatu, 121, 127, 149, 213

Dhatukathé, 83

Dhadtukdya, 120

ahruva, 175

dhrtt, 122

Dhiirtta Carvakas, 78, 79, 362

ahiitangas, 10%

dhvamsdbhava, 293 359

adhydina, 81, 102%., 148) 180, 202, 203,

236, 272

Dhydinabindu, 8 n., 228

dhydnapdramtild, 627

adhyindgnidagdhakarma, 201

Dhydyitamustt sittra, 115 n.

Dialectic, 407, 435, 492

Dialectical, 421

Dialogues of the Buddha, 92. 1062.,

107 7.

Difference, 462, 463, 464

Differentiation, 225

Digambaras, 170, 172

Digambara Jain Iconography, 170 #.

Dignaga, 3507.

airviratt, 200

ayeviratibrata, 100

dik, 3:%, 316, 322

Dinakeri, 307, 322 0.

Diindga, 63, 120, 155 %., 167, 307, 309,
350%, 351, 355 %., 362, 388 2.

Disputes,

Dissolution, 324

ditthdsava, 99, 100

67, 419, 420,

593

aittht, 68x7., loo

Divergence, 464
Digha, 80n., 81”., 91 2%., 108 2.

Digha Nikaya, 83, 106

Dipavamsa, 83 #., 112 #%., 119

dirgha, 314%, 315

dirghaparimana, 316

Gosd, 100, 294, 300, 301, 365, 452, 453
484, 486, 487

dosas, 228 n., 295

Doubt, 225, 262, 294, 205

drasta, 444, 445
dravatva, 280, 285 2.

Dravidacarya, 433

dravya, 178, 197, 198, 231, 232, 285, 286,

287, 294, 304, 300 #., 312, 313, 317, 318.

320, 334; 340, 380 ”., 428
aravyabandha, 193

aravyakalpand, 340.

dravya karma, 19%

alesyd, VQt

(AYA, ATT

#, 195
My 121

Aid, 171, 193 7, 203 7.

akavrttt, 192n., 194%,

ty 199 H-

Warts, TOG

287, 312

f, AO4

‘28, 442 451, 470, 488
yélayasancodandsitra, 125".

» 459, 451

Ns, 286 7., 294, 295, 302, 350,

dystantabhasa, 390
arsti, 68 n.

arstisrsttvadda, 420

duhkha, 86 n., 106, 133, 276, 316, 342,

426

aduhkhabahulah samsérah heyah, 265 7.

duhkham vivekinak, 365

auhkhaskandha, 86 n.

dustarakunibandhapankamagnanam, 307

dutiyam jhanam, 108

dvandva, 288 n.

dvaidasdnga, 92

Dvaraka, 306.
dvesa, 93 M., 143, 144, 220 2., 267, 316
dvipadim varam, 423

duitua, 314

dvipas, 235

duyanuka, 314, 323, 324, 326, 327

Dyads, 314, 315

Earth, 23

Earth ball, 104, 106

Eastern Rajputana, 172

East India, 120.

Effect, 164, 165, 325, 326, 331, 332) 345
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347, 348, 349: 359%, 364: 400, 427;
439 405, 406, 467; 4

Effect-collocation, 274, 275

Efficiency, 116

Eggeling, 13%, 20 %-, 24 %

Ego, 111, 133, 134) 225, 458
Egoism, 301

Egyptians, 4

cha, 18

ehacittasmim, 97

ehaggaté, 105, 106
ehaprthakiva, 293

ehasimagryadhinak, 014

ehatvabhavand, 202

ehatvinyatva, 148

Ekavyavabarikas, 112, 113

chayéna, 115%.

ekapra, 268

Ekdksara, 282.

ehdnta, 193

Ekanti, 421, 423

eharammana, Lol

chatmapratyayasdra, 425

ekibhdva, 409 ”.

ehodibhavam, 105

Emancipation, 101, 107, 127) 207,"

225, 236, 273, 362, 366, 419:

441, 445, 4905 as optimism, 76
Embryo, 57
Empirical induction, 348

Encyclopaedia of Religion and fbh

26 n., 36%., 80n., 108%, 12g

169 %., 170M, 17% Hy TZ M5 t

atin

Energy, 255) 251, 253, 254) 32!

Energy-stuff, 242, 244

English, 40

Epigraphica Indica, 170 ".

Epistemological, 2, 3, 406, 408, 429

Epistemology, 299 415» 419 43!
Equilibrium, 245, 246, 248, 255, 258; 259

Eschatological, 304

Essential identity, 345

esana, 198
Eternal, 290, 292

Europe, 1; 6, 40, 62
European, t, 6, 9

philosophy, 62

evambhiita-naya, 178 n.

Evolution, 225, 245, 246, 247, 259) 311

Evolutionary course, 256; process, 25

Existence, 164, 168; Buddhist definition
of, 160

Iat, 130%, 1693

Faizabad, 39

Fallacies, 312, 39°

Fallacy, 361

Feeling-substances, 243

Flame, 162

Forces of Nature adored, 17

Gacchas, 170

Gedidhara Bhattacarya, 308

Gaganagafifa, 125%.

Index

Laganopamam, 423

gamaka, 388, 389

gamya, 388, 389

gandha, 333

Gandharvas, 55

gandha tanmatra, 252

Ganges, 136

Ganginatha Jha, Dr, 384n.

Gangega, 63, 308, 309, 322%, 332%)

334 7s 338, 342 Ms 343 Ms 347
Ganapati, 282.

Gainivija, V71n.

Crarbe, 33, 34) 218

Garbha, 28 2., 31%.

Garuda, 28 7.

Gaudabrahmanandi, 420

Gaudapada, 212, 222, 223, 242%) 243%»

418, 422, 423s 424s 425» 426, 427, 425)
4359 437

Gautama, 59, 63, 68) 71, 81, 186 7.5 279,

289 2, 306

fy 48a» 390, 486
Bhatta. 371, 417%

oy
we,

%, 285, 286, 287, 313, 317) 345+

3, 389
4a

ve der indischen Litteratur, 35%.

te des Buddhismus, (197.

atarabhedena, 196

iy GLE

&, C., 193 Me, 203 %.

116

go

SEB. 37s 4G» 204, 205, 206, 233: 234,

_ 288, 325, 326; 3941 390% 399s 493» 404
Goldstiicker, 227 7, 279

Gopdlapurvatapini, 28 n.

Copalottartapini, 28 n.

g2tra, 193

grtra-karma, 191, 194

Enva, 317

gotuajati, 317

Gough, 2

Govardhana, 329, 330 #.-

Govinda, 418, 423, 432

Govindananda, 85 #., 86.#., 89 #., go”.,

Qin, 419

grahya, 409
Greek gods, 16
Greek literature, 40

Greek philosophy, 42

(greeks, 4

Guhadeva, 433

(ujarat, 12078., 172

guna, 84, 196, 217, 231, 222, 223, 224,

428, 244, 245, 246, 258, 259, 273,
273n., 280, 281, 285, 286, 287, 304,

306 2., 312, 313, 316, 317) 318, 320,

322, 334s 339: 413
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gunakalpand, 340%.

Gunamati, 120

Gunaratna, 2, 3, 7) 784.) 79, T14) 11§ %,

11Q ty 162 2.5 163.5 17OR., 175 Ms

176 2., 1867., 194%, 203 %, 206 7.,

213, 217, 218, 220, 222, 223

Gunas, 323

gunasannivesavisesa, 255

gunasthdnas, 192 1.

funatva, 287, 190
gunantaridhana, 23%

Kuplr, 195
guru, 69, 422

gurukulavesa, 283

guru-mata, 6g, 370 ; story relating to, 69 #.
gurutva, 281, 285 2., 291, 316

Gurvavali, 171

Haimavatas, 112

Haldane, 40 #.

Hantsa, 18 7., 228

Haribhadra, 2, 7, 68., 2

Harinatha Visarada, 213 2.

Harivarman, 124 #.

Harvard University, 231

Hastabalaprakaranavyttt, 129

Hastikakhyastttra, 115%.

Hathayoga, 229

Haug, £0, 20, 21, 22, 36

Hayagriva, 28 7.

Heaven, 17, 23. 76, 3941 399s 403
Hemacandra, 172, 180%., 199,

237
Henotheism, 17, 18, 19

Heresies, 65, 78, 236
Heresy, 109

Heretical opinions, 68
Heretics, 138, 150, 151, 167

Heterodox, 83

hetu, 79, 84, 93» 95: 185, 186 #., 293, 296,

303+ 343) 344 345) 349, 347, 348, 349,
380, 353» 389: 393» 427

hetupratyaya, 139

Hetuvadins, 112

hetuvibhakhi, 186.

hethipanibandha, 143

hetvabhdsa, 194, 296, 344, 360

heyopadeyarthavisayé, 163 1.

Hillebrandt, 36, 211 #-

Himavat, 282 7.

Himalaya, 282 #.

himsd, 193, 200

himsopakaridina, 100

Hinayana, 124 ”., 125, 126

Hindi, 40

Hindu, 1, 7, 8, 14, 29, 57, 84; FSI #,

158 %., 163 2-, 279, 309s 3233) 394) 422,

429, 430, 440; law, 11,69; Nyaya, 309;
philosophy, 41, 1673 philosophy—

mythological, 4; philosophy—not in-

fluenced by Pali Buddhism, 83; schools

of thought, 412; six systems of thought,

7; thinkers, 470; thought, 78, 113,

1453 writers, 129; yoga, 203

boty, 36
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Hindu Chemistry, Ut ty 321, 322 ty

324 m.

Hindu monism, 332, 34”.

Hindus, 4, 10, 11, 41, 67, 236, 237; 30%:

309, 3715 430 . .

Hiranyagarbha, 23, 32,523 hymn in praise

of, 1

Historical Survey of Indian Logic, 276 n.
History of Hindu Chemistry, 2540.

History of Indian Literature, 13 n+,

2307.

History of Indian Philosophy, attempt
possible, 4; chronological data, 6; de-
velopment, 53; different from history of

European philosophy, 6; method of

study, 64

History of Sanskrit Literature, 13%.

hita, 12

hitaté, 136

Hoernlé, 80 #., 173 #.

ity, 160, 162; of essence, 322, 3475

€, 5Qs 74) IIT, F132, 133. 134s

29) 143, 259, 267, 268, 276,
B35, 455) 457, 472

piraphalabhogaviraga, 437

on, 140, 146, 237, 260n., 2617.,

3031 33%, 332%, 337) 384, 385,
380, 41%, 420, 440, 441, 446, 450,
451, 452, 453+ 457) 4597 409, 485,
486, 488, 489, 493

Illusory, 127, 129, 139, 142, 147) 161,

168, 240, 257% 373) 375: 385, 386,
412, 425s 435) 439, 4490, 443) 445,

448, 449: 45%) 452, 453, 455) 458,
467, 468, 470, 472, 488, 489, 491

Illusory perception, 152

Images, 262

Imagination, 225, 269

Imagining, 299

Immaterial cause, 376, 380

Immortal, 58

Impermanence, 126
Implication, 185, 391

Implicatory communications, 94

Indefinable, 429, 467, 468, 487, 493

Indeterminate, 185, 213, 225, 245, 261,

267, 331, 334, 339 378, 379) 412,
413, 416

India, 1, 5, 6, 7) 10, 18, 46, 47, §0, 62,
63, 64, 66, 67, 77, 78, 81, 164, 172,

394
Indian Antiquary, 170 M., 277 My 419%.

Indian ideas, similarity with European
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ideas, g; languages, 1213 logic, 172,

309, 350, 388%.; Medieval School,

309 %.; mind, 31

Indian philosophy, 62, 67, 113, 197, 232,

355, 360, 380, 385, 407, 465; associa-
tion and conflict of systems in, 6;

difficulties, 3; historical records, 5;

history of, 3, §3 later stages, 5, 63

method of treatment different, 62; not

popularised, 1; not translatable, 1;

optimism of, 76; order of systems of,

9; texts published, 1

Indians, 1, 3, 74, 160%., 169

Indian, scholars, 41; system, 64, 1443

thinkers, 3; thought, 22; wisdom,

4°

Indian systems, 75, 180, 185, 394, 418;

Aarma theory, general account of, 71;

pessimistic attitude of, 75; points of

agreement between, 71, 77

Individual, 117, 118, 119, 12%

Indo-European, 10

Indra, 18, 21, 272 ;

indriya, 123, 184 7., 193, 228

indriyadrtha, 214, 288

Inertia, 246 3

Inference, 155, 156, 159, 160, 23%;

280, 285, 287, 289, 293, 297: 295)

308, 331, 332. 333) 343) 344) 2455
347) 348) 350, 351, 35%: 353; 34
356, 360, 363, 364, 376, 384: 387
389, 390, 393, 404, 412 414, 4
486, 470, 482, 483; (Buddhi

ditions of concomitance, 156

Infiniteness, 58

Infinite regress, 160 #.

Infinitude, 61 :

Inherence, 165, 285, 312, 319; 33

381, 382, 403, 450, 483
Injunction, 396, 397, 403) 494, 495, 430,

435; 437» 490
Inorganic, §1

Instrumental cause, 274

Intelligence, 61.

Intelligence-stuff, 241, 244, 248

Invariability, 320

Invariable, 321, 322, 352, 465, 466
Tsomaric, 328

sana, 199 2.

ttarelarasiinyata, 149

iti, 230

Ltivuttaka, 83

Itsing, 120%.

iryd, 195, 199 %-
La, 28 2., 31, 39) §0, IIT %., 432

Tgana, 50

ifvara, 68, 145, 203, 220, 223, 234%.,

248 7., 255, 258, 259, 267, 271, 282 7.,

284, 300, 304, 307, 311, 322, 323, 324,
325, 326, 327, 355, 363, 365, 438, 469,

= 493
Igvarakrsna, 212, 218, 219, 222
i§vara-pranidhina, 270

Lfvaranuména, 308 n., 326 2., 365 1.

Index

fibdla, 8 1., 31 N., 35

jaibdladarsana, 28 n.

JSibahi, 28 n.

Jacobi, Prof., 169 #., 1707, 172, £73 M+

190 2., 277, 278, 279, 3071 421

Jidatva, 445
Jagadiga Bhattacdrya, 306, 308

pipatprapanica, 443

Jaigisavya, 229 7.

Jaimini, 69, 281, 282, 369, 370, 427,

429
faimini sitra, 430

Jain, 79, 258, 309

Jaina, 65, 68, 74, 280%., 394, 401, 4343

literature, 169; logic, 309; logicians,

186 .; Maharastri, 171; philosophy,

2io; prakrit, 171; religion, 159;

scriptures, 186

/ainatarkavartika, 171, 183%, 184%.,

186 2., 188 7., 197 #.

nism, 2, 9, 175, 192, 208, 209, 2123

wsism in, 203ff.; classification of

; 1913 cosmography, 199; di-

of living beings, 189; doctrime

érnancipation, 207; doctrine of

, Igoff.; doctrine of matter,

.; doctrine of mayas, 176; doc-

Re of ten propositions, 186 %.; doc-

ne af senses, 184%.; doctrine of

idvada, 179; doctrine of universals,

ig7; ethics of, rggff.; its ontology,

> literature of, 171; monks tn,

nature of knowledge, 181 ff.;

of substance, 174; uon-per-

ial knowledge, 185; origin of,

relative pluralism, 175 ff.; rela-

uty of judgments, 179ff.; sects of,

198; soul-theory, 188ff.; standpoints

of judgment, 177; theory of being,

187; theory of illusion, 183, 183 #.;

theory of perception, 183 ff.; validity

of knowledge, 188; yoga, 199

Jains, 7, 73, 170, 172) 173) U74 175;
176, 177, 180, 184, 188, 186, '97,

198, 209, 222, 240, 309, 325, 330: 350,

363, 3643; some characteristics of, 172

Jilpa, 294, 296, 302, 360
Jumbudvipaprajhaptt, 171 7.

Janaka, 34

Janma, 294

Japan, 278

Japanese, 303

Jara, 86n.

peramarana, 86, 89, 92

Jayanta, 67, 79, 1607., 307, 321, 326%,

330%) 3371 355 M+) 302
Juyaditya, 231

Jénakinatha Bhattacarya, 308

Jita, 423

Jitaka, 83

Jatt, 84, 89, 92, 294, 296, 298, 301, 302,

304%, 317; 318, 319, 339, 360, 362,
378, 379, 380, 381, 382, 403, 424, 445;
483, 492
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jatirindriyagocard, 382

Jatvadisvaripivagéht, 338

Jhalkikar, Bhimacarya, 2 7.

Jha Ganganatha, Dr, 370, 372, 378%.,

397 7+, 405 72.
Jhana, 102, 103, 104, 108, 106; pre-

paratory measures for, 102

jhana-samadhi, 102

JyRnasa, 302

Jima, 144, 199

iva, 75, 188, 189, 198, 238, 425, 4575
461, 469, 482

tivanmukta, 492

Jivanmukti, 268

Jivanmuktiviveka, 419

fJivabhigama, 171 n.

Jivistikaya, 189

jhaina, 189 %, 190, 199, 367, 413, 414,

416, 417, 4375 445) 455
Jitina-karma-samuccayabhavah, 435

Jiidnakinda, 436

Jiiina-kdrana, 448

fihiinalaksana, 341, 342

Jiina-marga, 29, 436

Jiidnaprasthana Sastra, 120

Jiidnasakti, 402, 460

Jiidnasamavayanibandhanam, 36

Jrandbhava, 456

Jhandvaraniya, 190, 193, 196

judnavaraniya karma, 194

jhanin, 68 n.

Jiianottama Miéra, 419

Jiiata clan, 173

JRatadharmakathas, 171

Jadtata, 416, 448

Jheyavarana, 132

Journal of the Bengal Asiatic Societ

276 ., 279 :

Journal of the Royal Astatic Society,

281 %., 303 #., 308 2., 310%.

Jyotisam jyotth, 54

Kaegi, 15, 16, 17 2., 18%., 19%, 207.,

24%.

hatvalya, 28 n., 266 2.

Kaiyyata, 231

alala, 328

halala-budbudavastha@, gt n.

Kalipa Vydkarana, 282 n.

Kalisantarana, 28 2.

halfand, 129, 153, 408, 409 7”.

alpanapodha, 408, 409 n.

kalpanapodhamabhrantam, 153

kalpas, 138

hkalpasiiva, 171

Kalpataru, 418

Kalpataruparimala, 418

Kaipivatamstha, 171 m.

halpita samurtt, 428

kamma, 101, 106

kammabhava, 87, 90.

Kaniska, 129”.

Kant, 42
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Kantian, 409 7.

Kanada, 63, 687., 71, 282, 284, 286,

287, 288, 2897., 291 n., 308, 316 7.,

349, 350. 351, 382
Kanida-Rahasya, 306

Rkapardin, 433

Kapila, 68, 216, 218, 220, 221, 222, 233

Kapilavastu, 81

haranadosajhana, 375

hariid, 54; 551 50, 57, 72) 74 751 80,
86 z., 87, 90, 9o7., OI, 107, 108, IIT,

£23, 131, 133 148, 192, 193, 194, 195,
202, 203, 206, 207, 210, 214, 215,

228 7., 233, 248, 266, 267, 268, 285,

286, 287, 291, 294, 300, 301, 304,

306 72., 312, 313, 3167, 317, 318,

319s 320, 3245 3271 330, 363, 306, 440;
different kinds of, 73; Jaina view of,

73; matter, 73, 99%-, 19 I9I, 192,

193; 239; Yoga-view and Jaina-view

cumpared, 743 marga, 29; vargand,

gbapda, 430, 436

201, 250, 325, 491

marthyam, 316.

287

na, 133, 135
Fava, 193

apa, 267

+3, 436

£03, 104, 136, 203, 236, 270

wdarika, 125m.

2, 39, 1207., 256

€QY, 193, 201, 313
peccaiihu, 83, 108 v., 112, 113, 119,

20 #., £87, 1582., 465

Kathenotheism, 18

Katha, 181., 39, 45%, 89, 60%., 106,
211 %-, 226.7., 227, 432 %.; school, 31

Katharudra, 282.

hati, 313
haumudi, 245 2.

Rausidya, 44

Kausitaki, 182., 30, 39 2., 50, 57 ty,

263 2.; school, 30
Kautilya, 227, 277, 278, 279

kala, £75, 195, 198, 310, 311, 316, 322
KGlignirudra, 28x.

hilapabandha, 256
kalitzta, 360

halatyaydpadista, 344

Kalidasa, 277 #.

kama, 57, 88, 144

himacchanda, 108
kdmaloka, 134
hadmdsava, 99, 190
kamya-karma, 489
Kafici, 418

Kapila Samkhya, 68
Kapya Patamchala, 230
hdrakavyapira, 157
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kérana, 158 n., 319; 322, 427

. kévana- aGhitsa, 253

hdrana-budahi, 150

kédrana-simagri, 32%

haranasvalaksananyathabhavak, 468
haranaviruddhakaryyopalabdht, 358

haranaviruddhopalabdht, 358

hdrananupalabdhi, 358

harika, 67, 324, 273 Mey 342 es 423

karmasarira, 73

karmanasariva, 192

hirya, 257, 258 %., 286 #., 319) 427

haryakarana-bhdva, 320

karyaharanabhavadva, 352 #.

haryatva-prayojaka, 322

karyaviruddhopalabdht, 358

kdrydkdsa, 253

haryanupalabaht, 358

Kasihd, 263, 371

Kasyapa, 349
Kasyapiyas, 112

Katyiiyana, 230, 279

Katyayaniputtra, 120

Kithaka, 3%

. Kavya, 172

hdyagatésatt, 103

hayagupti, 199 ”-

hayendriya, 123

hayika, 108

hayihakarma, 124

haytkavijiaptt karma, 124

Keith, Prof., 367., 351

Kemp, 40”.

Kena, 28 2., 30, 37) 39) 432 #-

KeSgava Misra, 307

hevala, 173, 266
kevalajhidna, 191 2., 207

kevalavyatirekt, 353

Revalanvayl, 353, 354
hevalin, 207

khandha, 89, 93, 95, 104, 106, 161

Khandha Yamaka, 94, 95 ”-

khantisamvara, 101

Khanathanga siddhi, 68 2.

Khandanakhandakhadya, 318 n., 419, 462

hhanikatta, 104

Kharatara Gacchas, 170

hhe, 427

hhindsava, 105

Khuddaka nikaya, 83

Khuddaka patha, 83

khydts vijfidna, t45

hilesas, ‘100

Kinetic, 246

Kiranavali, 306
Kiranévalibhaskara, 306
Kitab Pitafijal, 233

klesa, 142, 267, 301, 365

Rlesdvarana, 132

lista, 269

Knowledge as movement, 416

Knowledge-moments, 411, 412

240

kramabhdva, 186

-stuff,

Index

kratu, 88

Eriyd, 340

hriyakalpand, 340n.

kriydsaktt, 460
hridartham, 424

krodha, 201

ky sna, 18 ts 73, 741 266
Kysya yajurveda, 327
Kysnayajvan, 371
Kvttibé, 387

Asana, 257 M+, 409 2.

Ksanabhangasiddhi, 163.

ksanasamlana, 409 %.

Asanasya prapayitumasakyatudl, 410%.
hksantka, 161

ksantkatvavydpia, 139

hsanthah, 114

Ksattriya, 34, 35, 173, 208
Asantt, 102%

hsintiparamita, 127

wikia, LOR

apatamika, 192

1) 252, 255, 310; 313, 314, 328
3, 280n.

likas, 112, 113

ajiva, 122 n., 128, 166

drasambhava, 177 1.

Srila, 67, 69, 129, 145, 1§t#., 167,

+> 284, 355> 359) 369, 370, 37%,
8 379, 380, 382, 384, 386, 387,
3 391s 39%» 395: 396, 397, 399;

BOL, 402, 403, 405, 416, 417, 432,

484
ita, 18 7.

Ragdmaiiyalt, 307, 3267., 3652.

kiutsalamitia, 136

roksanaparinama, 256
iuksanasunyatd, 149

Laksandvalt, 31%.

lankdvatéra, 84n., 125 n., 126 n., 128,

130 #., 138, 145 72., 1467., 147, 148 2%.,

149, 150, 151 ., 280, 423, 426 ., 429,

470
laya, 426

layayoga, 229

Le Gentil, 39

Leipsig, 203 2.

leSyd, 73, 19%

Liberation, 273, 317”.

Life-functions, 262

iinga, 15%, 156, 157, 249, 293%, 331,

343) 344) 345, 348, 351, 356, 359,
4t

linga-pardmarsa, 35

Singin, 345

lila, 324

Liléwati, 306

lobha, 100, 201

Logic, 172, 277

foka, 197, 198, 199
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lohabhdvand, 202

Lokaprakasa, 190".

lokas, 2435

lokdkdSa, 189,197, 199

Lokayata, 78 #., 227, 277

Lokottaravadins, 112

Lumbini Grove, 81

Macdonell, 12, 132., 18, 19 7%., 22, 23,

25%, 26m

mada, 144

madasaktt, 79

Madhusiidana, 492

Madhusidana Sarasvati, 67, 420

Madhva, 70, 168

madhya, 199

madhyamaka, its meaning, 144

Madhyamaka philosophy, 138

madayama-parimana, 189

Magadha, 120%.

Magic, 127, 142, 424, 426, 428, 435,
409

Magical, 80, 229; force, 373 ve

36

mahat, 45) 213, 225, 226, 248, 249

255, 276, 290, 314%; 315, 431
mahatparimand, 315

makat-tattva, 249

Maha, 28 n.

Mahabharata, 79, 216, 217, 218, 319

224, 279
Mahdbhagya, 219, 230, 231, 232, 2

235, 405
mahadbhitta, 94, 95, 122

Mahkabodhivamsa, 112

mahdbrata, 200

mahdkarund, 138

Mahalamkérasastra, 129 n.

Mahamaya, 81

mahamoha, 220 n,.

mahan, 242

Mahdndrayana, 31, 39”.

Mahdanidéna suttanta, 92 n.

Mahdantsitha, 7.

Mahéparinibbanasutianta, 81 n.

Mahdpratyikhydna, 171 n.

Mahasangha, 112

Mahasanghikas, 112, 113, 125

Mahasatipatthana Sutta, 107

Mahavakya, 28x.

mahavikya, 439

Mahavibhasa, 120

Mahavira, 79, 169, 170, £713 his life,

173
Mahavyutpatti, 120 2.

Mahayana, 125, 166, 424; ‘its differ-

ence from Hinayana, 126; literature,

125#.; meaning of, 125

Mahéyanasamparigrahasastra, 128

Mahaydnasatralamkara, 125, 148, 146%.,

147 2., ISDH,

Mahayana siitras, 125, 128, 279, #21;

their doctrine, 127

Mahiayanism, 125
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Mahayanists, 126

Mahigasakas, 112, 119

Mahommedan, 39

Maitrayani, 281.) 31, 394-5 211, 227;

236

Maitreyi, 280.

Maitreyi, 35 #., 61

mattri, 93 2., 136, 203, 226 2., 236, 270

Majjhima Nikaya, 83, 93%-, 99%, 100,

TIT”.

Major, 351

Makaranda, 307

Makkhbali Gosala, 79

Malabar, 432

Matebranche, 40 7.

Mallinatha, 277 7., 308, 362 #.
Mallisena, 171

stan, 68

Man, as universe, 23

manahparyaya, 191 n., 207

manahsuddht, 201

Wy ANID

26, 43, 133, 146, 189, 213,
448, 261, 262, 289, 291, 292,

» 303, 340, 316, 365, 3775
3, 460, 472%.

L

aiMigra, 371, 418, 432

niprabhd, 318n., 419, 485 7.

marana, 86.

maranabhava, Qt

marandnussati, 102

miarut, %82, 255, 310

Mass-stuff, 242, 244

mata, 687.

Material cause, 274, 286, 322, 323, 376.

377+ 448) 453
Mathura Bhattacarya, 308

mati, 207

matijidna, igi n.

Matter, 196

Maudgalyana, 120

Maulikya Samkhya, 217, 218

Max Miller, 10, 13%., 18, 38, 39%,

407, 457.

Maytikhamilika, 47%

Madhava, 68 2., 79, 305 %., 371, 405 %.,

418, 419, 457, 469
Madhava Deva, 308

Madhavacarya, 114 #.

madhyamika, 127, 138, 429

Madhyamika harika, 125 n., 138, 4267.

Madhyamikas, 113
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Madhyamika vrtti, 85n., 86n., 88n.,

QO, OLN, Ig tt. 143%, 143 My

144 ey 425 2.

Madhyamikasastra, 120.

madhyastha, 203

mana, 100, 144, 201

ménam, 356

manasa-pratyakga, 343, 400

manasika, 1

Méndiikya, 28n., 311., 39, 418, 424,

437 1.

Mandihya harika, 418, 422

Manikya Nandi, 309

Maradamanasittra, 125 2.

Mmaradava, 20%

matsaryya, 144

Matharabhasya, 213

maya, 50, 127, 141, 142, 144, 146, 149,

131, 201, 241, 258, 273%, 424, 426,

$3 435 437) 4385 442) 443) 461, 465,
467, 468, 469, 470, 492, 493

mayahasti, 428

maydkara, 94

Mechanical, Physical and ,

Theories of the Ancient Hind

Meditation, 103, 104, 105, £14.

201, 202, 227, 234, 235) 317
megha, 120 n. :

Memory, 188, 269, 316 %., 340; Gt

2162.

Mental perception, 400

Mercury, 287 2.

Merit, 264, 281, 312, 317) 324: 328;

Metaphysical, 406

Metaphysics, 161, 166, 403, 43

Metempsychosis, 25, 234

mutta, 103

mettabhduand, 104

Middle, 351, 362

Middle India, 120%.

Milinda, 83

Milindapatha, 83, 88, 89, 107, 163 2.

Mindfulness, lor, 103

Mind stuff, 240 7.

Minor, 351, 362

Mirok, 278, 303

Misery, 295 #.

Mithila, 308

mithyddrstt, 48

mith yajiana, 2941 365
mith yasatyabhinivesa, 148

mithyatva, 193

mithydtvaniruktt, 4442.

Mimamsa, 7, 9, 68, 129, 188, 189, 209 #.,

276, 280, 281, 284, 303, 320, 323)

343%. 344%, 340, 357, 363, 367,
369, 379, 371, 372, 375» 376, 382
3831 385, 386, 39% 39's 394, 396; 400,
403; 404, 400, 412, 417) 429) 430, 433s
4351 440, 448, 471, 484, 485, 486, 490,
492; agreement with Nyaya Vaisesika,

403; akhydti theory of illusion, 386;

anuitabhidhanavadda and abhikitanva-

yavada, 395; comparison with other

index

systems, 367 ff.; conceptions of jury

and avayavin, 379 ff.; conception of

Sakti, 402 7.; consciousness of self,

how attained, Kumiarila and Prab-

hakara, 400 ff.; denial of sphofe,

397 2.3 doctrine of samavaya, 381;

epistemology of Kumarila, 416 ff;

epistemology of Prabhakara, 415 ff.;

general account of, 69; indeterminate

and determinate perception, 378 fi. ;

inference, 387 ff.; influence of Buddhist

logic on Mimamsa logic, 388, 390;

Kumarila and Prabhakara, 4372;

Kumirila’s view of self-luminosity,

4593; legal value of, 69; literature,

369 ff.; non-perception, 397 ff.; Nyaya

objections against the self-validity of

knowledge, 372 ff.; perception, sense-

organs and sense-contact, 375 ff.; Prab-

hakara’s doctrine of perception con-

trasted with that of Nyaya, 343 7.;

Prabhdkara’s view of self-luminosity,

; Sabda pramana, 394ff.; self,
i: self as j#anasaktt, 402; self-

ag character of knowledge,

self-validity of knowledge,

upamdana and arthapattt, 391 ff;

4, 404 ff.; view of negation, 355 ff.

msiialaprakasa, 371

msdaukramant, 37%

dimsa-nydya-prakisa, 371

amsiparibhasd, 371

Haedeisd sitras, 280, 281, 282, 285, 370,

oppallana, 108, 263 1.

&, THO, 122, 143, 2207, 276, 300
aniya, 191, 193

mohaniya karma, 194

moksa, V15, 170, 173, 190, 192, 195, 198,

199, 207, 215, 216, 217, 283, 305, 317%.

moksavada, 401 1.

niokse niurttirnihsesd, 216
Molar, 321

Molecular motion, 321

Molecules, 327

Momentariness, 158, 161, 164, 168, 209,

212

Momentary, 104, 114, 141, 152, 159) 160,

165, 174, 187, 274, 299, 316%., 325,
332s 339, 408, 471

Monk, 172, 173

Monotheism, 17

Monotheistic, 33

Mudgala, 28 n.

mudd, 103, 220 1., 236, 270

Muir, 207., 23 7., 32 %., 33 7

mukta, 73

mukta-jiva, 189

Mukidvali, 307, 322 2.

mukti, 38, 202, 248, 261, 269, 273, 305 #,

324, 366, 424, 440, 491; general ac-
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Muktika, 28 n., 263 2.

mumuksutva, 437

Mundaka 28 2., 39, 49, 50, 432
Mila Sarvastivada, 120

Milastitras, 071

Mystic, 229

na astt, 67

Naciketas, 59, 60
na- -ckanta, 178
naigamana, 186 1.

natgamanaya, 177

naimittika-karma, 489

naivdimya, 147, 149

Naiskarmyasiddht, 419

Naiyayika, 197, 203, 305, 332%, 333,

347) 355, 362, 365, 381, 462, 491
Nandivardhana, 173

na nirodho na cotpattih, 425

Narasimhacarya, 419 7.

Narbuda, 432

Natural Philosophy of the Ancient Hevaks

213 :
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Navadvipa, 306, 308

Navya-Nyaya, 308, 353
naya, 176, 179, 187

Nayanaprasédini, 419

naydbhasa, 178, 181

Nadabindu, 28 n., 228

Nagasena, 107

Nagarjuna, 109, 125 #., 126, 128,

138, 144, 155 2, 166, 215 2, 333
279, 421, 423) 425%, 427, 4

479, 493; essencelessness of a
141; ethics of, 1443; his doctrin

nothing exists, 1405 Nirvana in
pratityasamutpada in, 139, 143

Nagesa, 212, 231, 235

nama, 86 %., 91, 193, 340

namakalpand, 340 n.

nama-karma, 191, (94

namariipa, 85, 867., 88, 89, 9e,

174, 439
ndmariipa-padatthanam, 89

namayati, gt

Nandi, 17t

Néradaparivrijaka, 28.

Nirdyana, 182.

Narayanatirtha, 212, 242”.

nasti na prakasate, 458

nastika, 67, 68, 208

Nataputta Varddhamana Mahavira, 169
Negation, 147, 293, 304, 316, 318, 335,

336, 355, 350, 357, 358) 359, 398,
399) 444, 453) 454, 458, 456, 464,
485. 488

Negative, 461

Nemicandra, 171, 193, 1947.

Nepal, 81

nescience, 449, 450, 452, 461

nett nett, 44, 45, O1, 65, 110
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New York, 3 2.

nit, 38

Nibandhakara, 370

idarfarna, 350, 351

nidarsandbhasa, 351

Niddesa, 83

nididhydsana, 490

nidrd, 193, 269

nigamana, 185, 296, 350, 353

Nigantha, 169

niggama, 157

nigodas, 190

nigrahasthina, 294, 296, 301, 302, 360,

362

Nihilism, 138, 143

Nihilistic, 80; doctrine, 140

nihsvabhava, 142, 146

nihsvabhivatvam, L4s

nihsvartipata, 464

nihsreyasa, 28%, 285, 294, 305

Nikaya, 83

nimitta, 274, 323

itita-Sarana, 284, 438

agshitt, 93

handha, 256

asunyatd, 149

yak cetanah, 228 n.

ua, 380 2.

walt, 171.

nba, 282.

ls i 24

axa Simkhya, 259

19%, 195
pratimoht, 145

4, 296, 360
agara, 28.

49, 268, 272

samadhi, 27%

» 28n., 75, 81, 100, 119 #., 126,

P28, 133, 135, 136, 139, 142, 143,
1455 149, 151, 169, 190, 215 #., 423

Nirvdnapariksa, 425 2.

nirvicdra, 271

nirvikalpa, 334, 337s 378, 408, 412, 416,

483, 484
ntrutkalpa-duitva-gund, 304

nirvikalpahprapaticopasamah, 426

nirotkalpajiidna, 143 7., 182

nirvikalpaka, 339

nirvikalpa pratyaksa, 26%

nirvikalpikd, 337

nirvitarka, 271

nissatta nijjtva, 84

nissdya, 94

niscaya, 409 2.

Nifitha, Vin.

nisedha, 29

nisiddha-karma, 489

Niskantaka, 308, 362 2.

nitya, 290, 316

nitya-karma, 489

nityanitya, 148

nitydnityavastuviveka, 436

nivrttt, 488
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nivudna, 103, 104, 106, 108, 109

niyama, 155, 235, 270, 317 Ms 345
niyama-vidhi, 404

niyatapurvavarttita, 320

nt, 277
nilatodha, 410.

nilatvapati, 317

nirtipakhya, 04

Noble path, 124

nodanavisesa, 291

Non-existence, 356, 357

Non perception, 261, 356, 358, 359) 397)
485

North-western Province, 172

Nrsimhapirvatapint, 28 n., 327.

Nrsimhagrama Muni, 419, 420

Number, 291, 292, 395, 306 ., 315

Nyaya, 7, 9, 53, 68, 75, 87%, 157, 159:

161, 168, 177, 219, 2697) 274, 270; 277,

278, 279, 280, 294, 296, 2971 299) 303)
304, 305, 307, 308, 309, 310, 212 7.,
320, 321, 3285 326, 327» 328) 335+ 3
333) 335: 337 338, 339: 34%:
3442-1 346, 347, 348 349) 38
354s 350 360; 361, 3625 303» 3
368, 369, 372) 373» 376) 377:
380, 381, 382, 385, 391, 394:
397» 403, 406, 4125 413 414, 438)
417; 431) 434) 440) 440) 455) 450
465, 466, 484, 488, 4923 nature «

self, 4597.3 notion of time, 486

Nydyabindu, 151, 152%, 154%» F

168, 181, 309; 358 %., 410 7.

Nydyabindutika, 132%, 154s

156 2.5 359 #-, 4107,

Nydyabindutikatippant, 151 n-,

154%

Nydyabodhini, 330 n.

Nydyakandali, 306, 310 t., 311%) SEEHY

314 Mey 310 2., 317 Rey 324 Mes 326 22.

328 #-5 337 Me, 338 My BSE Ms 355 Mes
359 2

Nydyakaniha, 371

Nyéyakosa, 22.

Nyayalilavati, 317 1.

Nyayamakaranda, 420, 486

Nydyamatijari, 67, 79, 1607%., 161, 1627.,
163 22. 212%-, 276, 307, 311%» 3205

ZRly 322 2, 326, 327 7-5 330 My 33% Mos

336, 337 %+) 340%, 345%) 347) 353»

355 #-, 358 %1 359 %-, 302, 302 #., 303,
365 2., 366%., 373% 3807, 414 7s

417 Mey 459 71 407
Nyéyamanyariséra, 308

Nyéyamalavistara, 371, 405 %-

Nyéyanibandhaprakasa, 63, 307

Nyayanirnaya, 7, 418

Nyédyapradipa, 308

Nyéyapravesa, 309

Nydyaratnamald, 37%, 417 2.

Nydyaraindkara, 370, 3782., 388, 389 7-,

3190 7.

Nyiyasdra, 308, 309

Nyiyasiddhantadipa, 308

Index

Nydyasiddhantamanjari, 308

Nyaya stict, 278

Nydyasudha, 37%

Nydya sitra, 228 1. 229 tes 277, 297 Hs

300 7t., 302, 306, 307, 342 7%, 262,

430
Nydya sittrabhasya, 186 2.

Nyaya stitras, 71, 120, 276,278, 279, 294)

301, 303, 305) 327 M+» 360
Nydyasitravivarana, 307

Mydyasitroddhara, 178

Nydyatatparyamandana, 63, 307

Nyayatatparyatikaparisudaht, 63
Iyaya-Vaigesika, 167, 178, 256 ., 281,

284, 294 %-, 305, 310, 31%, 332, 313,

318, 319, 320; 323, 326) 330, 335) 341,
358, 366, 367, 371, 403, 4925 antiquity
of the Vatsestka siitras, 280 ff; argu-

ment from order and arrangement, in

favour of the existence of God, 363 ff;

arguments against the Buddhist doct rine

causation as taddtmya and tadutpatti,

atomic combination, 326; Bud-
ism of nirvikalpa and Vacas-

wer, 339 ff.; Caraka and the

thiras, 302; causes of recol-

, 300; causation as invariable
dence, 3213 causation as mole-

nection, 321; causation as opera-

‘conditions, 322; classification of

eace, 353 ff.; classification of nega-

359; conception of wholes, 380 7. ;

za of momentariness, 2745 criti-

he Simkhya and the Buddhist

pramana, 331 ff; criticism of
a satkaryavada, etc., 27§ ff;

Higism of the theory of causation by

Janta, 466; debating devices and

fallacies, 360 ff.; discussion on the
meaning of upamana, 355”.; discussion

on the sitras, 276ff.; doctrine of dis-

solution, 323; doctrine of inference,

343 ff.; doctrine of illusion, 337; doc-

trine of paratahpramdnya, 372 ff.; doc-

trine of perception, 333; doctrine of
soul, 362 ff.; doctrine of substance

(dravya), 310 ff.; doctrine of upamana

and gabda, 354 ff.; doctrine of waste,

345 ff.; epistemology, 412 ff.; erroneous

perception, 336; fallacies of hetu, 344;

five premisses of Prasastapada, 350;

formation of radicles, 329; four kinds

of pramanas, 332 ff; Gangesa’s defi-
nition of perception, 334%.) 34:2 %.3

general epistemological situation as

compared with Mimamsa, 367; indeter-

minate and determinate perception,

3343 inference from effects to causes,

297; inference of a creator, 325 ff;

literature, 307 ff.; merits and demerits

operating ‘as teleological causes of
atomic combination, 323 ff.; Mimamsa

doctrine of negation, 355 ff.; miracu-

lous, intuitive and mental perception,
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342.3; modes of atomic combination

at the time of creation, 324; mode of

operation of heat-light rays, 329; mode

of sense-contact as contrasted with that

of SAamkhya-yoga, 378 #.; molecular

changes and heat, 327 ff.; nature of

pleasure and pain, 342; notion of time

compared with the Samkhya notion of

time, 3113 Nydya inference of cause,

297.3; object of Nyaya studies, 277 ff.;

philosophy of the Varfestka suiras,

285 ff.; pramdana as collocation and

causal operation, 330; Prasastapada’s

classification of cognition, 332%;

Pragastapada’s classification of svdr-

thanumana and pararthanumdna, 350;

Pragastapada’s doctrine of example

compared with that of Dinnaga,

350 .; Pragastapada’s interpretation of

Kanada’s doctrine of inference, 348 ff.;

Pragastapada’s view of atomic combina-

tion, 328; principle on which the cat;

gories are admitted, 312; relag

directly apprehended by perei
3353 salvation through kx

305 ff.; samavdyz and

kdrana, 322; science of Ny3y

vidya), 2771%.; self compared

Samkhya and Mimamsa, 363;

contact and perception, 435 #.
kinds of sense-contact, 334; tt

aunuvyavasaya contrasted with th

putipratyaksa doctrine of Frabhk

343, 343 %.3 transcendental ¢
341; transmission of qualit

causes to effects, 3233 uncurtt

concemitance and induction, “FR

Vacaspati’s refutation of identi

essence and causality as being grsutied

of inference, 352; Vacaspati, Sri-
dhara and Gangeda on indeterminate

perception, 337 ff.; Vaigesika an old

school of Mimamsa, 282 ff.; Vatsya-

yana, Udyotakara, Vacaspati, Dinnaga

and TDnarmakirtti on the doctrine of

concomitance, 351 ff.; view of motion

contrasted with Sdmkhya, 330; view
of negation, 359; view of pebception

comtrasted with that of Prabhakara,

3437.3; view of sdmdnya contrasted

with that of the Buddhists, 313 2.;

viparitakhyati theory of illusion, 385;

will of God and teleology, 324 ff.

Nyavavdrtttha, 307, 337 7.

Nyédyavartithatatparyalihd, 63.277, 327

aydyanidyd, 177

Nyaydnusdra, 120

Nydydvaiéra, £7%, 309

Namasamvarad, Or

od&tam, 94

ojahpras 23a, 196

Oldenburg, 83 7., 237

Om, 36

D.
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Omniscience, 173

Ontological, 2, 3, 340

Oral discussions, 65

Order, 364

Organic, 51

Organic affections, 94

Oniental, 34

Oupanikhat, 40

Ovum, 328

Oxford, 40 7.

paccabhiihd, 98

paccaya, 935 95
padirtha, iB2, 312, 313, 317%, 319,

365
Padirthadharmasamgraha, 306 1.

"addr thatativantritpana, 308 n.

Padmanabha Migra, 63, 306, 307
Vadmapada, 418, 419

Parvigala, 18 n., 311.

paksa, 156 %., 343, 3441 349, 362, 388

ated, 156 n., 349

awrlLddarpana, 419

i2eGtika, 419

hagiditdvivarana, 410, 456m.

‘sratra Vaisnavas, 220

iia, 276, 217, 219, 721

ndinakaya, 146

dyad, 37

$00, 10%, 166

padam, 82

a Asoka, 168, 297 7., 313%. 318.5

para, 220 n., 280, 281

paraokfva, tat

farabrahma, 2,
parayati, 317

Paramahamsa, 28,

Faranchamsapartvrijaka, 28 n,
paramamahat, 292, 316

parconamchan, 292

paramdnava, 380n.

paranine, ZT, 122, 123, 251, 2§2, 314

Paramartha, 1207., 128, 149, 218m, 428
paramdrthasat, 409 %., 410m.

paramirthasatta, 144

paramdrthaiah, 475

perandiman, 4

faratch-praimdnya, 37%

paratea, 356

(APA fWA, 220N.

paririhinumina, 155, 136, 186%., 350,

353 389
puriiioganvaya punya, gn.

Pavuchinna, 445

paricchinndhifa, 104

paridevand, 86n.

parigrahdkanksa, 193



514

parihiva, 302

partkilpa, 148

parikamma, 102 1.

parikarma, 270

parintandala, 292

parimandala parinidna, 314

parimana, 315, 316, 323

parimiti, 314
parindma, 53, 193, 196, 468, 487

parindmakramaniyama, 156

paripamavdda, 158

parisankhyd-vidhi, 494.

parispanda, 320, 321, 329

parisesamana, 353

Parisistaparvan, 171

partsahajaya, 195

pariksaka, 2195

pariksa, 447
Lariksimubhasitra, 182 7., 305

Pariksimukhasitravrtti, 71,

183 7., 186".

Parmenides, 42

paroksa, 183, 185

Part, 165

Parthasarathi Misra, 371, 378

paryaya, 187, 198

parydyanaya, 077, 178

passitsa, 103

pasutva, 317

Patafijali, 68, 203, 212, 219, 2

248, 229, 230, 232, 233, 244:

238, 268, 279, 317 %-, 303, 46
date and identification, 236

relation with yoga, 226 ff.

Patatjalicarita, 230

pathamam jhinam, 105

Patna, 173

pathavi, 106

patiucasamuppanna, 94

paticcasamuppada, 84, 166; a3 t sitet
tion of sorrow, 92; extending over
three lives, 92

patighasanha, 96

patiloma, 158

Patisambhidimagga, 83, 93 7.

Pattévali, 07%

pada, 70, 333, 433
paka, 329

pakajotpatt?, 324

Pali, 3, 82, 84, 87, pam. » 108, Fri, 104;
139, 263 %., 470; literature, 161

pani, 333
Panini, 127., 226, 227 %; 230, 232, 263%,

279 ty 465
papa, 195, 264, 266

papand, 159

papopadesa, 200

paramarthika, 439, 487

paramita, 127, 138

Parsva, 129, 16g, £73

Pasupatabrahma, 28 1.

Pi $upatadarsana, 235 7.

Patafijala, 233, 235

Pitanjala mahabhdsya, 231

ANAEN

pitatijalamahdbhdsyacarakapratisamskr-
lath, 233

BP itafijale Samkhya, 68, 221
Fitafijala school, 229

litanjalatantra, 231, 235

Pitafijala Yoga sutras, 68

Pitimokkhasamvara, 101

Pathak, 42

Payasi, 1 106. 107
Perception, 269, 297, 298, 318, 332, 233+

334s 335, 336, 34% 341, 34% 344, ttle.
Perfuming, 137; influence, 134, (35;

power, 131

Persian, 233

Fessimism, 76

Tessimistic, 237

Fetavatthu, 83

Fetrograd, 409 2.

fhala, 413; 427
phalajfiana, 373

Phassa, 85,95, 96

phassakdya, 85 2.

Sdyatana, 85n.

smena, 84, 89, TIO, 127, 123, 133,

1q0, 141, 142, 143, 144, 146, 47:
¥51, 166, 167, 168, 267, 276, 282,

32, 368, 373) 411, 450, 451, 452,

5 485, 466, 467, 468, 481, 482, 486

menal, 435, 450, 458, 461, 484

ophic literatures, 66; different

Glasses of, 67; growth of, 65
bs asesthy of the Upanishads, 327., 387,

+7 49 Mey §4.70., 58 1.
i characters, 328

+ 403

@, 305, 306 %., 327
iryukes, zt

Wputrasamaganeasutra, 125 2.

“etiepdea, 34, 54, 56, 58, 125%.

Gitta, 452

sitakas, 68 n., 263 2.

titharapaka, 327
biti, Tos, 106

Plato, 42

Pluralism, 175

Poly-bhautik, 329

Polytheism, 17

Positive Sciences of the Ancent Hindus,

213, 2462., 251 #., 3227., 326, 348 1.

posadhabrata, 200

Potencies, 272, 273

Potential, 254, 255, 258 ”-, 275, 463

Potentials, 252

Poussin, De la Vallée, 85 2., 99, 91 7+

108, 119 7.

Prabahana Jaibali, 33> 34
Prabha, 308

Prabhacandra, 171, 309

Prabhakara, 69, 189, 209 #., 369, 379;

3715 372s 375, 379 380, 382, 384, 386.
380, 399, 391, 392, 395, 396, 397; 398:
399, 400; 401, 402, 403) 4151 410, 4175
448, 459
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Prabhikaramimamsé,

307 4-5 405 7.
Prabkasa, 306

pracchanna Bauddha, 437

pridarfakatoa, 416
pr wlekay 194

pradhina, 207

Frajapati, 19, 20, 26, 32, 36, 43, 46: 47.

5§
prapiapli, 427

Prajhaptisastra, 11
Prajnaplivddins, 112, (13

Prseid, 33, Zt, 145) 27%, 272, 273,

a7

Pr nipand, 17t 2.
La Adpanopangasiitra, 196

Pransparamité, 127, 138, 42

s-akavanapanctha, 370, 378%., 3797.,
286 22., 390 %+y 392 ty 397 7.

Prakaranapada, 120

pretaranasama, 344, 360
PruhiSd, 243, 307, 326 2.

Prkidinanda, 420, 469

Pr kagitman, 419, 490

Vrakasitman Akhandananda
7 hirnas, 17%

Prakrtt, 148, 194, 213, 214, 225;

21G, 2204%., 223, 238, 243,

449, 280, 251, 2535 254, 255. 8
231, 265, 266, 367, 269, 278, #

276, 328, 367; 415s 431s 433:
493prasptiseastadhatubs, 214 Me

prelaya, 214, 223, 247, 248, %

324, 403

rama, 336, 406, 415, 416, 475
pramdda, 193

pramidécarana, 200
Pramdna, 184, 268, 277, 264. %

304, 33, 331, 332, 333) 3435 388s 3S
355; 368, 390, 39%, 394s 397s 308, 399,
494, 4 6. ne 410, the. ue 414%,
415, 410, 417 %., 479, 454, 492praméinabhedah, 3am 9

pramainatrarthapariksanam, 277

Praméina-Mimadmsa, 1841.

Praménanayatattvalokilamkara,
181 #., 182 #., 183 2., 309

pramdnaphala, '§4, 409, 410, 413
Praminasamuccaya, 120, 153 %., 185

157, 307

praminroades,a » 407
Praminavarttikakariké, 309
pramata, 406, 48%

PPAMEYG, 277, 294, 365, 406
Prameyakamalamdrtanda,

188 n., 189 22.5 197 1.5 309

Prameyatua, 344, 354, 384
pramoda, 203, 220”.

pramiidha, 268

prapanca, 428

prapaticapravriti, 142
prapancopasama, 425

prasiddhipérvakatva, 304, 349

378 2, 384 %.,

172;

rt, 185,
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prasiddhipiiroakatudt, 289, 303

Pragastapada, 305, 306, 3127., 314%,

gt6n., 3170., 328, 332... 337, 348,

349s 380, 351, 355 %-+ 359 Ms 3!Pavastepade hase, 67, 306
Prakna, 28 0. 31) 391 43%» 470

Pratnavydkarana, v7
pratibandha, 155

pratibhdnahana, 343
pratijfd, 185, 1862., 296, 302, 350, 353)

3prs Paabhasa, 390
pratyhamdtrant, 14

Pratiyhasitra, 330

praujiivibhakt:, 186 n.

pratipaksabhavand, 270, 365

pratisamkhyanirodha, tat, 124

pratisancara, 247

bratisthipand, 302
pratilanivasi nla, 205

praiiyogt, 387
pratika, 43 8

riaiitya, 93, 138, 139
ifpasamutpdda, 86 1., 92, 122, 138,

43, 147, 4213 meaning of, 93
errhinirdsa, 162 9.

BETUpa, 419
ha, 1§3, 183, 294, 308, 332, 333
> £43» 3441 383, 384, 409%, 417.

ivakjabalotpanna, 410 n.

fyaksa-pramd, 482

RAYA, 350

ivehududdha, 137, 150, 15%

aftyekabuddhayana, 125 7.
praudhivida, 220 :
Pravacanabhasya, 312, 245 12, 259 .
pravicayabuddhs, 148

Ppravritt, gon., 228 2., 243, 294, 295,

301, 365, 375
pravrttivizhiéna, 134, 146
prayatna, 280, 181, 29§, 330

prayoga nirdesa, r24

prayojana, 278 #., 294, 295, 302

pradurbhdva, 93
Sragabhava, 293 %., 389
Prakrit, 171, 172
pramanya, 182, 188, 406, 485
primdnyavida, 3337.

Prana, 20, 36, 43+ 58, 250, 424
pranamaya dtman, 46
pranamaya kosa, 60
prénavdyu, 262

Praudgnihotra, 28 n.

Préndydma, 227, 236, 272
praipana, 33%
brapyakéritoa, 378 0.

brdttbha-pratyakja, 343
Pratibhasika, 448, 487

33-2



516

Pratimoksa, 145
Prasitika-sattd, 442

Preceptor, 66

Preinisses, 280, 293, 295

prevaka, 19%

Presumption, 392, 393

priti, 144
Probandum, 157

Propositions, 156 2.

prtrakprasthana, 277, 278

prihaktua, 316, 382, 464

prt Mui, &1, 143, 295

prtarvimatra, 51

Psychological,

cesses, 97

Psychosis, 88, 222

Ptolemaic, 31

putbangama, 89

pudgala, 114, ITF, 11Q My 195,

Buddhist, 195 7.

pudgalanairaimya, 150

pudgalistikiya, 19§

Puggalapatinatt:, 83

Punjab, 172

puny2, 195, 264, 265

punya-pipa, 266

Puoyayasas, 129

Purana, 1, 16, 172, 2233 gods aft
puriugsa, 2, 21, 32, 33. 43. 5%, 7

4X4, 216, 219, 223, 224, 228 22

234 Mey 241, 242, 244, 247, 248,

258, 289, 260, 262, 265, 266, 367

273s 270, 330, 331, 358, 415, 44:

273, 338, 406, 4513 pro-

198 ;

493
purusartha, 269 2., 408

purusarthata, 258

Purusa-stikta, 21 n., 32

purusivasthamavyaktam, 216

Puspacilikd, 171 n.

Puspikd, 0712,

Pina, 120

Piirva-Mimamsa, 7, 68, 429

Purvas, VII

purvaval, 269 2., 281, 294, 302%, 303,

353

Quest, 2702.

Radical, 291

Raghunatha

365 72-5 419

Yajas, 214, 215, 224, 242, 244, 245, 246,

249, 2§0, 251, 492, 493
va7O-QUMNA, 244

ramyaka, 220%,

Rangarajadhvarindra, 418

Ranarangamalla, 23%

YASA, 313, 403

vasa tanmdtra, 252

rasdyand, 235

rafandm, 404

Ratnacidépariprechisutra, 1250.

Ratnakirti, 68%., 155 %., 1s8, 159, 160,

163, 163 #., 164, 168

ae .

Siromani, 308, 326 #.,

Index

Ratnakitasitra, 125m, 140

Ratnameghasutra, 125%.

Ratnaprabha, 89 2-, go n., 306, 418
Ratnardsisitra, 125 1.

Ratndkarastitra, 125.

Ratnakaraganti, 156, 168, 346 2.

Ray, Dr P. C., 251 ., 254 7., 321 ey

322M, 327 He

Ray Rammohan, 40

Radha, 306

wdga, 143, 144, 193, 220 2, 267, 300

vdgadvesa, 201

Rahu, 218

Rajagaha, 81

Rajamrganka, 237

Rajaprasniya, 171 n.

rdjastka ahamkdra, 249

Rajavarttika, 219

Rajayoga, 229

Raja, 212

Rajgir, 81

sabhadra Diksita, 230

makrsna, 371, 4707.
nadhvarin, 41g

tapini, 237.

pia, 4g
: 38s 50, 70, 71, 168, 433
nVie- mata, 429

yatas, 7°
; Maratapini, 28 n.

2, 130%

japariprechasitra, 125 7.

t47
abhasya, 306

> 331, 418, 428, 442, 443, 4495
PGE 449, 458, 462, 465, 467, 468, 4705
386, 487, 488, 489, 490

Reals, 223, 258, 259, 368

Rebirth, 55, 56, 58, 59, 71, 75, 86, 06,

107, 108, 140, 201, 215, 263, 263, 233,
286 2., 292, 366, 422; Buddhistic ccrm-

pared ‘with Upanisadic, 87
Recognition, 185

Relative pluralism, 175

Rhys Davids, Mrs, 92 ”., 96, 49 7,
108 #., 112, 120%., 158 2.

Right knowledge, 296, 297, 471

Rishi, 24

Rohini, 387

vopana, 158

Roth, 20

Roer, 45 #-

Rucidatta, 307

Rudrahrdaya, 281.

Rudraksajabala, 28.

riipa, 85n., 88., 91, 94, 95, 96, 110,
121, 313, 403

riipadharmas, 111
rupa-khandha, 95; meaning of, 94

vipaloka, 134

rupasamshara, 290
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rufa tanmatra, 252

rupatva, 313, 334

Re- Veda, t2, 14, 16, 17, 19, 20, 21, 23,

24, 26, 32, 36, 45, 52, 226, 469

rjusutra, 178

7/uld, 202

Rjuvimalé, 370

Rsabha, 169

sty 294 %., 304
ta, 36, 37, 72; (order), 22, 26; Law of
Karma derived from, 26

sabbasangahtikavasena, 98

Sabhatthivadins, 119, 120, 1213 their

doctrine, 121; their doctrine of matter,

rat

Sacrifice, 81, 208, 316%., 397; creation

due to, 22; eternal, 22; fruits of, not

gifts of gods, 21; has a mystical po-

tency, 22; magical character of, 21;

minute ritualistic details of, 21; not

propitiatory, 22

Sacrifices, 71, 264, 276, 369, 372, 48

as karma and law, 22; replac

meditations, 37

Sacrificial, 209, 211, 369, 370, 436

sad, 38

satasantah mayopamih, 147

saddmudita, 220 n.

Sadananda Vyasa, 420

Sadananda Yati, 420

Saddharmapundarika, 115". 128

sadriipa, 397

sadrsa-parinama, 248

sadvilaksana, 444

Sage, 105, 107

sahabhava, 186 :

sahakarl, 180, 274, 323» 324) 336, 489 «
sahakdri-Saktt, we

sahopalambhaniyamat abhedonilataddht-

yok, 441
Saimhaguhya, 129

Saint, [or

Sainthood, foo

sahaddgamibhdva, 100

salila, 220,

salt, 64

Salvation, 77, 115, 126, 234 7., 235, 300,

301, 305, 346, 317% 363, 399, 402,
440, 487. 490

safiyatana, 85 n., 88

sam, 12

sumabhtradha-naya, 178 n.

Namardicca-haha, 072

semmatd, 130, 135, 1371 138
SuMaAlVa, AOL, 202, 203

samavdya, 143, 165, U71, 263%, 285,

190 W., 304, 306 2, 312, 313, 319,

322, 334, 335, 381%, 402, 413, 448,
452, 483, 492

samiavdyt, 286

samavavi-kdrana, 322, 376

Sat Navela-SAMAVAPA, 335

ssmeya, 198

ST.

Samayapradipa, (40

samddhdnam, 101

samadhi, 82, 100, 101, £03, 136, 166,

271, 272

samadhirdjastitra, 125.

Samadhi school, 236

Samddhtsitra, 115".

samikhpasambandhapratipattih, 355”.

samdnaprasavatmika jatih, 298, 304 7.

samina-riipatd, 196

sambhava, 298, 304

sambhiyakart, 121

Sambuddha, 423

Samilt, 195

Sammitiyas, 112, 119; their doctrines,

11g 7.

Sammitiyasdstra, 119

Samprajfdta, 271

Samiprayukta hetu, 122

samutpida, 93

adhe, 407

dss, 251, 181, 408

iruika sarvapurusartha~

barana, 322

2.4 187s 393s 343) 344) 345)

Samatiiaphala-sutta, 80n.

sdmarthya, 159, 317 2.

sdmaytkabrata, 200

sdmanya, 164, 196, 203, 281, 285, 286,

306 2., 382, 313, 3£7, 318, 319, 320,

4

Sa ‘nanyadiisanadikprasirité, 318 22.
Sadmanvalaksana, 341

simanyatodrsta, 269 7., 287, 289, 294,

302 ., 3035 349) 350, 353, 363
sdmdnyatodrstasambandha, 389

simdnyavisesasamuddyo, 3807.

sdmanyavisesdimaka, 231

sdmdnyabhava, 293 n-

sdmyavastha, 246

samghdtaparamanu, 121

samgraha, 122

Samgrahanaya, 077

samhareccho, 323

Samhita, 12, 13, 30%., 43, 72

Samprd, 127, 033

sampiikarma, 288

samypranidtram, 114

sani jhin, 190

santkalpa, 225
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samkhydbhdva, 284 n.

samklefa, 427

Samksepasfankarajaya, 305 2.

Sambsepasdriraka, 419, 468

Samnydsa, 28 2.

Samsdra, 109, 130, 131, 135, 140, 141,

20l, 237, 248, 258, 261, 269, 273,

42

samsiva-dukkha, 99 1.

samsdrin, 189

Samskaroti, 163 7.

Samskara, 86., 91, 122, 263, 264, 273,

281, 285 m., 290%., 303, 316, 323; 340,
451, 456

Samskdras, 127, 139, 143, 266, 272

samshria, 121, 142, 181

samskrtadharmas, 121

samsystaviveka, 247

Samstdra, 171 2.

samsthina, 123

SaMSAYG, 193s 277) 294, 332%., 360
samtina, 409

Samvara, YO1, 202

Samvdda, 188, 373

samvddakatua, 408

samvddt, 416, 417

samuedana, 383

samvedyatua, 384

sSamzid, 383

samurtamidtram, 114

samerti, 428
sSamprltisatya, 144

samuptisatyata, 146

Samyama, 202

samyoga, 83, 224, 316, 319, 3345
418, 448, 450

Samyukta-samavdya, 334

samyukta-samaveta-samavaya, 338

samyuktavisesana, 335

Samyuktabhidharmasastra, 110

Samyutta Nikdya, 83, 34, 911.1945 95,96,
o& #., 108 2., 110 N., LIT %.

Sanaka, 222

Sananda, 222

Sanandana, 418

Saniitana, 222

sandhana, 89

Sandigdha, 289, 349

Sanmitra-visayam pratyaksant, 382

sannidhindsannidhandbhyam jridnaprati-

bhasabhedah, 410n.

sSannidhi, 224

sannivesa-Disistald, 364

Sanskrit, 66, 86 %., 119, 121, 125, 128,

153%.) 155, 170, 171, 172, 309, 406,
407; language, 38, 39; literature, 40,

302

Sanskrit Philosophy, technical and ab-

struse, 1

Sanskrit Texts, 20 n., 23 ., 32 m.,

33
Santinantarasiddhi, 151 n.

Santosa, 236

sangha, 102

index

Sanghabhadra, 120
Susgitiparyydya, 120

sankhdra, 86, 90, 92%., 93, 94,96, 2632.5
discussion of the meaning of, 86%.;
meaning of, 96

sankharakkhandha, 86n., 98, 100
Sankrantikas, 112

sama, oe 95, 96,97, 983 different stages

of, 9

sanndkkhandha, 95, 100

sapaksasattd, 344

sapaksasattva, 156.%., 349

saptabhangi, 180, 181 2.

Suptadasabhimisiitra, 128
Saptapadarthi, 308

Sarasvati, 301 7.

Surasvativahasya, 28».

Survadarsanasamgraka, 2, 68n., 79,
[14%., 2352., 305 %., 3227.

Survadarfanavacyo rthak, 68 n.

_sarvaia, 426

fRdimamuni, 419, 468

: ivirahttam, 181

astddhanta, 295

siolaksanavinivettam, 147

minaini Hiranyagarbha, 32 7.

tivdda, 120”.

vddins, 162, 113, 118, 17, (1g,

s, 128, 1673; their theory of the

1433 their doctrine of arma,

ix doctrine of mind, 124

G3, 175, 1837, 257, 2587.,

+ 443. 444, 446, 449, 491

Gs sutta, 227

‘ara, IOI

sitharanavdda, 258 2., 468

satkdryavdda, 257, 288, 468

sitkhyatz, 183 2., 384

intpartcchedakam, 356

natpratipaksa, 361

nitd, 287, 317, 381, 493

“zttva, 188, 160, 163 %., 224, 241, 242,

244, 245, 246, 248, 249, 250, 259, 415,

446, 492, 493
‘2lUa-gUna, 244

satya, 236, 270

Satyakama, 35 2.

Satyasiddhi school, 124 7.

Saubhagyalaksmi, 28 n.

Sautranta-vijfianavada, 409 .

Sautrantika, 116, 120, 151, 162, 158,

188, 302, 313 %., 408, 409”, 4113
Buddhists, 165; notion of time in,
116; theory of inference, 155 ff.; theory
of perception, 151

Sautrantikas, 112, 113, 115, 1673 dis-
tinguished from the Vaibhasikas, 114 ;
their philosophy according to Guna-
ratna, 114

‘avana, 36
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savicdra, 27%

suvikalpa, 334, 337)

483, 484
sawikalpajnana, 183m.

savikalpapratyaksa, 261, 334

savipaka, 195

savitarka, 271

vavyabhicara, 360

Samkhya, 7, 9, 51, 53) 68, 71, 75) 7%,
80, 95, 116, 165, 167, 168, 178, 188,
UII, 213, 213, 216, 217, 218, 219, 220,

22Z1, 222, 223, 227, 228, 229, 233,

235m, 236, 237, 238, 239, 241, 243,

244, 257, 258, 259, 261, 262, 264,

265, 268 2., 273, 274, 278, 276, 277,

281, 284%, 299, 302, 311, 313, 314,

321, 325, 330, 331, 363, 367, 368,
369, 382, 385, 403, 412, 414, 415,
410, 417, 422, 432) 434) 435, 440,
468, 492, 4933 an early school, 213 ff;
axiom, 320; discussion of the different

schools of, 218 ff.; discussions on

Samkhya harika, Samkhya sutra, Vie
spati and Bhiksu, 222 ff.; distingui
from yoga, 68; relation with

Upanisads, 211; theory of viparpyye

etc., 220 7.

Saimkhya kériké, 67, 212, 2182., 2%

221, 222, 223, 2667.

Samkhyapravacanabhisya, 223

Simkhyasdra, 212

Sdmkhya siitra, 21%, 222

Simkhyatattuavivecana, 212

Simkhyatattvayatharthyadipana, 2%

Samkhya-Yoga, 196, 232, 254, 2567.,

266 2., 273, 286 2., 317, 329, 378

394; analysis of knowledge, 229 ff;

atheism and theism, 258 ff.; causstior

as conservation of energy, 254 7;

causation contrasted with Vedanta,

258 #.; conception of time, 256 #.;

conception of thought and matter,

241ff. ; conception of wholes (avayavi),

380.5 criticism of satkaryavadda etc.,

278 ff.; development of infra-atoms and

atoms, 251 ff.; dissolution and creation,

247ff.; doctrine of validity of know-

ledge and inference, 268%.; episte-

mology, 414 ff.; evolution of the cate-

gories, 248ff.; feelings as ultimate sub-

stances, 242ff.5 fruits of karma, 267 ,

general epistemological situation as

compared with Mimamsa, 367 ff.; in-

discernible nature of guzas, 273 n.;

meaning of gua, 243; means of up-

rooting sorrow in, 265 ff.; meditation,

271 ff; methods of discipline, 270;

modes of ignorance, 267; mode of

sense-contact as contrasted with that

of Nyaya, 378.; nature of evolu-

tionary change, 255 ff; nature of

illusion, 260%.; nature of prahrte, 245 ff.;

nature of subconscious mind, 263 ff.;

nature of the gunas, 244; perceptual

338, 340, 378, 416,

519

process, 261 ff.; pessimism of, 264 ff;

purusa doctrine, 238 ff.; obstructions

of perception, 273 .; relation with

Buddhism and jainism, 208 ff.; sams-

tara and vdsand, 263”.; selfand mind,

289 ff.; self compared with Nyaya and
Mimamsa, 368; states and tendencies

of citta (mind) 268 ff; theory of causa-
tion, 2573 Vatsayana’s distinction of,
228 2.; view of motion contrasted with

Nyaya, 330; wisdom and emancipation,

473
samkhyayogaparindmavada, 468

Sanka, 233

Sariputtra, 120

sarthd, 280

Sdvapyam, 154

sasnd, 349

sdsvala, 109

sattvika ahamkara, 250

WR, 213, 246, 251 #., 2532.,

#., 326, 327 22., 328 2.

ine, 38

3, 58, 60, 61, 76, 110, FI,

37, 218, 217, 218, 239, 240,

585, 290, 295, 298, 300, 303,
1 Me 3301 335 343 2-4 362, 363,
6 368, 383, 399, 400, 401, 402,

By 4 hey 4h, 417) 424. 425) 433, 434,
4351 437, 438, 458, 460, 465, 482, 490,
494; and death, §5; as a compound of

the 4handhas, 94; as found in dreams,

47; as in deep sleep, 47; doctrine of

sheaths of, 46

Self-conscious, 368, 369

Self-consciousness, 363, 417

Self-knowledge, 59

Self- luminosity, 493

Self-luminous, 444, 446, 450, 452, 458,

459, 450, 461, 482, 487
Self-mod ification, 173

Self-restraint, 1o1

Self-revealing, 369, 416

Self-valid, 384, 386, 387, 403

Self-validity, 372s 373> 374) 389) 396, 483,
484

Sensation, 165, 312, 318, q11

Sense-affections, 94

Sense-contact, 336, 3427.

Sense-data, 94, 239, 240 2., 262”.

Sense-fanctions, 262

Sense-materials, 225

Senses, 94

Sensus communis, 96
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Separateness, 293

Segvara Samkhya, 259

Sex-desire, 57

Shah Jahan, 39

Shuji-uddaulah, 39

siddha, 68n.

Siddhasena, 183 x.

Siddhasena Divakara, 171, 309

siddhdnta, 294, 295

Siddhantacandrikd, 390”.

Siddhantalesa, 420, 491 %-

Siddhantamuktavali, 3391 339%» 342%

469
Siddhantatattva, 420

Siddhartha, 173

siddhi, 16031., 220

siddhts, 234

Siddhivyakhyd, 420

Similarity (Nyaya), 318 7.

Sindh, 120”.

Six Buddhist Nydya Tracts, €8 -

163 2. 165 1., 168, 297 2., 413.%

318 2., 346%, 371 2., 3807. 8

Siminanda, 212

Sita, 28 7.

Skarobha, 24

Skanda, 218 n. :

shandha, 89, 93, 149, 196; in Chand

93%. :
skandhas, 85 n., 88 2, I14, TIQs, ©

122%, 127, 142, 143, 146, 148. 1

263 n.

smrit, 69. 130, 131, 134, 263 #-,

316. 3795 37%, 372
sndna, 283

sneha, 148, 281, 285, 316

snigtha, 287

Sogen Yamakami, £21, 122 %., '%4 %6
Soma, 36 :

Somadeva, 172

Somanatha, 371

Somagarma, 306

Somesvara, 371

Sophistical, 80

Sorcery, 81

Sorrow, 78, 76, 107, 108, IYO, 111, 140,

166, 191, 201, 210, 237, 264, 268, 206,

2Y8, 301, 324, 366, 426, 4593 as ulti-
mate truth, 75

sotdpannabhdva, 100

Soul, 25, 26, 74, 75, 93+ 114, £18, 1175

166, 168, 184, 188, 191s 192, 1935 1945

201, 207, 234, 276, 281, 285, 288, 289,

292, 2995 300; 307s 3UL, 310, 3175 363
367, 376, 377, 378) 399» 400) 413) 4145
425, 439) 487, 461; general account

of, 75
Souls, 197, 238, 244, 323) 3241 472, 493
South India, 120#., 3167.

Southern India, 172

spandita, 428

Sparsa, JO, 92, 1435 314

sparsa tanmdtra, 252

Species, 156, 285, 287, 319, 345: 389

Index

Ssecimens of Jaina sculptures from Ma-

thurad, 170 t.

sphota, 238 1. 397

sphotavdda, 232

Spider, 49

Spinoza, 407.

srgtt, 323, 403
Stcherbatsky, Prof., 114, 117%, [19 7%,

L21, 381, 409%.

sthaviravada, 83, 112

Sthavirdvalt, vt

Sthéna, 17

sihitt, 194

stheti-sthapaka, 316
Study of Patanjali, 208 ., 213, 226 2.,

238 m., 397 I.

Study of Sanskrit, 40

subala, 282.

Sub-Commentary, 307

Sub-conscious, 124, 263 7.

PAINT, 371, 420

165, 174, £75: 285, 287 *.,

235 367, 378

yutha, 125 Nn.

auilasini, Q% n.

a, 67, 418, 419

sunrta, 199, 200, 202

Siirya, 18, 20, 28 7.

“gryapraphapti, 171 n.

siagiksita Carvakas, 78, 79, 362

susupti, 424
Suldra, 220”.

smtra, 280, 281, 284 #., 285, 292 %., 294,

296

Uutrakrta, 17%

Sutrakrtanganiryukt, 81 1.

Natrakrlangasitra, 237

siitras, 62, 64, 67, 69, 70, 7+ 79) 133.

236, 278, 279, 293%) 294, 297 7 306.

430, 4333 as lecture-hints, 62; de

veloped by commentators, 64; how

they were written, 65; traditionally

explained, 63

Sutrasthana, 280

Sutta, 82

Jutta Nipata, 83

dullapitaka, 1201.

juttas, 82, 83, 166
Suvarnaprabhasa stitra, 125 2., 301 #.

Suzuki, 128, 129 m4, 130%, 138%, Bi

Svabhava, 78, 424



index

suabhavantrdesa, 124

svabhdva pratibandha, 155, 156

svabhdvatah, 427

svabhavaviruadhopalabahi, 358

svabhavabhavotpattt, 149

svabhavanupalabdht, 358

svabhdvat, 145

svacitta, 146

svacittadrsyabhavand, 150

svalaksana, 378, 409, 4107.

svalaksanam, 184

suaniScitartha, 350

sSvapna, 332 2. 424, 426
suaprakasa, 444, 445) 459 7.

svapratyaryyajnanddhigamabhinnalaksa -

nala, 150

Svariipa, 153, 464

svartipa-bheda, 462%

Suvaripasattd, 382

svaripavisesa, 464

suaripasiddha, 361

svatah apramanya, 268 1., 415

svatahpramanya, 188, 268 2., 37%, -

374) 375: 376) 415, 484, 485 7.
svatah-pramanya-nirnaya, 4177.

suatahprimanyavada, 303, 380

Svayambha, 21

svayamprakasa, 401

svddhydya, 270

sudrthanumdna, 1§5, 186#., 350, 353

sudltantryena, 320

syddastt, 179, 180

syadasti-cavaktavyasca, 179

syadasti-syannastt, 179

syddasti-sydnndstt-syddavaktavyasca,

syddavaktauya, 179

syddvdda, 181

Syddvddamatijari, (71, 1772,

180 #.

syanndsti, 180

syat, 179
Syllogism, 156 %., 186, 293

Symbolic meditations, 35

Synthesis, 261

Synthetic activity, 262

System of the Vedanta, 438 7., 439 7.

Systems, 66

Systems of Buddhisttc Thought, 121 n.

Systems of Philosophy, general accounts

of, 68 ff. ; interrelated, 67 ; two classe:

_ of, 67

Sabara, 69, 369, 370, 37%, 372, 387, 408
Sabara-bhésya, 370

Sabarasvamin, 370

Sabda, 284, 294, 304, 308, 314, 330) 332,
333» 354s 355) 394 483, 434, 492

Sabdanaya, 178 1.

Sabdapramana, 334, 3541 3941 397; 494
S§abda-tanmatra, 252, 253

fabdatua, 335

fabdinusadsanam, 232

Saiva, 39, 70, 228, 235, 434

Saiva Thought, 8, 28 2.

saktasaktasvabhavataya, 159

17g a
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Sakti, 165, 264, 270, 321, 322, 335

Saktiman, 165

Saktipratibandha, 323

famadamddisadhansampat, 437

ankara, 30, 38, 39, 42, 45%» 48, 50, 51,

52, 64, 70, 86”., 897., Qo”., gin,

[21 2, 143 #., 145, 1487, 151 %., 165,

167, 168, 211, 237, 319%, 370, 371,

37E M+, 407, 418, 420, 421, 421 5 423,
429) 430) 431, 432) 433s 434s 437) 438,
495, 470, 492, 493) 494

Sanhara-bhasya, 492 7.
Sankara Bhatta, 371

Sunkara-digvijaya, 43%

Sankarayjaya, 432
Sankara Migra, 63, 284%., 288 2., 291 7.,

, 306, 307, 419
Sankara Vedanta, 468

Sankara-vijaya, 418

Sankara-vijaya-vilasa, 432

sadihardchtys, 369

rihmana, 20 ., 14, 28, 31,

; creation in, 24; doctrine of

gz a5

aniihe Migra, 370, 397 7-

SERB HESHEYA, QO. L285 My 143. 43

Séntabhadra, 152 ., 168

Sdntam, 425, 428

Santyacaryya, 171

Sdndilya, 28 ., 228

Sdrtra, 30, Qt mt.

Sériraka, 28 7., 433
Sdriraka-siitras, 62

fastra, 444

Sdstradipitd, 114%, 370, 371, 379%,

386 ., 390%, 4OI 7.

Sastri Haraprasida, 129 #., 278, 303,

ATM.

sasvata, 127, 428

sasvatavada, 143, 236

fdthya, t44

Sathydyaniya, 28 n.

Sesavat, 269 2., 281, 294, 302 %., 303, 353

SesAnanticarya, 308

Sthhamont, 318 m., 41g, 484 2, 485

§iksdpadabrata, 200

Siva, 39, 432
Sivabhii, 170
Sivadasa, 231, 235

S aguru, 432%
EL, TH

Savaraina, 230
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Sivacitya, 308
Sila, 144, 166, (sila) 100, 102, 104; and

satathood, 100; what it consists of,

1o1

Silabratapardmarsa, 145

Slokavdritika, 67, 151 ., 238 ny 385 M,

379, 371, 378 %., 380, 382, 3867.,
300 %8., 397%, 401 1., 47 2.

foka, 862.

Sraddhd, 58, 199, 27%, 317 7.

Sradthotpada Sastra, 128, 138 %., 161

Sravena, 490

Sréucka, 45 ., 137, t40, 151

Sravakayina, 125 7.
Sridhara, 306, 312, 313, 316”., 317 TM,

337, 338, 359%, 3797.
Sriharsa, 419, 462, 465, 492
Srikanthe, jo

rilabha, go

Srimadbhagavadgita, 423
Srim@lasimhandda, 118

rivatsacarya, 306

fru, VI

Sruté, 207

Sruti, 11, 12, IQ M., 447

fubhit, 210%

fuddham pratyaksam, 409 2.

Suddhakalpand, 409 2.

Sukarahasya, 18 7.
fuklis, 73, 74, 266

Sukla-krsna, 73, 166

Suktr, 488, 489

fiimya, 131, 141, 167, 257, 465, $4

Sanyald, 130, 13's 147; 149
Sanyavada, 126, 127, 129, 149,

279, 418, 425, 479, 465, 4443
pared with Vijfianavada, 127

Sanvavadin, 113, 127, 128, 129, sash €
361

Svetaketu, 33, 34) 49) 439
Svetambaras, 170, 172, 173

Svetisvatara, 28 7t., 31, 32 %., 39%» 49,

BG, 52, 78., 213, 237, 281, 282 2,

422, 469

sadayatana, 90, 92, 143
saddarsana, 68

Saddarfanasamuccaya, 2, 68%, 164,

1jOMm., 172H., 175n., 176%,, TBOH.,

206 2., 217, 222

Sastitaniva, 220, 221

Sastitantrafastra, 219, 222

Sastitantroddhdra, 210, 222

tadutpatt?, 345, 351

tadyagyata, 458

tatjasa ahamkdara, 249

taijasa dima, 424

tairthika, 68 n., 138

Tatitiriya, 28 ., 31, 39, 467.. 54, 220n.,
432m, |

Taittiriya Aranyaka, v6

Tatttiriya Brahmana, 23, 26, 226».

Taittiriya school, 30 .
Takakusu, 119, 1207., 1287, 218

Varkapada, 371

Lndex

Yalavakaras, 30

i davakdra Upanisad, 30

LYMAS, 215, 224, 242%, 244, 246, 249) 252,

264, 269, 492, 493
CLMTSYE, 220 1.

Llwtd, 220 72,

‘amo-pund, 244

tunmdtra, 51, 214, 216, 228, 226, 251,

253s 284> 271, 273. 276
Yamtra, 71, 229, 235

Yantraraina, 371

‘Tantra thought, 8

dantravarttika, 371

Tandulavaiyali, 17 n.

tonmha, 85, 87, 88, 107

timhG-jatd, 100

wipas, 54, 58, 201, 202, 226, 270

tirka, 294, 296, 360

Varkabhasa, 307

riarahasyadipika, 79, 114, 318 #.,

163 1., 203 %., 217 2., 218 m.

peer cha, 307, 322, 330%.

K., 332 2.

128, 135, 136, 138, 347,

367, 4213 philosophy, 129 ff.

prdana, 150

fe, 1267., 150, 166
faparbha, 131, 137) 147) 149

ratagudyasityra, 125 M.

ratayana, 1269.

Lanubhava, 337

Pit, 397 n.

mant, 308, 332%, 337%

2 242 Moy 343 oy 347 2
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Theistic stems, 8
ragathd, 83

Theravada, 83, 132, 113, 119, 829, 3%

150
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Tripura, 28.

Tripurdiipini, 28 n.
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pessimism ih; 76; the school mentioned

by Alberuni, 233 ff.
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Vogacara, 113, 128, 145, 41%, 421
yogdnusisanam, 233

yogi, 76, 215, 227, 234n., 286, 266,

270, 271, 272, 273, 293) 34%, 426
yogyatd, 182, 224, 200, 358, 415
Je yo aggimd so so dhiimaud, * $7

Vudhisthira, 79
vagmapradesa, 196

fy 2328
sanidhaw, 226, 227

226, 2297

splirant, 390 1.
purant - stddhanta - candriké,

dike, 246, 319
ildivabhavat, 293

ehwayt der Deutschen Morg. Gesell-

Has, 303 n. ;
esta, 39
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